Praise for the Encyclopedia of Martin Luther and the Reformation

“is volume provides the nonspecialist with an excellent and sweeping
view of Luther and Lutheranism that is both accessible and connected by
bibliographies to the most important works of Luther scholarship, past and
present. It also therefore provides the specialist with a useful reference tool.
e scope of the articles, covering not only Luther but post-Reformation
Lutheranism, and the quality of the team involved make this a delightful
addition to the world of Luther studies.”
—Carl R. Trueman, Paul Woolley Professor of Church History,
Westminster eological Seminary
“ere is nothing quite like this volume. Besides the A-list contributors, it
explores aspects of Luther and the Reformation that are sometimes le out,
and it especially displays the relevance of Luther for a world in which his
spiritual heirs are predominantly in the Global South. While an
encyclopedia, this work is also a page-turner for anyone interested in
knowing more about why the Reformation happened, what its emphases are,
and what it means for us today as we celebrate its ve hundredth
anniversary.”
—Michael S. Horton, J. Gresham Machen Professor of Systematic
eology and Apologetics, Westminster Seminary California
“Martin Luther ranks with Augustine as a man whose legacy in the
Christian world is both vast and enduring. Adored by many and reviled by
some, Luther leaves no one indiﬀerent, and his ideas continue to bear fruit
in the church today. An encyclopedia is just what is needed to guide us
through this dense forest of tall trees and thick undergrowth, and this
volume ts the bill admirably. It will be a standard reference work for years

to come and help the next generation shape its own approach to a man
whose life and work changed the course of history.”
—Gerald Bray, Beeson Divinity School, Samford University
“e Encyclopedia of Martin Luther and the Reformation is a remarkable
reference work. It introduces and makes an important contribution to the
study of Martin Luther’s life and theology. With its distinctive emphasis on
the variegated breadth of Luther’s in uence, it also provides a unique
vantage point from which to assess the signi cance of the Lutheran
Reformation in global and ecumenical terms. is encyclopedia will be an
indispensable resource for scholars and students alike.”
—David J. Luy, Trinity International University
“Today we have the good fortune of welcoming an encyclopedia that uses
the tools of modern critical scholarship to search for the real historical
Luther and to recount the complexities of world history that followed up to
the present time. e multitudes of scholars assembled to work on this
project are all experts in their elds, ecumenically representative, and have
no axe to grind. is encyclopedia will prove to be an invaluable resource in
theological education not only in Europe and America where the heirs of the
Reformation are decreasing but also in the Anglophone countries of Africa
and Asia where they are numerically on the increase.”
—Carl E. Braaten, Lutheran School of eology at Chicago
“Why does the Reformation matter? If you have wondered why we still pay
attention to Martin Luther, then this magisterial, creative, and
comprehensive resource will help you think in new ways about the ongoing
in uence of this Reformer. is resource brings the scholarship of leading
global theologians, musicians, and historians into juxtaposition, which oﬀers
fresh insight both into Luther and the Reformation. It calls people to the
urgent task of reimagining the wisdom Lutheran theology can oﬀer a world
in the midst of seismic shis.”
—Robin J. Steinke, president, Luther Seminary
“is is an astonishingly thorough and authoritative reference tool that will
be indispensable to any Reformation scholar for many years to come.”

—Joel F. Harrington, Vanderbilt University
“is book oﬀers a wide range of relevant topics. In these articles readers
will nd reliable information and much that will stimulate their thinking
about Luther and Lutheranism in a worldwide context. A ne encyclopedic
piece of work.”
—Hans-Martin Kirn, Protestant eological University AmsterdamGroningen, Netherlands
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To Gweneth, Alayna, Addison, Makenna, Wyatt, and Hawkins

Special note of tribute:
George omas Kurian was the progenitor of this encyclopedia. Sadly,
between the time we developed the project and its release, George passed
away. He was a fountain of ideas, and I miss him. George was the editor,
coeditor, author, and/or coauthor of 65 books (15 of them multivolume). It
was my pleasure to have worked with him on the last several publications.
As a further commendation, I wish to dedicate this project to the enduring
legacy of George and his wife, Annie, and their daughter, Sarah, who was
also involved in a number of her father’s publications.

Cooperative Partnerships

Partnerships with the following world-class organizations have contributed
to the Encyclopedia of Martin Luther and the Reformation:
Association of Religion Data Archives (Pennsylvania State University)
—Roger Finke, director; http://www.thearda.com
Princeton eological Seminary library, Ken-neth Henke, director of
the Museum Archives collections
Refo500.
Herman
Selderhuis,
director;
http://www.refo500.nl/en/pages/212/what-is-refo500.html
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Foreword
Bruce Gordon

In the summer of 1523 Huldrych Zwingli, soon to become a bitter opponent,
described Martin Luther as a “giant and prophet.” e Reformer of Zurich
was clear that without Luther no reformation would have taken place, for
the German had been chosen by God to tear down the walls erected by
successive popes. No other gure of the Church, Zwingli continued, had
proven such a formidable opponent to the corrupt papacy. Luther was the
man of the hour.
Even in our time, when we no longer hold to monocausal origins of the
Reformation as determining this decisive transition in the history of the
West, and when scholarship points to the diversity of in uences that brought
about the rupture, the commanding role played by the Wittenberg professor
is indisputable. Not only did Luther tower above his contemporaries in
terms of in uence, but his story has de ned the legacy of the Reformation as
the death knell of medieval Christianity and the origin of the modern world.
It is little wonder that the 500th anniversary of the Reformation is calculated
from the iconic moment when the 95 eses were nailed to the door of the
Wittenberg castle church.
But what are we to make of that legacy? Nineteenth-century monuments
celebrating the Reformation, such as the famous conglomeration of statues
in Worms, place Luther in the forefront surrounded by a cloud of medieval
forerunners such as Jan Hus and Girolamo Savonarola, and contemporary
supporting actors, including Philipp Mel-anchthon and Martin Bucer. e
events of Luther’s life are not only familiar, they also form the narrative of

the Reformation: the lightning strike on the road that produced the monk,
the struggles in the monastery, the theses on the door, the burning of the
papal bull, the stand taken before Charles V, and the inkpot thrown at the
devil. e story of no other Reformer is anything like as well-known as that
of Luther.
Yet as this collection admirably demonstrates, there was never one man,
one Reformer, or one prophet. When in 1518 Luther’s works spread across
Europe with dizzying speed thanks to the printing press, his words were
embraced by diverse groups of readers with divergent and contrasting
expectations. Imperial knights, urban townspeople, humanists, and peasants
saw in Luther a man who embodied their hopes for long-awaited reform. As
the horri c Peasants’ War of 1525 all too clearly revealed, however, many
were to be disappointed. Indeed, when we examine Luther’s theological
development from monk to professor of Bible to Reformer, we nd no easy
linear development. Luther’s work emerged unevenly, oen in response to
the demands and accusations of his opponents. He was not a systematic
writer in the modern sense, but one whose tracts, pamphlets, and sermons
addressed the pressing theological and pastoral needs of his day.
Reading histories of the Reformation, we may be tempted to detect an
inevitability to the events that took place, but in the early years, from 1517 to
1525, the reality was quite diﬀerent. Luther had no intention of forming a
new branch of Christianity. Only his growing sense that the Roman Church
was the seat of Antichrist, revealed in the persons of the popes, drove Luther
to the extreme positions with which he is associated. We nd his major
theological positions taking shape during the crucial year of 1520, as the
Roman Church moved to excommunicate him, and without doubt his
teaching on the sole authority of Word of God, justi cation by faith alone,
and the freedom of the Christian molded the Reformation by providing its
core message. But on a host of other matters, such as the sacraments,
temporal authority, and the nature of the visible church, Luther’s thought
developed in stages, deepened by continued study of Scripture and
preaching, and in pace with contemporary debates and events.
e challenge for us in 2017 is to recover Martin Luther in all his
complexities, to nd the man behind the heroic tales and anathemas. Luther
was a man of paradoxes and striking contrasts. From his pen owed some of
the most beautiful prose of his age; like few others he could capture the

profoundly human sense of both alienation from God and reconciliation in
Christ. His translation of the Bible into German shaped a language and a
church tradition. Yet as we know, he was notoriously volatile, quick to
excoriate friends and opponents alike, and absolutely persuaded of his own
authority. e Luther of history did not stand alone. As a monk, teacher,
Reformer, husband, father, and friend he lived his life in close communion
with a large cast of persons whose various roles in shaping his world and
thought were all profoundly in uential. To nd the Luther of the
Reformation is to encounter him in a web of relations that shaped his
theology, politics, and pastoral work.
Recent biographies of Luther inform us about both the terrain of the
Reformer’s life and the divergent ways in which his thought and actions can
be interpreted. An enduring account remains that of the late Heiko
Oberman, who sought to overturn the image of Luther as the rst modern
man and founder of the German nation. Oberman (1993) showed us that
Luther was essentially a medieval gure who saw the Reformation not as the
dawn of a new age, but as a cosmic battle marking the end of time. More
recently, Scott Hendrix (2017) has provided a nuanced and sympathetic
account that unfolds Luther’s theological and pastoral commitments to help
us to understand the contrary impulses in the Reformer’s life. e German
historian Heinz Schilling (2017) deals less with the theological themes while
providing a rich account of Luther’s historical circumstances and his role as
a shaper of the early modern world. One of the most remarkable
achievements for the Reformation anniversary has been Lyndal Roper’s
(2017) portrait of Luther, which draws on both the history of emotions as
well as psychological analysis. All of these authors confront the hard
questions relating to Luther’s life and thought, including his visceral hatred
of his opponents and vile writings against the Jews.
Scholars and writers who nd him a notoriously labile subject have recast
Luther in every generation. From the acclaim of liberal Protestant
theologians of the 19th century, to the gross distortions of National
Socialists, to the fresh interpretations of the Finnish school, to name but a
few readings, Luther’s writings have sustained both new perspectives and
tendentious appropriations. e history of Luther’s reception is nothing less
than an account of Protestantism in the modern world.

Above all, the Reformer was committed to the Word of God, and his
encounter with Scripture shaped every moment of his life. His emphasis on
sola scriptura has been blamed for the ills of the Reformation and the
ensuing chaos of religious diversity and the evils of secularism. ose
debates remain heated. e anniversary of 1517 has revealed the man of
those 95 eses to be endur-ingly in uential, deeply controversial, and
frustratingly enigmatic.
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Preface

e scope and in uence of the movement unleashed by Martin Luther has
extended and reverberated far beyond his imagination. From the start,
Luther desired no legacy memorialized to emphasize himself, only a call to a
rekindled theology and practice in more faithful allegiance to Scripture. In
fact, he pleaded: “Please do not use my name; do not call yourselves
Lutherans, but Christians. … e doctrine is not mine; I have not been
cruci ed for anyone. … Why should I, a poor mortal, give my meaningless
name to Christ’s children?”
Yet today, despite his sentiments, approximately one out of every four
Christians in the world is a Protestant, and one out of every ve Protestants
in the world is a Lutheran. us, approximately one out of every 20
Christians in the world is a Lutheran: as many as 72 million people. And the
Lutheran name has circled the globe (see tables 1 and 2). More than a dozen
countries, according to the Lutheran World Federation, have at least one
million members of a Lutheran Church body.1 For further information, see
appendices D and E at the end of volume 2, which report the Lutheran
Church bodies in North America and Lutheran denominations by number
of congregations.
To launch the yearlong ceremonies marking the start of the 500th
anniversary of Martin Luther’s de ant challenges in the 95 eses to the
Roman Catholic Church, Pope Francis, speaking in Scandinavia,
acknowledged the timeliness of the actions of the Reformer: “ere was
corruption in the Church—worldliness, attachment to money and power.”
And they are the same abuses Francis has criticized in the 21st-century
Roman Catholic Church that he now leads. e pope further praised Luther
for having restored the centrality of Scripture for the Church then and

appealed for increasing allegiance to it now: “e spiritual experience of
Martin Luther challenges us to remember that apart from God, we can do
nothing.”2

C  M
e Encyclopedia of Martin Luther and the Reformation ( EMLR) is a
magisterial study of the life and work of Martin Luther and the movement
and denomination founded by him. It is a unique study of the way in which
one man was able to change the direction of Christian theology and history.
e Reformation was more than a theological revolution; it was also a
restoration of many of the values and traditions of the early church. Luther
thus played a critical part in the evolution of the Western or Catholic
Christian Church as a multipolar rather than a monolithic organization.
e focus of these two volumes is primarily on the life, theology, and
continuing reverberations of Martin Luther and secondarily on the
Reformation. e very ne Oxford Encyclopedia of the Reformation (Oxford
University Press, 1996, 4 vols.) covers the latter; our work provides a
diﬀerent perspective while at the same time covering various aspects of the
Reformation, including its sociocultural rami cations in a number of
countries, lands, and territories. But the Protestant Reformation was a much
broader movement, encompassing many countries, denominations, and
personalities.
e EMLR explores Luther’s contributions to theology, music, and
sacraments; his in uence on his contemporaries; his writings; and his
character. Several features are scattered throughout the contents. Please
check the series of 14 entries (in volume 2) that discuss “why the
Reformation matters” to a range of constituents, such as Anglicans, the
Orthodox Church, contemporary Germans, the Scandinavian Lutheran
churches, and the religious history of the United States. Another highlight
traces the eﬀects of the Reformation on 39 countries, lands, or cities, for
example, Italy, Wurttemberg, and Holstein. Some entries may surprise the
casual reader—for example, Luther’s recitations on seemingly disparate
items such as “beer,” “depression,” “humor,” and “nature.” Of course we
pursue his strident supporters and cantankerous combatants, as expected.
Above all, this product endeavors to treat the Christian Church—both the

Roman Catholic and Protestant branches—with apposite respect and
historical context as the story of this profound movement has unrolled and
continues to reform itself.

Table 1 Lutherans by Continent
Continent

Lutherans
35,853,001

Europe
Africa
Asia
North America
Latin America & the Caribbean
Total

20,752,232
10,740,035
4,078,950
72,268,329

Table 2 Countries with More an 1 Million Lutherans
Country
Lutherans
Germany
Sweden
Ethiopia
Tanzania
Indonesia
Denmark
Finland
United States
Norway
India
Madagascar
Nigeria
Netherlands
Namibia
Papua New Guinea

12,202,382
6,500,000
6,355,838
5,825,312
5,812,489
4,430,643
4,146,056
3,950,924
3,847,098
3,538,912
3,000,000
2,348,000
2,085,843
1,131,664
1,049,455

To these ends, we seek to explore answers to the following broad-stroke
questions:

How have the theological interpretations of Martin Luther informed
the Protestant understanding of a myriad of doctrines and practices,
both then and since?
To what extent did/does the Reformation aﬀect the peoples, cultures,
and history of continental Europe, Scandinavia, North America, and
other parts of the world?
What has been the state of the relationship of the Roman Catholic
Church with the Protestant movement, and how has it shaped the
former’s identity and history?
How have the art, music, and literature of the Reformation shaped
worship in and appreciation for the Christian faith?
What institutions, including but not limited to education, publishing,
governments, social outreach, and other practical ministries of the
Church, have emerged due to reformational in uence?

E O  C
e two volumes contain roughly a million words parsed into 475 entries
spread over these 1,000 pages. e 180 contributors, from 25 countries, are
highly recognized scholars, professors, and students of Reformation history.
Please read the credentials of the editors, foreword and introduction
contributors (Bruce Gordon and Martin Marty, respectively), and 21 worldclass editorial advisory board members (representing some of the most
considered minds in Reformation studies) at the beginning of this volume
and of the entry contributors and editorial consultants near the end of
volume 2. For the bene t of the reader, we have included several features
intended to make the story of Martin Luther and the Reformation more
amenable to one’s visual sensibilities—40-plus images and a chronological
timeline—as well as a bibliography organized by subthemes, two appendixes
that list entries by contributor names and by themes, and an index of entries.
While the encyclopedia is organized in a typical A to Z format, we have
included here, for the reader’s information, our organizing concept, a listing
of our topical themes (listed by topic in appendix A):
Lead-In Introductions

Why the Reformation Matters
Precursors to the Reformation
Start and Emergence of the Reformation
Luther’s Life
Luther, the Roman Catholic Church, and the Holy Roman Empire
Luther’s Writings and Translations
Luther’s Hymns
Luther’s eology
Luther’s Colleagues and Contemporaries
Organizing the Lutheran Church
Reformation by Country, Land, or City
Since the Reformation: Luther’s Legacies—Protestantism and Its
Branches
is then is a tribute to the man and the movement that have changed the
landscape of the Christian faith.

Introduction
Martin E. Marty

Encyclopedias and dictionaries regularly de ne encyclopedias as published
eﬀorts to gather and disseminate knowledge organized alphabetically. While
they are organized alphabetically, life is not. erefore, publishers like those
who produced this encyclopedia know that they must be very clear about
the purposes of their encyclopedias and dictionaries if they want them to be
of help to readers. ey must keep in mind that some of their users possess
vast knowledge, but no one can begin to have available in one mind the
myriad facts and opinions dealing with the many disparate treasure and
troves that are part of human experience. Encyclopedists cannot easily
desert alphabetical organization without spreading chaos. Still, if they want
their work to be, as people say, “true to life,” they must take care to attract
and assign topics to recognized experts in the particular areas they cover.
ey must nd ways to help readers nd their way around cognate and
contextual areas of special topics. How are the editors, advisers, and
contributors doing in the present case?
When invited to introduce this encyclopedia, I knew that I was not being
invited to write advertising material or blurbs, though I have nothing against
them. Instead, I was to introduce these volumes, their topics, and the
editorial approaches to them. Having read large samples of the work of
many collaborators in the present case, I knew I could have con dence in
their approach and accomplishments in this reference work, and this
con dence was rewarded.

First I want to introduce in broad terms the members of the editorial
advisory board, who had a hand in selecting authors and monitoring the
work in progress, even as many of them wrote articles included here. Most
of them were familiar to me, as they would be to any researchers or writers
on topics in the zone called e Reformation. Had I been on the board and
been asked to suggest authors, many of these contributors would have been
on my “A list” of veteran scholars. At the same time, Mark A. Lamport and
the late George omas Kurian, highly aware of the increase in knowledge
in the areas addressed here, thanks to the work of researchers and the new
discoveries in to-be-researched areas, did not draw exclusively on the
reputations of long-established historians and theologians. Some of their
previous work can be described as “classic” and will be accessed, learned
from, and quoted into the inde nite future, but . …
At the same time, newer, younger contributors, many of them especially
alert to changes in their specialized areas, serve readers well by dealing with
subjects that could not have been foreseen decades ago. Still, the editors
were not interested in mere novelty; they were not moved by fads, and do
not ask readers to take risks on ephemera that would date this work. If they
did, the Encyclopedia would soon gather dust on library shelves. e editors,
advisers, and authors have had to sort and select items of knowledge and
approaches that can serve for a long time to come. An aside: the genre of
encyclopedia literature does leave a deposit in succeeding generations, and
many readers cherish editions of encyclopedias that throw light on the
transmission of knowledge. Don’t expect this collection of articles or
“entries,” as editors like to call them, to be soon rendered obsolete. Once
“entered,” most entries are likely to remain informative, even when the
descendants of current readers will have learned, from works like this, how
to deal critically with new information.
For example, encyclopedias published in the Western world before 1950
(or so) are likely to have few women contributors, and everything from the
pronouns to the emphases do not match what we expect on the gender front
today. en, all “persons” were “men,” unless the speci c copy dealt with
notable women, queens, mystics, and saints, where women were at home
and oen treated reasonably well by their all-male writers. Similarly, before
the Second Vatican Council, it was rare for Protestants to expect fair
treatment from Roman Catholics or to treat such Catholics fairly in return.

ere would be no reason to respect producers of an encyclopedia of the
Reformation in a time when the contributions represented the anti-Catholic
biases that were expressed by earlier generations.
So much for the title Encyclopedia. For the moment, we can postpone
comment on Martin Luther and deal with the third noun, the Reformation.
Perhaps I should spend a moment of this introduction on the de nite article
“e,” since even that is in question and demands deliberation in our time.
e title could speak of “Martin Luther and the Lutheran Reformation” or
“the Protestant Reformation,” not just e Reformation. ere are many
kinds of reformations, in economics, politics, law, and almost anything that
ever was expressed in a “form,” to which the pre x “re-” could credibly be
attached because of past experiences and then reconceptions. For example,
we may think of Felipe Fernandez-Armesto and Derek Wilson’s book
Reformations, which gets closer to the present topic, as anticipated with its
subtitle, A Radical Interpretation of Christianity and the World (1500-2000)
(Scribner’s, 1997). Of course, one is tempted to say, their book focuses on
Martin Luther, but it pays much attention to what used to be called “e
Counter-Reformation” and now is usually “e Catholic Reformation.”
(Might it not now come to be called “e Catholic Reformations?”) e
authors range widely and discuss proto- and para- and post-Lutheran
Reformations, but the index suggests how pervasively the man partisans call
“e Reformer,” Luther, and his in uence are threaded through it all.
Since encyclopedias are designed to “organize” topics and, in many cases,
“reality,” let it be noted that this encyclopedia is very clear about its Lutheran focus, so all users can get and keep their bearings in what might easily
have been a chaos of reforms. But that said, in this introduction we can
celebrate connections and extensions that legitimately belong to and, indeed
are integral to, understandings of the Lutheran Reformation. So, we turn to
the central words in the title and central theme of the whole product: Martin
Luther.
Such a collection, as the editors’ prospectus reminded us, began with
expounding and propounding corollary and analogous topics, such as “State
of the Western or European or Catholic Christian Church in the 14th and
15th centuries,” without which the Lutheran Reformation would make little
sense. If they lacked the persistent concern for these topics throughout the
volumes, readers would not be able to gain perspective. By the time we come

to the focuses on, variously, “Martin Luther’s life,” his challenge, his writings,
his hymns, and his theology, we know how to appraise these more
intelligently than we would if Luther were simply airlied and dropped into
the tiny precincts of 16th-century Saxony. e editors informed the
contributors about the proportions, which readers can now test: about half
of the text has to do with “Luther and Lutheranism,” and the other half with
an appropriate correlated topic, “e Reformation.”
e contributors were to keep in mind and to stress potential answers to
provided questions gathered around the word “Matters,” as in “Why the
Reformation Matters”: “then” and “now.” Here the scope broadens, as we
nd envisioned speci c non-Lutheran communities, constituencies, and
concerns, as in why the Reformation matters to, say Anglicans,
contemporary Germans, the Orthodox Church, Pentecostals, and even
North American Lutherans. Keeping this in mind as the authors wrote or as
we readers probe is urgent for anyone who wants to make nonsectarian use
of the books.
Among the stated goals was the eﬀort to deal with Protestantism and its
branches. Had the conceivers and editors not been re ective and purposive
about many apparently marginal yet, in the happenings and openings in a
pluralist global society, central themes, would we learn what we here do
about, say, “Lutheran-Adventist Dialogue,” or, more immediately, “LutheranMethodist Dialogue”? e relevance of the history of such encounters
prepares today’s reader for experiences unforeseen in the rst three or four
Lutheran centuries.
To take one example: Mark Lamport, in the preface, turned to geography
when he cited the locales of Lutheran presence today. It overturns many
assumptions. us, when one mentions the Lutheran Reformation and its
heritage in many Euro-American countries, it is natural to assume that we
are talking about “northern peoples.” Where do most (at least nominal)
Lutherans live? (See table 2 in the preface.) No one is surprised to see
Germany and Sweden as the top two “Lutheran” nations, or surprised to see
Denmark and Finland and Norway in the “top 10.” It is more surprising to
see that the United States, where, presumably, most of these encyclopedias
will nd their home and readership, is in eighth place. But thanks to
Professor Lamport’s tabulating, we are likely to be jostled to nd that the

third, fourth, and h largest homes for participants in Lutherdom are
Ethiopia, Tanzania, and Indonesia.
It is hard not to know that the statistics are misleading. Church
attendance and participation is very low in most of Northern and Western
Europe. Many things in the culture wear Lutheran labels, but only a small
percentage of the citizenry would recognize them. Aer a visit to Finland a
few years ago—where, be it noted, there is a revival of Lutheran studies with
a Finnish stamp—I was told that roughly 98 percent of the population was
Lutheran, and that 2 percent attended church. A friend of Swedish descent
who had made a pilgrimage there added, “And in Sweden, church
attendance is minus 2%.” at’s unfair to the many faithful who do
congregate and pray and theologize as Lutherans, but it alerts us to a special
need for this encyclopedia.
is means that Lutheranism and Luther’s in uence are “slipping
southward,” as so much of Christianity, which had animated Christendom,
is doing. Of course Lutheranism will reveal diﬀerent cultural elements in
such nations, but if, for example, Germans make much of the diﬀerent styles
of Lutheranism in the various regions and territories of their nation—
especially aer modern Germany was split in two aer World War II—it is
no wonder that globally the diﬀerences are large. Still, we nd coherences. I
was once on a Safari in Tanzania and while there made the acquaintance of
one of our drivers-protectors. At noon he invited me over to the table where
our guides and protectors were lunching. ey wanted to know about me,
and it came up that “I’m a Lutheran!” “So are we!” was the voice of a dozen
in aﬃrmation. It turned out that they had been schooled in Lutheran church
schools and were at home in Luther’s Catechism.
Making sense of Lutheranism in cultures and in transmission has become
urgent in our global emergence, and this encyclopedia provides excellent
grounding in learning what Lutheranism was and is about, as well as what is
to be cherished, transported, and relied on in dialogue. e strong Lutheran
presence in Latin America also inspires curiosity about the subject
“Liberation eology,” because so much liberation theology issued or issues
from Latin America.
is encyclopedia is also an excellent introduction to the ecumenical
experience and ventures of 21st-century Lutheranism. Many of the articles
are easily accessed for direct reference to the many ways people in the

heritage of the Lutheran Reformation have related to their Lutheran brothers
and sisters as part of what they call their common life in the Body of Christ.
Many articles do justice to pre- or antiecumenical traditions and ventures,
for Lutherans in all their variety have oen been in con ict with each other.
One can read of those carefully detailed controversies both to celebrate the
constancy and clarity of many Lutherans in many generations, but also to
learn what they have done to lead to chagrin and then to repentance and
resolve. e purpose of an introduction to an encyclopedia like this is not to
be a call to repentance, though plenty of the entries herein are helpful in
understanding repentance and reasons for it. Nor is it to serve as a pep rally
to rouse people in the Lutheran tradition, though many could well use
rousing. Still less is it an advertisement for Lutheranism—though its music
deserves advertisement—or a critique of its aws (e.g., Luther’s antiSemitism, which this encyclopedia suggests, demands fresh appraisal), but
rather a provider of information so that people of any faith or no faith can
make sense of many of the major happenings in recent centuries.
And speaking of centuries, let it be noted that this encyclopedia is being
published in the 500th year aer Luther’s 95 eses helped issue in what
came to be called “e Reformation.” In its legacy, this reference book
should serve well for decades to come, as Luther constantly gets reappraised
and the Reformation inspires new inquiries about its adventures in modern
history.

Timeline of Luther, the Reformation, and the
Growth of Global Lutheranism

1415
1436
1455
1483
1484
1497
1505
1507
1509
1510
1511
1512
1515
1516
1516
1517
1518
1519

Jan Hus is executed in Konstanz.
Johannes Gutenberg invents the printing press.
The Gutenberg Bible is printed.
Martin Luther is born in Eisleben.
Ulrich Zwingli is born.
Philipp Melanchthon is born.
Luther enters the Augustinian cloister in Erfurt.
Luther is ordained as a Catholic priest.
John Calvin is born in Noyon, France.
Luther visits Rome for the first time.
Luther begins teaching at the University of Wittenberg.
Luther is awarded a doctor of theology degree by the University of
Wittenberg.
Luther begins to lecture on Romans.
Dominican friar Johann Tetzel sells indulgences in Germany. Luther
begins to lecture on Galatians.
Desiderius Erasmus publishes a Greek New Testament.
Luther protests the selling of indulgences by composing 95 Theses.
Melanchthon becomes Luther’s student at the University of
Wittenberg. The Heidelberg Disputation takes place.
John Eck holds a disputation on the papacy with Andreas Karlstadt
and Luther. Luther articulates his doctrine of “passive
righteousness.” Zwingli begins to preach lectio continua through the
New Testament in Zurich.

1520 Pope Leo X publishes Exsurge Domine, which threatens Luther with
excommunication. Luther publishes To the Christian Nobility of the
German Nation, On the Babylonian Captivity of the Church, and On
the Freedom of a Christian.
1521 Luther is excommunicated. Holy Roman Emperor Charles V holds
the Diet of Worms. Luther refuses to recant. Charles V issues the
Edict of Worms, declaring Luther a heretic. Luther flees to Wartburg
castle. Andreas Karlstadt initiates reforms in Wittenberg and is
rebuked by Luther. Luther identifies the Pope as the Antichrist.
Melanchthon publishes the first edition of Loci Communes, which is
the first Lutheran dogmatic theology. King Henry VIII of England
writes Defense of the Seven Sacraments, attacking Lutheran
teachings.
1522 Luther returns to Wittenberg. Luther publishes his German
translation of the New Testament. Chemnitz is born.
1523 Heinrich Voes and John Esch, Lutheran preachers, are burned in
Antwerp. Luther marries Katharina von Bora. The Church of Sweden
breaks its connection with Rome.
1524 Desiderius Erasmus publishes On Free Will. The first Lutheran
hymnal is published. Luther debates Andreas Karlstadt on the nature
of the Lord’s Supper. William Tyndale travels from England to
Germany, studies at the University of Wittenberg, and is influenced
by Luther’s teachings. The Peasants’ War begins.
1525 Luther publishes On the Bondage of the Will in response to Erasmus.
The first Lutheran ministerial ordinations occur. The Peasants’ War
is crushed with Luther’s encouragement. The Anabaptist movement
begins as George Blaurock is rebaptized.
1526 Luther composes the German Mass. William Tyndale publishes the
English New Testament in Worms.
1527 Luther composes “A Mighty Fortress Is Our God.” The Antinomian
Controversy breaks out between Johannes Agricola and Matthias
Flacius. Rome is sacked by the Holy Roman Empire.
1529 Luther writes the Small Catechism and the Large Catechism. The
word “Protestant” is coined following the Second Diet of Speyers.
Luther meets with Zwingli at the Marburg Colloquy, which fails to

1530
1531

1532
1533
1534

1535
1536

1537
1539
1540
1541
1543
1544
1545
1546
1548

reach agreement about the nature of the Lord’s Supper. The Marburg
Articles are published.
The Augsburg Confession is composed and signed.
The Schmalkaldic League is formed. The Apology of the Augsburg
Confession is published. Luther begins his second series of lectures
on Galatians. Zwingli is killed in battle against a Catholic army in
Switzerland.
Melanchthon publishes his Commentary on Paul’s Epistle to the
Romans.
The English Reformation begins with Henry VIII’s divorce from
Catherine of Aragon.
Luther completes his translation of the Old Testament and publishes
the entire Bible in German. Paul III is elected pope. Henry VIII
declares himself head of the Church of England through the Act of
Supremacy.
Melanchthon publishes the second edition of Loci Communes.
Luther publishes Lectures on Galatians. Luther lectures on Genesis.
Charles V forms the Catholic Defense League.
Calvin publishes the first edition of The Institutes of the Christian
Religion. The church in Denmark-Norway separates from Rome and
is reorganized by Johannes Bugenhagen. William Tyndale is accused
of being a Lutheran and is burned at the stake.
Luther publishes the Schmalkald Articles. Mel-anchthon publishes
Treatise on the Power and Primacy of the Pope.
Luther endorses Philipp of Hesse’s bigamy.
Melanchthon composes the Augsburg Confession (Variata). The
Society of Jesus is formed. The Danish government enforces the
Lutheran Reformation in Iceland.
Luther publishes An Admonition to Pray Against the Turks. Calvin
begins his reformation in Geneva.
Luther publishes On the Jews and Their Lies.
Lutheranism becomes the state religion of Sweden.
The Council of Trent begins.
Luther dies at age 62 in Eisleben.
The Leipzig Interim is presented.

1549 The Osiandrian Controversy begins between Andreas Osiander and
Matthias Flacius. The Book of Common Prayer, which is heavily
reliant upon Lutheran collects and other prayers, is published in
England.
1552 Katharina von Bora dies.
1555 The Peace of Augsburg is proclaimed, granting equal rights to
Lutherans and Catholics in the Holy Roman Empire and allowing
rulers to choose the religions for their territories. The Synergist
Controversy breaks out between Philippists, followers of
Melanchthon, and “Gnesio-Lutherans,” who follow Matthias Flacius.
1557 Primus Truber translates part of the New Testament and the Small
Catechism into Croatian.
1559 Calvin publishes the final edition of The Institutes of the Christian
Religion. Lutherans are granted religious freedom in Poland.
Lutheran missionaries are sent by the Swedish government into
Lapland.
1560 Melanchthon dies.
1563 The Council of Trent is closed.
1564 Calvin dies.
1565 Martin Chemnitz begins to publish Examinations of the Council of
Trent.
1574 The Crypto-Calvinist Controversy comes to the fore in Wittenberg.
1577 The Formula of Concord is published.
1578 Chemnitz publishes The Two Natures of Christ.
1580 The Book of Concord is published in Dresden.
1582 Johann Gerhard is born.
1586 Chemnitz dies.
1610 Johann Gerhard begins to publish Loci communes theologici.
1618 The Thirty Years’ War begins.
1637 Johann Gerhard dies.
1640 The first Lutheran minister arrives in North America.
1648 The Thirty Years’ War ends.
1675 Philip Jakob Spener publishes Pia desideria, the founding text of
Pietism.
1681 Abraham Calov publishes the “Calov Bible,” a three-volume
commentary on the Bible.

1695 August Hermann Francke founds his orphanage in Halle.
1702
Bartholomäus Ziegenbalg and Heinrich Plütschau preach
Lutheranism in India.
1721 Lutheran missionaries begin to work among the Inuit in Greenland.
1738 John Wesley experiences conversion at a Moravian meeting in
London following a reading from Luther’s Commentary on Romans.
1742 Henry Muhlenberg founds the Pennsylvania Ministerium, the first
Lutheran synod in North America.
1749 German Lutherans settle in Canada.
1796 Hans Nielsen Hauge begins the Pietistic Lutheran movement in
Norway.
1814 Lutheranism becomes the state religion of newly independent
Norway.
1817 Frederick William III of Prussia unites the Reformed and Lutheran
Churches in Prussia.
1838 A group of Saxon Old Lutherans emigrates to Missouri, seeking
religious freedom.
1839 First Lutherans arrive in Australia.
1841 German pastor Wilhelm Lohe begins to send Lutheran missionaries
to serve German immigrants in North America.
1844 Lars Levi Laestadius begins revivalistic, Pietistic movement among
the Sami indigenous people of northern Scandinavia.
1845 August Crämer founds a mission in Frankenmuth, Michigan, to
proselytize Native Americans.
1847 The German Evangelical Lutheran Synod of Missouri, Ohio, and
Other States (later the Lutheran Church-Missouri Synod) is
organized.
1850 The German Evangelical Ministerium of Wisconsin (later the
Wisconsin Evangelical Lutheran Synod) is organized.
1851 David Henkel publishes the first complete English edition of the
Book of Concord.
1861 German Lutheran missionaries spread Lutheranism into Indonesia.
Lutheran churches are formed in South Africa.
1870 Finnish Lutheran missionaries arrive in modern Namibia.
1892 Lutheran missionaries begin preaching in Japan.

1940 The Church of Denmark ordains the first female Lutheran priest in
Scandinavia.
1947 The Lutheran World Federation is established.
1948 The Evangelical Church in Germany (Evangelische Kirche in
Deutschland) is founded, uniting Lutheran and Reformed Churches
in Germany.
1970 The Lutheran Church in America ordains the first female Lutheran
minister in the United States.
1988 Several American Lutheran churches unite to form 2017 the
Evangelical Lutheran Church in America.
1993 The International Lutheran Council is founded. The Confessional
Evangelical Lutheran Conference is organized. Scandinavian
Lutheran Churches enter into the Porvoo Communion, which grants
full communion with the Anglican Communion.
1999 The Lutheran World Federation and the Pontifical Council for
Promoting Christian Unity sign the Joint Declaration on the Doctrine
of Justification.
2006 The Church of Sweden begins blessing same-sex unions.
2013 The Evangelical Lutheran Church in America installs its first openly
gay bishop.
2016 The Lutheran World Federation and the Catholic Church sign an
agreement stating that “what unites us is greater than what divides
us.”
2017 Lutheran churches celebrate the 500th anniversary of the
Reformation.
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While it is well known that papal bulls such as Exsurge Domine and Decet
Romanum Pontiﬁcem condemned Luther’s early teachings in 1520–1521,
theological faculties of the universities of Cologne, Leuven, and Paris also
passed a series of less-studied academic censures between 1519 and 1521.
An academic censura was a customary, although infrequently used,
theological measure that generally followed a standard pattern: an initial
thorough examination of dubious texts, followed by a compilation of suspect
passages, an inquiry into their orthodoxy, a nal assessment to determine
the speci c gravity of heterodoxy, and the codi cation of the nal verdict.
e term censura, used for both the speci c quali cations of suspect
propositions and the list of censured articles, designates an action best
classi ed as an ecclesiastical arbitration, which resulted within an academic
context in a doctrinal judgment issued without canonical force. Even so, in
the causa Lutheri, the condemnations issued by Leuven and Cologne (1519)
paved the way for the nal decision by the Holy See to excommunicate
Luther and brand his teachings as heretical, while the Paris censure (1521)
elaborated upon these previous decisions by systematizing the academic
condemnations with the excommunication from the pope.
A Leuven Initiative
In an attempt to circumvent further papal interrogation, Luther, when faced
with allegations of heresy that emanated from both Rome and the Holy

Roman Emperor, requested oﬃcial theological rulings from important
continental universities. Not one, however, had answered by the end of 1518.
is academic inaction lasted until a Sammelband (convolute) of Luther’s
writings—traditionally attributed to Johannes Froben but more likely an
edition from the Strasbourg printer Matthias Schurer— nally reached the
city of Leuven in early 1519, the only university town within the Habsburg
Netherlands. It is still unclear what exactly triggered Leuven’s censorial
inquiry. It could have resulted from the presence of Erasmus, who was
thought to collaborate with Luther; the university’s theologians might have
caved to outside Roman and/or imperial pressure; or the many Dominican
contacts of the theologians might have forced the university into action.
Whatever the reason, the Faculty of eology decided to further investigate
the compilation volume of Luther’s works, most of which took a stance
against the practice of indulgences. Apparently all magistri of the faculty
examined these texts and noted down suspect passages to discuss in plenary.
eir discussions resulted in a preliminary list of erroneous articles that they
intended to be viewed as exemplary instead of exhaustive. Next the magistri
assessed the orthodoxy of each proposition according to existing doctrinal
standards and labeled them with a technical formula or censure (e.g., haeresi
proxi-mum, temeraria, scandalosa, blasphema). e resulting list of articles,
dubbed errores excerpti, served as a preparatory document for subsequent
formal censorship.
Cologne and Leuven Condemnations
Before proceeding to a formal condemnation, however, on February 22,
1519, the Leuven theologians sent the list, complete with excerpted
propositions, to their colleagues in Cologne for additional advice. Refusing
to solely base their judgment on this list, the Cologne theologians rst
replied by asking for a complete copy of the examined edition. Aerward,
Dean Johannes de Daventria appointed a commission of four theologians to
carry out the inquiry. In March 1519 the Leuven theologians also sent a
request to their colleagues at the Sorbonne “to investigate into a certain
book, which is expedited from the part of the university of Leuven.” e
Parisian scholars, however, refused to comply at this stage of the
examination and did not comment on Luther’s writings. Furthermore,
according to Martin Bucer, in May 1519 representatives of both the Leuven

and Cologne theological faculties also presented a tentative list of excerpted
propositions to Cardinal Cajetan, sent by the pope to invite Luther to
revoke. Allegedly the cardinal responded by urging the two faculties to be
cautious in hastily declaring the work as heresy, as this still had to be
oﬃcially determined in Rome.
On August 30 the Cologne faculty of theology discussed their nal verdict
in a plenary meeting. ey compiled a list of 11 censored propositions from
Luther’s works and included a message that urged the author to either
revoke these errors or run the risk of having his books burned. We currently
have little information on the working method of the Cologne commission;
some passages in the nal condemnation text are recorded almost verbatim
from Luther’s words but do not cite him. In general, the commission would
claim that Luther erred on a certain point and then brie y explain the
mistake. On October 12 the Dominican inquisitor Jacob Hoogstraten, a
professor in Cologne and alumnus of Leuven, presented the Cologne
censura and condemnation to his Leuven colleagues. ey promptly agreed
to Hoogstraten’s formal request to work on an oﬃcial condemnation in
Leuven as well, and this deliberateness corresponded with the growing
opposition against Erasmus as well. Before a new plenary, all professors
scrutinized the volume once more and noted down additional suspect
propositions. e outcome of this nal inquiry was a de nitive list of 26
articles, synthetized in full text. Presumably the Cologne condemnation and
the initial list of errores excerpti served as a starting point, but the
considerable diﬀerences in the nal document suggest a newer investigation
on the part of the Leuven theologians.
On November 7, 1519, the board of professors, gathered in the chapter
room of St. Peter’s Church in Leuven, oﬃcially condemned the articles
deemed erroneous on their list. e theologians branded Luther’s books
“harmful to the Christian commonwealth.” Like their colleagues in Cologne,
they demanded a public burning of the books and an oﬃcial revocation by
the author. Whereas the Cologne condemnation consisted of a critical
inquiry into the most oﬀensive passages, the Leuven theologians based their
decision on a more complete evaluation of Luther’s work.
Publication and Reception

On the recommendation of their Liege prince-bishop Erard de la Marck, the
faculty rst forwarded the censure to their former colleague Adrian of
Utrecht, a future pope but then the bishop of Tortosa and a preeminent
adviser to Charles of Habsburg, king of Spain and newly elected emperor.
Aer a critical inquiry of the censures—but not Luther’s writings—Adrian
endorsed the condemnations on December 4, yet insisted on quoting
Luther’s words verbatim so as to conscientiously re ect the Reformer’s ideas.
In February 1520 Dirk Martens in Leuven printed the two faculties’
condemnations, with Adrian’s warranting letter as an authoritative hallmark.
In March a Cologne edition also came from the press. e two
condemnations sparked a resulting controversy between Luther and the
Leuven theologian Jacobus Latomus. When the papacy resumed its business
aer a signi cant delay brought on by imperial elections in the spring of
1520, the German Dominican Johannes Eck brought the condemnations of
Cologne and Leuven to church oﬃcials in Rome. us, they both heavily
in uenced the dra of the bull Exsurge Domine (June 15, 1520), which, with
its in globo condemnation of no less than 41 articles, had a much wider (but
less detailed) scope than the censures produced by the universities.
e Sorbonne Lagging Behind
e Sorbonne, however, had refused to rule on Luther’s works before the
oﬃcial publication of the bulls in 1520. At the end of 1519 Duke Georg of
Saxony, one of Luther’s rmest enemies, asked for an oﬃcial verdict on the
Leipzig dispute, but the Parisian theologians eventually bowed out, and
Exsurge Domine then made their inquiries obsolete. In July 1520 the Duke of
Saxony formulated a new request that touched on Luther’s latest books, none
of which had played any part in the papal condemnation. e Sorbonne’s
appointed commission had a hard time coming to a conclusion, especially
aer the publication of Luther’s De Capti-vitate added an additional text to
the workload in October 1520. As Luther refused to respond to the papal
oﬀer of reconciliation within the designated six-month period, the curia
excommunicated him with the bull Decet Romanum Pontiﬁcem on January
3, 1521. e commission took two additional months to nalize its
Determinatio, in which it condemned an impressive list of 104 propositions,
each of which had received a complete refutation and a censure. e
Sorbonne nally added its formal and oﬃcial sanction to the condemnation

on April 15, 1521. Its contents contained an intriguing combination of
Luther’s earliest beliefs and the critical passages from his more recent works.
In retrospect, three universities from across the Alps took a stance against
Luther by creating a series of important doctrinal condemnations, each with
its own nuances, but all followed a similar methodology. e Leuven and
Cologne condemnations, however, proved to be particularly in uential, as
they helped to establish the conformist front against Luther. e later Paris
condemnation became famous in its own right for systematizing the earlier
academic censures with those eventually passed by the papacy.
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Soon aer the death of Luther in 1546, Pope Paul III entered into a pact with
Holy Roman Emperor Charles V. is pact stipulated that Charles would
declare war on all who opposed the Council of Trent (1545–1563). is
council had recently been called by the pope to establish the appropriate
boundaries of Roman Catholic belief and practice in the wake of the
Protestant Reformation.

A C
e main target of Charles’s pact with the pope was the Schmalkaldic
League, a collection of German princes who had pledged their support to
Luther’s version of reform of the Church. For the sake of their collective
security, these princes had entered into a pact of mutual defense in the event
that the emperor and the Catholic forces of the Holy Roman Empire should
attack them. Unfortunately for this group, when war did nally break out in
1546, they were defeated by the emperor in a relatively short period of time.
Charles’s troops de nitively defeated the League at the Battle of Muhlberg in
1548.

Augsburg and Leipzig Interims
In the same year of the Schmalkadic League’s defeat, Charles V established a
religious settlement at the Diet of Augsburg called the “Augsburg Interim”
which was “interim” in the sense that it set up a temporary framework of
compromise between Catholicism and the Evangelical churches within the
Holy Roman Empire. Such a temporary framework was meant to hold until
matters of religion had been de nitively settle by the Council of Trent.
In practice, the goal of the oﬃcial document of the Augsburg Interim was
to eﬀectively reestablish Roman Catholicism, while allowing practical
concessions to the Evangelical princes. Among other Catholic doctrines, the
notion of transubstantiation was reintroduced, and the Lutheran doctrine of
justi cation by faith alone was atly rejected. Similarly, in contradistinction
to Lutheran teaching, the document accepted free will as a means by which
fallen humans could cooperate with divine grace. Nevertheless, the
Evangelicals received concessions such as the reception of the Lord’s Supper
in both kinds.
Nicholas von Amsdorf and Matthias Flacius, later leaders of what would
come to be called the Gnesio-Lutheran faction, openly and violently rejected
the Augsburg Interim. By contrast, Philipp Melanchthon, the de facto leader
of the Wittenberg reformation in the wake of Luther’s death, gave a series of
mixed responses to it. Privately Melanchthon referred to the Interim as the
“Augsburg Sphinx” (Olson 2002, 97). He particularly found its rejection of
justi cation by faith to be unacceptable. at being said, he refused to speak
out against it publicly.
Because Melanchthon was not willing to accept the Augsburg Interim, but
was (unlike Flacius and Amsdorf) willing to make some concessions to the
emperor, he worked with Maurice of Saxony (one of the Lutheran princes
who had sided with Charles) to write a second alternative “interim”
document called the “Leipzig Interim.” is document sparked what has
come to be called the “Adiaphoristic Controversy.”
At the heart of the rationale for the Leipzig Interim’s unique set of
compromises was the elderly Melanchthon’s view that a Christian could for
the sake of expediency accept the imposition of certain human ceremonies,
without compromising his core confession of faith. Melanchthon even went
so far as to argue that it is acceptable for secular governments to impose on

the Church any practices that they like, as long as these fell into the category
of indiﬀerent things, or “adiaphora.” Melanchthon and others in the
Lutheran tradition took the term “adiaphora” from ancient Stoic philosophy,
where it meant things of moral indiﬀerence. For Melanchthon and his
Lutheran opponents, practices that were neither sanctioned nor explicitly
prohibited by the Bible fell into this category.
Melanchthon’s practical concessions to the emperor took the form of the
reintroduction of traditional late medieval rites and festivals, the major
example being the reintroduc-tion of the festival of Corpus Christi.
Moreover, in spite of Melanchthon’s claim that there should be no
theological concessions, the document of the Leipzig Interim signi cantly
deviated from traditional Lutheran teaching on the doctrines of grace and
original sin. In keeping with newer developments in Melanchthon’s own
theology, the Leipzig Interim aﬃrmed the role of free will in cooperating
with divine grace.
Flacius’s Opposition to Melanchthon and the Leipzig Interim
Matthias Flacius vigorously protested against both Interims as being a
compromise of Luther’s reformation and the teachings of Scripture. Flacius
insisted that no compromise in matters of adiaphora was possible in a time
of confessional crisis (in status confessionis). To support this position, he
appealed to the apostle Paul’s teaching in the book of Galatians. Although
Paul admitted that circumcision in itself was “nothing” (1 Cor. 7:19; Gal.
6:15), when becoming circumcised meant publicly aﬃrming that justifying
faith was not enough for salvation, then it should be rejected for the sake of
one’s witness to the gospel. As Flacius saw the situation, when Melanchthon
and the Leipzig Interim sought to accept certain Catholic ceremonies for the
sake of political expediency, this also necessarily entailed an implicit witness
to the validity of Roman Catholic theology, which from a Lutheran
perspective was contrary to the biblical gospel. Hence, Flacius proposed the
principle of “in casu confessio-nis et scandali, nihil est adiaphoron” (“Nothing
is indiﬀerent in a matter of confession or abuse”) (Preger 1859–1861, 1:142).
In this, Flacius followed Luther’s emphasis on the uncompromising nature of
Christian freedom as presented in the Reformer’s early writing such as On
the Freedom of a Christian (1520) and at the Doctrines of Men Are to Be
Rejected (1522).

Ultimately, the Leipzig Interim failed due to both the resistance of cities
like Magdeburg and Maurice of Saxony’s abandonment of his alliance with
the emperor in favor of the other Lutheran princes. is latter event led to a
second war, in which the Lutherans were victorious over Charles. As a
result, the Lutheran princes gained an ability to maintain their loyalty to the
Wittenberg reformation, rst under the Treaty of Passau (1552) and then in
a more complete form with the Peace of Augsburg (1555).
Resolution of the Question of Adiaphora in the Formula of Concord
Aer the emperor was defeated and Lutheranism was restored, Matthias
Flacius proposed the Magdeburg Articles (which he had helped compose
during the second Interim) as a confession of faith in order to resolve the
controversies that had arisen within Lutheranism during the two Interims.
Notably, the confession of faith contained Flacius’s understanding of
adiaphora. Melanchthon and his followers (later called the “Philippists”)
refused to sign the document and insisted on maintaining the Leipzig
Interim’s implicit understanding of the legitimacy of concessions regarding
Christian practice for the sake of expediency. Seeking to form a union
between the Reformed and Lutheran communions within Germany, the
later Philippist party expanded Melanchthon’s understanding of adiaphora
as a means of inter-Protestant ecumenism. By contrast, the GnesioLutherans accepted Flacius’s view of adiaphora and also maintained Luther’s
deep antipathy toward fellowship between the Lutheran and Reformed
Churches. erefore, over the next generation the Gnesio-Lutheran and
Philippist factions continued to quarrel over the issue of adiaphora, until it
was nally resolved in favor of Flacius’s position in the Formula of Concord
(1577).
References and Resources
Arand, Charles, Robert Kolb, and James Nestingen. 2012. e Lutheran
Confessions: History and eology of the Book of Concord. Minneapolis,
MN: Fortress.
Hillerbrand, Hans. 1981. e World of the Reformation. Grand Rapids, MI:
Baker Books.
Illyricus, Matthias Flacius. 2011. Adiaphora and Tyranny. Translated by
Wade Johnston. Saginaw, MI: Magdeburg.

Kolb, Robert, and James A. Nestingen, eds. 2001. Sources and Contexts of the
Book of Concord. Minneapolis, MN: Augsburg Fortress.
Olson, Oliver K. 2002. Matthias Flacius and the Survival of Luther’s Reform.
Wiesbaden, Germany: Harrassowitz Verlag.
Preger, Wilhelm. 1859–1861. Matthias Flacius Illyricus und seine Zeit. 2 vols.
Erlangen, Germany: Blasing.
—J D. K

A
e Seventh-day Adventist Church, which emerged in the wake of the
Second Great Awakening in the United States during the mid-nineteenth
century, has no direct points of contact to the churches of the Reformation.
Nevertheless, Adventists have always felt a close connection to the
Evangelical-Protestant world. North American Baptists and Methodists are
the most immediate “religious relatives” of the Adventists; most early
Adventist members came from these churches, which had the strongest
theological impact on their beliefs. In its religious history and ecclesial selfunderstanding, the Seventh-day Adventist Church still feels deeply
connected to the Protestant Reformation of the 16th century.
e importance given to the Protestant heritage during the early years of
Seventh-day Adventism is evident in the statements of Ellen G. White,
prophetic voice and cofounder of the Adventist Church, about Martin
Luther and the Reformation. Luther received far more treatment in her
writings than the other Protestant Reformers combined because she
perceived him as the Reformer par excellence. Her Luther narrative is
characterized by four distinct motifs: the central role of the Bible in his
experience, his discovery of the truth of justi cation by faith in Jesus, God’s
providential working in his life, and the process of his separation from the
Roman Catholic system. Stressing the timeless importance of these motifs,
White pictured Luther as an example for those living at the end of time who,
like him, proclaim “present truth” (Fortin 2015, 246; Kaiser 2016, 303–310;
White 1950, 120–170, 185–210).
e Reformation motif continues to appear in Advent-ism. us, from
1966 to 1977 and again since 2010, denominational leaders have highlighted

the motto “Revival and Reformation.” However, it does not directly refer, as
might be expected, to a harking back to the Protestant Reformation, but
rather calls for a spiritual recommitment of church members to Adventist
roots and mission eﬀorts (Wilson et al. 2011, 17–19). As Adventist scholars
are generally engaged in theological teaching that is of special interest to
their faith community, their research on Luther primarily focuses on his
views on soteriology and theodicy, conditional immortality, biblical endtime prophecies, Saturday-Sabbath, ecclesiology, creation, marriage and
family, Bible translations, church-state relations, music, and the spiritual gi
of prophecy. Two Adventist Luther scholars distinguished themselves
through their studies. Kenneth A. Strand was particularly interested in early
Luther and Reformation Bibles, Luther’s ideology, and current issues and
trends in Luther research. Hans (Johann) Heinz focused particularly on
Luther’s soteriology and his ideas on faith and works in contrast to Roman
Catholic teaching.
Adventists perceive a rediscovery of central early Christian concerns in
Luther’s teachings on justi cation through faith alone and the sole
commitment to Holy Scripture in matters of faith. ey aﬃrm with deep
and full conviction the fundamental Reformation principles of sola gratia,
sola ﬁde, and sola scriptura. Since they understand themselves as a
Protestant movement, on these points they profess to the reformatory faith
unity. ey feel especially close to Luther where the Reformer, by making
recourse to the biblical gospel, brought to bear again the joyful hope of the
early Christians for the Second Coming of Jesus Christ. Luther’s skepticism
of human attempts to rescue the world and his longing for the “dear last
day”—theological aspects that receive little attention in current Luther
research and in the proclamation of the Christian churches in general—
receives signi cant attention in the Adventist Church. In his recently
published volume Erlöste und Verdammte: Eine Geschichte der Reformation
for the h centenary of the Reformation, church historian omas
Kaufmann refers to Adventists as spiritual heirs of the Reformation,
particularly of the Anabaptist movement with its strong eschatological focus
(Kaufmann 2016, 372). Kaufmann’s description comes close to the Adventist
view, but it does not exhaust the full self-understanding of the Seventh-day
Adventist Church as a restorationist end-time movement. Although the
remnant motif is not current in Lutheranism, Adventists see themselves as

instruments of God in gathering the faithful remnant before the return of
Christ. God’s remnant includes in a transdenominational way Christians
throughout the world who are committed to Christ as Savior and Lord and
who keep the divine commandments and the faith of Jesus as they prepare
for His soon coming. Some teachings, such as the Sabbath doctrine, which
may be viewed as distinctive to Adventists, are seen by them as a
continuation of the Reformation’s recovery of biblical truth.
e Adventist commitment to the Reformation became apparent at the
bilateral theological consultations of the Seventh-day Adventist General
Conference with the Lutheran World Federation from 1994 to 1998. With
common understanding in soteriology and some dissenting views in eschatology, the nal report of the bilateral dialogue recommends the oﬃcial
acceptance of Adventism as a true Protestant “free church” and a “Christian
world communion” (Lutherans and Adventists 2000, 22; Rothermundt 1998,
671–672; Saarinen 2001, 475–489).
Adventists have taken anniversaries in connection with Martin Luther
seriously in an eﬀort to remind church members, the broader public, and
scholars of the contributions and signi cance of the German Reformer. In
1984, on the occasion of the 500th anniversary of Luther’s birth and the
450th anniversary of the publication of his rst complete German Bible, the
academic journal Andrews University Seminary Studies published an issue
distinctly devoted to introducing him as a person, covering diverse Luther
studies, current issues and events concerning Luther, highlights of the
Luther jubilee in Europe, and a report on signi cant conferences of the
Luther quincentennial year in the United States.
e approaching h centennial of the Protestant Reformation has also
generated an increasing interest in Martin Luther and the Reformation in
general. In e Reformation and the Remnant (2016), Nicholas Miller, an
Adven-tist lawyer and church historian, examined some of the most
con ict-causing issues currently facing the Adventist faith community
through the lenses of various Protestant Reformers. In 2016/2017, several
Adventist educational institutions in diﬀerent parts of the world have hosted
symposia and conferences on the signi cance of Martin Luther and the
Protestant Reformation for Adventists.
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A L
Around the turn of 1518–1519 a volume arrived in Leuven that contained
several treatises written by Martin Luther, most probably a reprint by the
Strasburg publisher John Schurer of a collection that was printed for the rst
time in the autumn of 1518 by John Froben in Basel. Apart from some
sermons, the collection contained Luther’s 95 eses against indulgences, as
well as a document aimed at providing a further explanation and
justi cation of the theses. e Leuven theologians, thoroughly versed in
traditional Catholic theology, were immediately convinced that several
propositions in the collection smacked of heresy. erefore, they took
measures to prevent further sale of the book and started a more thorough
examination of the writings contained in the volume, which resulted in a list
of “errors,” the renowned Errores excerpti. e Leuven theologians sent their
conclusions to their colleagues at the Cologne Faculty of eology and
probably also to colleagues at Paris.
Aer the Cologne theologians’ condemnation of several propositions in
the writings on August 30, 1519, the Lovanienses issued theirs on November
7, 1519. e Leuven Faculty of eology condemned the heterodox
character of Luther’s position on concupiscence and its consequences, and
thus of his bold proposition that every human act is sinful in se. In addition,
the faculty condemned his ideas about the central role of faith in the
sacraments, his denial of indulgences, and the concomitant rejection of the
belief in purgatory. e condemnation received the support of Adrian of
Utrecht, a former professor at Leuven and at that time cardinal and bishop
of Tortosa, Spain—(later to become Pope Adrian VI), who con rmed the
position of his former colleagues in Leuven (and Cologne) in a letter dated
December 4, 1519. e Cologne and Leuven condemnations, preceded by
Adrian’s letter of support, were published in February 1520 by Dirk Martens
in Leuven. In the course of the next month, an edition of the same texts was
published in Cologne. On May 26, 1520, Martin Luther formulated his
response to the condemnation by the universities of Leuven and Cologne.

is response was printed for the rst time by Melchior Lotther in
Wittenberg. Another edition appeared the same year in Augsburg.
Latomus against Luther
e responses that Luther and his coreligionists formulated against the
Cologne and Leuven condemnations were answered by the Leuven
theologian Jacobus Lato-mus (c. 1475–1544), who published in May 1521
with the Antwerp printer Michiel Hillen van Hoochstraten his Articulorum
doctrinae fratris Martini Lutheri per theologos Lovanienses damnatorum ratio
ex sacris literis et veteribus tractatoribus (Foundation from Sacred Scriptures
and Ancient Writers of the Condemnation of the Doctrinal Sentences of Friar
Martin Luther Done by the Leuven eologians). It was the very rst antiLutheran work printed and published in the Low Countries.
Latomus tried to repudiate Luther’s central positions: that every “good”
work is in essence sinful (“omne opus bonum est peccatum”), even those
performed by saints, and that there was not something called a thesaurus
ecclesiae or a treasury of merits of Christ and the saints in heaven, from
which the pope could draw to distribute indulgences. Lato-mus admitted
that all children are born stained by original sin, that man cannot save
himself from this fundamental state of sin, and that divine grace is always
necessary for salvation. e Leuven theologian argued that in baptism, man
receives sanctifying grace, by which his sins are forgiven, both original sin
and personal sins, and his nature is re-created from inside with Christ’s love,
in the sense of a gratia infusa and a gratia inhaerens. Yet man is still liable to
concupiscence; it is however, not a sin in the strict sense of the word, but a
consequence of, as well as punishment for, original sin, and it is the occasion
for the occurrence of actual sin. However, as long as the baptized does not
give conscious consent in his will to the allurements of concupiscence, he
commits no sin. With the help of God’s “adiuvant” grace, human will is
increasingly capable of withstanding the temptations of sin and doing good
works that can please God and thus yield merits leading to eternal salvation.
Lato-mus further emphasized in his Ratio that when man sins but shows
real repentance, he receives remission from sins in the sacrament of
confession. By doing good works and performing penance, a man can give
satisfaction to God’s justice. Latomus also con rmed the traditional
theology of indulgences by arguing that the sinner may appeal to the

treasury of merits gathered by the saints in heaven for the satisfaction of
remaining debts.
e title of Latomus’s work also refers to the two foremost sources he
appealed to in refuting Luther’s theses: Scripture and the writings of the
veteres, the ancient and authoritative Church Fathers. Latomus explicitly
con rmed the foremost value of Scripture in the practice of theology, and
many of the arguments he adduced in his Ratio were drawn from it. In this
way he aimed at giving an explicit reply to Luther’s criticism that his (and
the Leuven) condemnation was insuﬃciently based on scriptural
foundations. At the same time, Latomus underscored that Scripture was
obscure and was diﬃcult at times to correctly understand. To counter the
risks of a subjective interpretation, Scripture should be understood in light
of the regula ﬁdei, the Catholic rule of faith. In its further interpretation and
formulation, Lato-mus attributed a peculiar place to the Church Fathers,
with Augustine taking pride of place, aiming to demonstrate that it was not
Luther’s position, but that of the Leuven theologians that was in line with the
teachings of the doctor gra-tiae. However, continued Latomus, more recent
scholastic theologians working at the universities had given an even more
accurate, systematic, and complete interpretation of Scripture and had
further expounded the regula ﬁdei. e pope and councils had de ned what
the Church Fathers and scholastic theologians had expounded at a doctrinal
level. Latomus reproached Luther for refusing to submit himself to the
authority of the Church and for making his own interpretation of Scripture
normative.
Luther’s Against Latomus
When Latomus’s book and that of his colleague, the Dominican friar
Eustachius of Sichem, were published, Luther had just arrived at the
Wartburg. He wrote an answer entitled Rationis Latomianae pro incendiariis
Lovaniensis Scholae Sophistis redditae Lutheriana Confutatio (Lutheran
Refutation of the Argument Latomus Has Given on Behalf of the Fire-Making
Sophists of the Leuven University), which was nished in the course of the
month of June 1521 but was not published before September of that year.
e Rationis Latomianae … Confutatio had a very sharp tone, but it can be
considered one of the most systematic and clearest expositions of Luther’s
doctrine. At a rst level, it dealt with the hermeneutical questions Latomus

had touched upon. Luther reproached his opponent for basing his
theological reasoning not upon Christ and His Word, but upon
philosophical speculations and human traditions. He emphasized that
Scripture was the sole necessary and suﬃcient source of theology and life.
Scripture, Luther stated, was clear and unambiguous, in contrast to what
Latomus argued. e authority of the fathers and even the councils of the
ancient Church— let alone that of the pope—had only a relative value and
should be subjected to the absolute authority of God’s Word in Scripture;
Augustine could not be placed above Paul.
On a more fundamental-theological level, Luther repeated in Against
Latomus—more speci cally in his discussion of Isaiah 64:4 (5), Ecclesiastes
7:20 (21), Romans 7, and Galatians 5:17—that in baptism man receives
God’s grace that justi es and forgives sins. Man, moreover, receives the gi
(donum) of the faith, viz. the trust in God’s overwhelming grace and in
Christ who has merited grace and gis for mankind through his propitiatory
death and resurrection. Faith was called a real inward good, a donum
infusum that works within man. Nevertheless, man bears for the rest of his
life the “remaining sin” of concupiscentia in himself, an evil desire in the
depths of his nature, which Luther considered to be a sin in the most real
sense of the word. is is the most important diﬀerence between Luther and
Latomus. Before baptism, sin was almighty (sin as peccatum regnans); aer
baptism, however, sin is le without force, in the sense that God, by virtue of
the merits of Christ, does “not impute” sin anymore and considers man as
justi ed (sin as peccatum regnatum). In this sense, man can be called simul
iustus et peccator. Whatever remains of sin, man can and should combat in a
lifelong struggle, by force of his faith, until sin is completely annihilated by
death. is way, man bears good fruits of conversion and penance. But even
these so-called good works are not without sin and are in need of God’s
lasting mercy. For these reasons precisely, Luther repeated his fundamental
doubts with regard to the existence of a treasury in heaven lled by the
merits of the saints, a view that was considered to be the basis for the
doctrine of indulgences. He would eventually explicitly deny the doctrine of
purgatory.
Erwin Iserloh (1985) and more recently Anna Vind (2017) have
emphasized that Luther’s doctrine of justi cation encompasses both aspects
—the forensic or extrinsic aspect of justi cation (gratia imputata) as well as

the eﬃcient re-creating justi cation (progressive combat against sin)—
whereas in the history of theology, Luther has been associated nearly
exclusively with the forensic aspect of justi cation. It is Vind’s position that
the controversy between Luther and Latomus was primarily a struggle on
the level of words and that their standpoints regarding the core of the
doctrine did not diverge that much. eir exchange of ideas may even be
considered an important point of departure for contemporary ecumenical
dialogue.
Latomus did not reply immediately. Only aer Melanchthon had
insinuated in 1526 that the Leuven theologian, while attacking Luther, had
also persecuted Paul, did Latomus write a short response, entitled Responsio
ad Libel-lum a Luthero emissum, which he published together with De
Primatu Romani Pontiﬁcis adversus Lutherum, and the treatise De
Confessione secreta, on auricular confession, as a reply to Oecolampadius’
Elleboron pro Iacobo Latomo.
Most Serious Opponent?
Although Luther did not abstain from personal attacks against the Leuven
theologian in his Against Latomus, on several later occasions, he expressly
stated that Latomus was his most serious opponent. One famous example is
registered in one of Luther’s table talks in 1533, when he reportedly said:
“One only, namely Latomus, has been the nest writer against me. Latomus
alone has really written against Luther, make a note of that! All the others,
included Erasmus, were but croaking frogs [ranae coaxantes]” (WA TR 1,
No. 463, 202 l. 5–7; comp. WA TR 2, No. 1709, 189 l. 22–26; WA TR 4, No.
4119, 145 l. 22–23; WA TR 5, No. 5345, 75 l. 7–8).
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A, J
Johannes Agricola (meaning farmer) was born John Schneider in the city of
Eisleben on April 20, 1494. Agricola originally studied medicine in Leipzig
but went on to continue his studies in Wittenberg in 1515, where he was
persuaded by Luther to change his eld of study from medicine to theology.
While in Wittenberg Agricola came to greatly respect Luther’s teachings and
became increasingly valuable as an assistant to Luther during the early days
of the Reformation. In 1519, when Luther went to Leipzig to debate John
Eck, he chose to bring Agricola along with him as his recording secretary.
Such was Luther’s trust in Agricola that during Luther’s brief period of
hidden exile in the Wartburg, Agricola was one of the few individuals with
whom he regularly corresponded. Sometime in the early 1520s Agricola
married, and upon the birth of Agricola’s child Luther proclaimed that he
would certainly have been the godfather if he had not been in hiding. In
1525 Luther sent Agricola to Frankfurt to further the cause of the
Reformation and establish a reformed style of worship in the city.
Aer 1525 Luther and Agricola’s relationship grew increasingly sour.
Aer his work in Frankfurt, Agricola took a teaching position as the head of
the Latin School in Eisleben, where he would remain until 1536. Here he

began to espouse a theological position that has come to be called
antinomianism (from the Greek words anti and nomos meaning “against”
and “law”). Antinomianism held that Christians were entirely free from the
responsibilities of the Old Testament law because they were obedient only to
the message of the gospel. is position was a reaction against Catholicism’s
perceived focus on works rather than faith, but Agricola’s stance on the
matter proved to be too extreme for Luther and resulted, ultimately, in their
parting of ways.
Disagreement with Luther and Melanchthon
Agricola and Luther initially clashed over antinomianism in 1527 when
Agricola attacked Philip Melanchthon’s position on the matter and Luther
attempted to mediate between the two men. is resulted in two meetings
over the course of 1527 at the Castle of Torgau, but both meetings amounted
to little. Neither Agricola nor Melanchthon was willing to back down from
his position. Agricola held that Christians would follow the law, but that
they would do so completely “out of love and desire [for] everything God
demands of them,” which Melanchthon seemed willing to agree with, but
Agricola continued, “erefore no law ought to force them, for no law is
given to the righteous” (1 Tim. 1:9). “Moreover, as soon as the gospel
becomes a matter of compulsion and a rule, then it is no longer the gospel”
(Wengert 1997b, 129). Here Melanchthon and Luther both disagreed, and
no compromise could be reached. In the end, although Melanch-thon was
willing to reconcile personally with his opposition, Agricola, much to
Luther’s disappointment, was not willing to do the same.
e disagreement remained a minor incident until 1536, when Agricola
returned to Wittenberg. Almost immediately Luther and Agricola came into
con ict with each other, and the First Antinomian Controversy erupted. e
disagreement between Luther and Agricola lasted several years and resulted
in an impressive number of publications and sermons on the matter. Luther
initially attempted to avoid reentering into the debate with Agricola on the
matter of the law, but the latter had begun to rally others to his cause. e
antinomians began to cause a signi cant disturbance in the city and grew
more radical in their claims. Luther, apparently quoting Agricola,
announced from the pulpit during a sermon on chapter 1 of the Gospel of
John that the antinomians were shouting “to the gallows with Moses and the

law!” In response, Luther and Agricola engaged in ve public disputations
over the issues of antinomianism, and in 1539 Luther published his book
Against the Antinomians (the rst time the term “antinomian” was actually
used). Agricola initially conceded to Luther aer the publication of the
book, but then he moved to sue his former mentor for slanderous
accusations against him put forward in Against the Antinomians. However,
before the case could be concluded, Agricola ed Wittenberg.
Death and Legacy
Aer leaving Wittenberg Agricola went to Brandenburg, where he was
appointed court preacher by the Protestant prince Joachim II, Elector of
Brandenburg. Here Agricola made enough of a name for himself that in
1548, aer the defeat of the Protestant princes in the Schmalkaldic War, he
was one of only three individuals (and the only Protestant) named by the
emperor to dra a religious settlement to ensure peace in the Holy Roman
Empire. e settlement, which came to be called the Augsburg Interim, was
highly unpopular with Protestants, as it conceded almost every major
theological point to the Catholic position. For this reason, Agricola became
an outcast among German Lutherans, who believed he had conceded far too
much to the Catholic Church in order to appease the emperor.
Although the Augsburg Interim proved to be Agricola’s most lasting
legacy, he continued to work for the Lutheran cause up until his death in
1566. When the Augsburg Interim proved too unpopular, the Lutheran
faction began to petition for changes in the religious settlement over what
they considered nonessential doctrinal elements of the settlement. ese
nonessentials were called “adiaphora” (from the Greek meaning “indiﬀerent
things”). e eﬀorts of these Lutherans led to the introduction of the Leipzig
Interim, which, although never actually accepted, was utilized in some
provinces to lessen the eﬀects of the Augburg Interim on Protestant
practices. Later Agricola frequently sided with the Gnesio-Lutherans against
the Philippist faction of Lutheranism, both of which sprang up following
Luther’s death. ese factions rst emerged during the Adiaphoris-tic
Controversy, which developed around the proceedings surrounding the
draing of the Leipzig Interim. Agricola also regained some of his good
standing with the Protestant community when he took the orthodox

Lutheran position regarding justi cation in the Osiandrian Controversy
before his death in 1566.
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A, M
Mikael Agricola (c. 1507–1557) was a Finnish Reformer and also the father
of Finnish literature and the written Finnish language. His works comprise
approximately 2,500 pages and were printed in Stockholm between 1543 and
1551. ey are the oldest texts in Finnish that have been preserved to our
day and remain one of the main sources in Finnish philology and on the
Reformation in Finland.
Mikael Agricola was born c. 1507 as the son of a well-to-do farming
family in Perna, in the Swedish-speaking region of eastern Nyland, 50 miles
east of Helsinki. While attending school in Vyborg he became acquainted
with the ideas of humanism and the Reformation. In 1528 he was appointed
secretary to the new bishop of Turku, Martinus Skytte.
Agricola was ordained and sent in 1536 to Wittenberg, graduating with a
master’s degree in 1539. He attended the lectures of Luther and
Melanchthon, and together with two or three fellow Finnish students
translated the New Testament into Finnish. It was for this purpose he was
sent to study with Luther. On his return he was given the oﬃce of
schoolmaster in Turku. During his 10 years at the head of the school, he not
only diligently instructed the young pupils, but when time permitted also
did other work for the good of the Church. He wrote his ABC book, the rst

book in Finnish, printed in Stockholm in 1543. Along with the alphabet and
numerals, it contains the catechism, which is mainly based on Luther’s Small
Catechism.
Agricola’s most original work was the prayer book that appeared in the
following year, which covers the widest scope of any work of its genre in the
Reformation period until the 1550s; it numbers just under 900 pages and
contains almost 700 prayers. It is a comprehensive collection, catering for
both liturgical and personal devotional needs.
For the prayer book, Agricola gleaned prayers from throughout the Bible
and also drew on medieval sources, especially the missal of the Turku
diocese (Missale Aboense, 1488) and the plentiful prayer texts of the
Reformation period. ere are several prayers from Luther and Melanchthon, but the prayer book of Erasmus of Rotterdam is translated in its
entirety. e wide selection and changes made by Agricola to the medieval
prayers demonstrate his ability to succesfully reshape the old tradition along
Lutheran lines.
e translation of the New Testament was Agricola’s most signi cant
achievement. It appeared in 1548, a generously illustrated, 1,718-page work.
Along with the sacred text, the work contained two forewords, in the second
of which Agricola recounted the story of the arrival of Christianity in
Finland and described the country’s provinces and dialects. As the language
for the translation he chose the dialect of the region around Turku. In
support of this decision, he argued that this province was, as it were, the
mother of other provinces, since it was the rst to become Christian, and
because there in Turku they had the country’s mother church and episcopal
see; where necessary he had also included the language, expressions, and
words of other provinces.
e work also incorporated prefaces to all books of the New Testament
except the last. e prefaces to the Gospels were those written by St. Jerome,
which Agricola translated into Finnish from Erasmus’s Latin New
Testament. e remaining prefaces were from Luther’s Bible. e German
and Swedish Bibles were the sources of the brief marginal glosses,
numbering more than 500 in all. While the majority of the explanations
were translations, Agricola adapted the original texts and made omissions
and additions.

In his foreword Agricola stated that the New Testament had been
translated partly from Greek texts, partly from Latin, German, and Swedish
texts. He used the Greek original published by Erasmus and also had in his
writing desk the Vulgate and Erasmus’s new translation into Latin, along
with the Swedish New Testament of 1526 and the “Gustavus Vasa Bible” of
1541. With regard to Luther’s Bible, he used several editions that appeared in
the 1530s and 1540s. In making his translations, he examined all the source
texts, without giving precedence to any of them.
Agricola planned to translate the entire Bible, but this project was
curtailed for lack of resources. King Gustavus Vasa’s policy of canceling all
entitlements had sucked the Turku diocese dry, and not a penny was
forthcoming from the Crown’s coﬀers for the printing of books in Finnish.
When sales revenue was cut oﬀ, work on the Bible translation also ceased.
e break lasted 100 years; the Finnish Bible was not printed until 1642.
From the Old Testament Agricola did, however, translate the Psalter and a
selection of the Prophets (1551–1552). He also made Finnish translations of
the books used in the liturgy and church ceremonies, from the
corresponding texts in Swedish.
Most of Agricola’s texts were translations, particularly of the Bible. He
translated the texts of the Bible into Finnish meticulously, with no additions
or omissions, but when translating medieval texts or marginal glosses to the
Bible he worked more freely, adding, deleting, and modifying the source
material. He took this approach in particular in purging unwanted content
from medieval prayers. Where the medieval prayer in Missale Aboense
addresses the Virgin Mary, Agricola removes the reference to the Virgin,
replacing her name with that of Christ. In this way he brings the older
prayer into line with Lutheran doctrine.
Agricola was a conservative reformer, who was clearly in uenced by
humanism, as much a student of Erasmus as of Luther. He was also a
“second-generation refomer” who no longer had to tear down the old ways,
as Luther and the Swedish Reformer Olavus Petri had to do. e decisive
step had already been taken while Agricola was still a schoolboy, when the
Swedish realm cut its ties with the Holy See. e task facing Agricola was
rather to create something new, to bring the word of God to Finns in
Finnish.

Bishop Martinus Skytte died in 1550. Four years later the king appointed
Agricola bishop, but at the same time he split the diocese of Turku in two,
with a new Vyborg diocese covering eastern Finland. e division of the
diocese was not to Agricola’s liking; the king’s intention was not to make the
administration of the Church more eﬀective, but to diminish the power of
the bishop of Turku. Agricola’s time as a bishop was brief and was
overshadowed by the war between Sweden and Russia. Agricola was a
member of the peace delegation sent to Moscow to negotiate with Ivan the
Terrible, and he died during the return journey on April 9, 1557.
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A  B
Albrecht Cardinal of Brandenburg (1490–1545) was a famous supporter
of the selling of indulgences and the highest ranking spiritual dignitary in
the entire Holy Roman Empire and thus one of the most important
opponents of the Reformer Martin Luther (cf. Jurgensmeier 1991).
Albrecht was the second son of Elector Johann Cicero of Brandenburg (d.
1499). Aer his parents died, Albrecht was educated by the humanist
Eitelwolf vom Stein (d. 1515) and directed to a career in the Church by his
older brother, Elector Joachim I of Brandenburg (d. 1535). Together with
Joachim, Albrecht founded Frankfurt University (Viadrina) in 1506, then
took up his studies. ere he got into contact with the humanist movement.
In 1509 Albrecht became a canon in Mainz and in 1513 was ordained a
priest. His nomination as archbishop of Magdeburg and Mainz and as
administrator of Halberstadt diocese was a result of the policies of his father
as well as of his brother. Only one year later Albrecht was chosen to be
archbishop of Mainz. Aer the emperor and the king, Albrecht therewith
held the top-ranking position as archchancellor of the Holy Roman Empire

of the German Nation. Albrecht retained the oﬃce until his death in 1545.
During 1515 and 1516 Albrecht tried but failed to cast the Jews out of
Mainz. Although he was a patron of the arts and sciences, Albrecht refused
to address the need for reform (according to Benrath 1978). To cover the
expenses for the Pallium of Mainz (14,000 ducats), permission to combine
oﬃces (10,000 ducats) and a request from the emperor (2,143 ducats), he
received the papal authorization to sell indulgences for Saint Peter’s Basilica
in Rome for more than eight years (bull Sacrosanctis salvatoris et
redemptoris, 1515).
Johann Tetzel’s preaching of indulgences according to the Instructio
summaria of Albrecht caused Luther’s response. e Reformer wrote a letter
to Albrecht on October 31, 1517 criticizing the religious misguidance of
indulgences and claimed to take back the Instructio (cf. WA Br 1, 110).
Furthermore, Luther attached the 95 eses. Albrecht sent these theses to
Rome without his own judgment. Only in 1520 did he answer Luther,
advising moderation (cf. WA Br 2, 53). Albrecht shared the humanist ideas
of Reuchlin, Erasmus of Rotterdam, and Ulrich von Hutten, whom he had
appointed to his court in 1515. However, he stuck to the old order and
renewed the censorship against printing (1517). Furthermore, Albrecht
allowed the burning of Luther’s writings in the marketplace aer he was
promoted to cardinal by Cajetan on behalf of Pope Leo X (1518).
Characteristic of his religious devotion and patronage was his building and
furnishing of the Diocese of Halle. Albrecht was an opponent of Luther and
was the only elector to enforce the ban on Luther according to the bull of
Leo X. Although Albrecht signed resolutions, he refused the publication of
the Edict of Worms in the archbishopric. His position of neutrality in the
war of Francis of Sickingen against Trier resulted in the victorious rulers
requiring payment from him. A similar situation occurred during the
Peasants’ War. Albrecht held the Reformation movement responsible for the
war and joined the League of Dessau with Joachim I as well as the dukes
Georg of Saxony and Erich and Heinrich of Braunschweig. e League of
Dessau was created to eliminate Lutheranism.
In 1525 Luther asked Albrecht for permission to leave the clergy and get
married. He also asked Albrecht to rule his country as a secular ruler (cf.
WA 18, 408–411). While Wolfgang Capito (1478–1541) and Caspar Hedio
(1494–1552) supported and promoted the Reformation movement in Mainz

for three years, counterforces arose (cf. Benrath 1978). However, Albrecht
refused to crack down, only expelling some clergymen who followed the
Reformation movement, such as Melchior Ambach in Bingen and Johann
Drach in Miltenberg (1494–1566). Furthermore, in Magdeburg Albrecht
failed to replace the Reformer Nikolaus von Amsdorf (1483–1565), who was
supported by the city council. Albrecht started to promote the old order
more than he had before, but also negated any military actions against the
Reformation, for example at the Diet of Augsburg in 1530. erefore, he
earned the goodwill of Luther, who con rmed his political course (cf. WA
30/2, 397–412). In June 1528 Albrecht conceded the ecclesiastical
jurisdiction to Landgrave Philip of Hesse in the Treaty of Hitzkirchen.
Albrecht’s intention to preserve the unity of the Church was not
successful. e Protestant Schmalkaldic League (1531) strengthened the
Protestant party, and the Leipzig Colloquy (1534) with Melanchthon had no
result. Nevertheless, Albrecht tried to unify and strengthen the Roman
Catholic party against its opponents (Hallischer Bund, 1533, and
Nürnberger Bund, 1538). e execution of Hans Schenitz in Halle (1535)
provoked a letter (cf. WA Br 5, 216–219) and a harsh pamphlet from Luther
(cf. WA 50, 395–431). Finally, the Reformation took hold in Albrecht’s own
country when the “Landstande” of Magdeburg and Halberstadt paid
Albrecht’s high debts in 1541, supposedly in exchange for permission to
introduce the Reformation in the country. At the same time the Diet of
Regensburg in 1541 had no further results. As one of the rst German
counts, Albrecht took up the order of the Jesuits in Mainz. Albrecht died in
1545 in Mainz and was buried in Mainz Cathedral. ere is no
contemporary, comprehensive publication about his life and work.
In summary, Albrecht had less interest in theology and pastoral care. He
was more strongly in uenced by material considerations. At the very
beginning of the Reformation, he was shaped by humanist in uences. His
chancellor, Wolfgang Capito, was more in uential on the archbishop than
Ulrich von Hutten, who was appointed at his court. Capito was impressed by
Erasmian ideas and suggested a pro-Lutheran attitude to Albrecht. Perhaps
Albrecht thought about secularizing the counties, but in the end he did not
do it. His attitude followed that of Erasmus, whom he admired. Albrecht did
make some eﬀorts to reform Mainz University and to found a new Halle
University, a project that was not successful. Because of Church policies he

demanded a General Council and hoped for a reform of the clergy. Recent
researchers have described the Reformation in Magdeburg and Halle as
some kind of turning point. From then on Albrecht hold onto the politics of
the Roman Curia and appointed the Jesuit Petrus Faber to bring the
Counter-Reformation to Mainz in 1542. Albrecht avoided the great political
decisions of his time. He was an art lover and patron, who tilted toward a
wasteful display of splendor. Albert was a customer of Peter Vischer, Lucas
Cranach, Matthias Grunewald, Albrecht Durer, Sebald Behaim, and others.
An insight into his piety and devotion is provided by his prayer book, which
was worked out by Sebald Beham (cf. Wiemers 2005). He served as a patron
of the humanists and represented a sublime type of a Renaissance sovereign.
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A  M
Born Aurelius Ambrosius into a Roman Christian family c. 340, Ambrose
was raised in Trier and educated in literature, law, and rhetoric at Rome. In
372 he became consular prefect of Ligouria and Emilia, governing from
Milan. Two years later, even though he was unbaptized, Ambrose became
bishop of Milan through popular acclamation upon the death of the Arian
bishop Auxentius, receiving baptism, ordination as a presbyter, and
consecration as a bishop within a week. Since he began his episcopate
untrained in theology, he studied the subject with a Roman presbyter,
Simplicianus. Ambrose’s command of Greek, rare in the West at this period,
helped him to develop both exegetical skill interpreting the Greek

translation of the Old Testament using the allegorical methods of Philo and
Origen and to exchange letters with Athanasius of Alexandria and Basil of
Caesarea on theological topics.
e quality of Ambrose’s preaching and pastoral care attracted the
admiration of Augustine of Hippo, eventually leading to his baptism at
Ambrose’s hands at the Easter Vigil in 387. Ambrose’s personal asceticism
marked his entire episcopate: he donated his family’s money and land to the
poor aer committing his sister Marcellina to the care of his brother,
Satyrus, and providing for their maintenance. Signi cant con icts with
Arian Christians, who counted among their supporters the Western
emperor Valentinian II and his mother, Justina, complicated the later years
of Ambrose’s episcopacy. In 390 Ambrose excommunicated the Eastern
emperor eodosius I aer he massacred 7,000 people at essalonica in
retaliation when the Roman governor there had been murdered in a riot.
Ambrose readmitted the emperor to communion only aer months of
public penance. Returning to Milan aer spending some time in Bologna
and Florence, Ambrose died April 4, 397, two years aer the death of
eodosius.
Ambrose’s surviving writings can be organized into ve categories: (1)
exegetical works, mostly on the Old Testament but including a commentary
on the Gospel according to Luke; (2) dogmatic works, including “On Faith
to Augustus Gratian,” “On the Holy Spirit,” “On the Sacrament of the Lord’s
Incarnation,” etc.; (3) ethical works, including “On Flight from the World,”
“On Penitence,” “On Virginity,” etc.; (4) liturgical works, including “On the
Mysteries,” “On the Sacraments,” “On the Oﬃces of Ministers,” etc.; and (5)
miscellaneous works, including funeral orations, 91 letters, and fragments of
sermons.
We can be sure that Martin Luther knew of Ambrose’s writings from his
favorable assessment in Table Talk (WA 51, 252, 8, 33–34), although we are
not sure with which or how many of Ambrose’s works Luther was
acquainted.
Ambrose and Hymnody
Of special interest are Ambrose’s contributions to Western (i.e., Latin)
liturgical music. Although it is diﬃcult to prove, Ambrose has received
credit for introducing “antiphonal” singing into the liturgical practice of the

archdiocese of Milan. is pattern divides the singing assembly or choir into
two parts, and one side responds to the other.
Even less secure is the tradition that Ambrose (or Hilary of Poitiers or
Augustine) composed the nonmetrical hymn “Te Deum.” Following the
research of G. Morin (Revue Benedictine 11 [1894]: 49–77), many
contemporary scholars ascribe the “Te Deum” to Nicetas of Remesiana, the
missionary bishop of Dacia, especially since the name “Bishop Nicet”
appears as author of the text in a dozen ancient Irish manuscripts.
Much more secure is Ambrose’s creation of a new metrical hymn form in
Latin. Later called “Ambrosianum,” this form consists of eight four-line
stanzas written in iambic dimeter; that is, each line consists of eight
syllables, usually alternating short and long syllables. e earliest of these
hymns employ quantitative rather than accentual scansion, although later
versions are increasingly accentual. ey do not employ end rhyme, nor do
they present a Trinitarian doxology as the nal stanza, although this later
became a characteristic of the “Ambrosian” hymn form.
Jacques Fontaine, author of the current standard study of Ambrose’s
hymns, identi es 14 hymns authored by Ambrose, although the surety of
attribution ranges from completely secure to merely possible:
1. Aeterne rerum conditor. Ambrose is certainly the author of this hymnus nocturnalis, since
Augustine ( Retractationes I.21) cites lines 15–16 “ex versibus beatissimi Ambrosii” (“from the
verses of most blessed Ambrose”). Employing the image of the rooster as herald of the dawn, the
text concentrates on a cock’s crow triggering Peter’s repentance aer denying Christ three times.
2. Splendor paternae gloriae. Fulgentius of Ruspe cites three lines from this hymn in his Epistle
14.10, attesting to Ambrose as its author. Exploring the light of daybreak, the text calls attention
to the work of the Trinity: the Father’s light manifests in the Christ, his Son, who, as the true
Sun, guides the Spirit’s rays.
3. Iam surgit hora tertia. Augustine once again witnesses to the authenticity of Ambrose’s
authorship of this hymn, citing lines 7–8 in his De natura et gratia 63. Intended to be sung at the
“third hour” ( Terce), the text explores four topics, all associated with this time of day: Christ
mounting the cross (according to Mark 15:25), the world’s redemption wrought by Christ
through his cruci xion, Mary and the Beloved Disciple being bound to each other through the
direct speech of Christ, and miracles associated with Christ’s incarnation of a virgin.
4. Deus, creator omnium. is text provides Augustine’s most extensive quotation of a hymn by
Ambrose, when as consolation aer Monica’s death, Augustine cites the rst two stanzas
(Confessions 9.12.32). e topics treated in the text make it clear that it would be used as an
evening hymn, devoting two stanzas to each topic: invoking the Creator for necessary rest at

night, thanksgiving for the day’s activities and blessings, pleading for faith that sustains us even
in sleep, and entreating the Triune God for protection against demonic temptations through the
night.
5. Intende, qui regis Israel. Although Augustine quotes from this text twice without ascribing it to
Ambrose, Celestine of Rome, Faustus of Riez, Facundus of Hermiana, and Cassiodorus all cite
sections of the hymn and attribute its authorship to Ambrose. As a meditation on the birth of
Christ, it forms an appropriate hymn to mark December 25 as the feast of Christ’s nativity in
Milan, much as the feast on that date supplanted the worship of Sol Invictus at Rome.
Beginning with the second stanza, “Veni, redemp-tor gentium,” Martin Luther translated this
hymn into German as “Nun komm, der Heiden Heiland.” He or Johann Walter created a chorale
melody for it based on the original plainchant, which appeared in the Erfurt Enchiridion of 1524.
6. Amore Christi nobilis. e rst two lines of this hymn are inscribed on a basilica in Ravenna,
constructed by Galla Placidia only three decades aer Ambrose’s death. Although this doesn’t by
itself guarantee Ambrose’s authorship, it is consistently attributed to him in Ambrosian
manuscripts. e hymn lauds the Beloved Disciple from his career as a sherman, through his
call by Christ to become a sher of men, through his activity as an evangelist, to his witnessing
to the faith.
7. Illuminans altissimus. Cassiodorus, referring to the description of water transformed into wine
in his Expositio in Ps. 74.9, cites stanzas 4 and 5 of this hymn as one of Ambrose’s compositions.
e hymn celebrates a Western understanding of Epiphany, celebrated on January 6: the baptism
of Christ as a manifestation of his divinity, the revelation of Christ to the Gentiles, the
miraculous transformation of water into wine at Cana, and the feeding of the 5,000.
8. Agnes beate virginis. Scholars hold that the similarity between Ambrose’s De virginibus
(incorporating a sermon celebrating the feast of the martyr Agnes) and this text makes it likely
that he is the author. Agnes’s martyrdom, probably during the persecution of Diocletian in 304–
305, generated signi cant oral traditions, represented in this hymn and in an epigram dedicated
to her by Damasus.
9. Hic est dies verus Dei. e presence of this text in Ambrosian manuscripts as well as a citation of
two lines from it by Caesarius of Arles in 529 make it likely that it is of Ambrosian authorship.
e hymn meditates on the passion, death, and resurrection of Christ with a special
concentration on the redemptive signi cance of Christ’s pardon of the Good ief.
10. Victor Nabor Felix. Named by Ambrose in his Commentary on the Gospel of Luke (7.178), these
three martyrs were executed during the persecution of Diocletian. e nal stanza of the hymn
may indicate the reason for its creation: the veneration of these martyrs’ relics during Ambrose’s
episcopate.
11. Grates tibi, Iesu, novas. As Ambrose recounts in a letter to his sister Marcellina (Ep. 77), he
discovered the remains of the martyrs Protasius and Gervasius in June 386. e hymn celebrates
the power of the unearthed relics of these second-century martyrs, especially the restoration of
the sight of an ex-government oﬃcial named Severus.
12. Apostolorum passio. No contemporary witnesses cite this text as a composition of Ambrose, but
most scholars consider it to be his on the basis of its similarity to some of his prose works and its

appearance in Ambrosian manuscripts. e hymn celebrates the feast day of Peter and Paul, June
29.
13. Apostolorum supparem. Since both Maximus of Turin (Hom. 74) and Peter Chrysologus (Serm.
135), writing c. 450, cite this text, and since it accords closely with Ambrose’s account of
Lawrence’s and Sixtus’s martyrdoms in De oﬃciis I.205–207, most scholars believe it to be
genuinely authored by Ambrose. e details of Lawrence’s displaying the poor as the treasures of
the Church and interpreting his death by roasting on a gridiron adorn the hymn.
14. Aeterna Christi munera. Ambrose’s authorship is least secure for this hymn text, mostly because
it celebrates martyrs in general, unlike the authentic hymns that celebrate particular martyrs.
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In January 2017 the Vatican’s Ponti cal Council for Promoting Christian
Unity published an oﬃcial document for the 2017 Week of Prayer for
Christian Unity entitled Reconciliation: e Love of Christ Compels Us.
Coinciding with the 500th anniversary of the Protestant Reformation, this
document oﬃcially recognized Martin Luther as a “witness to the gospel,”
thus challenging centuries of rhetoric that eﬀectively labeled Luther as the
“arch-heretic” within the history of the Roman Catholic Church. is
statement followed Pope Francis’s visit to Lund, Sweden, on October 31,
2016, where he called for Catholic-Lutheran reconciliation and a concerted
eﬀort to heal the 500-year-old wound that set oﬀ more than a century of
warfare and forever changed the shape of global Christianity. Five hundred
years aer Luther placed his 95 eses on the castle church at Wittenberg, a
host of events, oﬃcial statements, and commemorative literary works
around the world are set to memorialize the world-changing event known as
the Protestant Reformation. On this 500th anniversary of the Protestant
Reformation, and in light of recent movements to reconcile division
between Catholics and Protestants, it is an opportune time to consider just
how something so contested and complex as the Reformation is understood

in the collective memory of contemporary American culture, speci cally
within American Protestantism.
e 500th anniversary poses special challenges and opportunities for the
people of the United States. e United States possesses a unique religious
history that sets it apart from its European counterparts. Emerging out of a
largely Protestant colonial culture and system of government, with the
exception of Maryland, the United States never had a “Catholic past” to
break from. From before the founding of the United States, its history was
de ned by a religious reality radically diﬀerent than Europe’s. Following the
American Revolution, the messy road to religious disestablishment created a
“religious marketplace” in which religion was freed from the shackles of
state control, individuals were free to choose their religious aﬃliation, and
the authority of traditional religious institutions was weakened. Elevating
the faculties of human reason and individual autonomy as a result of
Enlightenment thought, this emerging marketplace was de ned by the
splintering of Protestant “denominations” and dilution of institutional power
as religious groups sought to carve out their section of the religious market
and appeal to the choices of the individual. Alexis de Tocqueville provided a
remarkable insight into these realities in his two-part Democracy in America,
in which he observed that Americans did not submit to any “supreme
religious authority” (Tocqueville 1847, 287). e supreme authority that
reigned in America was the newly minted sanctity of individual liberty. A
contemporary of Tocqueville, the Swiss German theologian Philip Schaﬀ,
described the lack of authority and vast collection of “denominations” in his
e Principle of Protestantism: “Every theological vagabond and peddler may
drive here his bungling trade, without passport of license, and sale his false
ware at pleasure. What is to come of such confusion is not now to be seen”
(Schaﬀ and Nevin 1845, 116).
Unlike Europe, where secularization has made deep inroads within
cultures, the United States retains its religious character, a signi cant marker
of how the divisive nature of the Reformation and its continental eﬀects have
deeply imprinted cultural memory in diﬀerent ways. is land of religious
vagabonds and peddlers has also produced a robust Catholicism, which is
now one of the nation’s largest religious bodies. As evidenced by the postWorld War II ecumenical movement; the 1960 election of a Catholic
president, John F. Kennedy; and recent eﬀorts at reconciliation, tensions

between age-old enemies, Catholics and Protestants, have signi cantly eased
in recent decades.
In light of recent eﬀorts at reconciliation, how is the Protestant
Reformation remembered in the collective memory of the American people?
Holding the worldviews of Catholics and Protestants in dialogue, the
Protestant Reformation emerges in contemporary discussion as a “necessary
tragedy.” According to Mark A. Noll and Carolyn Nystrom (2005), both
contemporary Catholics and Protestants acknowledge this tragic necessity.
Roman Catholics agree that the Protestant Reformation was a tragic event,
separating millions from what they consider to be the “true church,” but
oen do not see that it was necessary. On the other hand, Protestants agree
that the Reformation was necessary, due to the deep-seated corruption
within the beliefs and practices of the Roman Catholic Church, but oen do
not understand this event as a tragedy. is interpretive tension between
Protestants and Catholics is at the core of reconciliation eﬀorts that will be
faced in the future. e manner in which the Reformation is remembered is
key. If reconciliation is to be achieved, Protestant memory will need to assess
the tragic dimensions of the Reformation, while Catholics attempt to
consider why many Protestants today see the Reformation as a necessary
step in the life of the Church.
While ideas of this “necessary tragedy” are at the forefront of religious
memory and discussion in contemporary American life, the Protestant
Reformation le unmarked and oen unrecognized imprints on the
collective mind of American religious bodies. Among the collection of
Reformation events and ideological structures that found their way into
American memory, one of the most important in uences of the
Reformation can be found in the theological aﬃrmation of sola scriptura or
“Scripture alone.” e Reformation rallying cry of sola scriptura was a
critique of the Catholic Church’s elevation of ecclesiastical tradition to the
level of Scripture. For Martin Luther and other Protestant Reformers,
theological authority was derived from one source, the Word of God as
revealed in the Holy Scripture. Attempting to thwart the corrupt authority of
the papacy and priesthood, the Reformers claimed that every believer could
grasp the plain meaning of that Scripture. When this aﬃrmation of sola
scriptura was coupled with the Enlightenment elevation of the individual
within the context of the post-American Revolution religious marketplace,

the Protestant Reformation became inescapable in the memory, beliefs, and
practices of American Protestantism, whether acknowledged or not. e
religious legacy le to American Protestants by Luther and the Protestant
Reformation was one without an authoritative center. Sola scriptura, in
which theological authority was determined by an individual’s reading of
Scripture, released a cascade of quarrels based on a speci c individual’s or
group’s interpretation of that Scripture.
Many Protestants, largely of evangelical persuasion, consider sola
scriptura to be their ultimate guide, over and against the practices of Roman
Catholics (who obey the Vatican) or liberal Protestants (who allow human
reason to rule over the Bible). While Protestants join the Reformers in their
rally cry of sola scriptura, such an aﬃrmation poses a fundamental
challenge: What does the Bible actually mean, and who has the authority to
determine its meaning? As Molly Worthen has convincingly argued in
Apostles of Reason (2014), Protestant elevation of Scripture above
ecclesiastical tradition, human reason, or communal/individual experience
has inadvertently caused a crisis of authority, for Protestants, most notably
Evangelicals, have no central source of interpretation that de nes Protestant
orthodoxy. is lack of authority at the center of Evangelicalism has directly
contributed to the schism and squabbling that has unfortunately marked
much of Protestantism’s history in America and will in many ways
unknowingly haunt the way American Protestants remember Martin Luther
and the Protestant Reformation.
Due to the widespread aﬃrmation of sola scriptura within American
Protestantism and the lack of an authoritative center that followed, when the
Church was disestablished from the state following the American
Revolution, no faction could resist issuing a creed, a declaration, a “call,” or a
list of “fundamentals” to de ne itself against its theological kin. Today, this
trend continues not only in the realm of denominational life, but also in the
most hotly contested centers of American politics, economics, and culture.
Competing groups ercely argue diﬀering conceptions of truth, truth that is
constructed on the theoretical foundations of subjective interpretation that
might nd its origin in the Reformers’ call of sola scriptura.
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Luther famously observed of his reformation that the Word did everything
while he drank beer with his friends Philipp (Melanchthon) and Amsdorf.
In addition, Luther dedicated his Address to the Nobility of the German
Nobility to Nicholas. A regular companion and con dant of the Reformer,
Amsdorf, among other important events, was with Luther at the Leipzig
Debate in 1519, was at Worms in 1521, knew Luther’s secret location when
he was hidden away in the Wartburg, and had Luther staying with him when
he snuck back to Wittenberg from the Wartburg. e two maintained
regular correspondence throughout Luther’s life and met up in person when
the opportunity presented itself.
Born December 3, 1483, at Torgau, Amsdorf was very close in age to
Martin Luther. Nicholas was also one of the few noblemen Reformers. He
studied at the University of Leipzig beginning in 1500, but was already
studying in Wittenberg in 1502. He was the nephew of Luther’s spiritual
father and superior in the Augustinian Order, Johannes von Staupitz, who
was the dean of the theological faculty in Wittenberg. It does not appear that

Staupitz was especially involved in Amsdorf ’s education and advancement,
however.
Amsdorf earned his licentiate in theology in 1511. By that time he had
also become canon of the university church. He was an early convert to
Luther’s theology and committed himself fully to Luther’s cause. He was a
scholastic before that, unlike Philipp Melanchthon, who was heavily
in uenced by humanism. Luther’s theology of these years while they labored
together in Wittenberg provided the imprint and the boundaries for
Amsdorf ’s own. Amsdorf became an outspoken proponent for and defender
of what Luther had argued and preached in those years, especially the
relationship between faith and works and the bondage of the will. is later
set him at odds with Melanchthon and a number of his former colleagues at
the university.
Magdeburg and Reform
In 1524 Amsdorf became the pastor of Saint Ulrich’s in Magdeburg and the
city’s rst evangelical superintendent. Reform was a daunting task in the city.
ere was an established history of religious and political tension. Amsdorf
un inchingly applied himself to his calling, though, and eventually emerged
victorious in his con ict with the cathedral canons. Magdeburg became a
Lutheran city and reform rmly entrenched. His time as the city’s pastor was
decisive for his theology and self-conception, marked as it was by pastoral
concerns and struggle for theological purity. e plain-spoken tone and
popular appeal he honed in Magdeburg marked his writings for the
remainder of his life. Magdeburg became his existential and theological
home, most notably in the tumultuous years of the Adiaphoristic
Controversy and the debates that sprang from it for decades aerward.
Julius von P ug, a future and dogged opponent, was elected bishop of
Naumburg-Zeitz in 1541. Elector John Frederick, however, rejected P ug. In
his place he wanted an Evangelical. At Luther’s encouragement, Amsdorf
entered the city accompanied by the elector and Luther at the beginning of
1542. Luther ordained his friend bishop, beginning a very unhappy ve-year
span in Amsdorf ’s ministry. He faced constant opposition from the
cathedral chapter, and the pace of reform was slow and rather
inconsequential. His tenure as the rst Evangelical Lutheran bishop ended
with little fruit and much consternation. e eruption of the Schmalkaldic

War compelled Amsdorf to ee to Weimar. Julius von P ug took over the
bishopric, and Amsdorf became an exile for Christ, as his later compatriots
in Magdeburg would identify themselves.
Amsdorf lost his oﬃce in Naumburg-Zeitz in 1547, but he continued to
serve prominently within Lutheranism, especially as an outspoken opponent
of Philipp Melanchthon and his students and as a formative early leader of
what would become the Gnesio-Lutherans. Amsdorf was un ag-gingly loyal
to his former prince, John Frederick, now held captive aer defeat at the
Battle of Muhlberg. He continued to serve him as a counselor and as an
outspoken defender of his reputation and legacy. All the way to his grave,
Amsdorf considered the elector’s cousin, Moritz, whose treachery had
brought about John Frederick’s defeat, a usurper and enemy of Luther’s
gospel.
Aer his departure from Naumburg-Zeitz, Amsdorf made his way back to
Magdeburg. He became the most prominent face and a leading voice for the
city’s resistance to the religious formulas imposed by Charles V (the
Augsburg Interim) and Moritz of Saxony (the Leipzig Proposal, or Leipzig
Interim, as it was popularized by the Magdeburg theologians in their
propaganda campaign against it). He saw in the compromises made to
appease the emperor a threat to the very heart of Luther’s reformation.
While others published more from within the city walls, where the printers
stayed busy and enjoyed nearly unparalleled leeway, Amsdorf ’s name and
person were critical for the success of the struggle of the so-called
chancellery of God, as Magdeburg became known in the Adiaphoristic
Controversy. Moreover, his earlier writings and theological moorings were
pivotal and signi cant for the Magdeburg Confession, which set forth what
the city’s pastors and theologians held to be the kernel of Luther’s theology
and provided justi cation for the path of resistance upon which the city had
embarked, putting it in context and defending its leaders against charges of
sedition.
Aer the city came to terms of peace with Moritz, Amsdorf returned to
the service of John Frederick and his sons. He was instrumental in the
founding of the University of Jena and in the doctrinal supervision of their
territories. He ended up settling in Eisenach. ere he became an honorary
bishop of sorts, this time much more willingly and joyfully, serving the sons
of the deposed elector. He sent regular letters to John Frederick,

encouraging him in his steadfastness, and counseled his sons. He was at
John Frederick’s deathbed and preached for his funeral. His closing years
centered on Eisenach, and he continued to engage what he perceived to be
the threats of both Roman Catholicism and Philippism from there, as well as
other theological innovations and errors. He died May 14, 1565, having
outlived Luther by nearly two decades.
Writings and Controversies
e majority of Amsdorf ’s writings were polemical, written in reaction to
perceived threats to Luther’s theology and reformation, rather than positive,
systematic statements of his doctrine. Amsdorf was involved in a number of
controversies throughout his life, and especially aer Luther’s death, but
most centered on the doctrines of justi cation, the bound will, original sin,
good works, and adiaphora. Amsdorf was determined to keep good works
out of the doctrine of justi cation and human salvation and adamant that
the human will was in no way free, to any extent, in matters pertaining to
salvation. In this way, he wrote largely to defend the early teachings of
Luther expressed in writings like the Heidelberg Disputation and Bondage of
the Will.
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e label “Anabaptists” (literally “rebaptizers”) was initially a pejorative
designation given to a broad 16th-century Christian movement by its
detractors because of its distinctive theology of eschewing infant baptism
and practicing instead the (re)baptism of believers contingent upon their
conscious, voluntary profession of faith. Anabaptists arose during the
Reformation of Western Christianity but ultimately separated themselves as

distinct from and in repudiation of both Catholic and magisterial Protestant
reform movements. Although now categorized as a subgroup within the
Radical Reformation, they were and still sometimes are wrongly con ated
with other dissident groups of the period, including spiritualists, rationalists,
and libertines, but in many ways had more in common theologically with
territorial Protestant groups than with their nonconforming counterparts.
However, distinctive to Lutheran and Swiss Reformed expressions of the
Reformation, Anabaptists generally shared among themselves the notion of
restoring Christian community through visible, disciplined churches of
confessing Christians with the corollary insistence upon “believer’s baptism”
as each Christian’s initiation into the visible church. ough not all
Anabaptists, particularly the followers of Melchior Hoﬀman and a few other
disparate sects, would enforce credobaptism on all its participants, the
Anabaptists became most identi ed by this practice. Anabaptists repeatedly
rejected the accusation that they were rebaptizing, arguing instead that their
baptisms were the rst true baptisms, based on each baptizant’s profession of
faith and voluntary consent to mutual accountability and communal
discipline. Anabaptists distinguished themselves by interpreting their work
as not a reform of the Church to a supposedly early age of purity but
restoring the Church to a perceived simplicity of New Testament practices.
Consequently they oen viewed themselves more as primitivists or
restorationists than as reformers, and they initially preferred to call
themselves simply “Brethren” or “Christians.”
Origins
e Anabaptist movement apparently manifested from a polygenesis of
various groups in disparate parts of Central and Western Europe in the mid1520s. While Luther confronted a band of Wittenberg radicals as early as
1521–1522, most historians mark the beginnings of the Anabaptist
movement among groups in the Swiss urban centers of Zurich, Basel, Bern,
and Aargau in 1525 and in South Germany and the Low German-Dutch
regions in 1526. e movement would subsequently spread to Central
Germany, Austria, Moravia, Alsace, and Swabia. e most notable assembly
of Swiss Anabaptists emerged from a cluster of former disciples of the Swiss
Reformer Ulrich Zwingli over their disagreements with the slowness of the
implementation of reforms in Zurich and regarding Zwingli’s insistence

upon seeking the Zurich council’s approval of each ecclesial reform. In
January 1525 this group, led by Conrad Grebel, George Blaurock, and Felix
Mantz, demarcated their separation from magisterial Protestantism by
(re)baptizing each other, thereby establishing a “free” church,
unencumbered with governmental sponsorship and authority and founded
upon the voluntary confession of faith of each believer in lieu of territorial
religion.
Anabaptists subsequently appeared in Central Germany, especially in
uringia, primarily under the leadership of Melchior Rinck, establishing an
anti-Catholic alternative to Lutheranism. Forced to meet in secret, Central
German Anabaptists were characterized by a more moralistic, mystical, and
radical form of Christianity. eir presence in proximity to Saxony forced
Luther to oscillate in his theological critiques from Catholicism to address
radical programs of reform in order to preserve his relatively more
conservative designs for reforming Germany. Persecuted throughout
Europe, Anabaptists were also executed, exiled, or disciplined with forced
recantations before Lutheran bodies by Elector John of Saxony.
Luther’s Inﬂuence on the Anabaptists
Historians have demonstrated the profound in uence that both the leading
European humanist Desiderius Erasmus and the Swiss Reformer Ulrich
Zwingli had on the Anabaptists. Yet Martin Luther’s early writings were
foundational to much of the Anabaptists’ incipient convictions. Anabaptists
concurred with Luther’s understanding of the perspicuity and authority of
Scripture, perceiving their ecclesial project of a visible church and
repudiation of ascriptural church traditions as fundamental applications of
Luther’s theology. e Anabaptists were also shaped by Luther’s notion of
the universal priesthood, oen democratizing their polity beyond that of the
German church. But perhaps the most in uential proposal for the
Wittenberg Reformer on the Anabaptists was Luther’s recourse to his sola
ﬁde principle in regard to the sacraments. If faith were requisite in order to
make a sacrament eﬀective, as Luther had stipulated, the Anabaptists
reasoned that only a confessing Christian should be a candidate for the rite.
Repudiating Luther’s approbation of the Western Church’s notion of the
Volkskirche, a convention that had incorporated all its baptized citizenry into
the state church, as inconsistent with his own Reformation convictions, the

Anabaptists deduced from Luther’s sola ﬁde principle that infant baptisms
were illegitimate and inappropriate.
Yet Anabaptists, though widely variegated among themselves, diﬀered
from magisterial Protestantism in general and from Luther in particular
with their distinctive theology of a “believers’ church,” strictness in
employing church discipline, sentiments toward nonresistance and paci sm,
and appeals for religious freedom and the separation of the church from
state oversight. Anabaptists were among the rst proponents of freedom of
conscience in the modern era, and they defended this principle in the face of
widespread persecution and martyrdom at the hands of Catholic and
magisterial Protestant authorities.
Luther’s Interactions with and Repudiation of Anabaptism
Contemporary historians have carefully diﬀerentiated between Anabaptists
and other radical groups (spiritualists, Waldensians, mystics, rationalists,
etc.) under the umbrella classi cation “Radical Reformation.” However, in
the 16th century Martin Luther did not seem to demonstrate the same
heedfulness to these variegated categories, apparently branding almost
anyone in the le wing of the Reformation as Schärmer/Schwärmgeister
(fanatics or enthusiasts) for possessing a mystical pneumatology,
Sacramentarians for denying the bodily presence of Christ in the Supper, or
Wiedertäufer (rebaptizers). Such designations may expose something of
Luther’s own ignorance regarding their heterogeneity, his own lack of
interest in their respective theologies, and his own indiscriminate strategy to
confront such radicals so broadly.
ere is little evidence that the Anabaptists were a source of concern for
the Wittenberg Reformer until aer the Peasants’ War. Luther’s introduction
to the movement apparently came from secondhand knowledge through
contacts with his followers in the region; exchanges with students; and
reports from colleagues such as Philip Melanchthon, Urbanus Rhegius, and
Justus Menius, and his early comments and writings against Anabaptists
re ected his own uncertainty about them.
In 1528 Luther wrote a treatise against the Anabaptists, Concerning
Rebaptism (LW 40, 229–262), in which he conceded his general ignorance of
their exact theology and articulated his hope that through his writing he
might provoke a rejoinder from them in order to learn more. However,

Luther admitted in the same treatise that he was cognizant that one of
Anabaptism’s leading theologians, Balthasar Hub-maier, had credited Luther
with concurring with and even persuading Hubmaier of his Anabaptist
views. Hubmaier had particularly noted Luther’s position that faith must
precede the sign before a sacrament may be made eﬀective, convincing
Hubmaier of the need for conscious faith before baptism, a fundamental
doctrine for Anabaptism. For his part, Luther attempted to discredit any
theological association with the radicals, accusing Hubmaier of
prevaricating about any connection with his own theology. In the remainder
of his treatise, Luther denounced rebaptism as a practice that disordered
society, divided families, and misapprehended baptism as a human work
rather than a divine gi. Furthermore, the Anabaptist objective to ascertain
genuine faith from its potential members was untenable, according to
Luther, since no one person is capable of accurately discerning another’s
faith, and all humans lie. At the core of Luther’s critique of the Anabaptists
was what Luther saw as their distortion of biblical soteriology as a human
pursuit rather than the passive reception of divine mercy. eir view of
baptism represented this misconception, in which baptism had become a
public act of the person rather than a means of receiving saving grace.
In his later writings Luther would only make shorter, yet excoriating
critiques of the Anabaptists, most oen in passing. He concurred with
Melanchthon that the Anabaptists originated from the Zwickau prophets,
Andreas Karlstadt, omas Muntzer and, ultimately, from the devil. It would
not be until 1541, approximately ve years before his death, that Luther
would actually encounter an Anabaptist. Upon meeting Hans Sturm, Luther
thoroughly examined and critiqued the Anabaptist’s theology.
Regardless of his denunciation of any association with Anabaptism,
Luther could not have been unaware of how his widely popular published
writings might have unintendedly in uenced other religious and political
groups, the Anabaptists among them. Although undoubtedly shaped by the
Wittenberg theologian, Anabaptists typically viewed Luther equivocally and
with a measure of disappointment, as one who gave rise to the Reformation
of the Church but who failed to complete its restoration.
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A
For most scholars of Luther and his theology, the topic of angels appears to
be one not worth pursuing. When these scholars do explore Luther’s
angelology, they generally come to one of two conclusions. e rst is that
angels serve as an example for Luther of one of the many theological
excesses of the medieval period, excesses that he condemned soundly and at

length, and can therefore be dismissed. e second is that angels as
theological subjects are an inescapable relic of Luther’s late medieval
theological training and can therefore be dismissed. e fact that Luther
himself devoted very few works to the speci c topic of angels further
compounds the problem of determining what, exactly, he believed about
angels.
Nevertheless, Luther mentions and discussed angels several thousand
times over the entire course of his career and work. On these occasions, he
revealed his love for the angels, as well as his appreciation for the role they
play in God’s creation. Luther absolutely believed in a vibrant and active
world beyond the physical, populated by God’s spiritual servants, who
protect and minister to humanity, the Church, and the rest of creation.
Reception of Prior Tradition
Luther knew and interacted deeply with the prior religious tradition when
formulating his own theological arguments and conclusions. His views on
angels were no diﬀerent. What makes determining speci c echoes of that
tradition diﬃcult, however, is that Luther rarely mentioned his conversation
partners by name (with a couple of exceptions, as noted below), nor did he
write a purely academic or theological treatise devoted to angels.
Nevertheless, Luther’s angelol-ogy echoes that of many important gures in
the tradition, such as John Chrysostom, omas Aquinas, Bonaventure, and
Gabriel Biel. He was also especially fond of Augustine of Hippo and Bernard
of Clairvaux, mentioning them by name several times. Luther was critical of
other authors, such as Pseudo-Dionysius and omas Aquinas, though he
knew their works quite well and even spoke positively about each of them
on occasion.
In continuity, then, with the sources that preceded him, Luther clearly
taught throughout his career that the angels were beings of spirit. He noted
that angels were created, not born or “begotten” in the same way as the Son.
But as to when the angels were thus created, Luther remained
noncommittal. Clearly Genesis does not mention their creation. He
acknowledged that some commentators taught that they were created on
one day or another. However, he concluded that speculation on such matters
was just that: speculation. Luther instead emphasized what he believed was
necessary to know: that God created the angels, that they possessed

innocence, that some fell and some did not, and that those who remained
close to God were con rmed in their goodness.
Luther showed virtually no interest in what actually makes up an angelic
body. While acknowledging the questions and concerns of the prior
tradition, he nevertheless continually refused to de ne what an angelic
nature actually is. Instead, he taught that the angelic nature is much greater
than humanity’s, and that humanity therefore cannot understand it.
So Luther focused his comments on how humanity perceives the angels.
As spiritual beings, the angels cannot be seen by humanity. When
confronted by an angelic apparition, what humanity sees is instead a
representation based on its nature. While Luther remained critical of artists’
portrayal of angels (such as depicting them with wings or with young faces),
at various points in his career he compared the angels to stars, ame, light,
and lightning, relying on biblical evidence. Nevertheless, he pointed out that
due to humanity’s inability to perceive spiritual beings, angels most oen
appear as human, as able to walk, talk, eat, sit, and so forth.
Luther also considered questions of angelic knowledge and power. e
angels, he taught, possess greater intellectual capabilities than does
humanity, grasping all things in Creation except for the nature of God and
the mystery of the Trinity. As to the extent of angelic powers, Luther
consistently preached that angels wield nearly unimaginable power, so much
so that a single angel is more powerful than the entirety of the physical
universe. Even so, the angels wield only the power that is given to them by
God, to be exercised on God’s behalf.
Still, as a pastor Luther placed much greater importance on teaching his
congregations less about what the angels are than about who the angels are.
He oen criticized other theologians for spending so much time discussing
exceedingly technical or obscure angelological concepts, dismissing such
ideas as fantastic or overwrought. Instead, he called attention to biblical
passages in which Christians come to know the hearts of the angels as the
nest examples of humble, pure, obedient, and joyful servants of God.
Role in Creation
In his comments on the angels’ role in God’s Creation, Luther again
synthesized, criticized, and simpli ed much of the angelological work that
had preceded him, as he did with his thoughts on the angelic nature. He

oen targeted Pseudo-Dionysius, an extremely in uential theologian on
angelic matters, whose work on the angelic hierarchy served as a foundation
for those who came aer him. Rather than follow Pseudo-Dionysius’s
hierarchical structure, Luther called such thoughts “hallucinations” and
“dangerous” (particularly because they lacked a biblical basis) and concluded
that only one kind of angel exists.
us, for Luther every angel follows the commands of God, performing
whatever mission God has for it. Nevertheless, he did orient his thoughts
around three diﬀerent missions in particular. First, he oen spoke of the
angels acting as messengers, carrying the Word of God to humanity. God
spoke through the angels during major biblical events, Luther said. Beyond
such obvious instances as the Annunciation, Luther also saw the angels
speaking on God’s behalf during moments such as His encounter with
Adam just prior to the Expulsion and before Moses’s encounter with the
burning bush and his reception of the Law. In fact, Luther commented that
oen, when Scripture says that God speaks, the angels actually speak.
e second mission that the angels ful ll is as Creation’s preservers,
fostering God’s peace on Earth through their governance and their
maintenance of God’s established order. While God certainly could do this
all on His own, Luther maintained that God’s order entails creatures serving
one another; thus, God chooses to exercise His power through the angels
and through humanity. Whether in court, in the home, between
governments, or even within the natural world, angels continually promote,
build, and maintain relationships and order. Even so, Luther believed that a
person enjoys angelic preservation so long as he or she follows God’s plan
for his or her life. e angels support God’s order by helping each human
being along the path that God ordained for him or her.
But even more so than as preservers of God’s order, the angels act as its
protectors. Part of the work of preservation is protection, certainly. But
Luther also wrote speci cally about the angels’ work to protect humanity
and the rest of Creation from the predations of the devil and his demons.
Children in particular enjoy the angels’ protection. Luther urged his
congregation to treat their children with care, so that the children’s angels
would not become oﬀended or even angry. at said, Luther rarely
mentioned any sort of “guardian” angels in terms that imply a “single person,
single angel” relationship. Instead, he implied that every angel works for the

protection and care of humanity, understood both as an entirety and as
discrete individuals.
Sometimes Luther also described the angels’ protection in more
aggressive and militaristic terms. He envisioned the angels as constantly
engaged in battle against demons, who work to ful ll the devil’s desire to
destroy Creation. Due to their power—enough to destroy entire nations and
peoples should God will it, said Luther—the angels ght this war on levels
far beyond humanity’s abilities. Luther cited examples such as the angel’s
destruction of 185,000 Assyrians in a single night in II Kings 19:35.
Relationship with Humanity and the Church
Much of the angels’ role in Creation is centered on humanity, according to
Luther. However, he devoted considerable time to discussing the angels’
relationship to humanity, a relationship lived out in ways more complex and
varied than simple protection. Luther spoke of ways in which angels and
humans interact, called upon his listeners to imitate the angels, and on
occasion even spoke about how humans can become “like” the angels.
e primary way in which angels interact with humans is as ministers of
comfort. Early in his career, Luther oen reassured his listeners that the
angels will care for the needs of the bodies of the faithful, to the point of
bringing them food if they are starving. But later on Luther’s focus shied
from how the angels can care for bodily needs to how they care for spiritual
needs. He cited the examples of Lazarus (the beggar), Hagar, Ishmael, and
even the apostles, as biblical gures who enjoyed the angels’ comfort. Luther
tied these moments to his own understanding of God’s promise: God will
care for believers and sends the angels to do so when humanity fails to
respond to those in need. e angels share celebration, friendship, and even
brotherhood with humanity, according to Luther.
e angels also serve as an example, in Luther’s angelol-ogy, of holy life
and Christian conduct, one that all believers should emulate. Consistent
with other themes in his overall theology, Luther held them not because of
the works they perform, but rather because of the unity in which they live,
the way they serve each other and humanity, and the doctrine that they
teach. Imitating the angels in all the activities they do is wonderful, Luther
said, but is useless without proper formation of one’s heart. Like the angels
do, believers should act toward all others with love and in humble service.

Luther believed and taught that the angels involved themselves with the
Church on all sorts of levels, from participation in worship and practicing
the sacraments to actually sharing membership as equals within the Church
and within the heavenly Kingdom of God.
e angels participate in the Church, Luther said, by supporting believers
in their lives as Christians, carrying their prayers to the Father, and rejoicing
when a lost soul returns to the fold. In fact, the angels celebrate alongside
humanity, singing and praising God, during most worship experiences of
the Church, especially the reception of the Word. Luther even went so far as
to teach his ock that when even a single believer prays, Christ is present—
and so are the angels.
But Luther did not stop at casting the angels as a mere support system for
the Church. For him, the angels possess full membership, equal to humanity
—the Church is not the Church without the angels. In keeping with the
prior tradition, he oen emphasized that the Church itself has both an
earthly dimension and a heavenly dimension. In the Kingdom of God, no
division exists between human and angel, despite the reality that humanity
continues to live a physical life on Earth, said Luther. In the later period of
his career, he even began to characterize the Church as an actual in-breaking
of heaven into Earth, and thus, where the Church is, the angels are.
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A P B, I 
It has been argued that although England never produced an organized
Lutheran movement of any signi cance, it is not possible to understand the
nature of English Reformation thought without reference to the theology of
Martin Luther and Lutheranism. is is particularly true with regard to
textual liturgical reform. e rst signs of liturgical change appeared not in
public liturgy, but in the private devotion that was based on the public
divine oﬃce, namely the Primers or Books of Hours. George Joye’s Ortulus
Animae, the rst edition of which is thought to have been issued in 1529,
resembled the Sarum Use Catholic primers, but included Protestant
material. It contained several hymns, and Robin Leaver (1989) suggests that
some of these were inspired by and are based upon some of Luther’s hymns.
e hymn for Terce, “Let us reiose deuoute christen,” is close to Luther’s
“Nun freut euch, lieben Christen gmein.” Leaver also noted hymns that
derive from Speratus and Spengler. In 1535 William Marshall published A
Goodly Primer in English. It reproduced much of Joye’s work, but also
included material inspired by Luther’s Short Catechism, as well as a litany
based directly on Luther’s litany of 1529.
Important also was the work of Miles Coverdale. His Ghoostley Psalms
were published between 1535 and 1536. By far the majority of the texts are
from Luther, but texts by Spengler, Speratus, and Agricola are also featured.
Cover-dale’s brother-in-law was professor of theology in Denmark, and this
may have accounted for Coverdale’s c. 1540 publication of the rite for
Denmark. is was drawn up by Bugen-hagen, and so once more we have a
Lutheran work.
e major architect of the English Reformation was omas Cranmer,
and he was also the chief author of the liturgical revisions that gradually

supplemented and then replaced the Latin Catholic rites. Cranmer was one
of the diplomats of omas Wolsey, and his travels included Spain, where he
may have become acquainted with Visigothic liturgical material and may
have made the acquaintance of Cardinal Quignon, who was himself
authoring a revised breviary at the request of the pope. In 1532 the king’s
business took Cranmer to Germany, where he visited Worms, Speyer, and
then Nurnberg. In the latter city, Osiander took the lead in liturgical
revision; compared with other German cities, that of Branderberg-Nurnberg
is regarded as somewhat conservative. It was during his stay in Nurnberg
that Cranmer acquired a German wife, and he must have become
acquainted with the Lutheran liturgical use of the city. Cran-mer was still
abroad when he received news that Henry VIII had appointed him
archbishop of Canterbury.
It would seem that during Henry’s courtship of Ann of Cleves, Cranmer
worked on a proposed reform of the breviary. British Library Royal
MS.7B.IV contains two dras of reforms that he planned. e rst, which is
the more radical of the two, seems to date from 1538, and the second, more
conservative scheme, from c. 1543. Both schemes drew on the work of
Cardinal Quignon. However, Scheme A shows some aﬃnities with the
Lutheran reforms of the daily oﬃce, and it may well be the case that
Cranmer’s Nurnberg experience was also a guide in this projected reform.
Nothing seems to have come of these dras. However, in 1544 there were
plans to replace the traditional processional. No new processional ever
appeared; instead it was replaced by one single litany in English, which drew
upon Luther’s litany as mediated through William Marshall’s primer.
Cranmer also drew on the Com-mendatio animae. He wove together the
various sources, combining traditional material with Reformation material.
However, use of either should not be interpreted as endorsing doctrine.
Cranmer was neither a Catholic nor a Lutheran.
e major reforms of the liturgy in England came aer the death of
Henry. In 1548 e Order of the Communion was published. is was an
English communion devotion which was to be inserted into the Latin Mass.
Much of the material was either taken from or suggested by the Simplex ac
pia Deliberatio. is latter had been drawn up by Philipp Melanchthon and
Martin Bucer for Archbishop Herman von Wied of Cologne. is work was
published in German in 1543 and translated into Latin. An English version

was printed in 1547. A Latin version from Cranmer’s library is preserved in
Chichester Cathedral library and contains his notations. By this date his
relations with Osiander had cooled, but as an archbishop he felt able to draw
on the work of a cardinal (Quignon) and a fellow archbishop (Herman).
Herman in fact was deposed, and the reform came to nothing in Cologne,
but the material did bear fruit in the English liturgy. Over half of the
elements in e Order of the Communion came from the Simplex.
is order, though, was short lived. In June 1549 the Book of Common
Prayer replaced all previous liturgical provisions other than for ordinations.
In the baptismal rite, Cranmer endorsed Luther’s stress on original sin
rather than the theme of a covenant of the Reformed churches. According to
Gordon Jeanes, three German sources were used by Cranmer in compiling
the baptismal rite: the Albertine Saxony Kirchenordnung, 1540; Herman’s
Simplex; and Luther’s 1526 Tauuchlein. Rubrical explanations were
inspired by Herman, and Cranmer used and modi ed Luther’s Sindﬂutgebet. Much of the material in the 1548 e Order of the Communion was
incorporated into the 1549 communion rite. e burial service included the
Media vita, which was common in Lutheran rites, and two collects have
echoes from Herman’s Simplex. However, the 1549 Prayer Book was short
lived and was replaced by that of 1552. is latter was far more Protestant in
character and more Reformed in theology. Indeed, the Church of England,
at least for the rest of the 16th century, regarded itself as a Reformed church
with episcopacy, and frequently distanced itself from Lutheran teaching on
the real presence in the Eucharistic elements.
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A
e in uence of Martin Luther on the Church of England and on
Anglicanism cannot be easily assessed. For example, Davies (1970) describes
Luther’s chief in uence as encouraging the acceptance of the vernacular in
English worship. e diﬃculty arises from the active opposition to Martin
Luther during the reign of Henry VIII and the growing in uence of
Reformed theologians during the reign of Edward VI. Aer the reign of
Mary I, Elizabeth I was faced with the necessity of solidifying an Anglican
identity founded on royal supremacy, episcopacy, and a prayer book in
opposition to more radical proposals for the reform of the English church.
Reign of Henry VIII
e initial response of the civil and religious authorities in England to
Martin Luther was open hostility. Luther’s assault on the sacramental system
of the Catholic Church, e Babylonian Captivity of the Church (1520),
elicited a spirited rejoinder from Henry, the Assertio Septem
Sacramentorum. Henry’s defense of the seven sacraments earned him the
title “Defender of the Faith,” a title still used by the sovereigns of England.
omas Cranmer’s own initial reading of Luther was also negative. In his
copy of Fisher’s refutation of Luther’s theology (1523), Cranmer repeatedly
made critical comments in the margins. In particular Cranmer objected to
Luther’s willingness to disparage the councils of the Church. MacCulloch
(1996) describes the early Cranmer as an Erasmian rather than a Lutheran
in his views on the reformation of the Church. But these views were to
evolve.
By 1525 Henry had begun to question the validity of his marriage to
Catherine of Aragon. For eight years the king’s “Great Matter” consumed
and divided England. Luther’s own opposition to the divorce and his
sympathy for Catherine did not endear him to Henry.

e Ten Articles of 1536, the rst doctrinal statement of the Henrician
reformation, express the tension between Evangelical and Catholic
sentiments in the English church. e rst ve articles profess Evangelical
views to which Luther would have been sympathetic to greater or lesser
degrees: (i) the Holy Scriptures and the three Creeds (Apostles’, Nicene, and
Athanasian) are the basis and summary of Christian faith; (ii) baptism
conveys forgiveness of sins and regeneration through the Holy Spirit; (iii)
penance consists of contrition, confession, and reformation and is necessary
for salvation; (iv) the body and blood of Christ are really present in the
Eucharistic elements; and (v) justi cation comes through the merits of
Christ but good works are necessary. But the next ve articles step back
from any movement toward Luther: (vi) images are useful remembrances;
(vii) saints are honored examples of Christian life who further our prayers;
(viii) saints may be invoked as intercessors; (ix) ceremonies are conducive to
devotion; and (x) prayers for the dead are good, even if indulgences and
private masses are not.
When the so-called Bishops’ Book was published in 1537, Evangelical
hopes were raised by its unambiguous statements aﬃrming justi cation by
faith and predestination. Elements of Luther’s writings had made their way
into the Bishops’ Book by way of an English primer published in 1535 by
William Marshall, who had borrowed extensively from Luther’s writings.
So high were Evangelical hopes that a delegation of Lutheran theologians
traveled to England in the late spring of 1538. ese Lambeth conversations
began well, but as the talks progressed the presence of a majority of
conservative English theologians on the negotiating team blocked progress.
e Lutherans sent a letter to Henry expressing their concern about the
continuation of compulsory clerical celibacy, withholding the chalice from
the laity, and private masses for the dead. Henry, under the in uence of the
conservatives, dismissed the Lutheran concerns, and the Lutherans returned
to the Continent.
Henry prepared a revision of the Bishops’ Book entitled Necessary
Doctrine and Erudition for Any Christian Man, which was not immediately
published. Early dras were shown to Cranmer, and he argued strongly for a
more Lutheran doctrine of justi cation by faith and the bondage of the
human will to sin. Cranmer’s Evangelical views were particularly clear on
the role that good works play in the life of the Christian. Good works, he

argued, were an eﬀect and never a cause of justi cation. Henry, however,
preferred a more medieval view of the cooperation of the human will with
God.
ere was one glimmer of Evangelical hope. In 1539 the Great Bible was
published and authorized to be read in English churches. Miles Coverdale,
the primary editor, used the work of William Tyndale, who had been
executed in 1535 precisely for the work which now was to adorn every
English parish church. But the authorization of the English Bible was not the
harbinger of more signi cant reforms.
Lutheran fears were realized with the promulgation of the Act of the Six
Articles in 1539. e rst article reaﬃrmed transubstantiation, the second
withholding the chalice from the laity, and the third compulsory clerical
celibacy. Monastic vows were upheld in the fourth article, private masses in
the h, and auricular confession in the sixth. e Six Articles, however
unevenly enforced during Henry’s reign, remained the oﬃcial position of
the Church in England until repealed by Edward VI’s rst parliament in
1547.
Further conservative attacks on the reform of the English church
occurred in 1543. In that year Henry’s revision of the Bishops’ Book,
critiqued by Cranmer some years prior, was released. en the Act for the
Advancement of True Religion abolished “erroneous books” and restricted
the reading of the Bible in English to those of noble status.
But Luther’s in uence on the English church revealed itself in the rst
English-language liturgical text authorized by Henry. e Great Litany,
composed by Cranmer in 1544 during Henry’s war with France, drew on the
Sarum litanies for rogations, processions, and the hour of death as well as
Luther’s litany and the liturgy of John Chrysostom (Hatchett 1995). With
slight revisions, this litany has been a hallmark of Anglican prayer books for
more than 400 years.
Reign of Edward VI
When Edward VI ascended to the English throne, the Church of England
came increasingly under the in uence of Reformed theologians whose
sympathies were with Zwingli and Calvin rather than Luther and his
successors. However, Edward and his religious advisers had to deal with a
conservative faction within the court and the Church.

Despite these conservative sentiments, the reform of the English church
proceeded at a rapid pace. In 1547 each parish was instructed to obtain a
copy of the Homilies, sermons on theological topics to be read by clergy who
did not hold a license to preach their own compositions. Four of the 12
Homilies were composed by Cranmer and gave him a venue to proclaim the
Evangelical message of justi cation by faith.
Liturgical reform followed quickly. An English Order of Communion was
prepared in 1548. is rite was inserted into the Henrician Latin Mass aer
the communion of the priest. Many texts familiar to Anglicans in
succeeding generations found their rst expression in this rite.
On Pentecost 1549 the rst Prayer Book of Edward VI came into eﬀect.
Luther’s in uence, sometimes direct, sometimes mediated through German
church orders, can be found in various sections. e liturgical year was
pruned of many saints and commemorations, leaving the feasts associated
with Jesus Christ, the apostles, and other persons and events found in the
New Testament. e Great Litany was reprinted as a devotion to be recited
on Wednesdays, Fridays, and other occasions, a practice common in
Germany (Hatchett 1995). In the baptismal rite a version of Luther’s
baptismal “Flood Prayer” was included.
Although the Eucharistic liturgy closely followed the Sarum Mass and was
more elaborate than any of Luther’s rites, there are signs of Luther’s direct
and indirect in uence. e canon of the Mass or Eucharistic prayer strongly
emphasized the work of the Holy Spirit in making Christ present in the
elements. e words of administration clearly expressed the doctrine of the
real presence of Christ in the Eucharistic elements, for example, “e body
of Christ which was given for thee” and “e blood of Christ which was
shed for thee.”
e marriage rites drew on Luther’s own marriage rite in its opening
exhortation and declaration of consents. e custom of joining hands at the
declaration of the marriage came from German sources (Hatchett 1995).
Reaction to the Prayer Book of 1549 was swi. In the West Country
people from many walks of life rose up in revolt and demanded a return to
Henrician liturgical practice. Conservatives, such as Bishop Gardiner,
argued that Catholics could use the Prayer Book without fear of violating
their consciences. Evangelicals, a growing number of whom were in uenced
by Zwingli, Bucer, and Calvin, saw the Prayer Book as a continuation of

papism. e confessional wars on the Continent brought refugees such as
Martin Bucer, Peter Martyr, and John a Lasco to England. e cumulative
eﬀect of these events was to turn the English church toward the theology of
southern Germany and Switzerland.
In 1552 the second Prayer Book of Edward VI came into force. is
revised book systematically purged the English liturgy of those elements
Gardiner had used to justify its use by Catholic-minded English Christians.
Although some of Luther’s direct and indirect contributions to the Prayer
Book of 1549 remained, for example, the shape of the liturgical year, the
Great Litany, the “Flood Prayer,” and the marriage declaration, the Eucharist
was revised to remove any suggestion of the physical presence of Christ in
the Eucharistic elements.
e revised Eucharistic prayer resembled Luther’s in shape, with the
words of institution leading to the communion of the people. But the words
of administration expressed a very diﬀerent spirit from Luther: “Take and
eat this in remembrance that Christ died for thee and feed on him in thy
heart with faith and thanksgiving”; “Drink this in remembrance that Christ’s
blood was shed for thee and be thankful.” When some Evangelicals
complained that the new Prayer Book continued the custom of kneeling for
communion, thus implying adoration of the sacrament, a “black rubric” was
inserted denying any physical presence of Christ in the sacrament.
Toward the end of Edward’s reign Cranmer began work on a series of
articles intended to replace the Six Articles and articulate the Evangelical
faith of the Church of England. e Forty-Two Articles appeared in June
1553 but were repealed aer Edward’s death and the accession of Mary I.
Reign of Elizabeth I
Following the reign of Mary I, Elizabeth I came to the throne in 1558 eager
to restore theological harmony to a divided church. Her choice was to
restore the Prayer Book of 1552 as the liturgical standard for worship in the
Church of England with modi cations that were intended to assuage the
conservative wing of the Church. Among these changes was merging the
1549 and 1552 words of administration and requiring that the full text be
recited for each communicant.
e Forty-Two Articles were revised and, in 1563, the irty-Nine
Articles of Religion became the confessional statement of the Church of

England. e articles begin in a patristic spirit with the Trinity, Christology,
and original sin, then turn to the Augsburg and Wurttemberg Confessions
for gospel and justi cation and conclude with Geneva for sacramental
doctrine (Sykes et al. 1998). Since 1563 Anglican provinces have taken
various attitudes on the authority of the articles, some requiring
subscription, while others treat them as historical statements without
requiring subscription.
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A
“Anthropology” (Gk. avGpconoc, “human” and A,, “study”) as a general
term applies to any study of the human person. is general category divides
into speci c examinations of questions of cultural, biological, and
archaeological study; thus, in its modern context, anthropology is
undertaken as a value-neutral enterprise. At the time of the Reformation,
however, the question of human anthropology concerned necessarily valueladen concepts about the capacity, limits, resources, and ultimate destiny of
the human person. Today, this type of anthropological study is called
“theological anthropology” and is closer to a philosophical examination of
the human person than an observational science of the relative diﬀerences
between peoples, since it addresses the ultimate question of human
existence. e question “What, if anything, does it mean to be human?”

spans all cultural, linguistic, and biological divides and provides a basis for
philosophical and theological investigation.
Aristotelian eological Anthropology
For Aristotle (384–322 BCE), the quality of the human person that marked
it as distinct from the rest of creation was its possession of the logos, or
wisdom. Since all created things were purposefully made, that is, they had
“ends” (Gk. telos), it stood to reason that human beings were similarly
constructed toward the ful llment of ends. Consequently, the meaning of
human existence consisted of harnessing the power of this logos in service of
virtue formation by way of cultivating the habits (Lt. habitus). In book II of
his Nicomachean Ethics (ca. 350 BCE), Aristotle explains that the virtues,
both intellectual and moral, must be pursued and cultivated by practice and
diligence in order for the human person to rise above illogical or irrational
patterns of life and develop a more perfected human nature. In this
conception of the human person, Aristotle posits the capability of a
perfected human nature resulting from the vigorous pursuit of the “good,”
which is a quality inherent in the human person. He deduces this possibility
from the fact that among the created order, human beings are unique in that
they can willingly transcend their base and unhealthy nature by force of will
and conviction toward the “good.” In contrast to other aspects of the created
order—that is, rocks and streams that cannot be changed, and other animals
that must be domesticated—human beings are by nature empowered to
transcend. “Neither by nature, then, nor contrary to nature do the virtues
arise in us; rather we are adapted by nature to receive them, and are made
perfect by habit” (Aristotle 1999, 21). In summary, for Aristotle, human
beings are by virtue of the logos de ned by their ability to transcend their
base instincts and to cultivate the right habits toward the formation of virtue
on their ascent to the “good.”
For omas Aquinas (1225–1274)—the towering theological gure of the
pre-Reformation medieval Catholic Church—Aristotle was simply “e
Philosopher,” and his appropriation of Aristotelian philosophy into
Christian theology is manifested throughout his numerous commentaries
on Aristotle’s philosophical works, including the Metaphysics, Physics, De
anima, Politics, Posterior Analytics, and, most important for the current
question of theological anthropology, the previously cited Nicomachean

Ethics. In his commentary on Aristotle’s Ethics, omas aﬃrms his
contention that the existence of the logos—that is, reason—is what
diﬀerentiates human beings from other creatures, yet he puts this argument
into a Christian theological framework that sees the “good” toward which
human beings are directed (Aristotle’s telos) as the perfection of human
nature by the grace of God. For omas, an appropriate consideration of the
end purpose of human existence provides the direction toward which the
human person will then devote himself or herself and establishes the
framework within which human development takes place. e purpose of
theology, for omas, is to identify these ends correctly so as to order and
establish the teology, or ultimate end, of life. e Christian life, in this
respect, becomes the vita activa—the active life—that pursues the good by
cultivation of virtue as grace perfects the human being’s fallen nature.
Inherent in both of these theological anthropological constructions is a view
of the human person that sees the will as primary to the creation of the
good. In other words, for Aristotle and omas, a person becomes good by
habitual practice of the good.
is omistic/Aristotelian anthropology was the dominant conceptual
framework up until the time of the Reformation. By integrating the
Christian theological worldview (i.e., creation, fall, redemption) into
Aristotle’s philosophical framework, omas situated the role and function
of the Church as that necessary means of grace by which the virtues were
cultivated. e Christian life, in this framework, looked diﬀerent from an
Aristotelian program of virtue ethics only by degree of clari cation, not by
qualitative diﬀerence. For omas, Jesus in his perfection had revealed the
“ends” that Aristotle had envisioned; thus the Christian life consisted of the
pursuit of perfection toward formation to the likeness of Christ.
Consequently, the Christian life for omas and the tradition as Luther
received it was that of ﬁdes caritate formata, “faith formed by love.” In this
anthropological framework, faith was only eﬃcacious when manifested
through “love,” which was the ful llment of the law following the apostle
Paul’s admonition in Galatians 5:14, in which he argues that the entirety of
the law is ful lled by keeping the commandment to “love your neighbor as
yourself.” e human person, therefore, at the time of the Reformation, was
de ned as one who actively strives toward his or her telos, that is, love, by
the formation of virtue. When theological anthropology is so conceived,

then the role of the Church is clearly de ned as that institution whereby
wills are made right, habits are cultivated, and most important, grace is
communicated. All of these functions are brought to bear on the human
person as a free moral agent as he or she seeks the good.
Luther and the Reformation of Anthropology
In 1517, while working on a commentary about Aristotle’s Physics, Martin
Luther wrote his Disputation against Scholastic eology, in which he laid out
objections to the received omistic/Aristotelian anthropology along the
lines of human freedom. eses 4–6 state, “4. It is therefore true that man,
being a bad tree, can only will and do evil; 5. It is false to state that man’s
inclination is free to choose between either of two opposites. Indeed, the
inclination is not free, but captive. is is said in opposition to common
opinion; 6. It is false to state that the will can by nature conform to correct
precept” (Luther 1955–1986, 31:7). With this, Luther explicated what
became the catalyst for the Reformation— namely, the rede nition of the
human person from vita activa to vita passiva; the Christian life, for Luther
and subsequent Reformers, is not the active pursuit of virtue, but the passive
reception of faith. In re ecting on his “Reformation breakthrough” some
years later in 1535, Luther explained that where he once read what Paul said
of the “righteousness of God” in Romans 1:17 as the telos, the goal of the
Christian life, he now saw it as the gi of God by faith alone. In this reversal,
Luther rede ned theological anthropology around a picture of the bound
human person in need of release, not the misguided human person in need
of instruction. Accordingly, the person of Jesus, who was once seen as the
model to which humans should aspire, became the redeemer by whom
humans are freed. is change of perspective is re ected in Luther’s
explication of the distinction between law and gospel, because now the telos
of the human life was the faithful confession of God’s righteous gi of mercy
in the face of the just condemnation of the law. Luther wrote that before this
change, “I lacked nothing before this except that I made no distinction
between the law and the gospel. I regarded both as the same thing and held
that there was no diﬀerence between Christ and Moses except the times in
which they lived and their degrees of perfection. But when I discovered the
proper distinction—namely, that the law is one thing and the gospel is
another—I made myself free” (Luther 1955–1986, 54:442–443). For Luther,

therefore, the statement in Romans 3:28—”For we hold that one is justi ed
by faith apart from works of the law”—is a fundamental anthropological
thesis, because faith is no longer seen as a quality of human existence, but
rather its de ning characteristic.
Luther and the Redeﬁnition of Humanity
In Luther’s conception of theological anthropology, the human being is one
who should be marked by a radical passivity before God; yet on account of
sin, this knowledge of God is obscured and rejected, thereby forcing the
human person into a world of self-creation (Gk. autopoiesis). is state of
self-creation is not freedom, argues Luther, but bondage, because it
condemns people to an endless and fruitless pursuit of self-chosen, selfserving telos, contrary to the one for which they were created, that is, the
proper worship of God. For Luther, therefore, the human person is
simultaneously present in two distinct realms and the Christian in three; the
creature, the sinner, and, in the case of the Christian, the one-beingredeemed. In Luther’s “Disputation concerning Man,” in 1536, theses 21–23
lay this out by arguing that humans are creatures made in the image of god
(21) that now, because of sin, have become subject to evil and death (22),
and now can be freed from this bondage by faith in Jesus (23). For Luther,
the corruption of sin is not found in the wanton freedom of the human
person to pervert the good but rather in the slavery to eudemonistic—that is,
self-serving—attempts to attain the “righteousness of God,” the “good,” on
one’s own eﬀorts. In contrast, the life of faith, the vita passiva, confesses that
everything is a gi from the hand of God and, as such, redirects the gaze of
the human person from the heavens back toward Earth.
For Luther, when the question of human existence was redirected toward
confession of faith in Jesus, then the walls of the Church were
metaphorically torn down and the sacralization of all human endeavours
was made possible when so called by God in faith. at this revolution of
the human person in Luther’s anthropology coincided with the breakdown
of singular Church authority is not coincidental, because the power of the
gospel was no longer regulated by any one particular church, but was free,
by faith, to all who so confessed their radical need for God’s mercies in
Christ. And although Luther’s anthropological reformation has been used to
justify an intense individualism, it does not necessarily drive in that

direction, because when one is freed from the fear of reaching his or her
telos by faith in Jesus alone, then he or she is free to utilize the “law of love,”
that is, good works, for the sake of his or her neighbor. Human works, in
Luther’s reformulation, would become the fruit of the freely justi ed life, not
its end.
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A
Identi ed as Christ’s chief enemy and sometimes associated with Rome
since the time of the New Testament, the papacy, for Martin Luther, had
certainly revealed itself by its spiritual and worldly tyranny to be this
ultimate foe. Antichrist imagery gave Luther’s writing serrated, polemical
edges: Ways to articulate the utter darkness and direness of papal
wickedness at work in events around him, a justi cation for resisting Rome
and its apparent allies, and an eschatological indicator of the nearing climax
of history. Luther’s identi cation of the papacy with the Antichrist, which he
made unequivocally for the rst time in a letter in February 1520 to Georg
Spalatin, Duke Frederick of Saxony’s secretary and chaplain, came amid his
escalating denunciations of the Roman pontiﬀs’ claims to any manner of
self-asserted authority. His growing con dence in the Bible’s theological
supremacy, the eﬀorts of Catholic opponents to brand him a heretic, and the
general climate of humanist and popular antipapal sentiment only served to
inform and reinforce what became Luther’s career-long condemnation of the

papacy as the historical antithesis of Christ and his gospel, and a rapacious
threat to Germans.
Sources of Luther’s Views
Luther drew on a number of contemporary and near-historical gures for
his thinking about the Antichrist. In the aermath of the Leipzig
Disputation in June and July 1517, during which Johannes Eck succeeded in
characterizing Luther’s rejection of papal and conciliar authority as the same
as that of the heretic Jan Hus, executed in 1415, Luther read Hus’s 1413
Treatise on the Church. Scholars oen point to this work as Luther’s
introduction to the late medieval idea that the Antichrist is an institutional
threat, not a single gure. Hus speci cally conveyed to Luther the
contention that those popes and clergy who live contrary to Jesus’s examples
and rule contrary to “the law of Christ” are an alien and dangerous element
within the Church. ey are what Daniel called “the abomination of
desolation standing in the holy place” (Dan. 11:31). ey refuse “to imitate
Christ” and “say they keep Christ’s covenant, but will not keep it, because
they obscure and gloss it for their own exaltation and to excuse their sin.”
is assertion of clerical privilege sets the papacy not just at variance with
the Bible, but over it and the laity, whom the Church’s hierarchy tyrannizes
by “excommunication, suspension and interdict,” weapons that “proceed
from [the] Antichrist” (Hus 1915, 184, 253, 284). Other scholars emphasize
that Luther lived and worked in an environment of crisis, imbued with late
medieval apocalyptical expectations. Since antiquity, the advent of the
Antichrist had heralded for theologians his brief reign—characterized by
heresy, blasphemy, hubris, and the persecution of true Christians—to be
overthrown nally by Christ’s kingdom. Many Germans had no diﬃculty
identifying the 14th- and 15th-century struggles involving the papacy and
the emperor with Christendom’s anticipated climactic traumas. Major
Ottoman incursions in the Balkans and the Mediterranean in Luther’s
lifetime and the enmity of Emperor Charles V sealed Luther’s identi cation
of the papacy and Antichrist with apocalyptical immanence and
signi cance, attributes that Luther stamped upon the Lutheran movement
more deeply than other magisterial Reformers did upon theirs.

Signing and selling indulgences (pamphlet), woodcut by Lucas Cranach the Elder,
1521.

Humanists, particularly German humanists, also con rmed Luther’s
sinister view of the papacy. Luther’s original unconditional aﬃrmation to
Spalatin that the pope is the Antichrist (WA Br 2: letter 257, 48–9.26–9) was
made aer reading Ulrich von Hutten’s 1517 edition of Lorenzo Valla’s (c.
1440) exposure of the Donation of Constantine (a sort of constitutional
document for papal claims to temporal authority) as a forgery, a work that
Luther translated and published in 1537 (WA 50: 65–89). Erasmus of
Rotterdam’s satirical dialogue Julius Exclusus, rst published in 1518,
provided more contemporary con rmation of Julius II’s wickedness and
folly that in every respect contrasted with the life and vicarage of Peter,
Julius’s interlocutor at heaven’s gate. Although Luther believed that
Erasmus’s attacks were far more clever than they were genuinely aggrieved,
and the two famously parted in the acrimonious dispute in 1524, Erasmus’s
imagery stayed with him. Luther declared in 1539 that Erasmus’s dialogue
“tragically characterized” Julius as “more than other popes, a monster with
political powers, and as a man was godless, bellicose, and erce”—attributes
validating Luther’s convictions that Julius undertook “everything he did
because he wanted to make himself god over the world” (WA TR 4: 4488,
340.7–10). Other humanists, including those of Conrad Celtis’s circle and
others of the upper Rhine River, imparted a patriotic hue to Luther’s view of
the papacy’s antichristian tyranny by highlighting, and sometimes inventing,
humiliations in icted by popes on Germans. What Luther took from the

humanists was a sense of German oppression by the papacy that had a
history, as well as dark reports about contemporary popes’ character,
politics, and intentions—contributions that served to make Luther’s
Antichrist imagery threatening and politically imperative for Germans.
Antichrist in Luther’s Writings
Luther went public with his association of the pope and Antichrist at the
founding of his movement, seeking to imbed it in the thinking of as many as
he could reach. e year 1520 marks the publication of three foundational
tracts by Luther, all three employing descriptions of papal tyranny associated
with the Antichrist. In e Babylonian Captivity of the Church, published in
Latin in April, Luther acknowledged an alliance with Wycliﬀe and Hus on
the distribution of the sacrament of the Eucharist in both kinds and used
their condemnation as heretics as a true badge of honor. It is “the
Romanists,” Luther charged, who are the tyrants, heretics, and schismatics
for withholding for themselves what Christ gave to all Christians. From this
regime that “is truly none other than the kingdom of Babylon and the very
Antichrist” he declares himself free in mind and conscience (WA 6: 506–8,
537.12–25). e Address to the Christian Nobility of the German Nation,
published in February, and On the Freedom of a Christian, published in
October, are both explicit appeals for support from German political and
educated elites. In e Address, published in German, Luther employed
common accusations about the pervasive “buying, selling, trading, dealmaking, thundering, lying, robbing, stealing, boasting, whoring, villainy, and
all the scorn for godliness” of the popes and curia as evidence of Roman
tyranny. He hedged his conclusion that “it is impossible for the Antichrist to
rule more malevolently” (WA 6: 425.19–22), an assessment he repeated in an
ostensibly conciliatory letter to Leo X accompanying Freedom of a Christian,
published in both German and Latin (WA 7: 5. 30–1). e Address is also
forthright in declaring that papal tyranny is a special threat to “freedom,
authority, wealth, honor, body, and soul” of Germans (WA 6: 464.26–30).
e Passion of Christ and Antichrist, published in 1521, which was a series of
26 Lucas Cranach the Elder’s woodcuts pairing scenes from the life of Jesus
and the contemporary papacy, carried Luther’s message without hedging
(WA 9: appendix). Philipp Melanchthon and Luther collaborated in some
manner in authoring the German captions (WA 9: 701–715). e pairings

show the radical departure of the papacy from biblical norms, each evidence
of the papacy’s anti-Christian reality. One noteworthy pairing is the third,
Christ kissing the foot of his disciple as he washes it next to the pope
enthroned, proﬀering his foot to be kissed by a kneeling king—a court
ceremony that Celtis denounced.
Some have observed that aer the early 1520s, Luther’s views about the
Antichrist did not change much. However, the circumstances surrounding
Luther’s movements in the 1530s and 1540s grew more complex, entailing
higher political stakes. For example, the formation of the Schmal-kaldic
League in 1531, aer the failure of Lutheran and Catholic reconciliation at
the Diet of Augsburg in 1530, made war between Lutheran princes and
Emperor Charles V an impending risk that became a reality in 1546.
erefore, Luther’s use of Antichrist imagery in later years became as much
political as it had been previously pastoral. In his Warning to His Beloved
Germans in 1531 (WA 30/3: 252–320), Luther characterized an apparent
reconciliation between Clement VII and Charles (Clement crowned Charles
Holy Roman Emperor in 1530) as threatening to blind Charles to the papal
Antichrist’s ambitions to pour out more blood and to use him to establish its
temporal supremacy. In 1536 Robert Barnes, an English associate of Luther
and a royal representative to the Schmalkaldic League, published in
Wittenberg e Lives of the Popes, a tract calculated to deter league
members’ participation in a council called by Paul III. It illustrated Luther’s
contention that history shows that the popes were the Antichrist, and Luther
wrote its foreword (WA 50: 3–5). To illustrate the pope’s historical drive for
imperial hegemony, the court ceremony of kissing the pope’s foot became a
symbol of oppression. Literally, it was a short step for Alexander III to tread
on the neck of the German emperor Frederick Barbarossa, who bowed to
kiss his foot in 1177. An incredible incident, yet because the story passed to
Lutherans through humanist authorities, it was believed, and e Lives of the
Popes was republished in German in 1545 (WA 54: 300–45). Luther’s nal
Antichrist tract was the 1545 Against the Roman Papacy Founded by the
Devil. Commissioned by Saxon elector John Frederick on the occasion of
the calling of the Council of Trent, and as war between the league and
imperial forces approached, it has received much attention from scholars
(WA 54: 195–299). Some have found evidence in it for Luther’s diminished
faculties. Some have seen in it an unprecedented level of propagandistic

excess, showing that Luther had given himself completely over to his own
hatreds. Cranach contributed eight woodcuts to it (WA 54: appendix)
depicting the hanging of cardinals and the pope, the brazen contempt by
laymen involving atulating and defecating, and a ubiquitous satanic ethos
from which the popes sprang and to which they are doomed. Still others
consider it a stumbling block to rational and composed ecumenical relations
that persists today. In the context of Luther’s body of polemics, Against the
Roman Papacy is a nal illustration of the collateral role to that of Reformer
that Luther played, one that is not so easily disentangled from it. It shows
him to be the movement’s preeminent shaper of belief, who employed
theological, historical, and rhetorical assets acquired over decades to reach
uncounted readers and hearers via the printed word.
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A
Historians view anticlericalism as more than just the sum of bad feelings
about the Church in German lands before the Reformation. It was
expressive of popular energies independent of the emergence of Martin
Luther and his movement and beyond his abilities to channel fully or to
foresee even its short-term outcomes. First, anticlericalism was a chorus of
many voices, including members of the imperial court, princes, humanists,
burghers, and rural commoners who interacted with the Church at the
international, national, and local levels at a time of growing German
patriotism. Second, it was itself an expression of strong desires for reform
and renewal that ran back into the Middle Ages and straddled an array of
outlooks and agendas. Far from making a prima facie case for Catholicism’s
spiritual deadness and apathy, the criticisms are better evidence of
widespread eagerness to quicken the pace of reforms and heightened hopes
for a coming transformation. ird, the phenomenon indicated that
laypeople were profoundly reassessing the value of their lives and social
position vis-a-vis the clerical estate and clerical authority. What
anticlericalism betokened here was a Protestant attitude that congregations
ought to approve and reprove the conduct and preaching of their clergy. is
standpoint was strong among burghers and rural commoners, but
irreconcilable with Lutheranism in princely states.
In the rst few years of the Lutheran Reformation, however, anticlerical
passions united hundreds of thousands of Germans in the belief that the
Church had become an institution alien to ancient Christianity, a clique of
privileged hypocrites, a tyranny lording illegitimate power over people, and
the enemy of all Germans. ese passions impelled Luther’s rising national
prominence, as even Jerome Aleander, the papal deputy authorized to

implement Luther’s bull of excommunication, recognized. Reporting from
the Diet of Worms in February 1521, he glumly wrote: “Now all of Germany
is in an uproar. Nine of ten raise the battle cry ‘Luther!’ e other tenth, who
is not otherwise for Luther, cries ‘Death to the Roman Curia!’” (Kalkoﬀ
1886, 43).
Political Expressions
In the 15th century many Germans came to see themselves as a unique
European people, endowed with manly virtues, possessing their own heroes,
and the true heirs to the imperial authority of ancient Rome—ideas that
humanists “rediscovered” and propagated. From this vantage point, the
papacy’s battles with conciliarism in the wake of the Great Schism came as
the latest con ict between German freedom and the worst expression of
Roman character: despotism. Born out of the Council of Constance
(14141418), conciliarists, including German princes, sought to make the
ecumenical council a viable, collateral institution with the papacy to check
its excesses and direct Europe-wide reforms. e defeat of conciliarism or
papal concessions to the emperor, even under the banner of national church
reform, threatened princely patronage rights and local interests. ese
strands came together in the career of Gregor Heimburg (c.1400–1472).
Associated with German humanist beginnings, this jurist and participant at
the Council of Basel (1431–1449) championed the con-ciliarist cause and
represented the Hapsburg Sigismund the Rich, Duke of Austria and Count
of Tyrol, in spiraling jurisdictional disputes (1457–1464) with Nicholas of
Cusa, the bishop of Brixen. Heimburg not only enlarged the rhetoric of
papal nancial exploitation, immorality, and creeping oppression in German
lands, he also participated in the beginnings of the gravamina tradition at
Basel. Gravamina, or lists of the “grievances of the German nation,” were a
feature of reform talk and protest throughout the century prior to the
Reformation. A prominent example comes from the Diet of Worms in 1521,
where a commission of princes presented to Charles V a register of priestly
abuse and misconduct, including charges of favoritism and careerism; huge
losses to Germans from church revenues owing to Italy; the growing
number of fund-raising devices; the lack of pastoral care, especially in the
parishes; criminal behavior, open concubinage, secularity, and ignorance of

the local clergy; the arbitrary withholding of the sacraments; the
preemptions of secular and local jurisdictions; and much else.
Others also engaged in anticlerical politics. As the would-be founder of
imperial authority in the German core of the Holy Roman Empire, a
sometime campaigner in Italy, an employer of patriotic humanists as his
publicists, and one who wished Germans to regard him as the conservator of
the interests of the German nation, Maximilian I (r. 1486–1519) also
understood the value of disseminating anti-Roman propaganda. Some
humanists reached out to commoners. Engaging the people with what they
hoped would be familiar examples of exploitation, the humanists created
shrewd and sturdy characters who saw through the pretenses, such as the
character Bruno in e Power of the Romanists (c. 1518). Bruno declares on
hearing the boastful misdeeds of the papal legate Angelus Arcimboldus:
“Open your eyes, Germans, it’s plain to see for those who at last have
recovered their senses… . Is this the mark of a papal legate, of a papal
messenger, of an Angel of light, or is this not rather the act of a criminal, a
disturber of the peace, an evil genius aroused by every fury of avarice?
Awake and save your country” (Rummel 1993, 39).
Voices of Reform
Beyond politics, anticlericalism disclosed a signi cant upwelling of spiritual
yearning apparent in an array of clerical, lay, learned, popular, and even
apocalyptic reform movements. Examples include those inspired by Joachim
of Fiore (c. 1145-c. 1202) or the anonymous clerical author of e
Reformation of the Emperor Sigismund (c. 1438), both of whom envisioned
coming regimes of peace and justice, inaugurated by prophetic gures, and
dissolving the contemporary deformed church and corrupt priesthood.
Humanist criticisms of the Church in Italy and in German lands also served
to dramatize the need for a return to a more serious, biblically based, and
classically educated Christianity. Humanism’s standard bearer, Erasmus of
Rotterdam (c. 1466–1536), authored memorable images of ignorant priests,
greedy monks, worldly prelates, and at least one megalomaniacal pope that
delighted and infuriated readers in e Praise of Folly (1509), e Colloquies
( rst edition 1518), and Julius Excluded from Heaven (1513), in tandem with
serious and scholarly landmarks of Catholic spirituality and doctrinal

reform such as e Enchiridion (1504) and the Greek edition of the New
Testament (1516).
By Luther’s time, the thunder of criticism and reform in German lands
was the din of the hammer of rising spiritual and professional expectations
for the clergy being struck on the anvil of impatience. e beat of criticism
and reform, in Gerald Strauss’s view, also “bred a mental and emotional state
of readiness, a tense condition in which people were prepared to recognize
in a gure such as Martin Luther … the leader so ardently promised in so
many prophecies” (Strauss 1996, 18). Of course Luther’s doctrine of the
priesthood of all believers, spelled out in his 1520 On the Freedom of a
Christian, only heartened those who felt themselves to be as good as, if not
better than, those in orders. But the practical implications of Luther’s lay
priesthood did not extend nearly far enough to accommodate the attitude of
burghers such as those in Wendelstein in South Germany. On the occasion
of the installation of Kaspar Krantz, their new preacher, in 1524 they
declared: “We will not recognize you as a lord … , but only as a servant of
the community. We will command you, not you us, and we order you to
preach the gospel and the word of God purely, clearly, and truthfully—
without human teachings [ Menschenlehre]—faithfully and conscientiously”
(Blickle 1996, 171). e military defeat of this brand of lay communal
Protestantism in 1526, and the energetic assertion of a new territorial and
bureaucratic clerical hierarchy by the Lutheran princes, foreclosed this
expression of clerical subordination in Lutheranism. e defeat also made
Lutheranism subject to the same anticlerical resentment of an establishment
imposed by distant superiors that had nurtured its growth just a few short
years earlier.
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A C
e Antinomian Controversies were a series of interconnected debates
within early Lutheranism regarding the proper application and function of
the law in Christian life. At their heart, they represent the rst two
generations of Lutherans attempting to come to terms with the full
implications of Luther’s distinction between law and gospel.
Luther’s Teaching on Law and Gospel
In the wake of Luther’s de nitive break with late medieval soteriology in the
period following the posting of the 95 eses (1517), the Reformer
developed the distinction between law and gospel. Such a distinction grew
out of Luther’s interaction with both Paul’s theology of justi cation and the
apostle’s various discussions of the limited role of the law in the economy of
salvation. According to Luther’s interpretation of Paul, if salvation came
solely through the promise of the gospel, then God must have had an
entirely diﬀerent purpose when He revealed His Word of law to Moses.

From this insight grew the distinction between law and gospel/promise.
Luther taught that the law had two main functions (usus legis): rst, the
ordering of human life in the temporal world, and second, accusing sinners
in order to bring them to repentance. Regarding the rst function, Luther
asserted that human beings need a means of guiding their conduct in the
present world. is function of the law was revealed not only in Scripture,
but also in the natural law available to the whole of humanity through
conscience and nature (Rom. 1–2). Regarding a merely external adherence
to these precepts, even fallen human beings were free to achieve what Luther
called “Active Righteousness” (iustitia activa), which was the righteousness
that humans achieved through their external actions in accordance with the
law as good citizens, parents, and workers in the eyes of the present world
(coram mundo).
Nevertheless, Luther taught that human life in this world is not perfectible
through active righteousness. Moreover, to stand justi ed in the sight of
God (coram Deo), more is necessary than a mere external obedience to
divine commandments. Although external deeds of righteousness are
important, they must ultimately be motivated by a perfect trusting
receptivity to God and His goodness. Luther called this “Passive
Righteousness” (iustitia passiva). Humans can never achieve inner passive
righteousness on their own because they are born mired in original sin. As a
result of the radical corruption of the inner person and its motivations, all
human actions are tainted by a lack of perfect love and trust of God. Only by
God in His grace working a perfectly passive receptivity to Christ and His
promise of grace can humans gain an inner passive righteousness. Since
God’s ultimate desire is that humans possess trusting passivity toward the
goodness He wishes to communicate to His creatures, through passive
righteousness humans simultaneously are justi ed by a reception of alien
righteousness (iustitia alienum) of Christ and sancti ed by the Holy Spirit’s
reorientation of the inner self.
For Luther, the preaching of the law and the gospel within the Church was
the instrument whereby God works to passive righteousness in sinners.
rough the preaching oﬃce of the Church, sinners should come to
recognize that when they are seen from the perspective of the absolute
standard of God’s law, they are completely guilty and can do nothing to save
themselves from God’s wrath. rough such preaching, the Holy Spirit

prepares sinners for the promise of the gospel by bringing them to true
repentance. Once the law is preached, the divine living Word of the gospel
creates faith in those who hear it with genuine repentance.
Agricola and Melanchthon’s Conﬂict over the Preaching of the Law
e rst controversy over the question of antinomianism was fought
between Johannes Agricola and Philipp Melanchthon in the 1520s and
1530s. Although Luther initially believed that Agricola and Melanchthon’s
disagreement was a mere logomachy, the Reformer eventually saw that there
was a genuine disagreement between the two theologians on fundamental
matters. Ultimately, Luther viewed Melanchthon’s position as the most
correct and expressed his support by publishing a series of theses against the
antinomian position of Agricola in the late 1530s.
Put brie y, Agricola taught that the law should in no way be preached by
Christian ministers. Being confronted by the law could only cause fear and
slavish obedience, not the genuine love and repentance that God desired.
True and heartfelt repentance (poenitentia) only came by recognizing the
goodness of God’s grace in the cross. In hearing the gospel, Agricola
believed, Christians would come to perceive God’s deep love for sinners,
which would in turn eﬀect a deep and genuine contrition for sin. e law of
God still had its place, but only in its political realm use outside the Church.
Melanchthon rejected Agricola’s position on several grounds. First, he
argued that Scripture taught that it was the oﬃce of the law to cause
repentance and not the gospel. By insisting that the gospel caused people to
repent, Agricola was turning the gospel into a form of the law. It was the
gospel’s sole oﬃce alone to forgive and comfort sinners, not to covertly
demand repentance.
Second, Melanchthon argued that the Church had a role not only of
preaching the law to bring about repentance, but also as a means of moral
instruction. In order to emphasize the need for moral instruction within the
Church, Mel-anchthon divided Luther’s rst use of the law (i.e., the law’s use
as a means of guiding active righteousness) into a more narrow rst use,
encompassing coercive justice as exercised by the government, and a third
use, which encompassed the Church’s use of the law as a form of moral
instruction among the regenerate. As a result of these debates,

Melanchthon’s position became the mainstream view within the Wittenberg
reformation, and Agricola’s teachings were labeled as heretical.
Majoristic Controversy
Melanchthon’s belief in the importance of the law for the Christian
deepened as he aged. is was not only the result of his negative encounter
with Agricola, but also a response to the criticisms of his doctrine of
justi cation by Roman Catholic theologians throughout the 1530s and
1540s. In particular, Catholics charged that the Reformation doctrine of sola
ﬁde led to nothing but gross immorality. It was argued that this was the case
because if salvation was based on faith alone, it was only logical to think that
it was possible to forgo good works and sin wantonly while still retaining
salvation. In response to this, Melanchthon (along with the other magisterial
Reformers) argued that true faith necessarily expressed itself in good works.
is of course did not mean that faith justi ed because it gave rise to good
works. Nevertheless, as an expression of sincere faith, good works were
necessarily present if one had genuine faith.
In the years following the Augsburg and Leipzig Interims (1548), many of
Melanchthon’s followers (later known as “Philippists”) sought to inculcate
Melanchthon’s insistence on genuine faith’s expression in good works with
ever stronger formulations. One such attempt gave rise to what modern
scholars have termed the “Majoristic Controversy.” Beginning in 1551, the
Philippist theologian George Major argued at some length that the slogan
“good works are necessary for salvation” was correct. In stating the validity
of this slogan, it must be observed that Major was not arguing that salvation
was conditional upon performing good works. Rather, like Luther and
Melanchthon, he merely sought to assert that true faith necessarily gives rise
to good works. Hence, good works were “necessary” in the sense that true
faith necessarily gives rise to them.
Nicholas von Amsdorf was one of the unoﬃcial leaders of the GnesioLutheran faction and a former friend of Major’s. Amsdorf found Major’s
formulation to be unacceptable and therefore attacked it. He insisted that no
good works were necessary for salvation, because the basis of salvation was
the reception of the alien righteousness of Christ through faith. As a result,
Amsdorf charged Major with synergism and claimed that he had abandoned
Luther’s teaching of salvation by faith alone.

Nevertheless, this was a gross misrepresentation of Major’s position,
based on an alternative de nition of the term “necessary.” Amsdorf basically
de ned the term “necessary” as a condition without which a certain end
cannot result. Taken this way, the slogan “good works are necessary for
salvation” would mean that good works were a condition of salvation. By
contrast, Major de ned “necessary” as an eﬀect that a cause necessarily gives
rise to. Taken in this manner, good works were “necessary” in that they were
the automatic eﬀect of living faith and its appropriation of salvation.
Recognizing the problems of his particular formulation, Major sought to
defuse the con ict by agreeing that the statement that good works were
“necessary to salvation” was not correct since salvation was received by faith
alone. Nevertheless, since saving faith must be exercised in good works to be
real and living, it would be more appropriate to say that good works are
“necessary to maintain salvation.” In other words, if faith is not continuously
renewed, thereby giving rise to good works, then salvation would be lost.
In spite of this attempted clari cation, Amsdorf and other GnesioLutherans interpreted Major as teaching that salvation was merely
probationary, rather than based on the sure and unchanging promise of
Christ in the gospel. In response to Major’s various formulations exalting the
value of good works, Amsdorf proposed a provocative counter-formula that
“good works are detrimental to salvation.” In order to promote the
authoritative nature of this formulation, Ams-dorf appealed to a number of
Luther’s sermons in which he had made similar remarks.
Major countered by arguing that Amsdorf was an anti-nomian who
rejected the importance of good works in the Christian life. In this, Major
misrepresented Amsdorf ’s position, much as Amsdorf had earlier
misrepresented his. What Amsdorf meant when he called good works
“detrimental” to salvation is that if good works were treated as though they
were the basis of salvation, such a belief would promote pride and self-trust,
thereby killing saving faith in the merits of Christ.
Debates Concerning the ird Use of the Law
e debate between Major and Amsdorf seems to have led to further
re ection among the Gnesio-Lutherans on Melanchthon’s concept of the
third use of the law. Fearing the excesses of the positions promoted by Major
and the Philippists, the pastors Anton Otto and Andreas Poach altogether

rejected the notion that the law possessed a third use. Both argued that in
practice the law always threatens and accuses, which excludes a purely
pedagogical function. e proper goal of such threatening and accusing was
driving sinners to Christ, thereby reorienting them away from self-trust and
self-justi cation. As a result of this reorientation, the believer would
naturally do good works as the fruit of faith and did not need instruction in
the law.
Otto and Poach further asserted that reintroducing the law as a form of
the third use’s nonthreatening instruction could only undermine the gospel
by its implicit reorientation of the sinner back to a focus on his or her own
active righteousness. True righteousness before God was always purely
passive (iustita passiva) and a gi of God. erefore, even if a person was
free from the taint of original sin and performed the law perfectly, God
would by no means be under any obligation to grant that person salvation.
e Gnesio-Lutherans Matthias Flacius and Joachim Mörlin both rejected
this position as problematic. Since they accepted the notion that the law was
God’s eternal will (lex aeterna), they believed that in order to please God it
was necessary for sinners to ful ll the law as the price of salvation. Since
sinners could not do this, Christ ful lled the law in the place of them. From
this it also followed that as God’s eternal will, the law remained aer
conversion as a standard that sinners should both look to as a means of
recognizing their sin and strive to obey with their renewed nature. Flacius
and Morlin believed that Poach and Otto had undermined this truth.
Resolution in the Formula of Concord
e Formula of Concord (1577) settled the debates that had arisen in
Lutheranism aer the death of Luther, largely in favor of the position of the
moderate Gnesio-Lutherans. With regard to the issues raised by the
Majoristic Controversy, the Concordists rejected the language of both Major
and Amsdorf. On the one hand, Major was wrong to say that good works
were “necessary to salvation,” because salvation was based purely on the
reception of the alien righteousness of Christ by faith. Faith does of course
necessarily give rise to good works, but saying that good works are
“necessary to salvation” obscures the central Reformation truths of sola ﬁde
and sola Christus. Similarly, Amsdorf ’s slogan that good works are

“detrimental” to salvation should also be avoided because it gives the
impression that good works are to be avoided.
In response to the various debates over the third use of the law, the
Concordists asserted that the law was God’s eternal will and that there was
indeed a third use of the law. is being said, the Concordists agreed with
the opponents of the third use of the law that in this life the law always
threatens and accuses sinners. Hence, law is never simply a nonthreat-ening
instruction for believers. Nevertheless, the threat of the law does not exclude
the law from also instructing and exhorting. Because believers remain
sinners even aer they are converted and justi ed, in many respects they are
oen slow to show obedience to the will of God. Hence, it remains
imperative for ministers of the Word to continuously exhort their
congregations to do good works.
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A P
Luther’s critical attitude toward the pope and the papacy emerged gradually
during the years 1517–1521. In the 95 eses on the indulgences of October
1517, Luther did his best to excuse the pope. According to Luther, the pope
knew about the limits of his own power and authority, and he knew that his
power did not include remission of penalties in purgatory. “e pope does
not intend to remit, and cannot remit any penalties other than those which

he has imposed either by his own authority or by that of the Canons” (thesis
5). Luther also suggested that the pope was not aware of the abuses of
church authority in connection with the sales of indulgences.
Luther was trained as a nominalist theologian in the via moderna at the
University of Erfurt. According to via mod-erna theology, the ministry of
the Church was instituted according to the will of God, and this was also
true about the papacy; they were expressions of God’spotentia ordinata, his
“delegated power.” Until 1520 Luther occasionally demonstrated a particular
respect for the oﬃce of the pope, and his nominalist training may help
explain this attitude.
At the same time, Luther’s criticism not only of the Catholic Church but
also of the papacy increased during the years from 1518 to 1520. On the one
hand, in early 1518 he remarked that the pope might err, since he was a
human being. Only God is infallible. On the other hand, he stated that he
was totally willing to obey the pope as long as he and his representatives
were willing to answer Luther’s criticisms.
When Luther was questioned by Cardinal Cajetan in Augsburg in
October 1518 in preparation for the formal accusation of heresy, his critical
attitude to the pope and the papacy was even more evident. Aer his return
to Wittenberg Luther for the rst time suggested that the pope might be
Antichrist himself, since he dared to overrule the word of God with his own
teaching.
During the disputation in Leipzig in June/July 1519, the question of the
authority of the pope and the councils was discussed in an even more
explicit manner. Luther argued with Johannes Eck, and both of them had
prepared themselves by studying the history of the papacy and of the
Church councils. According to Luther, the council of Constance had erred in
condemning Johann Hus as a heretic. Also, the papacy presented an
incorrect interpretation of Scripture in stating that the word of Jesus in
Matthew 16:18 (“You are Peter, and on this rock I will build my Church”) is
about the person of Peter. Instead, it is about his confession.
Luther’s antipapal polemics were further developed in several treatises
from 1520. In To the Christian Nobility of the German Nation, the pope was
accused of having raised three walls around him in order to protect himself:
the rst wall stated that the power of the Church had priority over the power
of secular rulers, the second that the papacy represented the nal authority

in interpretation of Scripture, and the third that no one but the pope was
authorized to summon a council. ese walls were being used to protect
abuse of power, and they had to be torn down, just like the walls of Jericho
according to the book of Joshua were torn down by the Israelites in Old
Testament time.
In On the Babylonian Captivity of the Church from October 1520, Luther
accused the papacy of being Antichrist in a more explicit way than before: “I
now know for sure that the papacy is the kingdom of Babylon and the power
of Nimrod the mighty hunter.” In the same month, however, he dedicated
his treatise On the Freedom of a Christian to Pope Leo X and urged him to
summon a council.
e nal bull declaring Luther a heretic (Decet Roma-num Pontiﬁcem)
was issued in January 1521, and in March—shortly before the Diet of
Worms—Luther published a treatise that he presented as a follow-up to
what he had written in On the Babylonian Captivity concerning the papacy
as the kingdom of Babylon. In this new book, Ad librum Amrosii Catharini
(WA 7, 705–778), written against the Roman Dominican Ambrosius
Catharinus, Luther set out to prove from prophecies in the New as well as in
the Old Testaments that the pope really was the Antichrist, who was
supposed to bring great destruction to the Church at the end of time. Luther
argued not only on the basis of the classical Antichrist topos (2 ess. 2:3–
4). Even more important was chapter 7 in the book of Daniel. Here Luther
found prophecies that described in detail the pope as well as the whole
machinery of the papacy, including liturgical activities of the priests and the
cardinals and the scholastic teaching at the universities. All this belonged to
the rule of Antichrist.
Two main actions characterize the Antichrist and his rule. In the rst
place, he makes his own additions to the gospel and to Scripture, in order to
serve his own cause. In the second place, he behaves as if he were Christ. In
order to describe this, Luther frequently used the Latin noun facies ([false]
appearance): the pope did his best to appear as if he were like Christ, but he
was quite the opposite.
Aer the treatise against Ambrosius Catharinus, there was no way back
for Luther, and his polemical stand was radicalized even further through a
second text in 1521, the Passional Christi et Antichristi (http://wayback01.kb.dk/wayback/20101108105139/http://www2.kb.dk/luther/passion/inde

x.htm). e Passional was developed through cooperation among
Melanchthon, Luther, and Lucas Cranach the Elder and oﬀered woodcuts
illustrating on every two pages the humble Christ on the le and the greedy
and opulent pope/Antichrist on the right. Under the woodcuts texts drawing
on Luther’s polemics were added to the images.
From 1521 onward Luther’s antipapal polemic was a permanent element
of his discourse, and radical critical remarks on the pope and the papacy
were oﬀered over and over again in various kinds of texts written by Luther.
But in his nal years, the antipapal attacks culminated in the treatise Against
the Papacy in Rome, Founded by the Devil (1545; WA 54, 206–299), in which
Luther exceeded even his former polemical level and wrote without restraint
about the papacy as the rule of the devil and the papal bulls as texts written
by the devil himself.
Luther was more radical than most of his Reformation colleagues in his
antipapal polemics, and he contributed to closing the ranks in the
confessional struggles between Lutherans and Catholics during his time.
Aer his death his antipapal attitude found new expressions. On late 16thcentury images of Luther in Germany, one frequently nds the following
inscription as the main statement illustrating Luther’s teaching: “Living, I
was your plague; dying, I will be your death, O Pope” (Pestis eram vivus
moriens ero mors tua papa).
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Martin Luther’s anti-Jewish writings are perhaps the most oﬀensive texts in
his corpus and as such represent one of the most troubling aspects of his
legacy. ough Luther had dealt with Jews and Judaism across the span of
his exegetical works, nowhere is his “tainted greatness” (Lindberg 1994, 17)
more evident than in the so-called Judenschrien. Even though Luther likely
had limited personal contact with living Jewish persons, his theological
conception of Jews and Judaism was complicated. Accordingly, the rhetoric
of his treatises regarding the Jews ranges from ostensible philo-Semitism to
crass and vulgar anti-Semitism. His polemic reached its climax in the most
notorious tract of the collection, On the Jews and eir Lies. Here, Luther’s
diatribe against the Jews was so virulent that some interpreters have sought
to trace the “Final Solution” enacted by the National Socialist regime back to
this pamphlet. ough Peter Wiener and others had made similar
arguments as early as the 1940s, William Shirer popularized this line of
thinking with the publication of e Rise and Fall of the ird Reich in 1960.
e “Luther to Hitler” thesis has its critics, but it remains a common
position in contemporary scholarship.
Strictly speaking, it is anachronistic to characterize Luther’s anti-Jewish
writings as “anti-Semitic.” e term is a modern one, coined by the
journalist Wilhelm Marr in 1879, so Luther predates the label by more than
300 years. Likewise, the National Socialist brand of fascism represents a
form of modern statecra that Luther could not have anticipated in the 16th
century. Nonetheless, the Judenschrien served anti-Semitic purposes, both
theological and political, during the Nazi years, and many of their themes
appear in anti-Jewish propaganda of the period. On account of their dark
history in both the 16th and 20th centuries, the writings remain a challenge
for the interpreter of Luther.
Content of the Judenschrien
e predominance of scholarly opinion has identi ed a gradual transition
from hope to despair in Luther’s posture toward Jews and Judaism over the
course of his career. e early Luther was optimistic that the Jews would
convert to Christianity as a result of the puri cation of the Church’s doctrine
and practice under the in uence of the Protestant Reformation. However,
decades of frustration at the Jews’ refusal to convert had hardened him by
the time his later anti-Jewish writings appeared in the 1540s, at which point

his health—and perhaps his intellectual facility—was in decline. is
evolution is discernible, but there is also evidence of a strong continuity
between the early and the late Judenschrien. In neither period did Luther
show interest in Jews as Jews; rather, he deliberated about Jews, and held out
hope for their future, only insofar as they were potential Christians.
Moreover, the beginnings of his crudest polemics can also be seen in his
early writings, in which he threatened that he had more forceful methods at
his disposal should Jews prove resistant to his rational exegetical arguments.
Luther’s most charitable treatise on the Jews was at Jesus Christ Was
Born a Jew of 1523 (WA 11; LW45). In this text he suggested that missions to
Jews, particularly Roman Catholic eﬀorts, had failed because the Church
had alienated and marginalized Jewish communities. e reason that more
Jews had not “returned to the faith of their fathers”—Luther took pains to
stress that Christianity is the true faith of the patriarchs of the Hebrew
Scriptures—was that Christians had treated Jews cruelly and subjected them
to false teachings. His call for a more humane posture toward the Jews
earned him the (unwanted) reputation as a friend of Jews. At the same time,
Luther was extremely critical of rabbinic exegesis, a consistent motif
throughout the Judenschrien. In order to counter Jewish interpretive
practices, which he considered dangerous for Christians, Luther oﬀered a
Christocentric reading of the Old Testament through a series of exegetical
arguments to prove the messiahship of Jesus. Chief among these was the socalled “1,500 years” argument (LW 45:213–223), in which Luther pointed to
the current political futility and dispersion of the Jews as proof that they
were waiting in vain for a messiah that had already come. Nevertheless, he
did emphasize the Jewishness of Jesus and, to some degree, the kinship
between Jews and Christians. e treatise was optimistic that once Jews had
been nursed with the “milk” of Evangelical teaching, they would gradually
come to accept more substantial doctrines, such as Chal-cedonian
Christology (LW 45:229).
Over the following decades, however, both the Reformation in general
and the mission to the Jews in particular unfolded in ways that Luther found
bitterly disappointing. is disillusionment is re ected in the dramatic
change in tone in his anti-Jewish writings of the 1540s. e most poignant
example is 1543’s On the Jews and eir Lies (WA 53; LW 47). e text is
divided into three sections: (1) Jewish lies against Christian doctrine, (2)

Jewish lies against persons, and (3) recommendations for how civil
authorities and pastors should deal with the Jews in their midst. e essay is
paranoid in mood, as Luther believed that Christians were under assault
from Jews. Following other popular anti-Judaic tracts of the day, such as
Anthonius Margaritha’s e Whole Jewish Faith (1530), he enumerated a
litany of medieval libels that characterized Jews as enemies of Christians and
menaces to the social order: Jews poison wells, kidnap Christian children,
and conspire to murder Christians and collect their blood. Most
signi cantly, perhaps, the hopefulness of at Jesus Christ Was Born a Jew
had disappeared. Luther concluded that Jews, whom God had struck with
“madness, blindness and confusion of mind” (a reference to Deut. 28:28),
were now doomed to eternal damnation. ere remained nothing for
Christians to do except handle Jews with a “sharp mercy” (scharﬀe
Barmherzigkeit) (LW 47:268), which included burning down synagogues,
con scating Jewish writings and prayer books, and prohibiting Jewish
teaching. Luther further instructed civil magistrates to destroy Jewish homes
and property, revoke their rights of safe-conduct, outlaw usury, and consign
them to manual labor. Mercifully, despite Luther’s petitions to civil
authorities, these policies were never legislated in full.
Luther’s animosity toward the Jews persisted until the end of his career.
e last years of his life saw the publication of On the Ineﬀable Name and on
the Lineage of Christ (1543; WA 53), the purpose of which was to further
combat the casuistic hermeneutics of the rabbis and defend the ministry of
Jesus. However, the sheer vulgarity of the treatise—fecal imagery abounds,
and the Jews are repeatedly identi ed with the devil—oen undermined the
credibility of its theological arguments. e tract also included an account of
the alleged obstinacy of the Jews that appears all the more disturbing this
side of the Holocaust: “[Jews would still claim to be right] even if they were
punished in such grisly fashion that the streets ran with blood, and one had
to count their dead not in hundred thousands but in ten times a hundred
thousand” (WA 53:579). Anti-Judaism would be the last word of Luther’s
life, almost literally. In an addendum to a sermon delivered days before his
death, he once again targeted Jewish communities, in An Admonition
Against the Jews (1546; WA 51; LW 58). Alarmed by the Jewish presence near
his hometown of Eisleben, Luther again—now from his deathbed—urged
Christians to oﬀer Jews one nal opportunity to convert. “An incorrigible

Jew” (LW 58:458–459) who refused the Christian faith, said Luther, should
not be tolerated.
Legacy and Reception of the Judenschrien
As many scholars have observed, it is diﬃcult not to think of the ghastly
crimes of the Holocaust when reading Luther’s Judenschrien. ere are
indeed parallels between Luther’s polemic and the anti-Jewish propaganda
of the ird Reich. On the Jews and eir Lies, in particular, traﬃcs in antiJewish libels that would later resurface in National Socialism’s campaign
against the Jews. e treatise held an important symbolic value for National
Socialist ideologues, as the propagandist Julius Streicher explained at the
Nuremberg Trials. For example, Luther characterized Jews as lazy, rich, and
cunning. He complained that Jews were holding Germans captive in their
own land by exerting control over hard-working German communities. is
kind of discourse, in which Jews were depicted as powerful conspirators
plotting social and nancial domination, would form a fundamental
component of the Nazi worldview. Luther further described the Jews as a
plague, summing up his resentment in a refrain—”[e Jews] are a heavy
burden … a pestilence, a sheer misfortune for our country” (LW 47:265)—
that presaged a central slogan of Nazi rhetoric: “e Jews are our
misfortune.” Moreover, the mature Luther’s recommendations for measures
against the Jews—burning synagogues, con scating property, forbidding
commerce—all came to fruition under the National Socialist regime.
It is diﬃcult to quantify Luther’s direct impact on the policies of the ird
Reich, however, and there is no universal scholarly consensus regarding the
degree of continuity between Luther’s anti-Jewish writings and the crimes of
the Holocaust. e “Luther to Hitler” thesis remains in uential, but there
have also been attempts to complicate the narrative. Dissenting scholars
have adopted several strategies to deal with the reception of the
Judenschrien. First, some have emphasized the polemical nature of Luther’s
writings. His anti-Jewish treatises are indeed virulent, but they must be
understood according to their genre. In this respect, they are consistent with
Luther’s other polemical writings, in which he used similar language to
attack unruly peasants, papists, Turks, and even other Protestants. Second,
there has been a call to frame the Judenschrien as contextual writings:
Luther’s tracts are but several among a wide volume of anti-Jewish literature

circulating during this period. Furthermore, as a Christian theologian
Luther inherited a long-standing Adversus Judaeos tradition stretching back
through the Middle Ages to the patristic era. ird, Luther’s writings, even
when they are crass and aggressive, are generally religious in nature. Luther
understood himself to be engaging with Judaism on theological grounds,
and oen his attacks were directed against Jewish hermeneuti-cal methods.
Some scholars have further suggested that the prevailing logic of Luther’s
wider theological system actually works to undermine his anti-Judaic
writings and combat anti-Semitism. Most signi cantly, his anti-Jewish
rhetoric is devoid of any racial component, which makes a direct equation of
the Judenschrien with Nazi anti-Semitism diﬃcult. Luther had no
conception of the biological (pseudo)science upon which the National
Socialist ideological framework relied.
While such quali cations are important, it makes little practical diﬀerence
whether Jews were disenfranchised and persecuted on religious grounds or
on racial grounds. It remains the case that Luther’s Judenschrien provided
resources for modern expressions of anti-Semitism and were in some cases
incorporated directly into National Socialist ideology and rhetoric. In this
respect, these writings expose the limited usefulness of making theoretical
distinctions between racial anti-Semitism and theological anti-Judaism. e
Judenschrien remain an indefensible element of Luther’s thought—and a
stain on his legacy—with which every scholar working aer the Holocaust
must reckon.
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A/S
Antitrinitarianism is a heterodox church movement that denies the
fundamental doctrine of the orthodox Christianity that God subsists as three
distinct persons in the single substance of the Holy Trinity. It goes back to
the fourth century, when especially the Christian presbyter Arius (ca. 250–
336) formulated strong doubts about this doctrine, in particular on the
nature of the relationship between Jesus Christ and God. He rejected the
view that Jesus the Son is “of one essence” (consubstantial) with God the
Father and therefore coeternal with Him. For Arius, Jesus was indeed the
Son or the Word (logos) of God, but this did not mean that He was of the
same essence (ousia). On the contrary, He was created by God from nothing,
but existing before all time. Arius argued for the supremacy of God the
Father and maintained that the Son of God was simply the oldest and most
beloved Creature of God, made from nothing. However, this doctrine, later
called Arianism, was banned at the First Council of Nicea in 325 as a heresy.
From this time on, Arianism, oen amalgamated into other Antitrinitarian
movements like the Sabellians and Photinians, was regarded as the most
heretical doctrine within Christianity, more threatening than Judaism and
Mohammedanism.
Period of the Reformation

Shortly before the outbreak of the Reformation under Martin Luther, the
humanist Erasmus of Rotterdam laid a new foundation for critical inquiry
into the dogma of the Trinity. In his edition of the Greek New Testament he
omitted the last part of the sentence of 1 John 5:7 (“and these three are one”)
as a later interpolation of the old Greek manuscripts. e problem was that
this part was the strongest proof for the doctrine of the Trinity. e term
“one” (in Greek hen, in Latin unum) was the basis for the formulation of the
so-called homoousios at the First Council of Nicea, which means “one in
being” and describes exactly the alleged identity of the three persons God
the Father, Jesus the Son, and the Holy Spirit in one substance. Martin
Luther was well aware of the fact that neither the term homoousios nor
trinitas was used in the Scripture; both terms, he emphasized in his Rationis
Latomianae confutatio (Refutation of the Latomonian Explanation) from
1521, were indeed a human invention. But Luther was, of course, not an
Antitrinitarian. He was convinced that Jesus Christ was and is true God.
is sentence was for him indisputably true because the article of the
“Oneness” surpasses (if not contradicts) all human senses, reason, wisdom,
and understanding. As a miracle, it was solely a matter of faith but an
essential one. To deny this doctrine proved to be a very dangerous opinion
in the early modern period.
One famous example of this danger is the execution of Michael Servetus
on October 27, 1553, in Geneva. He was burned at the stake as a heretic
because in his two books De trinitatis erroribus (On the Errors of the Trinity,
1531) and Christianismi restitutio (e Restoration of Christianity, 1553) he
rejected the orthodox concept of the Trinity and stated like Luther that it
was not based on the Scripture. However, contrary to Luther and even more
radically than Arius, he emphasized that Jesus Christ was not Himself
eternal but generated by God the Father through the Word. In Servetus’s
concept of God the Father, Son, and Holy Spirit were dispositions or modes
of (the one and only) God, not separate and distinct beings. Historians like
Earl M. Wilbur (1946) have promoted the idea that Servetus was a modalist,
someone who believed that there is only one God with diﬀerent aspects.
Many Protestants defended the execution of Servetus. e most famous
was John Calvin, who was personally involved in the trial against Servetus in
Geneva. Philipp Melanch-thon, eodore Beza, and Heinrich Bullinger
supported Calvin’s position. However, Servetus’s conviction that the doctrine

of Trinity was entirely wrong and a corruption of Christianity that had
resulted from the absurd teaching of the “papists” soon found, in one way or
another, followers in Italy, Switzerland, and Poland, and later in Germany
and the Netherlands. Among them were Matteo Gribaldi, Giorgio Biandrata,
Gianpaolo Alciati de la Motta, Giovanni Valentino Gentile, Laelius Socinus,
and Bernadino Ochino. But the most signi cant was Faustus Socinus (1539–
1604), who created a new, even more radical Antitrinitarian movement. It
was later called Socinianism, although the Antitrinitarians preferred to call
themselves the Polish Brethren, members of the Minor Reformed Church of
Poland (ecclesia minor), which split oﬀ from the Major Reformed Church of
the Calvinists in 1565.
Socinians/Polish Brethren
e self-image of this movement is clearly re ected in the following two
hexameter verses: “Luther destroyed the roof of Babylon, / Calvin its walls,
and Socinus its foundations.” (“Tota licet Babylon destruxit tecta Lutherus, /
Calvinus muros, sed fundamenta Socinus.”) ese verses were inscribed as
an epitaph on the tomb of Faustus Socinus. In the judgment of his
adherents, Luther, Calvin, and Socinus succeeded together in destroying
Babylon, that is, the Roman Catholic Church, which Luther very oen called
the “whore of Babylon.” But the epitaph also makes clear that only Soci-nus
ful lled the original aim of the Reformation. He reached this objective by
uprooting all the fundamental doctrines of Christianity: the Trinity, the
divinity of Christ in His alleged double nature of human being and God
(Christology), the satisfaction of Christ, the baptism of infants, and original
sin:
1. e most impressive and eﬀective attack against the doctrine of the Trinity and of the divinity of
Christ was formulated by John Crell (1590–1633) in his famous writing De Uno Deo Patre libri
duo from 1631, which was also published in 1665 in an English translation (e Two Books
Touching One God the Father). It was the aim of this book to show, rst, that the “most high
God” is “One, not in Essence only, but also in Person,” and second, that the common doctrine of
the Trinity contradicts itself because there would be simultaneously one and three Gods. In
order to achieve his aim Crell tried to refute the doctrine of the eternal generation of the Son
Jesus Christ out of the essence of God the Father. If that were the case, there would be two
substances in God, because every person is an “individual substance” that exists in itself and for
itself. No person can therefore be part of a second substance. In other words, what exists in
another substance is not a person. is ontological diﬀerence between Jesus and God has serious

consequences: if Jesus is not out of the essence of God, He is not eternal and He is not God but a
human being, or, to put it more precisely, by nature a mortal man while He lived on earth, but
now immortal in heaven. For Crell, it was therefore clear that there is no double nature in Christ,
the human and the divine nature, because this would contradict both right reason and the Holy
Scripture. Crell went so far as to say that Jesus Christ was not incarnated because it is impossible
that the divine nature can be part of the human nature and vice versa.
2. e rejection of the double nature of Christ had further consequences for the doctrine of
satisfaction. For orthodox Christians, this doctrine is an essential and very necessary part of the
process of God’s history of salvation for humankind. However, in his book De Jesu Christi
Servatore (On Jesus Christ the Saviour, 1578), Faustus Socinus emphasized that Christ is called
the Redeemer not because He took on punishment for the sins of humankind—that would be
absurd and highly unjust, because nobody can be punished for the sins of others—but because
He showed the path to eternal salvation that can be attained by imitating Him. For Socinus, a
religion is useless in which the human being does not have free will to ful ll the commandments
of God in order to achieve salvation. Justi cation is reached when God regards humans as just
because of their faith and their will to ful ll the commandments that He gave in His New
Covenant. Against this heterodox position the famous lawyer and Remonstrant theologian Hugo
Grotius (1583–1645) wrote his Defen-sio Fidei Catholicae de Satisfactione Christi (Defence of the
Catholic Faith on the Satisfaction of Christ, 1617), in which he wanted to show—also from a legal
point of view—the usefulness and necessity of the punishment of Christ for the sake of
humankind. is debate continued with the publication of Crell’s Ad librum Hugonis Grotii
responsio (Answer to the Book of Hugo Grotius) in 1623, in which he defended the position of
Socinus.
3. Like the Anabaptists the Socinians were convinced that only the baptism of adults, not of
infants, was permitted. Baptism is a rite of initiation that requires an understanding of the
Christian doctrine and a free will of accepting it in order to embrace faith; both of these are
missing in infants. e second point is that one cannot nd in Scripture a command for or any
example of infant baptism.
4. e Socinians created a new kind of anthropology that included not only free will of
humankind, but also the rejection of the doctrine of original sin. is doctrine holds that human
nature has been ethically and ontologically corrupted due to the disobedience of mankind’s rst
parents, Adam and Eve, to the revealed will of God. e result of this original sin is fourfold: all
humans must die, reason is corrupted and therefore not able to recognize and understand the
true will of God, free will is lost, and satisfaction of Christ is necessary. However, for the
Socinians this doctrine was another example of a false image of God, who is a God of love not of
revenge and hate.

All these doctrines of the Socinians were formulated in their Racovian
Catechism, which was published for the rst time in Polish in 1605, in
German in 1608, in Latin in 1609, and in English in 1652. Because of their

heterodox and “heretical” views the Socinians were strongly combated by
their Catholic and Protestant opponents and suppressed by secular
authorities. In Poland, for example, their stronghold in Rakow, centered
around a church, secondary school, and publishing house, was destroyed in
1638. In 1658 the Socinians were forced to leave Poland. But this could not
prevent them from having great in uence on the early Enlightenment.
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Luther’s apocalyptic concept was born of the conviction that God intervenes
in the reality of this world. is intervention is not only the reversion of
things in a symmetrical order, as the apocalyptic is oen portrayed;
something diﬀerent happens. e reversion undoes symmetry. It is
unhinged, giving shape to this form of apocalypse. During Luther’s time,
with the increasing awareness of the in uence of stars and their surprising
locations in the constellations, which were anomalous in the Ptolemaic
worldview (Copernicus’s De revolu-tionbus was published in 1543),
astrological speculations abounded. Temporal calculations and end-time
predictions were also practiced in circles close to Luther.
Luther’s eschatology is closely associated with the teachings on
justi cation, which has a total aspect to it. It transcends time and space. e
spatial and temporal aspect appears as a parallel issue, oen subsumed
under the apocalyptic label. e integration of these two diﬀerent facets of
Luther’s thinking has been in dispute since the awakening of Luther research
to the eschatological component of his theology. Two distinct dimensions
with their corollary of implications have come to the fore. e relationship
of eschatology to the doctrine of justi cation and its total aspect that aﬃrms
the present triumph of the Word is the rst one. e second is oen
discussed along with apocalyptic proclivities in Luther and his
contemporaries. e occurrence of these two dimensions and their
relationship is the intriguing question concerning eschatology and the
Apocalypse in Luther’s theology.
e triumph of the Word is hidden in cross and suﬀering. e decisive
eschatological con ict has been won; however the battle lingers on. Or, to
use Luther’s reading of the parable of the Good Samaritan, the one who fell
among the robbers was not healed at once, but the cure was under way ( non
simul sanatus, simul tamen susceptus est curare; WA 8, 109, 27–30; LW 32:
232). is is further exempli ed by sins that in baptism are totally forgiven
(omnia remissa) but not abolished (abolita; WA 8, 96, 6–8; LW 32: 213).
Luther’s per-spectival approach comes into play. In coram deo everything is
simultaneous (Coram deo Adam tam praesens ut ultimus est. WA 14, 70, 8–
71, 1), yet in coram mundo Luther reveals concerns with “last things” on
Earth, where all is relative. Viewed in its earthly aspect and diﬀerent from
the eternal now (nunc aeternum) of justi cation, “apocalyptic” entails a

spatiotemporal dimension, which may refer to the death of the individual or
to a cosmic cataclysm.
e term “apocalyptic” is oen applied to both these issues, one
pertaining to the individual life span concerning one’s physical existence
culminating in personal death, and the other pertaining to the cosmic end of
the world. On the personal level the discussion pertains to Luther’s view of
the question of the immortality of the soul and the resurrection of the body,
as well as the signi cance of work of love for the last judgment. On the
cosmic aspect of the spatial-temporal dimension the discussion revolves in
turn on speculations about the end of the world, chiliasm, and the actuality
of the Antichrist. e various opinions, signi cant as they are, expressed by
Luther throughout his career regarding these dimensions and aspects have
resisted harmonious system-atization. Yet these aspects are more consistent
and cogent than disparate accounts about Luther’s eschatological or
apocalyptic utterances suggest.
e relationship of justi cation to ordinary existence in space and time
has not only its expression at the individual level, in which physical death
remains as yet to be completed in the eschatological ful llment, but also
cosmologically. is is where the assessment of Luther’s stance diﬀers
signi cantly among scholars, as it brings up an aspect of Luther’s theology
that research has diﬀerently estimated, namely, his relationship to and
dependence on the “apocalyptic restlessness of the late Middle Ages” that
seized him (Kolb 1999, 28). Luther supposedly was caught by the Zeitgeist
oﬀering a picture of the end time. Evidences of this “seizure” are historically
supported by apocalyptic motifs and imagery. Among them is the motif of
the Antichrist, the use of coarse and scatological language, and his
occasional irtations in reckoning the signs of times. Until recently, this
apocalyptic aspect has been dismissed as not belonging to the core of the
Reformer’s theology (Asendorf 1967, 294; Lohse 1986, 325–326).
However, the historical evidence for Luther’s apocalyptic proclivities
evinces more than an occasional subterfuge for conveying reformatory ideas
in a time saturated with the impending sense of its end. ose convinced of
the constitutive importance of apocalyptic ideas in shaping Luther’s theology
prevail on historical grounds. e Reformer claimed that his apocalyptic
proclivities, resulting in speculations and complex calculations, were
indulged in his leisure time as a sort of a hobby (per otium; WA 42, 245, 19;

LW 1: 334), and the apocalyptic calculations of star gazers, among them his
mathematician friend Michael Stiefel, were deemed to be just a little or
ippant temptation (ein Anfechtlein), soon to be overcome on account of
Matthew 24:36: “About that day and hour no one knows” (cf. Modalsli 1983,
333). Even so, the question remains as to what role the apocalyptic played in
Luther’s theology, and what its relationship was to escha-tology and the
doctrine of justi cation.
e Older Luther Hypothesis
e recognition of the Zeitgeist’s impact in Luther created a divide between
the young and the older Luther. With this distinction comes the picture of
an “older Luther” as “a man who saw the world engaged in a metaphysical
struggle between good and evil … gripped by apocalyptic hopes and fears…
. So as his own death neared … he became ever more pessimistic, praying
not only for his own release but for the end of the world” (Edwards 1983,
208). Luther’s attitude toward the book of Revelation, which he practically
rejected as a truly canonic book, is added to this estimation, though later the
book received considerably higher regard (WADB 7, 406–421). However, his
later appreciation for the book may be interpreted as not a change in
Luther’s psychological temperament.
e hypothesis that the older Luther was aﬀected by the apocalyptic
atmosphere of his context nds a reformulation. is idea is presented by
those who believe that the apocalyptic outbreaks were extraneous materials
and never organically part of his eschatological outlook, faithfully bound to
the justifying presence of Christ. His scatological outbursts were an external
facade adapted to the times and fashions without compromising the
structure of the theological edi ce. But two factors militate against this
interpretation. e rst is historical; the second strictly theological. Both
point to a more complex and yet more harmonic reading of the Lutheran
theological corpus.
Historically, notwithstanding the arguably outrageous use of apocalyptic
imagery, lthy language, and scatological imagery in the older Luther’s
works, the argument for quantity does not imply a qualitative diﬀerence
between the younger and the older Luther. Starting with a sermon Luther
preached at a triennial chapter meeting of the Augustin-ian order in Gotha,
as early as May 1, 1515, Luther’s use of scatological imagery was consistently

maintained from the earliest documents we have (Oberman 1988, 442ﬀ.).
e 1515 sermon, oﬀered on a ceremonial occasion, was “against the vice of
slander” (contra vitium detractionis). In its Latin text sudden German
expressions such as Teuﬀels Dreck and other lewd lexes cry out (WA 1, 50,
14). is early document was no exception to his use of such language.
Certainly the dismissal of the argument for a change in mood and the use
of verbal coarseness as a marker in dividing the “younger” and the “older”
Luther does not explain his progressive appeal to apocalyptic imagery and
eschato-logical conjectures pertaining to earthly realities and their
terminations. e aermath of the peasants’ uprising helped to consolidate
the Reformation’s core stance in clarifying the distinction between spiritual
and earthly competencies. e Peasant’s Revolt was acknowledged for
bringing this division of competencies to the theological center of the
Reformation, which was later formulated in terms of the teaching
concerning the distinction of regimes, the so-called Two Kingdoms
doctrine. e Diet of Augsburg of 1530 consolidated in the Augsburg
Confession the doctrinal core of the movement, and the Imperial Diet of
Nuremberg in 1532 brought about some serenity for putting into practice
political implementations. is change in scenario oﬀered the opportunity
for Luther to explicate the theological grounds for engaging mundane and
ordinary aﬀairs and their profanity, as well as their limits and demarcations.
Gazing through Boundaries
One particular text, 1 Corinthians 7:29–31, has been of decisive importance
for determining Luther’s eschatology and the role of the apocalyptic in it. In
this passage Paul oﬀers his vison of the messianic life, centered on the
expression hos me, “as not” (or “as though not”), which is repeated ve times
in those three verses. Luther refers to this passage several times in his
writings. In the Genesis commentary he uses it to explain how Abraham,
being well oﬀ in aﬀairs of the house and of the state, was still in exile, having
means at his disposal but not possessing them as ends, for they will come to
pass (WA 42, 441, 35–442, 7; LW 2: 252ﬀ.).
e commentary on Psalm 68 brings this passage to the sharpest
resolution, taking the conditions of this world thoroughly eschatologically
bound with its apocalyptic implications. Within these boundaries love
works. Faith does not happen in spite of these boundaries, but is a gaze

through them. To these boundaries the “as-not” applies insofar as the
faithful “peers with the awaking eyes of faith over … to the life beyond … to
celebrate the Sabbath” (WA 8, 15, 26–29; LW 13:15). Within these
boundaries, however, love is all that matters. Following Paul’s reduction of
the double love commandment to a single one (Gal. 5:14), this is how
Luther’s argument goes: “For the sum and substance of the entire Gospel is
faith in God and love of neighbor… . Faith points away from us toward God;
love bears all things and points us toward our body, that is, toward our
neighbor” (WA 8, 15, 6–8; LW 13:14). is equation of “body” and
“neighbor” denotes all that is visible and material toward which love is
directed in the midst of the work we carry out in vita activa, but gazing
through the “eyes of faith” to the Sabbath of rest, of vita passiva, the
condition under which faith can receive the gi.
e motif of the boundaries denotes the eschatological terminus in the
spatiotemporal dimension. is terminus when read cosmically results in
apocalyptic discourses. Beyond it is the Sabbath. is use of the Sabbath is
signi cant insofar as it appears as an apocalyptic gure taken from an
ordinary calendar day sancti ed as the day of rest; it functions as a
synecdoche to denote eternity. When Luther in 1541 ventured into his own
calculation of the ages of the world, Supputatio annorum mundi (WA 53, 22–
172), the end of the world was equated with the cosmic Sabbath, which
following a Talmudic tradition would begin with the completion of the
earth’s 6,000 years of existence (Modalsli 1983, 333). According to
calculations made on the basis of the “corrected” Jewish calendar, the earth
would have been 5,500 years old in 1540, which would leave another 500
years for it to come to an end and for the cosmic Sabbath to break in. at
Luther, even for a pastime as he claims (per otium), would engage in this
pursuit seems intriguing, since he himself had dismissed these reckonings as
“little temptations.” Even more curious is that these speculations do not even
support the assumption that Luther was apocalyptically obsessed with an
imminent end to the world, as is commonly assumed. He did see the
“Spanish plague” as a visible sign of the last day that curiously was surmised
to have come from “eastern islands,” in a possible allusion to the Iberian
landfall in the New World (WA 53, 169). Yet the estimated end according to
Supputatio would come in half a millennium (2040). But all this perplexing
conjecture makes sense if read from the point of view of the hos me that

considers all that concerns earthly existence to be of relative signi cance. It
is relative to the cosmic Sabbath that the “eyes of faith” gape. e end is
adjacent and cannot be measured. Time and space are eschatologically
erased by the Apocalypse (WA 10/III, 194, 10ﬀ.; WA 12, 596, 26–31). Every
seventh day, as long as the “body and the neighbor” remain, is an immanent
rehearsal of the great Sabbath of the earth, a little boundary set every week
as the anticipation of the nal day, a boundary experience as a token of the
ultimate end, one of the many eschata partaking in the eschaton. Each
boundary experience, each eschata partakes in the eschaton in the same way
as every trial (Anfechtung) participates in the cross of Christ, pars pro toto. In
this Luther follows Paul’s appeal to the “apocalypse of Jesus Christ” (Gal.
1:12).
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A, O L (E D)
Even if Decet Romanum Pontiﬁcum was the papal bull by which Pope Leo X
oﬃcially condemned Martin Luther as a heretic and excommunicated him
from the Catholic Church, it was the preceding bull—Exsurge Domine—that
has maintained a more in uential place within both the contemporary
writings and modern historiography. While some argue that these bulls
should be remembered as the rst formal papal denunciations of the
Protestant cause, most scholars agree that the documents are confusing and
fail to correctly articulate the themes of Luther’s teachings.
Roman Trial
In late autumn 1517 a letter from Albert of Brandenburg, the archbishop of
Magdenburg, informed Pope Leo X and the papal curia of Luther’s 95
eses. An oﬃcial inquiry, headed by Cardinal Girolamo Ghinucci from the
Camera Apostolica and the Dominican monk Sylvestro Mazzolini da Prierio
(Prierias), Sacri Palatii Apostolici magister, with whom Luther would engage
in a erce controversy, did not start until the beginning of July 1518. When
the Papal Curia summoned Luther to Rome, however, his overlord, Elector
Frederik of Saxony, thwarted this meeting by demanding that it could only
happen within the con nes of the Holy Roman Empire. As a result, the
papal legate Tommaso de Vio de Gaeta (Cajetanus) called Luther to
Augsburg, where, refusing to recant, he instead proposed that the inquiry
should wait for the examinations of his writings by the Universities of Basel,
Freiburg, Leuven, and Paris. Aer that, papal interrogation of Luther slowed
due to imperial elections, as Pope Leo X attempted to rally the supporters of
the French king without exasperating the electors. In the meantime Luther,
the reform-minded Andreas Bodenstein (Karlstadt), and the Dominican
Johannes Eck (Eckius) held the famous Leipzig Disputation on the primacy
of the pope.

When inquiry from Rome resumed in January 1520, the Universities of
Cologne and Leuven had already oﬀered well-examined condemnations and
censures of Luther’s teachings. Papal examination on the causa Lutheri soon
grew tiresome, though, and Eck traveled to Rome to “save” the trial by
bringing the Cologne and Leuven censures to the attention of the curia. A
nal commission, consisting of Eck and Cardinals Giulio de Medici (later
Pope Clement VII) and Benedetto Accolti, prepared the dra that would be
sent to the pope for nal approval. e pope and his cardinals debated their
conclusions over the course of four consistories: on May 21, 1521, they
discussed the Leipzig dispute in addition to the requested opinions of expert
theologians; on May 23 they con rmed the need for a condemnation; on
May 25 they declared that the theses quali ed as heretical ad litteram; and
nally, on July 1, they read the nal text and planned for its promulgation.
Content
As a compromise between doctrinal strictness and the fear of escalating
religious con ict within the Holy Roman Empire, the commission decided
to threaten Luther with excommunication; this is why Exsurge domine
(Arise, O Lord) is better known in Germany as the Bannandrohungsbulle.
e pope formally signed the bull and sent it out on June 15, 1520. e long
preamble—in which not only the Lord, but also Peter, Paul, the Saints, and
the Universal Church are implored to arise against the “foxes threatening the
vine-yard”—denounced the damage that Luther was allegedly doing to the
Church with strong rhetoric and an ample array of biblical citations, using a
quite traditional vocabulary for that kind of papal document. A list of 41
prepositions followed the preface, con rming the deviating and thus
“heretic” interpretations of the meaning of the sacraments, the ecclesiastical
hierarchy and the councils, and the questions of justi cation and grace. Only
the dispositio named Luther for the rst time, with recurrent citations
aerward. e commissioners condemned his “errors” in globo, without
qualifying the seriousness of each proposition, and all of his writings were to
be burned. Although the pope felt justi ed in approving the penalties and
censures of this “true heretic,” he still oﬀered Luther safe conduct to travel to
Rome and reconcile with the Church for 60 days aer the bull’s
promulgation in Germany by the archbishops of Brandenburg, Mein, and
Merseburg. Many scholars, including H. J. Hillebrand (1969), have since

shown that the bull contained serious misinterpretations of Luther’s
published texts, based on misinformation that probably stemmed from Eck’s
reports on the Leipzig Disputation, and show little knowledge of his crucial
theological treatises, like On the Babylonian Captivity of the Church, which
had been prepared by Luther aerward.
Publication
While the Curia prepared many handwritten and sealed parchment copies, a
Roman printer named Jacopo Mazzo-chis also printed a licensed edition of
Exsurge Domine. e pope assigned Eck, now invested as an apostolic
protonotary, to promulgate the bull in Saxony and Lower Germany.
Likewise, Cardinal Hieronymus Aleander, as legate, had to nd secular
support from the emperor in the Low Countries in order to publish it there.
is proved to be harder than he initially expected, as the emperor gave in to
the Reichsstande’s wishes to rst hear Luther speak, which eventually took
place in Worms during the rst ve months of 1521. Moreover, the Catholic
archbishops of Brandenburg, Mein, and Merseburg, as well as many other
lesser bishops, obstructed the papal wish by only providing handwritten
copies. Eventually, Eck nanced a printed edition with his own money. Even
so, Schottenloher (1917–1918) estimated that printers produced about 6,000
copies of the bull in pamphlet form, usually under the title Bulla contra
Errores Martini Lutheri et sequacium, and that it went through as many as 20
editions throughout the empire and the Low Countries between 1520 and
1522. Recent research has even uncovered a broadsheet edition of Exsurge
Domine printed for the Archdiocese of Merseburg, highlighting the
complicated process of distribution and reception in 16th-century Europe.
In October 1520 Luther received con rmation of his papal condemnation
and started to work on a response even before receiving an oﬃcial copy. He
began his counterattack by publishing Adversus Execrabile Antichristi
Bullam, in which he de ed the censorship in globo and proceeded to discuss,
in Latin, six of the bull’s propositions at length, which he increased to twelve
in a later German edition (dated November 29). In March 1521 he defended
himself against all allegations in the Assertio omnium articulorum per
Bullam Leonis X. and accompanied this response with a German translation
of the bull (with the help of humanist and friend Georg Spalatin) and much
of the defense that had appeared in his support. More symbolic, however,

was Luther’s famous public burning of the bull. On December 10 Luther
convoked the professors and students of theology and burned a parchment
copy, together with books of canon law, at the Elster Gate in Wittenberg,
famously stating: “Since they have burned my books, I burn theirs.”
Furthermore, students from other German university cities joined in
Luther’s condemnation of the bull, with those from Erfurt throwing it into
the river and those in Leipzig throwing it into the mud.
Condemnation
Since Luther refused to recant or to reconcile, Pope Leo X proceeded to
formally excommunicate him with the bull Decet Romanum Pontiﬁcem (It
Pleases the Roman Pontiﬀ), issued on January 3, 1521. is time the pope
refrained from including biblical citations and excommunicated Luther and
his followers with a formal juridical disposition. e papal authority
reserved the right to oﬀer recantation and reconciliation to Luther and/or
his followers, while the pope entrusted the legates Eck and a new envoy,
Marino Caraciollo, with its publication. It is clear that this bull was not
separately printed in Germany, as it became equated with Exsurge Domine,
which continued to appear in print instead. At that time also the University
of Paris issued its Determinatio, condemning Luther more systematically.
Other liturgical tracts, such as In Coena Domini, contained printed editions
of Luther’s condemnation as well. us, through both Luther’s polemical
engagement with the papal condemnation and its extensive dissemination
due to the increasing use of the printing press, Exsurge Domine soon became
a “lieu de memoire” for Protestantism.
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A, J
Dutch theologian Jacob Arminius was born more than a decade aer
Luther’s death, and the political and religious landscape of Central Europe
had already changed signi cantly. As Luther’s direct contribution faded
slowly into the past, new gures emerged into prominence, separated by the
confessional walls that Wittenberg’s most famous theologian had himself
helped construct. Among the many new names of the third generation of
Reformers, none is invoked more than that of Jacob Arminius, who came to
prominence in the Netherlands among the Reformed. It is perhaps
appropriate that a gure whose name de nes one side of a theological
con ict that has continued into the present day was born into a place of
intense political and religious turmoil.
Jacob Harmenszoon (Arminius’s birth name) was born to Harmen
Jacobszoon and his wife Elborch in Oudewa-ter, a city in the Netherlands
located 10 miles southwest of Utrecht. e exact date of his birth is a matter
of debate, but he was born sometime between 1559 and 1560. Har-men died
shortly before Jacob’s birth, leaving Elborch with a newborn and several
other children. Elborch sent Jacob to be raised by a priest named eodorus
Aemilius. Soon aer taking charge of the infant, Aemilius moved to Utrecht.

Aemilius raised Jacob and sent him to a school in Utrecht, almost
certainly the humanistic St. Jerome School, known as Hieronymusschool.
at education ended when Aemilius died around 1575, leaving Jacob
stranded in Utrecht without a guardian. But he was not relegated to a life in
the streets. A distant relation, Oudewater native Rudolph Snel (Rudol-phus
Snellius von Roijen in Latin), took him in. Snel was a mathematician and
logician who had studied in Cologne and Heidelberg. He took Jacob with
him to his rst teaching appointment in Marburg, and it was shortly aer
his arrival there that Jacob learned the fate of his family.
When Jacob was born, Oudewater was a Catholic city under the control
of Hapsburg Spain, but Protestant sympathies were spreading, and the
people of the Lowlands were already engaged in a struggle against their
Spanish rulers. e lengthy con ict had tragic consequences for young
Jacob. In 1575 Oudewater declared its allegiance to Protestantism, and
Spanish forces subsequently invaded the town. A large portion of the town
was destroyed when the townspeople set re to their own homes to keep
their possessions from becoming plunder. e army massacred many of the
town’s inhabitants, including Jacob’s mother and all his siblings. When he
heard about the massacre Jacob was devastated, but he decided to travel
back to his hometown to view the city himself, a considerable journey that
he had to make on foot. Despite the strenuous trip, 16-year-old Jacob only
lingered among the wreckage of his birthplace a few days before heading
back to Marburg.
University Education
With virtually no ties to Marburg, it is little surprise that Jacob soon le, no
doubt leveraging his connection with Snel to gain entrance into a university.
Jacob decided to study in the newly founded university in Leiden, a poetic
choice since William I of Orange had founded the school in Leiden as a
reward for its successfully turning back the Spanish armies. Little is known
about Jacob’s personal life and development while he was in school from
1576 to 1587. His education was funded by Amsterdam’s merchant’s guild,
though the origin of his connection with the in uential guild is unknown.
Jacob, who Latinized his name to Jacobus Arminius upon entering
university, received his education at a time when the newly independent
Netherlands was steeped in issues related to the Reformed tradition of

Protestantism. e Netherlands had become a center for the Reformed
tradition, despite the previous dominance of Lutheranism and Anabaptism,
when the Dutch church leaders had declared as much in the Synod of
Emden in 1571, before Arminius started his university education. e
fundamental issue was who would govern the church, the state or an
independent consistory along the lines of the Genevan model. Alongside
and oen mixed with the church polity question was an ongoing theological
controversy, in which Marin Luther was no doubt invoked, regarding the
relation of human freedom to God’s foreordination of some to salvation.
ese sometimes convergent controversies followed Arminius in one form
or another throughout his education, which took him from Leiden to
Geneva and then Basel.
Arminius as Pastor
Upon completing his education Arminius returned to the Lowlands and
took up a pastorate in Amsterdam in 1587, a compensation for the merchant
guild’s support of his education. He ourished personally and professionally
in his new post. He quickly gained favor as a pastor and clergyman and
married a councilwoman’s daughter, named Lisbet, with whom he had
several children. But the issues that had haunted his student days soon came
to the fore again, and this time Arminius was himself caught up. e rst
clash came about when Arminius was asked to defend a version of
predestination that aligned with the position of eodore Beza, John
Calvin’s successor and one of Arminius’s teachers in Geneva. Instead of
defending Beza’s position Arminius opposed it, causing a small stir. e
minor con ict was an indication of things to come. Beginning in 1597,
another city pastor, Petrus Plancius, began a long con ict about Armin-ius’s
interpretation of Romans 7 (and later 9) in the consistory. Plancius accused
Arminius of interpreting Romans in a way that strayed from the Reformed
tradition. Over the course of the debate others would claim that Arminius’s
interpretation was closer to that of Martinists (Lutherans), Anabaptists, and
libertines than the Reformed position. Arminius was rm in his defense
and, aer years of back and forth, was nally vindicated as orthodox by a
decision from the city leaders, to whom Arminius had repeatedly appealed
as the nal arbiters of the city’s religion. He le Amsterdam in good

standing with the city’s leaders and accepted a professorate in theology at
Leiden in 1603.
Arminius as Professor in Conﬂict
Arminius’s professorship proved to be the most turbulent period of his
career, though it started well enough. Upon his arrival Arminius underwent
the examination process for a doctorate, a natural requirement given his
position, and was approved by his examiners without incident. He moved
his family into their new home, took his place on the faculty, and settled into
teaching. Trouble arose, however, within a year of his arrival. According to a
schedule agreed on by the faculty, Arminius gave a disputation on
predestination in February. In October of that year a professor named Goramus gave his own disputation on predestination, out of turn according to
the schedule and in clear opposition to Armin-ius’s teaching earlier that
year. Goramus’s disputation proved the opening salvo in an increasingly
hostile war. e con ict between the two was exacerbated when Arminius
was made Rector magniﬁcus from 1605 to 1606, a position equivalent to
academic dean today. e elevation of his opponent led Goramus to oppose
the error he saw in Arminius’s teaching more vehemently. e theological
dispute radiated out from the school; within a few years various classes and
clergy were involved in the dispute formally and informally.
e doctrinal issues were complex, at times touching on the logical
ordering of God’s eternal decrees to save humanity and to permit its fall, but
the fundamental theological issue was the nature of God’s foreknowledge of
human actions speci cally in relation to salvation. Arminius understood
God’s foreknowledge of those elected to salvation as knowledge of the
contingent actions of contingent beings. God’s knowledge of the elect was
thus knowledge of those who would accept, by the grace of God, his oﬀer of
salvation. Goramus’s position, echoing Beza’s, stressed the necessity of God’s
foreknowledge. God’s foreknowledge of the elect was suﬃcient to make their
salvation necessary and thus determined. Alongside this con ict was the
recurring issue of Erastianism, made more prominent by Arminius’s
frequent and notably legally valid appeals to the oﬃcials of the university
and the government for adjudication of the dispute. Here too the issue of
subscription to the Reformed confessions approved at Emden, the Belgic
Confessions and Heidelberg Catechism, was at play, as was whether those

documents could be changed and what role a national synod might play in
any of this.
e multifaceted con ict continued to grow in scope and soon engulfed
not only the Netherlands but also international parties with perceived stakes
in the debate. Eventually both Goramus and Arminius were asked to present
their positions before the country’s High Court. e court asked that each
party give a written version of his arguments. Arminius’s address to the
court, entitled Declaration of Sentiments, has proven to be his most famous
work. Arminius made his presentation before the court in 1607 and at his
request presented his argument in person before the states of Holland and
West Friesland in 1608. e states called both parties back for a “friendly
discussion” to resolve diﬀerences again in late summer 1609.
e controversy thus reached the loiest halls of power in the
Netherlands and eventually brought about the national Synod of Dordrecht,
but Arminius did not live to take his ght before the synod. Following his
presentation in 1609 he was unable to continue due to illness. He had fallen
ill soon aer arriving at Leiden with what seems to have been tuberculosis,
and his illness had slowly grown more severe. He died on October 19 of that
year. In addition to a wife and numerous children, Arminius le behind a
theological legacy, which took his name, that continues to inspire passion in
Protestants almost half a millennium later.
Arminius and Luther
As may already be clear, determining the relationship between Martin
Luther and Jacob Arminius is not a simple task. is diﬃculty is magni ed
by scholarship’s lack of attention to Arminius in general and his relationship
to his antecedents in particular. ose few comments that have been made
on the topic merely reference Arminius’s dismissal of Luther’s early view of
predestination and his subsequent claim that Luther moved away from that
position. e survey of Arminius’s life and work given here reveals only faint
and indirect connections to Luther or Luther’s works; virtually no direct ties
connect the two. us, conclusions about their relation to each other are
necessarily tentative, awaiting further in-depth studies.
One de nitive piece of information comes from the catalog of the sale of
Arminius’s library. A review of the catalog reveals only four works by Luther
out of over 1,400 volumes, 850 of which are categorized as theological. ree

are biblical commentaries, speci cally on Micah, Galatians, and the Psalms.
e fourth and the only theological treatise is a copy of On the Bondage of
the Will. is general lack of Luther’s writing on Arminius’s shelves is more
meaningful because of how short Arminius’s time was as a professor. Once
he entered that role with its accompanying salary, he would naturally have
rst purchased those books that he thought most important to have at hand,
and very few of those were by Luther. By that measure, Luther was fairly
unimportant to Arminius. Perhaps even more revealing is that Arminius
owned nearly as many copies of Calvin’s Institutes, three, as he had volumes
from Luther altogether. Arminius’s training and theological identity were
distinctly and almost completely Reformed.
Much more prevalent are works by Melanchthon; more than a dozen
predominantly theological volumes appear in the catalog. Arminius’s
interest in Melanchthon comes out in the observation by a number of
scholars regarding the similarity between the two’s views on predestination.
at said, those elements of Melanchthon’s theology that have been noted by
scholarship do not trace back to Luther himself. One might say there is a
very small bit of Lutheranism in Arminius but virtually no Luther.
is conclusion, however, sheds light on the miner’s son indirectly in that
it places Luther’s role in the Reformation in perspective. On the one hand,
Luther looks smaller and less signi cant. e lack of direct connections
between Arminius and the German Reformer shows how quickly the
Reformation moved past Luther’s work. It is more his protege Melanchthon
who had an impact of any signi cance on a rising professor in the
Netherlands than Luther himself. On the other hand, Arminius’s life
magni es Luther’s legacy exponentially. e reforms that Luther
championed had already eﬀected a drastic change in European Christianity
by Arminius’s day. e landscape had changed so thoroughly that Arminius
was able to exist within a distinct, though not disconnected, theological
sphere in which Luther was not directly involved. Less than 20 years aer his
death, Luther’s work had helped produce fruit that he could not have
dreamed of sowing.
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A, A
A 16th-century English Protestant martyr, Anne Askew was condemned as a
heretic, tortured, and burned at the stake on July 16, 1546, during the nal
months of Henry VIII’s reign. Born in 1521, Askew grew up in England
during the tumultuous reign of King Henry as Protestant teachings from the
Continent became widely available and took hold in England. Her father, Sir
William Askew from Lincolnshire, provided a good humanist education for
his daughters. Anne, well versed in Scripture and in uenced by Protestant
teaching, was given in marriage at age 15 to omas Kyme, a devout
Catholic. She bore him two children, but by her own account, was driven
from his home for her Protestant beliefs. In late 1544 she traveled to
London, perhaps to seek a divorce. While there she joined with reformist
groups dedicated to the reading and interpretation of Scripture by laity, and
through her noble connections became associated with the court of
Katherine Parr, sixth wife of Henry VIII, and her inner circle of
Evangelically minded noble women.
Askew was rst arrested in spring 1545 but released for lack of witnesses.
A year later she was arrested again, examined, and released; in summer 1546
she was arrested, convicted of heresy, and tortured on the rack by oﬃcials
seeking to implicate Katherine Parr with Protestant heresies. Askew
incriminated none of her Evangelical associates. Gravely injured by the
torture she had suﬀered, she had to be carried to her place of execution,
Smith eld in London, where she was burned at the stake as a warning to
other heretics. She had written two accounts of her interrogations, which

were smuggled out of prison and rst published by John Bale (1495–1563),
an English Protestant who was forced to ee England aer the execution of
omas Cromwell in 1540, but who returned in 1547. Some information
about her family background was gathered by Bale. Eyewitness accounts of
her martyrdom and government documents attest to her arrests,
interrogations, and torture. By all accounts, Anne Askew was strong in her
religious convictions, theologically astute, and de ant of the social
conventions expected of women.
Context of Arrest and Martyrdom
e Act of Supremacy, secured by Henry VIII in 1534, was the nal step in
the long process of his break with the church of Rome, making him supreme
head of the English church. While the process may have gained legitimacy
for his marriage to Anne Boleyn, Henry seemed not to have planned well for
the political and theological consequences that freedom from Rome
brought. As a result, England suﬀered through theological confusion during
the nal decade of Henry’s reign as the traditional Catholic and new
Protestant theologians jockeyed for power. e Injunctions of 1538 required
that every church have an English translation of the Bible, yet the 1539 Act
of Six Articles reaﬃrmed several Roman Catholic doctrines, especially
transubstantiation, and the Act for Advancement of True Religion in 1543
restricted the reading of the Bible to nobles. Noble women were limited
further, allowed only to read Scripture alone and in private.
Anne Askew challenged this act, deliberately traveling to the Lincolnshire
cathedral to read the Bible there. Her association with the Evangelical group
in London was unlawful, and conservative theologians in Henry’s court
sought evidence to link Katherine Parr and her ladies to such unlawful
activity. Many of the English Protestants, including Anne Askew, rejected
transubstantiation in favor of a Zwinglian sacramen-tarian position, for
which she was condemned as a heretic.
Publications of the “Examinations”
Askew’s writings may have been carried from England by Dutch or German
merchants who witnessed her death. When her accounts came into the
possession of John Bale on the Continent, he published e ﬁrst
examinacyon in 1546, with e lattre examinacyon quickly following in

January 1547. As editor of the texts and a staunch promoter of the Protestant
cause, Bale wrote a preface for each and added his own commentary
interspersed throughout Askew’s account. e title page of both publications
includes a woodcut depicting a woman dressed as an early Christian martyr,
crushing underfoot a beast symbolizing the papacy; she holds a palm branch
and Bible, juxtaposing symbols of early church martyrdom and the
Protestant faith. Also attributed to Anne Askew is a ballad included in Bale’s
editions. e ballad draws on armor of God imagery from Ephesians 6,
speaks with con dence that “Christ wyll take my part,” and concludes with
an appeal to God for clemency “For that they do to me,” an allusion to Jesus’s
words from the cross in Luke 23:34 (Beilin 1996, 149–150).
Her reputation as a Protestant martyr was also promoted by John Foxe
(1516–1587), English historian and martyrolo-gist, who included Askew’s
accounts without Bale’s commentary in Acts and Monuments (widely known
as Foxes Book of Martyrs), rst published in 1563. Foxe also translated
Askew’s account into Latin and included it in Rerum in Ecclesia Gestarum
Commentarii (Basel, 1559). Both men presented Anne Askew as a devout
Christian who suﬀered martyrdom for her faith, using her account to refute
Roman Catholic teachings and to demonstrate the evils done by Catholics,
seduced by the Antichrist, to these “true believers.”
Current Scholarly Research
Gender studies is at the center of recent research on Anne Askew. As one of
the few rst-person accounts by a woman from this period and because of
her de ance of male authority throughout the examinations, it is rich
material not only for gender studies but also for rhetorical and literary
analysis. Elaine Beilin maintains that Bale’s interpolations into Askew’s text
stress her role as a “weak vessel of the Lord,” a portrait inconsistent with
Askew’s own autobiographical intent, which was to show herself as a learned
public gure empowered by her knowledge of Scripture (Beilin 1985, 78–
80). Others also see Foxe and Bale as males who mediated her words and
used them for their own polemical and propagandist ends; some question
how much of Askew’s own words are in the text (there seem to be passages
in her voice that re ect the language and theology of the editor); and one
scholar asserts that without Bale’s editorial work, there may have been no
record of Askew’s life and beliefs.

Of note from the pen of Askew herself are certain literary and rhetoric
devices, a clear pattern of defying male authority gures, and a deep
knowledge of Scripture. ese characteristics make Anne Askew’s writing of
interest across theological and literary disciplines.
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A
Augsburg, founded by the Romans, was an episcopal seat since at least the
sixth century and an important hub of trade, banking, and cultural exchange
between the Mediterranean Sea and Northern Europe. It was also the stage
for some of the most important events of the Reformation, where Luther
and Melanchthon presented their ideas to the imperial estates and where a
series of unpalatable religious and political compromises were saddled on
both sides.
Religion before the Reformation

e religious policies of the prince-bishop of Augsburg and of the free
imperial city of Augsburg, whose system of government had deep roots in
the medieval guild system, oen came into con ict during the 16th and the
17th centuries. e municipal guilds had received a degree of determination
in the city’s churches in the 14th and 15th centuries and contributed funds
for preachers, catechesis, congregational services, wax for candles, church
plate, and altar decoration. e guilds in turn communicated and supported
the expectations of the parishioners to the clergy. Since the guild masters
oen served as city councillors, the spiritual demands of the laity became a
municipal aﬀair. e guilds appointed and paid theologically literate
preachers, who enjoyed a certain independence from direct ecclesiastical
control, to provide regular sermons to the laity and to celebrate parish
masses.
In summer 1517, as Luther was developing his critique of indulgences,
Christoph von Stadion was appointed bishop of Augsburg. Like Luther,
Stadion was critical of the trade in indulgences and was displeased when
Jodocus Lorcher preached the sale of indulgences in the diocese of Augsburg
on behalf of Albrecht von Brandenburg, archbishop of Mainz and
Magdeburg, whose rapacity was one catalyst of Luther’s protest.
Luther was summoned to appear before the papal legate, Cardinal
Tommaso de Vio (known as Cajetan), following the 1518 imperial diet at
Augsburg. During his visit (October 12–15, 1518), Luther was a guest of
Johannes Frosch, prior of the Carmelite monastery of St. Anna, who had
studied at Wittenberg, and was supported by two prominent humanists, the
city syndic Conrad Peutinger and the cathedral canon Bernhard Adelmann
von Adelmannsfelden. Cajetan, a distinguished omist and defender of
papal infallibility, questioned Luther on his views on indulgences, especially
as they related to the doctrines of the merits of Christ and the saints as the
treasures of the Church, and the relationship between the sacraments and
faith. Luther declared that pope and councils alike were fallible when they
contradicted Scripture. When pressed to recant his views, Luther refused.
Fearing arrest aer the interview with Cajetan, Luther ed the city.
Bishop Stadion, bene ciary of a ne humanist education and an exponent
of Erasmus’s pious “philosophy of Christ,” believed that the abuses criticized
by Luther could be diminished or removed by reforming the clergy.
Accordingly, he appointed the Basel theologian Johannes Oecolampadius, a

distinguished humanist who had assisted Erasmus in the editing of the New
Testament, as cathedral preacher in 1518. Oecolampadius strenuously
criticized abuses in the Church from the pulpit. Aer Oecolampadius le
the city, Stadion appointed another evangelical critic of the Church, Urbanus
Rhegius, in 1520. Stadion regretted having to promulgate Exsurge domine,
the papal bull of excommunication against Luther, in the diocese, and only
did so at the end of 1520 under pressure from the legate Johann Eck. Given
that so many of the laity also supported Luther, the Augsburg city council
was also reluctant to enforce the bull, and none of the many printers in the
city printed it. e council dismissed the bull’s demand for the destruction
of all Lutheran books as impossible; there was also considerable protest
againt this provision from the powerful printing industry in Augsburg. In
1521 Rhegius was dismissed from his position at the cathedral for defending
Luther in print.
In 1523 Frosch resigned as prior of St. Anna’s but was subsequently
appointed as guild preacher there. He could thus take advantage of the
independence from direct ecclesiastical control long enjoyed by guild
preachers to teach Luther’s message from the pulpit. He was later joined by
Stephan Agricola and Rhegius, who returned from Hall in Tirol in 1524. St.
Anna’s soon became the center of the Lutheran Reformation in Augsburg.
Johannes Speiser also preached Evangelical sermons as guild preacher at St.
Moritz’s.
In 1523 the city council was directed by imperial decree to impose on
preachers the obligation to preach only “the holy Gospel and the Word of
God,” but this directive could be interpreted in many ways. ose disposed
to interpret it in an Evangelical sense were countered vigorously by those
faithful to the old Church, especially the Dominican Johannes Faber and the
new cathedral preacher Matthias Kretz. Some, such as the Discalced
Carmelite Johannes Schilling, criticized the bishop and the city council for
implementing reform too slowly.
Many clergy in the diocese of Augsburg supported Luther’s message. At
Lauingen was Caspar Amman, who had previously served as minister
provincial of the Augustinian hermits in the Rhineland and Swabia. In the
free imperial city of Nordlingen, Caspar Kantz, prior of the Carmelite
monastery, and eobald Gerlacher, preacher at St. George’s parish church,
likewise introduced the Reformation. At Memmingen, the preacher

Christoph Schappeler convinced the city council to introduce a Lutheran
liturgy, though the city soon moved in a Zwinglian direction.
Center of Anabaptism
From the mid-1520s, groups of Anabaptists appeared in the city, some
driven from elsewhere, reaching a population of over 1,000 at their height.
At a meeting of Anabaptist leaders at Ausgburg in 1527, the participants
discussed issues such as the community of property, the proper relationship
to worldly authority, the place of oaths, the admissibility of military service,
and eschatological expectations. e city council eﬀectively suppressed this
movement in the city in 1527 by ning, imprisoning, or expelling its leaders.
Many of those sent out bearing the resolutions of the meeting were captured
and executed.
At rst the attitude of the Augsburg city council toward the Reformation
was divided. In 1527 it established Evangelical communities in the parishes
of Holy Cross, St. George, and St. Ulrich, placing small churches at their
disposal. However, at the Diet of Speyer in 1529, Augsburg supported
Emperor Charles V in rejecting the demands of the “Protestants.” In other
cities in Swabia, such as Kaueuren and Dinkelsbühl, large sections of the
local population approved Luther’s teaching, but their demands for formal
reformation were resisted by the city council.
e character of evangelicalism in Augsburg changed gradually with the
arrival of the Zwinglian preacher Michael Keller. Preaching to large crowds
at the Discalced Carmelite church, he managed to reorient the Evangelical
elements in the city toward the Zurich model.
Diet of Augsburg and Militarization
e imperial diet was again held in Augsburg in 1530. On June 25
representatives of the Lutheran estates presented a formulation of
evangelical belief drawn up by Melanchthon, the Augsburg Confession, one
of the foundational documents of the Lutheran Church. On August 3 the
Roman Catholic theologians responded with their “Confutation of the
Augsburg Confession.” Attempts at forging a united front between Luther
and Zwingli had failed in 1529; consequently, at the 1530 diet, delegates of
four southwest German cities (Strasbourg, Constance, Lindau, and Memmingen) presented their own separate confession (the “Tetrapolitana”) in

line with Zwingli’s teaching. Zwingli’s own Account of Faith (Fidei ratio) was
also presented at the diet. In accordance with the neutral policy advocated
by the former imperial counselor Conrad Peutinger, the city of Augsburg
did not attach its name to any of these documents. If the Protestant delegates
had hoped for reconciliation, they were disappointed. On October 13, 1530,
the emperor reaﬃrmed his edict from the Diet of Worms (1521), which
placed Luther under imperial ban and forbade the sale and discussion of his
works. Furthermore, the emperor demanded the return of ecclesiastical
property and placed the old Church under imperial protection. Stadion’s
hopes of reconciliation between Catholics and Evangelicals had been
frustrated. Aer long debate, the council decided on October 25, 1530, to
reject the emperor’s demands, thus casting its lot with the Reformation. In
1531 eight of the nine guild masters elected were Evangelicals. e same
year, the council established a Latin school at St. Anna’s, whose students
were predominantly Zwinglian or (to a lesser extent) Lutheran. Luther
attempted in vain to halt the rise of Zwinglianism in the city.
e city council of Augsburg began to pressure Stadion for further
concessions. While he agreed to the councillors’ demands for a theological
disputation and the abolition of public processions, he also reminded them
that the emperor had forbidden any innovation in doctrine or religious
observance. On July 22, 1534, a majority of the councillors voted to forbid
Catholic preaching in the city and to restrict the celebration of the Roman
Mass to the eight churches subject to the bishop’s princely authority. e
Dominicans, the Franciscans, and the last Carmelites le their monasteries.
By the time a letter forbidding all innovation arrived from the emperor in
response to Stadion’s distress call, it was too late. Charles, realizing that to
insist on obedience would only render the council less amenable in future,
declined to publish the decree.
By this stage the religious con ict had become militarized. In 1531 a
group of Lutheran princes formed the Schmalkadic League to prevent
imperial forces from forcibly recovering lost ground. Since Augsburg had
followed a Zwinglian course, it was not eligible to enter the League.
However, negotiations to reach a compromise between the Lutherans and
the Zwinglians began in 1535, reaching a favorable conclusion in May 1536.
On the strength of the ongoing discussions, Augsburg was admitted to the

alliance in January 1536, and the cities of the Tetrapolitana later the same
year.
In January 1537 the city council presented the Roman Catholic clergy
with an ultimatum: either submit to the authority of the council or leave the
city. Apart from the sisters at three nunneries, who stayed put, all the
Catholic clergy le for the episcopal residence at Dillingen or rural church
properties. Zwinglian enthusiasts then set about “purifying” Augsburg’s
churches of “popish idolatry” in an orgy of destruction. Since the clergy had
been cleared from the hospitals and schools, the city had to organize the
management of education and the care of the poor and sick. e council
also declared itself arbiter in confessional disputes.
e emperor, reliant on his Protestant opponents in the struggle against
the Turks, announced a series of colloquies, at Hagenau, Worms, and
Regensburg, to forge a compromise among theological representatives of the
major religious groups. None succeeded, and when further territories and
imperial cities crossed to the Protestant side, the emperor was forced at the
Diet of Speyer in 1544 to buy the military support of the Protestant estates
against the Turks and French at the cost of important concessions.
Beginnings of Catholic Recovery
e papal licensing of the Jesuits in 1540 and the opening of the Council of
Trent in 1545 signaled a new determination within the Roman Catholic
Church to undermine the appeal of Protestantism by rendering itself more
attractive through a program of internal reform. e situation for the
Catholic Church in the diocese of Augsburg improved with the appointment
of Stadion’s successor, Otto TruchseE von Waldburg, a familiar gure at the
imperial court with a better instinct for Realpolitik than Stadion. e
imperial forces achieved a military victory against the Schmalkaldic League
in April 1547. On July 18 Waldburg entered Augsburg as imperial
commissioner. On August 5 he celebrated mass once again at the cathedral.
e imperial diet that opened at Augsburg on September 1, 1547, aimed
to restore unity to the Church. A temporary compromise (or “Interim”),
drawn up by the Lutheran preacher Michael Agricola and the Catholic
reform theologians Julius P ug and Michael Helding, was formally
presented at the diet by the electors Joachim II of Brandenburg and Ottheinrich of the Palatinate. In return for the restoration of the Roman liturgy, the

Catholic theologians were to acknowledge the Lutheran teaching on
justi cation as expounded at Regensburg in 1541, the interpretation of the
Mass as a memorial of Christ’s sacri ce, and the rejection of purgatory and
indulgences. Moreover, the Church was to grant the chalice to the laity,
admit clerical marriage, and forgo church properties appropriated by
Lutherans. However, the Interim was rejected by most Catholics and by the
strict Lutherans (“Gnesiolutherans”) such as Flacius Illyricus and Nicholas
von Amsdorf, and the emperor could only attempt to impose its terms on
the defeated Lutherans. Some southern German territories accepted the
Interim, but most found ways around it. In Augsburg the Compact of
Restitution (August 2, 1548) commanded that the Catholic Church be
returned to the state it had enjoyed until 1537. e bishop was restored to
his position of legal authority and received a substantial nancial settlement.
e clergy recovered their earlier rights and freedoms, and all churches were
restored to the Catholic rite, except St. Anna and St. Jacob and the preaching
halls near St. Ulrich, St. George, and Holy Cross. e emperor also replaced
the guild-based system of city government with one led by two governors,
one Lutheran and one Roman Catholic. On August 12, 1548, the Evangelical
clergy of Augsburg were compelled to accept the Interim. e bishop and
the city council devised a plan to introduce its provisions.
In April 1552 the Protestant league led by Moritz of Saxony captured the
episcopal residence at Dillingen and marched upon Augsburg, where they
restored the old guild government and the Evangelical liturgy. In August
Charles retook the city and reinstated the Interim. Meanwhile, the Lutheran
party on the city council replaced the Zwinglian preachers with Lutheran
ones.
e Peace of Augsburg and Counter-Reformation
In 1554 Charles V handed control of German aﬀairs to his brother,
Ferdinand I. On September 25, 1555, at the imperial diet, Ferdinand signed
the Peace of Augsburg, which relinquished claims on church property
appropriated by Lutherans and granted those who adhered to the Augsburg
Confession (though not Zwinglians or Calvinists) the same legal status as
Roman Catholics within designated territories. Importantly, the peace
allowed territorial rulers (excluding bishops) to choose the confessional
identity of their dominions—the principle of cuius regio, eius religio (“the

one who rules the region determines the religion”), though eight of the
sixty- ve imperial cities, all in Swabia, remained oﬃcially biconfessional:
Augsburg, Biberach, Dinkelsbuhl, Donauworth, Kaueuren, Leutkirch,
Ravensburg, and Ulm. e “city articles” of the Peace of Augsburg, which
mandated mutual toleration in belief and practice, were valid in Augsburg.
e city therefore declined to join the Protestant League or send
representatives to Trent.
However, Waldburg was intent on winning back territory lost to the
Protestants. In 1559 he appointed the eloquent Jesuit Petrus Canisius as
cathedral preacher in Augsburg, to restore to the embattled Catholic
population a sense of worth and mission. e new Jesuit schools and
churches within the diocese of Augsburg—prominently the universityseminary at Dillingen (1549) and the Jesuit school (1582) and church (1584)
in Augsburg—would serve as incubators of a planned re-Catholicization,
especially among members of the orders and the sons of Catholic elites who
were sent there to be educated. e resolutions of the Council of Trent,
which concluded in 1563, also led to a recovery of con dence in the
institutions of the old Church. e reign of Emperor Rudolf II, himself a
product of Jesuit education, brought an end to the Reformation in the
dioceses of Wurzburg and Paderborn. And Bavaria, one of the territories
abutting the diocese of Augsburg, would increasingly become one of the
engines of the Counter-Reformation.
Growing tensions between Evangelicals and the ascendant Catholics were
expressed in the “calendar dispute” that followed the introduction of the
Gregorian calendar in 1582. Although the Augsburg city council adopted
the new calendar in 1583, many Protestants there and in other
biconfessional cities in Swabia refused to bow to this papal innovation.
Following the ensuing disputes, a dozen Protestant pastors were dismissed
between 1584 and 1586, but the appointment of their successors only
brought further con ict. However, the following 20 years were a period of
relative harmony and fruitful exchange among the members of the diﬀerent
confessions in the city, even if the religious mandate of Bishop Heinrich von
Knorringen in 1600 attempted to restrict contact by forbidding Catholics
from marrying Protestants or entering service in their houses. At a synod in
1610, Knorringen prescribed visitations and the correct institution of the
sacraments.

irty Years’ War
Disagreements between Protestant and Catholic inhabitants of Donauworth
prompted Rudolf II to place the city under imperial ban in 1607. To execute
this sentence, Duke Maximilian of Bavaria occupied the city. is action led
to the formation of a defensive union of Protestant princes and imperial
cities, which in turn led Duke Maximilian to gather a league of Catholic
bishops, electors, and imperial cities. e ensuing tension contributed to the
outbreak of the irty Years’ War in 1618, in which religious diﬀerences
were enforced through military tactics. e various parties involved
struggled for diﬀerent aims. While the Habsburgs aimed to achieve religious
and political unity, this ambition was undermined by the desire of the
estates to gain more independence and power at the expense of each other.
e Catholic generals enjoyed considerable success in the rst phase of the
war, wresting back properties ceded to the Protestants since the 1550s.
Augsburg was largely spared from the war until 1628, when Emperor
Ferdinand II raised 13 Catholic families in Augsburg to patrician status,
upsetting the balance of power within the council. In 1629 an imperial
commissioner directed the election of an entirely Catholic inner council and
expelled Protestant clergy who were not citizens. On August 8, 1629, the
bishop oﬃcially suppressed the exercise of Lutheran worship; this action was
rati ed by imperial decree in 1631. Churches previously granted to the
Lutheran population were taken back and their preaching halls destroyed.
e entry of the Lutheran Gustavus Adolphus II of Sweden into the war in
1630 turned the tide in favor of the Protestants, at least at rst. He entered
Augsburg on April 24, 1632, invalidated the recent restitution, handed over
church properties to the city council, and demanded the Catholic clergy
swear an oath of fealty. e majority refused and were consequently
expelled. Aer defeating the Swedish forces near Nordlingen in September
1634, the combined Bavarian and imperial forces besieged Augsburg, which
capitulated in March 1635 aer about a third of the population had starved
or succumbed to plague. e Lutheran population was forced to pay a war
indemnity. e Catholic clergy returned, and church properties reassigned
by the Swedish commander were once again restored, though the Catholic
Church was by this stage so gutted that some two-thirds of the parishes in
the diocese could not be lled. In autumn 1646 the Swedish forces returned

with their new French allies and besieged Augsburg once more, but the city
held out. By this point, all sides had reached a point of exhaustion.
Negotiations between imperial forces on one side and the French and
Swedish on the other led to the signing of the Peace of Westphalia in 1648,
which brought an end to the most destructive war seen in Europe to that
point. e treaty xed the confessional identity of each territory (Catholic or
Protestant) as it had stood on January 1, 1624, though territories that had
converted from one variety of Protestantism to another since 1624 were to
retain the confessional identity they held in 1648. In most territories—
except the imperial territories of Bavaria and the Palatinate—any future
conversion of the territorial lord would not aﬀect the religious identity of his
subjects. e biconfessionality of Augsburg, Biberach, Dinkelsbuhl, and
Ravensburg was reaﬃrmed, and in 1649 the confessional parity of
Catholicism and Luther-anism in Augsburg was established under a
commission. Several churches and vacant properties where demolished
churches had earlier stood were restored to the Lutheran congregations.
Parity was also established as far as possible in the administration of the city,
laying the foundations for a lasting relationship of mutual respect. e
sword of religious con ict was nally wiped clean of the blood of decades of
desperate struggle. On August 8, 1650, the anniversary of the suppression of
Lutheranism in the city in 1629, the Lutherans of Augsburg celebrated the
rst Festival of Peace (Friedensfest), commemorated annually ever since.
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A’ T, I 
Augustine, the Church Father of the Latin West, is one of the most quoted
authorities in Luther’s oeuvre (Wriedt 2009). Previous researchers have
focused on the impact of his anti-Pelagian doctrine of grace on Luther. As a
result, the unquestioned presupposition remains that Augustine led Luther
to Paul during his studies. Furthermore, previous scholars have investigated
the signi cance of Augustine for Luther’s distinction between law and
gospel. For that reason it has been stated: “Augustine is the key to Luther’s
theological development” (Wriedt 2011, 42). e evaluation of this
statement particularly depended on the confessional-ist standpoint of the
authors who tried to gure out Luther’s theological development to his
Reformation breakthrough. Nevertheless, all those studies on the reception
of Augustine have to observe cautiously that research cannot tell for certain
which Augustine or which Augustinism Luther received (Wriedt 2007).
Generally, the reception of the Church Fathers during the early 16th
century is linked to humanism. Johannes Amerbach (c. 1440–1513) released
a collection of Augustine’s works in Basel in 1506 (Leppin 2010, 45). Luther
had come into contact with the humanist circle in Erfurt, where he had been
staying since 1501. His early annotations testify to the eﬀort he made
regarding the Church Fathers. During his time in Erfurt Luther probably
encountered original writings of Augustine for the rst time. From 1509 he
read the authentic Augustine in available editions, probably the famous
Amerbach edition from Basel, as his elaborations of his lecture on the
sentences of Peter Lombard show. As professor at Wittenberg University,
Luther explained the Epistles to the Romans, to the Galatians, and to the
Hebrews between 1515 and 1518. Augustine’s treatise De spiritu et littera (in
the Amerbach edition) served Luther as an instrument for a better
understanding of Paul (Leppin 2010, 46). Luther also referenced other
Church Fathers such as Hieronymus, but Augustine represents the center of
Luther’s theological interest. Luther quoted Augustine especially in his
lecture on the Epistle to the Romans, mostly De spiritu et littera. e lecture
on the Epistle to the Romans shows that Luther indeed referenced Augustine
but nevertheless proceeded in his own exegesis independently. In concrete
terms Augustine served Luther as support for his own understanding of

Paul’s hermeneutics: the distinction between law and gospel. Luther’s
independence can be observed in his taking Augus-tinian terms and
accentuating them in another way (Wriedt 2009). Even before his lecture on
the Epistle to the Romans, Luther had received the Augustinian correlation
between letter and Spirit in his lecture on the Psalter. erein he sketched
out what later became known as decision between law and gospel, even
though at that point the terminology was not clear at all. But this illustrates
that Augustine served as a basis for the later distinction between letter and
Spirit. Luther transformed the topics and terminology of Augustine in a
remarkable and individual way (Wriedt 2011). e thesis that Luther
discovered Paul through Augustine is unsupported. It contradicts Luther’s
own review in 1545. ere, Luther explained that he had himself discovered
the central intention of the whole gospel while explaining the Epistle to the
Romans (WA Br 1, 17). Only aer this, according to his own report, did
Luther consult Augustine’s De spiritu et littera, in which he found his
assumptions con rmed. us, the function of referencing Augustine was to
verify the orthodoxy of his exegetical observations. Probably for that reason,
Luther was proud to report to Johannes Lang (1487–1548) in Erfurt:
“eologia nostra et S. Augustinus prospere procedunt et regnant in nostra
universitate Deo operante” (WA Br 1, 99).
Furthermore, Luther at rst tried to justify his interpretation of the Bible
by proving its connection to church tradition, especially to Augustine. Later
on Luther’s relationship to Augustine became more distinct, and he no
longer quoted the Church Father only in an aﬃrmative way. e late Luther
even looked critically back to his early enthusiasm for the Church Fathers. If
one looks at Luther referencing Augustine aer his Reformation
breakthrough, one might come to a twofold thesis. First, the more Luther
conceded Scripture the normative function in stating belief statements, the
less Augustine served as proof or as a seal of orthodoxy. Second, Scripture
itself became the norm for proving the reliability of a sentence from a
Church Father. Luther concluded that Augustine failed where he
contradicted the clear and comprehensive statements of the Bible. Authority
should be judged by the Bible. Starting in the 1520s, Luther quoted
Augustine (and that might be a third thesis) to prove his own position as
related to the ecclesiastical tradition and to reveal the Catholic Church’s false
treatment of tradition. On the other hand, Luther quoted Augustine and

revealed the inconsistency of the Church Fathers and for that reason their
relativeness (Leppin 2010, 47). e insistence on the Bible as the one and
only authority in questions of belief increasingly repressed reliance on the
Church Fathers as authorities. is development went hand in hand with
Luther’s understanding of the Bible and its hermeneutics. Against scholastic
theology he developed a new understanding of the Bible as the source for
belief. Principally the Bible is open, clear, and evident, so it can be
understood by everyone. Furthermore, Luther stated the self-interpreting
power of the Bible under the formula sola scriptura sui ipsius interpres
(Wriedt 2009). at marked the inevitable criterion of diﬀerence toward the
Roman Catholic hermeneutics of the Bible. In the Roman Catholic Church,
the authority of councils, Church Fathers, and others determined dogmatic
concerns as well as the processes of explaining the Bible. It is no wonder,
therefore, that Luther argued for the right understanding of Augustine. In
his treatise Antwortt auﬀ spruche, ßo man furet, menschen lere tzu stercken
(1522), Luther tried to uncover some kind of invalid reception of the
Church Fathers. He cited a sentence out of Augustine’s letter to the
Manichaeans, which his opponents had abused: “Ich glewbte dem Euangelio
nicht, wenn ich der kirchen nicht glewbet” (cf. WA 10/II, 89). Luther replied
with the following words: “Wenn Augustinus gleych hett alßo gesagt, wer
hette yhm die gewalt geben, das wyr yhm muesten des glewben? mit wilcher
schri beweyßet er dißen spruch? wie, wenn er yrrete, wie man weyß, das
er viel mal gefeylet hatt gleych wie auch alle veter? Sollt eyn eyniger spruch
Augustini ßo mechtig seyn, das er die vorigen altzu mal tzu rueck treybe?”
Luther stated the authority of the Bible. Furthermore, Luther stated that the
cited sentence of Augustine should not be considered Augustine’s genuine
opinion, because it contradicts other statements by the Church Father.
Luther alleged: “Item, wenn das S. Augustini meynung were, ßo stieß er sich
selbs auch umb, denn er gar an viel ortten die heylige schri hebt uber aller
lerer spruech, uber aller Concilie und kirchen beschluß” (cf. WA 10/II, 89).
Finally, Luther accused Roman Catholic theologians of twisting the meaning
of Augustine’s words: “Denn S. Augustins wort lautten eygentlich alEo: Ich
glawbte dem Euangelio nicht, wenn mich nicht beweget das ansehen der
gantzen Christenheyt” (cf. WA 10/II, 89). Luther argued that Augustine did
not mean the Church but Christianity as a whole. In his treatise Wider die
XXXII Artikel der eologisten von Loewen (1545), the Reformer clearly

argued for the priority of the Bible according to the former thesis of
Augustine: “S. Augustin bezeuget selbs an viel orten, das er weder seine
noch anderer Lerer schri wolle der heiligen Schri gleich oder seine
sprueche fur Artikel des glaubens gehalten haben” (cf. WA 54, 434b).
Luther did not only quote Augustine because of his orthodox doctrine. In
a sermon of 1527 Luther dealt with the ideal of a preacher and also with the
preaching oﬃce. He referenced Augustine not to prove his own theological
position, but to invoke the Church Father as one of the greatest examples of
a modest and studious preacher:
Aber ein rechter prediger ist nicht also schwetzig, bricht nicht herein, als
sey er voller kunst. […] Die aber rechtschaﬀen gering sind, die weichen
gerne und lassen sich weissen ynn den rechten verstand. […] Also war
Sant Augustin mit gewalt herfuer gezogen, were viel lieber unmuendig
und ein schueler blieben denn das er andere solte leren, Aber er must
herfuer tretten und der gemeyne predigen, Daruemb ist er auch der beste
Doctor gewesen zu seiner zeit und hat auch etwas mit seiner lere und
predigten ausgericht, mehr denn yhr keiner. (cf. WA 23, 685)
ere is no doubt that Luther was signi cantly in uenced by Augustine,
the most important authority in occidental theology. However, Luther’s
theological independence is proven through the strong position of the Bible
in his doctrines; the Scripture has priority above all the Church Fathers.
Against the clear and understandable Word of the Bible the Church Fathers
and even Augustine could not be cited as authorities. Further research
should focus on the in uence of Augustine on the Reformers around Luther
and on Lutheranism in the second half of the 16th and early 17th centuries.
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A L
e origin of Protestantism in Austria goes back to the time of the Habsburg
Empire. Historically, the term “Austria” is a dynamic, rather than static,
concept; it cannot simply be equated with the rede ned national boundaries
of the post-World War II Republic of Austria.
“Austria” is used in diﬀerent ways depending on the context. e term can
be a synonym for Erblande, the non-Bohemian and non-Hungarian lands
ruled by the Habsburgs. Today’s Austrian republic covers much of the same
area that was once a small part of the Habsburg domain. “Austria” can also
refer to the whole monarchy of the Habsburg dynasty (Casa d’Austria),
embracing territories far beyond the boundaries of the Alpine hereditary
lands ( Erblande). Aer the Compromise of 1867, which created a dual
Austro-Hungarian state, the term “Austria” increasingly came to refer to
Cisleithanian Austria, including Bohemia and Moravia. e Leitha is the
somewhat insigni cant stream that at that time formed the inner frontier
between the western and the eastern halves of the monarchy. e
Cisleithanian state was a constitutional monarchy under the rule of the
emperor, who was also the king of Hungary.
Political and Religious Background
e area covered by today’s Austria once served as a northern frontier
outpost of the old Roman Empire. Roman rule disintegrated under the
impact of the migrating Germanic tribes.

Toward the end of the eighth century Charlemagne established a border
province on the Danube River to defend his empire in the East. In AD 976
part of the region fell to the Babenberg dynasty, which was followed by
Habsburg rulers in 1282. rough a shrewd policy of diplomatic and family
alliances, the Habsburgs succeeded in broadly extending their territory. e
Alpine hereditary lands (Erblande) formed the nucleus of the evolving
empire.
From 1438 until 1806, almost without interruption, a Habsburg ruler was
elected to be the Holy Roman Emperor. In 1522 the Habsburg dynasty
separated into two branches, one Spanish, the other Austrian, with the latter
acquiring Bohemia and Hungary in 1526. At the height of the Habsburg
in uence—in the 16th century, when Charles V, from the family’s Spanish
branch, ruled territories in the New World—the sun never set on the
empire.
e political consolidation of the Habsburg Empire brought with it
considerable cultural progress. e University of Vienna, the oldest
surviving university in the German-speaking world, was established in 1365.
With the repulsion of the Turkish invasions, Austria emerged as a major
European power. Until the dissolution of the Holy Roman Empire of the
German nation in 1806 as a result of Napoleon’s expansionism, the Austrian
Habsburgs were concerned with internal German aﬀairs, the defense of
Roman Catholic supremacy against the Reformation, the rising power of
France in the West, and the almost constant Turkish threat in the East.
In 1804, under Emperor Francis I (1792–1835), the Imperial State of
Austria came into being. rough Francis’s renunciation of the imperial
crown of the Holy Roman Empire, the ethos of a universal Christian state
(Reichsidee) inaugurated by Charlemagne formally ended aer a thousand
years of existence. At the same time, the Imperial State of Austria took over
the political and religious heritage of the former Holy Roman Empire. us,
the unitary imperial ideal lived on aer 1806 in the Habsburg lands, now
represented by the Austrian monarchy, with Catholicism as the crucial
binding force in spiritual and political life. e concept of Catholicism as a
universal social order retained its importance for Austria’s history into the
20th century and maintained a spirit of intolerance toward other religions.
Origin and Progress of the Reformation under Habsburg Supremacy

During the Middle Ages, church and state formed an inseparable unit that
remained unshaken until the time of the Reformation, which paved the way
for a new era of dynamic change. In the 16th century a large part of the
Austrian population turned to Protestantism (Lutheran, Reformed,
Anabaptist). According to Astrid von Schlachta, around “ninety per cent of
nobles in the Donauldnder and Inner Austria had been Lutheran, while in
1564, four- hs of the Viennese population may have been Protestant”
(2015, 68). It has been estimated that by the end of the 16th century more
than two-thirds of the Austrian population was more or less strongly
in uenced by the Reformation. “e sixteenth century knows a Protestant
Austria. Back then, at least ninety out of one hundred Austrians on the
territory of modern-day Austria were Protestants” (Traar n.d., 3, 4). Nobles,
townsfolk, and peasants joined the new movement. While from the
beginning the Austrian Reformation was primarily characterized by
Lutheranism, there was a strong Anabaptist movement in Tyrol that reached
the lower classes of the population, and vestiges of the humanistically
oriented Swiss Reformation existed in the western province of Vorarlberg.
For many people the declared belief in the Reformation was not only
religiously motivated but also an expression of protest against the prevailing
social conditions such as the Peasants’ War, led by Michael Gaismaier in
1525.
Protestantism ran through various developments in the diﬀerent Austrian
territories. e special focus here is on the territory of modern-day Austria.
In the Crown land of Hungary, for example, where the Reformed Church
took hold in opposition to the Austrian imperial family, history took a
distinctly diﬀerent course, just as it did in Bohemia and Silesia.
Reformation ideology spread in Austria mainly through pamphlets and
tracts. Traveling merchants and students also disseminated the new ideas
from the north of the empire. From the very beginning, the largely positive
response among the population was confronted by the hostile attitude of the
Catholic Habsburgs, who prohibited the propagation of the Protestant
writings (e.g., Ferdinand I’s mandate against the Lutheran “heresy” in 1523).
In these early years the executions of three martyrs of the Austrian
Reformation took place—Caspar Tauber, an esteemed citizen of the town, in
1524 at Vienna; Leonhard Kaiser, a follower of Luther who had visited the
Reformer in Wittenberg, in 1527 at Scharding; and Georg Scharer, a

Franciscan monk who had accepted the Lutheran doctrine, in 1528 at
Radstadt. Luther wrote a personal letter of consolation to Leonhard Kaiser
when he was in prison and later published the interrogation records of
Kaiser’s trial as a “glorious confession of the truth.” It was apparently Kaiser’s
martyrdom that prompted Luther to write his famous Reformation hymn “A
Mighty Fortress Is Our God.” As a result of growing suppression, Michael
Stiefel, who had been sent by Luther as the rst Protestant minister to Upper
Austria (at Castle Tollet, which belonged to the Reformation-minded noble
family Jorger), returned to Wittenberg in 1526.
e Anabaptist movement experienced even greater persecution. Among
the many martyrs of that movement, Balthasar Hubmaier may be mentioned
as one of its prominent leaders and theologians. He was burned in Vienna in
1528, and his wife was drowned in the Danube River. In 1536 Jacob Hutter
—his followers were later called “Hutterian Brethren”—was burned at the
stake in Innsbruck. He had organized the exodus of the Tyrolean
Anabaptists to Moravia.
e Protestant movement grew especially strong in Upper Austria, where
the nobility identi ed with the new teachings. Protestant centers also
formed, however, in Lower Austria, in Styria, and in Carinthia. Initially a
separate Protestant church organization could not be established since there
was no legal foundation for it. e Reformation therefore spread within the
existing Catholic ecclesiastical system. e result was the development of a
new “confession” under the auspices of the regional nobility, which was
almost exclusively Protestant, whereas the territorial sovereign (the
emperor) remained in the Catholic faith. us Catholicism was saved from
extinction only by the Habsburg rulers, who identi ed Protestantism with
disloyalty and political opposition. Eventually, in 1555, the Peace of
Augsburg determined the principle of cuius regio, eius religio, an
arrangement that solidi ed the territorial control of religion in the hands of
the ruling dynasty. e concept of the Volkskirche, based on this principle,
has been characteristic of Central Europe ever since. While Emperor
Maximilian II was still favorably disposed toward Protestants (Religious
Concession, 1568), seeking to mediate between the old and new faith,
Ferdinand II (1619–1637) led the ght against the Lutheran “heretics.”
Catholic Reaction: e Counter-Reformation

For about 200 years, from 1580 to 1781, the Lutheran Church in the Alpine
lands of Austria was a church of martyrs that could only survive
underground. Ferdinand II exerted cruel force to reconquer the Austrian
heartland of the Habsburg Empire for the Catholic Church. He was helped
by the Jesuits, who were especially active in restoring the territory to
Catholicism. e repressive measures taken by the Counter-Reformation
included the burning of books, destruction of churches, deportation,
expulsion of large parts of the population, and even execution. To religious
dissenters was conceded only the right to emigrate. Only in remote Alpine
regions was an Evangelical faith, later referred to as crypto-Protestantism,
able to survive. Anabaptism, once widespread in Austria, was almost
completely blotted out. In Salzburg, Archbishop Firmian’s Manifesto of
October 31, 1731, forced 20,694 Lutherans into exile. Twenty-three
migrations followed, principally to East Prussia, but also to the British
colonies of Georgia and South Carolina in North America. In Bohemia and
Moravia the situation became steadily more unfavorable for Protestantism
until it was fully repressed, as in the Austrian Alpine lands. Protestantism in
Hungary was somewhat better able to maintain its position because large
parts of the country were temporarily under the direct rule of the Ottoman
Empire. e Turks were generally tolerant of Christianity and did not
encourage attempts to enforce unity of belief. e small province of Austrian
Silesia along the German border also maintained strong Protestant
traditions. Because of the political predominance of the Habsburg Empire,
Austro-Catholicism was at times stronger than papa1 Catholicism, reaching
its climax in the baroque age. During that time many new churches were
erected in the triumphalistic baroque style, the architectural celebration of
the Roman Catholic victory over Protestantism. e most prominent feature
of Austrian baroque piety (Pietas Austriaca) was the devout worship of the
Eucharist, the Holy Cross, and the Virgin Mary. e cult of the Virgin had
great sociopolitical signi cance. Mary was celebrated everywhere as
Austria’s national patron and thus became a symbol of Austrian patriotism.
e veneration of numerous local saints was also part of the overall
identi cation of Catholicism with Austria.
Even though the Counter-Reformation succeeded in restoring
Catholicism throughout most of the Habsburg lands, it did not achieve the
desired political unity among the diﬀerent peoples; the religious con ict was

eventually transformed into a national one, which could no longer be solved
within the framework of the monarchy.
Enlightenment and Toleration
Under the in uence of the Enlightenment (Aulärung) in the second half of
the 18th century, the Counter-Reformation became a means for the state to
increase its power by separating itself from the religious patronage of Rome.
Emperor Joseph II (1765–1790) did not seek to dethrone Austrian
Catholicism, but rather to reorganize it as a state church (Staatskirche),
turning it from a conservative-universalist hierarchy into an enlightenedabsolutist one. His ecclesiastical reforms culminated in the Toleration Patent
of 1781, which assured, at last, the right of free private worship to the
Lutheran, Calvinist, and Greek Orthodox Churches. But even though these
churches were granted toleration, they were not given equal status. As an
outward sign of the dominant position of the Roman Catholic Church, it
was decreed that the Protestant churches should not have a steeple or an
entrance from the street. Furthermore, the Toleration Patent did not include
the churches that had grown out of the Hussite movement and the small
denominations of British origin such as the Quakers. Josephinian toleration
was actually a politically inspired move, as only those religions deemed
important to the state were accepted. Smaller denominations continued to
be treated with extreme harshness. Toleration as a matter of principle as it
existed in Prussia, where the Mennonites and the Bohemian Brethren had
enjoyed religious freedom since the middle of the 16th century, was foreign
to Austria. In fact, oppression of smaller religious groups lasted until the
breakup of the Habsburg Monarchy.
e spirit of the Counter-Reformation was still present in 1837, when
almost 500 Lutherans were expelled from the Tyrolean Zillertal. is
expulsion, leading to emigration, marked the last demonstration in Europe
of intolerance based exclusively on religious grounds.
e Lutheran and Reformed Churches in Austria nally achieved equality
of rights through the Protestant Patent of 1861, the Magna Carta of Austrian
Protestantism. At that time the two branches of the Reformation, Lutheran
and Reformed, developed their own constitutions. e Oberkirchenrat as
administrative agency continues to represent both Austrian Lutherans and
Calvinists before the government. e oﬃcial name of the Lutheran-

Reformed Church in Austria today is Evangelische Kirche Augsbur-gischen
und Helvetischen Bekenntnisses (A. B. und H. B.) in Österreich..
References and Resources
Barton, Peter F. 1987. Evangelisch in Osterreich: Ein Uberblick tiber die
Geschichte der Evangelischen in Osterreich. Vienna: Bohlau Verlag.
Krawarik, Hans. 2010. Exul Austriacus: Konfessionelle Migrationen aus
Österreich in der Frtihen Neuzeit. Austria: Forschung und Wissenscha—
Geschichte 4. Vienna: Lit-Verlag.
Loesche, Georg. 1930. Geschichte des Protestantismus im vormaligen und im
neuen Osterreich. Vienna: Manz & Klinkhardt.
Packull, Werner O. 1977. Mysticism and the Early South German-Austrian
Anabaptist Movement, 1525–1531. Scottdale, PA: Herald Press.
Reingrabner, Gustav. 2007. Um Glaube und Freiheit: Eine kleine
Rechtsgeschichte der Evangelischen in Österreich und ihrer Kirche. Schrien
zum Staatskirchenrecht. Frankfurt am Main, Germany: Peter Lang.
Schlachta, Astrid von. 2015. “e Austrian Lands.” In A Companion to the
Reformation in Central Europe, edited by Howard Louthan and Graeme
Murdock, 68–91. Brill’s Companions to the Christian Tradition 61.
Leiden, Netherlands: Brill.
Traar, Georg. n.d. Die evangelische Kirche in Österreich. Vienna:
Evangelischer Pressverband.
—D H

A P
From 1309 to 1377, for almost seven decades of the 14th century, the popes
resided not at Rome on the banks of the Tiber but at Avignon on the east
bank of the Rhone River, which was regionally in Provence but was not yet
technically a French town. It should be noted rst that the popes, before
Benedict XII (1334–1342) in particular, did not intend to establish a
permanent papal residence outside Rome, and the seven popes at Avignon
considered themselves bishops of Rome. Also, the absence of the pope from
Rome was not unprecedented; it has been calculated that in the two
centuries preceding the Avignonese papacy, such popes as Innocent IV and

Gregory X also le Rome and spent almost 60 percent of their time in
France (Logan 2002, 298). What is truly striking is the fact that the popes in
the 14th century established an itinerant curia in a xed location outside
Rome for such a long period of time, and at Avignon they developed an
increasingly bureaucratized structure of central government of the Church
and eﬀective administrative machinery for collecting revenues (Oakley
1979, 40). e historical roots of the Avignon papacy reach back to Pope
Boniface III’s (1294–1303) con icts with both Edward I, king of England,
and Philip IV (the Fair), king of France, in 1296, when both of the kings,
burdened by the costs of war, refused to accept the papal bull Clericis laicos,
which prevented laypeople from taxing the clergy without the permission of
the Holy See (Deanesly 1925, 175). In particular, Philip was not intimidated
by the pope’s threat of excommunication and instead imposed nancial
sanctions on the pope, prohibiting the export of French gold to Rome. Due
to the papacy’s nancial dependence on French revenues, Boniface was
forced to issue the bull Etsi de statu in 1297, by which he had to compromise
on the question of taxation.
Several years later Boniface attempted to reaﬃrm his supreme authority
over secular powers by issuing the bull Unam sanctam (1302), which
declared that for salvation, every human creature, including kings, should be
subject to the Roman pontiﬀ (Voegelin et al. 1998, 170). Boniface’s ideology
of political control, which held that since the pope crowns the emperor, he
can also take the crown away, proved to be ineﬀective; Philip IV, a monarch
of the national state, was not crowned by the pope, and his power was more
compact and less vulnerable than that of the emperors (Lindberg 2012, 41).
In September 1303 Philip sent an adviser, Guillaume Nogaret, to seize
Boniface at Anagni, and Nogaret and the company of the Colonna family
imprisoned the pope for three days. With the help of the citizens of the
town, Boniface managed to escape and returned to Rome, but he died a
month later.
e Popes and Avignon
Boniface’s successor, Benedict XI, survived as pope for only eight and a half
months; under the pressure of the French king, he compromised to absolve
all Frenchmen, including the two rebel Colonna cardinals, who were
involved in the Anagni outrage. e pro-French cardinals then elected as

pope Bertrand de Got, archbishop of Bordeaux, who took the title Clement
V (1305–1314). He was crowned at Lyons and named 10 new cardinals, one
English and the rest French, four nephews among them (Logan 2002, 300).
Clement was constantly pressured by Philip’s demand that he convene a
general council to condemn Boniface as heresy, and at the Council of
Vienne (1311–1312) he surrendered to the nancial interests of the French
king, who wanted to legitimize the seizure of the property of the Knights
Templar, the military religious order established to protect the Christian
states in Palestine (Appold 2011). Due to the insecurity of the Papal States
during the Italian wars, Clement decided to move to the Dominican priory
at Avignon in 1309, and he and his successors, who resided there until 1377,
were very much under the power of the French kings.
Clement was succeeded by Jacques Duese, a canonist and former bishop
of Avignon, who took the name John XXII (1316–1334). He made Avignon
the normal residence of the popes. John issued the two papal bulls Ad
conditorem canonum (1322) and Cum inter nonnullos (1323), in which he
denied the Franciscans’ distinction between dominium (ownership) and usus
facti (simple use) of goods and condemned those as heretical who asserted
that Christ and the apostles owned no property (Oakley 1979, 45). e pope
also increased the number of provisions (appointments) to bene ces
reserved to the Holy See. A bene ce was property given by a lord to a vassal
in exchange for service; by using this feudal economic structure, the pope
appointed all prelates (bishops and abbots), creating the vassal-like
relationship of the priest to his ecclesial superior, and required them to pay
“common services,” a fee equal to about one-third of the annual income to
be derived from the bishopric or abbey (Appold 2011, 33; Logan 2002, 302).
In addition, by prohibiting normal electors or patrons from providing their
own candidates for ecclesiastical positions, the pope appointed even lower
level clergy members and demanded that they pay “annates,” almost equal to
the rst year’s income. John XXII systematized and reorganized the papal
curia (a court of advisers and bureaucrats), expanding the number of its staﬀ
to more than 600, and it became an eﬀectively centralized administrative
machinery to make up for the loss of revenues from the Papal States and to
nance the Italian wars (Oakley 1979, 46).

Palace of the Popes, Avignon, France.

Return to Rome
In 1334 John XXII died and was succeeded by Benedict XII (1334–1342).
Unlike the previous popes at Avignon, this reform-minded pope avoided
nepotism, which was typically used to build up a faction of supporters on
whose loyalty the pope could rely. e pope ordered the construction of the
papal palace at Avignon and transferred the papal archives from Italy in
1339. Benedict was succeeded by Clement VI (1342–1352), who enlarged
the papal palace; his successor, Innocent VI (1352–1362), paved the way for
the transfer of the papal curia back to Rome by appointing the Spanish
cardinal Gil Albornoz as the papal legate to Italy (Logan 2002, 305). On
April 30, 1367, despite the opposition of the French cardinals, Innocent VI’s
successor, Urban V (1362–1370), le Avignon and entered Rome on
October 16, 1367. However, Urban felt threatened by rumors of

conspiracies, so he returned to Avignon in September 1370. Aer his
demise, the cardinals elected Gregory XI (1370–1378) as the new pope. On
January 17, 1377, Gregory nally returned to Rome, but his sudden death in
the following year caused the beginning of the Western Schism (1378–
1417).
Since the Avignonese papacy alienated Christians in Europe by
establishing the papal palace and transferring the curia from Rome and also
burdened them by expanding regular general tax, contemporary critics, such
as the poet Francesco Petrarch (1304–1374), referred to Avignon as the
modern Babylon and called the period “the Babylonian captivity of the
church” (Lindberg 2012, 42). Revisionist historians, however, have claimed
that the commonly negative view of the Avignonese papacy as morally
corrupt, nancially extravagant, and administratively tyrannical needs to be
modi ed. ey have contended that rather than a slavish subordination to
the French kings, the Avignonese popes’ general policy was in the strictest
sense a return to the pro-French policy, which had been characteristic of the
late 13th-century papacy (Oakley 1979, 41). ey also pointed out that even
John XXII, who organized the administrative machinery for revenue at
Avignon, was known for frugality in his personal life, and Urban V was later
beati ed for his piety (Logan 2002, 307). In the course of the Avignonese
papacy, the link between the central government and local churches was
strengthened and elaborated, and the papal transference to Avignon resulted
in a centralized administrative machinery that signi cantly increased raising
of church revenues (Deanesly 1925, 179).
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Born some 200 years apart, Luther and Bach (1685–1750) led lives that
converged in sundry and remarkable ways.
At the age of 15 Luther went to Eisenach for about four years to study at
the community Latin school of St. George, singing in the choir there. Born
in Eisenach and baptized at St. George, Bach attended the same school,
learning the hymns of Luther and also singing in the choir. Up a large hill
outside Eisenach the Wartburg castle, seen almost daily by the boy Bach,
served as Luther’s home for several months in 1521, where he translated the
New Testament. Luther oen visited Weimar, his home away from home,
whose court Bach served in 1703 and again from 1708 to 1717. e
composer’s last place of employment at St. omas in Leipzig professed
Reformation foundations because Luther had preached there in 1539, 20
years aer his appearance in the famous Leipzig Disputation.
Loyalists to the Christian Faith—Reformed
Bach was born into a Lutheran family. His father was director of the city
musicians and as such took on extensive responsibilities for music at the
Eisenach churches. Aer his parents died Bach lived with his older brother
in Ohrdruf, where he learned the rudiments of Luther’s Small Catechism.
From 1700 to 1702 he attended St. Michael’s School in Luneburg, where he
was led through more amply formulated Lutheran teaching as contained in
the Compendium (1610) of Leonard Hutter, later known as “Luther born

again.” To obtain the Leipzig cantorate in 1723, Bach successfully underwent
two theological examinations focused on the Formula of Concord, signifying
his grasp of the issues Lutherans had entertained over the years. Aer his
death the inventory of Bach’s theological library disclosed that he had
amassed 52 titles in 81 volumes, including two sets of Luther’s writings (Jena
and Altenburg editions); three volumes of his Haus=Postill (sermons for
home); assorted volumes from current orthodox Lutheran authors;
devotional literature; and the (now) famous Calov Bible, a three-volume
Bible commentary by Abraham Calov (1612–1686), who expanded Luther’s
translation with other of his writings and Calov’s own observations. Bach’s
copy of the work shows underlining, marginal notations, and corrections, all
suggesting that he had extensive knowledge of the Bible. Contemporary
authors, facing pockets of resistance, have factored in such evidence to
establish a plausible view of Bach’s hearty spirituality. Two favorite themes of
Luther—the crib and the cross (incarnation and death)—appear frequently
in the librettos Bach chose for his cantatas, as in the oratorios and passions.
Students of the Bible
When Luther set himself to translate the Bible from its original languages
into German he determined to bring the texts to the people and therefore
chose words and thought patterns that common folk would understand.
With that he coincidentally converged with a growing, partially humanistinspired interest in rhetoric, that liberal art so central to the traditional
educational process, including his own. is newfound interest in rhetoric
should not be construed as Luther’s way of wearing a humanist badge. His
understanding of gospel as a “speaking act” prompted him to mate
rhetorical processes with his goal of bringing the biblical text to the people.
“Rhetoric moves and excites (Rhetorica moviret vnd beweget)” he
commented at table (Tischreden 1913, 576), eager to employ this tool for the
proclamation of the gospel.
Reverence for Luther’s translation of the Bible continued into the 18th
century. In the choral works of Bach biblical text serves as a major
ingredient. e composer therefore interacted with Luther’s translation
daily, for example in the librettos of the cantatas; in the narrative that
propels the Christmas Oratorio; and in the passions, for which, contrary to a
growing practice among his peers, Bach used Luther’s translation rather

than versi ed replacements. In Bach’s own copy of the St. Matthew Passion
the biblical narrative is entered with red ink.
Bach’s interaction with the Luther translation occurred both at the “oﬃce,”
as it were, and at home, insofar as one can assume the Bible was central to
the Bach family’s spirituality. At the professional level the composer had
tools at hand such as a multivolume biblical exposition by Johann Olearius
(1678–1681), now believed by some scholars to have signi cantly in uenced
Bach’s understanding of scriptural texts used in his 200 plus cantatas.
How might Bach have accomplished a smooth move from a mature,
Lutheran-tinged biblical understanding to a musical event? First, he worked
in an ecclesiastical culture that embraced the Word of God as something
sounded, both narration and sermon. Second, he was heir to a cantor/
composer tradition that, rooted in the 16th century, drew its energy from
text.
Classic rhetoric proposed that words achieve results when individually or
together they teach (docere), move (movere), and delight (delectare). About
the same time Luther sought to nd the right words and structures for his
translation, composers, also under the in uence of humanism, angled for
musical ways to draw attention to words and their meaning. Soon they
developed a kind of musical rhetoric built on practices much older and
inspired by older linguistic devices. Musical theorists in the 1500s were the
rst to codify the arti ce in published manuals. By utilizing these tools
generations of composers found a way to pay attention to biblical text as a
“speaking act,” transforming it into a musical event, the intricacies of which
are seen most clearly in Bach’s predecessors such as Johann Hermann Schein
(cantor at St. omas in Leipzig, 1616–1630) and Heinrich Schutz (1585–
1672), and in the works of Bach himself.
Nearly every movement of Bach’s choral works contains a “ gure”
(musical image) that helps to convey the meaning of a word, just as one will
witness signs of the more expansive musical “aﬀect” spreading across larger
segments of text—a typically baroque aspiration. Bach was aer all a
baroque composer, by de nition intent on creating those aﬀects that would
teach, move, and delight his partners in the musical speech act. By also
employing the opera-derived, declamatory recitative style for biblical text,
he was able to bring Luther’s theology of proclamation to a level that has
captured the attention of subsequent generations.

Exponents of Received Musical Tradition
Apart from being bene ciaries of experienced instruction in voice and
instrument, both Luther’s and Bach’s understandings about the origins and
purposes of music were shaped by growing into a tradition of singular roots
that powered their individual experiences of music. From his required
reading of treatises like that of John of Murs (1290–1344), Luther highly
regarded music as an integral part of creation and therefore a divine gi, as
possessing the power to alter moods, and as a natural companion to the
Word of God. While not a person who wrote much about himself, Bach
devoted himself to the companionship of music and words; explored the
rainbow of aﬀects or passions that baroque aesthetics oﬀered; recognized his
art as a gi—ending many of his compositions with “S.D.G.” (To God Alone
be Glory); and in his own way embraced music as a creature while shaping
the raw material into imaginative new embodiments. For him as for Luther,
all music is a gi of God, even though for both men, music’s possible misuse
is an ongoing threat.
Champions of People’s Music
Luther never lost his love for the art music of his time, evidenced by the
singing of motets around the dinner table and by his admiration for
contemporary musical luminaries such as Ludwig Sen and Josquin des
Pres. His occasional acerbic outbursts against chant and organ music had
more to do with text and circumstance than with principle. His grasp of
music as sounded event led him to privilege the individuals in such a
moment, a perfect manifestation of how he understood the gospel as an
address to every unique person. For this reason he advocated for music in
the schools and couldn’t abide any church leader without the muse.
e Reformer’s 36 hymns ow easily out of this scenario but also serve a
greater goal. By metricizing the gospel he found a way to everyone’s heart
and mind so that each individual was uniquely involved while together their
song embodied the community. e Lutheran chorale therefore served as a
mark of the Church, its widespread owering a sign of its experienced
usefulness.
Bach also grasped music as sounded event—his vocation as cantor
assumed such, and like most composers he wrote music for speci c
ensembles and occasions. Toward the end of his life, of course, he did spend

time with “abstract” music (e.g., “e Art of the Fugue”), but even then his
weekly duties continued, as he struggled with obstinate superiors to achieve
the highest kind of musical education in the St. omas School. His
leadership of local musicians at the city coﬀee shop should be evaluated as
an embrace of music for everyone, but the clearest bonds with Luther
emerge from his commitment to the chorale. Utilizing hymns old (many
from Luther) and new, the composer drew on this resource to personalize
the messages of cantatas, passions, and oratorios, sometimes by means of
tune alone. If there is a single link between Luther and Bach, the chorale is
the most likely candidate.
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e Baptist tradition originated from a complex series of events among
English Puritans turned Separatists in the early 17th century. As English
Protestants, Baptists were strongly in uenced by the major Reformers of
continental Europe—Luther, Zwingli, and Calvin—through various aspects
of their theology and worship. But as Separatists, those who became Baptist
were among Puritan dissenters who not only opposed the Elizabethan
Settlement’s Act of Uniformity (1559) and were frustrated by James I’s
reluctance to undertake further reforms of the English Church following the
Hampton Court Conference (1604), but also joined those dissenters who
sought to create gathered churches independent of the state church.
Contemporary historians typically mark the establishment of the rst
Baptist congregation in 1609, approximately 63 years following the death of
Luther, among a band of erstwhile English independents

(Congregationalists) who had ed English persecution to Amsterdam, when
the Cambridge-trained former Puritan Anglican cleric John Smyth
embraced believer’s baptism and subsequently performed the ritual on
himself and his congregation, an act that not only typi ed the group’s
previous departure from the Church of England but also demarcated its
separation from other English Separatists both in Holland and Britain.
Although Smyth and 31 members of his congregation would ultimately nd
ecclesial aﬃnity with and apply to join a congregation of Waterlander
Mennonites in Amsterdam, a remnant of 10 members of his newly
(re)baptized congregation, under the leadership of the layman omas
Helwys, a member of the English gentry, would reject such a union and
“exclude” Smyth and his followers, declaring themselves the true church.
Convinced that it was wrong to ee religious persecution in their native
land, which they concluded only abated the presence of true religion,
Helwys led his band of followers back to England in 1611–1612 and
subsequently established the rst Baptist congregation in Britain in Spital eld, where they became public apologists for religious freedom. While
Helwys would soon thereaer be imprisoned, the congregation and Baptist
movement continued and spread in the midst of English persecution.
Baptists and Anabaptists
Debate persists among historians about the Anabaptists’ relationship with
and in uence on Baptists. Both General (atonement) Baptists, under Smyth
and Helwys, and later Particular (Calvinistic) Baptists a generation later,
whose origins apparently diﬀered from Helwys’s, ultimately made contact
with Waterlander Mennonites in Amsterdam, with Particular Baptists
sending Richard Blunt to Holland as an emissary to exchange letters (and
perhaps receive immersion baptism) before returning to England and
introducing immersion baptism to the Baptist movement in 1640–1641.
Although such interactions with Radical Protestantism are indisputable, it is
also noteworthy that Baptists of both groups repeatedly denounced
accusations by their detractors of being “Anabaptist.” us, the degree to
which such contact helped directly shape their movements or merely
underscored their initial typological similarities and natural subsequent
aﬃnities with Anabaptists serves as the basis for varying interpretations in
Baptist historiography. Nevertheless, much of the magisterial Reformers’

theological framework was merely assumed by most Baptists as core to their
theology.
Baptists and Luther
Regardless of their British origins from Puritanism and Separatism and their
subsequent associations with continental Mennonites, Baptists formed
themselves as an independent Protestant sect, and perhaps no one
individual indirectly shaped Baptist sentiments more than Martin Luther.
Baptists, sometimes consciously and at other times unwittingly, espoused
much of the theological framework of Luther’s early Reformation project,
including adhering to such doctrines as sola ﬁde, sola gratia, and sola
scriptura. Baptists oen argued so vehemently for the authority of scripture
alone and for the doctrine of justi cation by grace through faith that they
were oblivious to the notion that such doctrines were not original to their
own movement but had been inherited from the “father of the Reformation.”
Although John Smyth and a small group of early Baptists did not accept the
doctrine of original sin, most 17th-century Baptists shared Luther’s ideas of
simul Justus et peccator, the theology of the cross, the need for Christian
ethics in sancti cation, the Christian vocation of all God’s people, the
priesthood of all believers, the distinction between law and gospel, and
Luther’s elevation of the preached Word in corporate worship.
Luther’s sacramental theology was of particular importance to the
formation of Baptist convictions. Following Luther’s rejection of Peter
Lombard’s seven sacraments of the Church and retention of only baptism
and the Lord’s Supper in his Pagan Servitude of the Church, Baptists, like
most other Protestant movements, also only accepted these two rites as
sacraments (sometimes classifying these as “ordinances” of the Church) in
the following century. Unlike most other Protestant traditions, Baptists
would also have agreed with Luther’s conviction regarding the restoration of
immersion as the appropriate form of baptism and would have especially
been in uenced by Luther’s insistence that faith must precede the sign in
both sacraments. e Baptists thereby concluded that Luther’s baptismal
theology was inconsistent with his own sacramental rubric by not following
his own ordering of administration, which repudiated “proxy” faith. For
example, Luther would argue that the practice of private masses was a
“wicked error” that could “be communicated to no one, except on to him

who believes with a faith of his own… . Can I believe for another, or cause
another to believe? … But if it is true that I can do this, then I can also hear
and believe the gospel for another, I can be baptized for another” (LW
36:48). Nevertheless, Luther’s defense of infant baptism varied in its
justi cation of how faith precedes the reception of the sign, with the
Reformer at times arguing for parental faith or the congregational faith as
suﬃcient for the child, but at other times even suggesting a dormant faith of
the infant as ful lling this requirement. Baptists would have insisted upon
the confession of faith of the individual bapti-zant before baptism, thus
rejecting all forms of pedobaptism and attempting to establish baptism as a
public proclamation of faith and as the appropriate entrance to a church of
genuinely confessing believers.
Hence, while they agreed with much about Luther’s early reforms, the
Baptists insisted that the Wittenberg professor’s project, along with that of
subsequent continenatl reformers, fell short of fully reforming the church to
what Baptists would perceive as its biblical standards. Even though Baptists
became known for their distinctive practice of baptism, like the Anabaptists
before them, such sacramental concerns oen eclipsed their greater concern
for recovering a visible “believers’ church” (i.e., a regenerate church
membership that voluntarily shared both doctrinal convictions and ethical
accountability among themselves). Conversely, Luther would write: “e
church cannot prevent hypocrites, that is, false brethren, from being in their
gathering” (LW 5:208), “for the wheat of the church has always been mixed
with tares” (LW 6:34). Baptists then could not accept Luther’s notion of an
invisible church, albeit Luther’s ecclesiology was an attempt to disentangle
church participation from medieval hierarchical and clerical requirements
and control. Hence, Baptists’ strongest doctrinal diﬀerences with most other
Protestants were not merely sacramental but ecclesiological.
Baptists and the Reformation
Baptists built upon the magisterial Reformers’ emphasis on the centrality of
personal faith in the Christian life. Just as Luther would write, “Rather ought
Christ to be preached to the end that faith in him may be established that he
may not only be Christ, but be Christ for you and me, and that what is said
of him and is denoted in his name may be eﬀectual in us” (LW 31:357), so
Baptists perceived themselves as taking the Reformation to its logical

conclusion, structuring the sacraments and the church itself on the
conscious appropriation and voluntary confession of personal faith. Yet
most Baptist confessions in the 17th century were apparently not intended
to accentuate Baptist distinctions but to highlight Baptist commonalities
with other Protestant traditions, oen in order to ward oﬀ accusations of
heterodoxy. For example, the preface to the Second London Confession
(1677), which borrowed much language from the Westminster Confession
of 1646 and the Savoy Confession of 1658, stated that the document was
intended to declare “before God, angels, and men, our hearty agreement
with [other Protestants], in that wholesome protestant doctrine, which, with
so clear evidence of scriptures they have asserted” (Broadus 1996, 52).
Nevertheless, Baptists believed that Luther and other Protestant
Reformers rightly initiated reform with noble intentions, but too oen clung
to residual extrabiblical traditions. Consequently, Baptists perceived Luther
as simply not taking the Reformation far enough to what Baptists perceived
as its biblical roots. Historians oen view the Baptist movement as not
merely reformational (desiring reform to a certain earlier period of relative
purity) but restoration-ist (seeking the recovery of the perceived simplicity
of the early church). Although generally assuming the doctrinal standards of
the early ecumenical councils and the later Protestant Reformers, Baptists
were among many early Separatists who sentimentally desired the recovery
of what they believed to have been the plainness and probity of the
primitive, New Testament church.
By the mid-19th century, the Baptist connection to Protestantism was
being challenged by a theory perpetuated by some Baptists in the American
South, “Landmarkism.” Adherents of this idea disseminated a perpetuity
theory that the Baptists had originated from an unbroken chain of
distinctive and oen dissident groups within Christianity since the apostolic
church. e notion that a succession of “believers’ churches” existed
alongside and in contradistinction to “heretical” pedobaptist congregations
naturally challenged the movement’s traditional Puritan and Separatist
Protestant origins. Similarly, 20th-century Baptists began to individualize
Luther’s universal priesthood doctrine as a “priesthood of the believer,”
emphasizing only the privileges of personal confession and biblical
interpretation and suppressing Luther’s corresponding communal
responsibility of praying for and ministering to other Christians as fellow

“priests.” Regardless, such distortions of Baptist connections to Luther’s and
foundational Protestant doctrines were exceptions to the rule of Protestant
self-understanding.
Baptists have historically appreciated Luther (and other 16th-century
Reformers), appropriating his solae and assuming much of his general
Reformation project, but they also have found signi cant points of
departure from Luther. For example, in 1646 in his treatise “On Baptisme,”
the Baptist clergyman Henry Lawrence aﬃrmed Luther’s interpretation of
sola scriptura, citing the Reformer’s commentary on Galatians 1:9: “ere
ought no other doctrine to be delive|red, or heard in the church, besides the
pure vvord of God, that is, the holy Scriptures; let other teachers and hearers
vvith their doctrine be ac|cursed” (Lawrence
1646, 289; cf. LW 26:58), while in the same treatise Lawrence described
Luther’s defense of infant baptism as still essentially Catholic. Such nuanced
viewpoints of Luther and other continental Reformers have led Baptist
historians to label Baptists “almost a Reformation people” (Leonard 2002,
167), a “Reformation people” (Leonard 2003, 67), and “the people who took
Reformation principles to their ultimate conclusion” (Bebbington 2010,
212).
References and Resources
Bebbington, David W. 2010. Baptists through the Centuries: A History of a
Global People. Waco, TX: Baylor University Press.
Brewer, Brian C. 2015. “‘e’ vs. ‘All’: Baptist Appropriations and Distortions
of Martin Luther’s Universal Priesthood.” In Luther Refracted: e
Reformer’s Ecumenical Legacy, edited by Piotr J. Malysz and Derek R.
Nelson, 45–75. Minneapolis, MN: Fortress.
Broadus, John A. 1996. Baptist Confessions, Covenants, and Catechisms.
Edited by Timothy and Denise George. Nashville, TN: Broadman &
Holman.
Coggins, James R. 1991. John Smyth’s Congregation: English Separatism,
Mennonite Inﬂuence, and the Elect Nation. Studies in Anabaptist and
Mennonite History no. 32. Scottdale, PA: Herald.
George, Timothy. 1989. “e Reformation Roots of the Baptist Tradition.”
Review and Expositor 86: 9–22.

Lawrence, Henry. 1646. Of Baptisme. Rotterdam, Netherlands: n.p.
Leonard, Bill J. 2002. “An Almost Reformation People: e Search for Baptist
Identity.” In Caritas et Reformatio: Essays on Church and Society in Honor
of Carter Lindberg, edited by David W. Whitford, 191–210. St. Louis, MO:
Concordia. Leonard, Bill J. 2003. Baptist Ways: A History. Valley Forge,
PA: Judson.
Williams, Michael E., Sr. 2008. “e Context of Baptist Beginnings: 1517–
1609.” In Turning Points in Baptist History: A Festschri in Honor of Harry
Leon McBeth, edited by Michael E. Williams Sr. and Walter B. Shurden, 3–
12. Macon, GA: Mercer University Press.
—B C. B

B, R
Probably the most “Lutheran” of the English Reformers, Robert Barnes was
one of the rst Protestants in England. He knew Luther personally, having
lived and studied in Wittenberg. Subsequently, he returned to England,
where he worked diligently to convert his king and country to the new faith
before at last being put to death, burned at the stake, for his faith and
politics.
Born in King’s Lynn, Norfolk, in England around 1495, Barnes was oﬀ to
Cambridge at the age of 10 (!) where he joined the Augustinian Hermits (or
Austin Friars), the same religious order as Martin Luther. e Augustinians
permitted him to go abroad for study at the University of Leuven, sometime
aer 1514 but certainly by 1520. Whether he had a personal acquaintance
with Erasmus is unknown. But the great humanist was in Leuven from 1516
until 1521, at work founding the Trilingual College, and by the time Barnes
returned to Cambridge in the early 1520s, he had committed himself to the
“new learning,” that is, Renaissance humanism. Now prior of the
Augustinian friars in Cambridge, Barnes replaced the study of Duns Scotus
with lectures on the Pauline Epistles and introduced Latin classics, such as
Terence, Plautus, and Cicero, into the curriculum. In June 1523 Barnes
obtained his doctorate in theology.
When the writings of Luther and other avant-garde thinkers from the
Continent found their way to Cambridge, Barnes was a leader among young

intellectuals who met to talk about them at the White Horse Inn. To what
extent Barnes embraced a new theology is unclear. However, on Christmas
Eve in 1525 he launched his career as a Reformer by delivering a scathing
denunciation of the clergy, including Henry VIII’s right-hand man for
everything, omas Cardinal Wolsey. Almost at once the Cambridge
authorities took action against him, and by early February he was under
arrest and shipped oﬀ to London for trial.
“Heretic”
at proceeding ended with Barnes recanting and doing public penance. He
was also put into the Fleet prison in London for a few months and then was
placed in the Augus-tinian priory in London, basically under house arrest.
He did not return to Cambridge, but he maintained his interest in
Protestantism, made contact with some Lollards (religious dissidents whose
origins went back to John Wycliﬀe), and even sold them copies of William
Tyndale’s (illegal) New Testament in English. But when the authorities
discovered this, they sent Barnes to Northampton, where the Augustin-ians
could guard him more carefully.
But not carefully enough, it seems. Barnes escaped. Late in 1528 he le a
suicide note on a table and his clothes next to a river. en, disguised as a
pauper, he made his way back to London, where he took passage to
Antwerp. From there he traveled farther east, and by the summer of 1530 he
was in Wittenberg. He became friends with Luther and Melanchthon,
lodged with Wittenberg’s pastor, Johannes Bugenhagen, and published his
rst book, Sentenciae ex doc-toribus collectae, under the pseudonym
“Antonius Anglus” in 1530 (Luther always referred to him as “Doctor
Antonius”). e purpose of Barnes’s book was to oﬀer proofs from the
Church Fathers as well as Scripture for points of religion in dispute between
Evangelicals and Catholics. As one might surmise from the place of
publication, those points of doctrine ranged from justi cation by faith alone
to a rejection of the sacri ce of the Mass. Whatever Barnes had believed
when he rst got into trouble, by 1530 he was clearly a Lutheran. One of his
theses aﬃrmed “the true body of Christ” in the sacrament.
e next year Barnes published an English-language appeal to Henry VIII
to set the record straight regarding his wrongful condemnation at the hands
of corrupt churchmen. is work, A supplicatyon made by Robert Barnes,

included not only Barnes’s self-defense but also a presentation of some of the
same doctrines and proofs that he had included in his rst book. It also
contained a description of Luther’s Two Kingdoms doctrine: God’s
establishment of both temporal authorities (government) for matters of this
life and spiritual authorities (church) for matters concerned with eternity.
Like Luther, Barnes urged complete obedience to a temporal ruler except
when he commanded disobedience to God.
Emissary
Barnes’s Supplicatyon came from the press (in Antwerp) at just about the
same time that he was returning to England. In the summer of 1531 an
unidenti ed messenger from his homeland invited Barnes to solicit Luther’s
opinion regarding Henry VIII’s marriage to Catherine of Aragon. Luther did
not produce what Henry was looking for. In a letter to Barnes, the Reformer
argued that the king should maintain his marriage to Catherine and give up
his quest for a divorce. In spite of this response, however, Barnes returned to
England in December with Luther’s opinion. Not surprisingly, about a
month later he was back in Germany.
Barnes, however, did not return to Wittenberg right away. Instead, he
stayed in Hamburg for more than a year with the evangelical pastor there,
Johannes Aepinus, and returned to Wittenberg only when Aepinus was
completing his doctorate. Barnes then remained in Wittenberg for another
year and very likely started working on his Vitae romanorum pontiﬁcum,
which was published in 1536. Luther himself wrote a preface for Barnes’s
book and rejoiced in the fact that works like these vindicated his theology;
as he said, “e histories agree with the Scriptures” (“Luther’s Preface” 2011–
2012, 116).
Barnes’s work was the rst Protestant history of the papacy. Korey Maas
has shown that Barnes used history to demonstrate that popes were
responsible for the sad situation of the institutional Church. rough the
centuries, they had deliberately introduced the doctrinal and practical
corruptions that characterized it. So in his dedication to the king of
England, Barnes urged Henry not to content himself with rejecting papal
authority. He must also reject the papal faith (Maas 2010, 135–136).
ough Barnes’s appeal ultimately failed, it was not an entirely unrealistic
hope. By the time the Vitae appeared in print, Barnes was acting as a go-

between in the negotiations between Henry VIII and the Lutherans. From
Henry’s side, these were a consequence of his new situation both domestic
and international. By an act of Parliament in March 1533, the king had
severed England from all papal jurisdiction (thus paving the way for an allEnglish divorce). Late in 1534 Parliament also approved a new title for their
monarch, “supreme head on earth of the Church of England”! For those who
wanted a Protestant England such moves were encouraging.
But they also opened up the prospects for new alliances in European
aﬀairs, because England and the Lutherans of the Holy Roman Empire now
had enemies in common: not only the pope but also the emperor, Charles V,
nephew to the discarded Queen Catherine and champion of Catholicism.
Barnes, of course, was just the man to facilitate diplomacy between the king
and the Germans. By the summer of 1534 he had returned to London as a
representative of Hamburg and Lubeck, cities that were hoping for English
support in their grievances against the emperor. Barnes also took the
opportunity to publish a second edition of his Supplicatyon, revised to t the
new situation and this time printed in England. Besides including a great
deal more material to justify his behavior in 1525–1526, Barnes again
revealed his interest in and use of history to advance theological arguments
of a Protestant sort.
Diplomat
In this way, Barnes demonstrated his usefulness to the faction at court that
wished for the “supreme headship” to be but a prelude to real Reformation.
Its leaders were omas Cromwell, the king’s principal secretary and
“vicegerent” for ecclesiastical aﬀairs, and omas Cranmer, archbishop of
Canterbury. ough their ultimate goals for religion in England under
Henry were not always clear, they did make use of Barnes. When the
Hamburg/Lubeck embassy concluded, Barnes returned to the Continent,
and by March 1535 he was busy with a new project, this time on behalf of
the English: approaching Melanchthon for support of Henry’s cause.
Barnes soon returned home, just in time to take part in another initiative
of the government, opening up negotiations with the Schmalkaldic League.
e League was a military alliance based on unity in the faith as expressed in
the Augsburg Confession. erefore, theologians were integral participants
in the conversations between the two parties. Representatives of each side

met in Germany and eventually also in England. Ultimately the negotiations
came to nothing even though they lasted until late 1538. Barnes participated
on behalf of the English, but his personal views were closer to the Lutherans’
than to the king’s.
Barnes did not keep his views a secret. He gained a reputation in England
as an eﬀective preacher of the new doctrines. Such preaching, of course, also
included criticism of the old. is brought him into con ict with the
traditionalist faction at court, especially Stephen Gardiner, an old
acquaintance from Cambridge but also a member (usually) of the king’s
privy council. Barnes, however, had the support of the Cromwell/Cranmer
faction, so as long as all was well with them, it was well with him also. But
that began to change.
Martyr
In June 1539 Parliament passed the Six Articles Act. Henry himself had
helped to dra this legislation that made six traditional doctrines and
practices the law of the land. Among other provisions, the act mandated
burning at the stake for anyone convicted of denying transubstantiation.
Aer arguing against the law, Cranmer voted for it, but a couple of
Protestantizing bishops resigned. Barnes was out of the country on what
turned out to be his last diplomatic mission for the king, this time to
Christian III, the Lutheran king of Denmark. Barnes was nervous about
coming back, but he did so anyway before the end of the summer. Soon he
found himself embroiled in controversy.
In February and March 1540 Barnes and Gardiner were contradicting
each other from the pulpit, but Gardiner had the ear of the king. is led to
Barnes’s recanting and apologizing but not to any real change in his views.
Two others joined Barnes in preaching against the traditionalists. In April
1540 the king ordered all three to the Tower of London. roughout these
events, perhaps Barnes was counting on Cromwell. If so, he miscalculated
badly. e chief minister had also fallen from favor. He was executed on July
28. Two days later, Barnes and his two companions died also—for heresy,
burned at the stake.
An account of Barnes’s last words—a Lutheran confession of faith—
quickly appeared and circulated widely, nding its way to Wittenberg within
just a few months. Luther had it translated into German and published in

Wittenberg. He added a preface in which he praised Barnes as a saint and
martyr. He recalled conversations with Barnes about Henry VIII. e
Reformer commended Barnes for his devotion to king and country but
concluded that he had served an unworthy master. To Luther, Henry was a
tyrant who put himself in the place of God simply to do whatever he
pleased.
References and Resources
Lusardi, James P. 1973. “e Career of Robert Barnes.” In e Complete
Works of omas More, 8:1365–1415. New Haven, CT: Yale University
Press.
“Luther’s Preface to Robert Barnes[‘s] Lives of the Roman Pontiﬀs.” 2011–
2012. In Luther’s Works [American Edition]. 1955–1986; 2009-. Ed.
Jaroslav Pelikan et al. 6:111–116. St. Louis, MO: Con-cordia Publishing
House.
Maas, Korey D. 2010. e Reformation and Robert Barnes: History, eology,
and Polemic in Early Modern England. Woodbridge, Suﬀolk, UK: Boydell
Press.
Tjernagel, Neelak S., ed. 1963. e Reformation Essays of Dr. Robert Barnes:
Chaplain to Henry VIII. London: Concordia Publishing House.
Tjernagel, Neelak S. 1965. Henry VIII and the Lutherans: A Study in AngloLutheran Relations from 1521 to 1547. St. Louis, MO: Concordia
Publishing House.
Trueman, Carl R. 1994. Luther’s Legacy: Salvation and English Reformers,
1525–1556. Oxford: Clarendon Press.
Trueman, Carl R. 2010. “Barnes, Robert circa 1495–1540.” In Oxford
Dictionary of National Biography. Accessed November 7, 2016.
http://eds.a.ebscohost.com.ezproxy.library.ipfw.edu/eds/detail/detail?
vid=5&sid=9f53f477–15cf-40b3-bbbe-b76a7c18cac
e%40sessionmgr4009&hid=4213&bdata=JnNpdGU9ZWRzLWxpdmUmc
2NvcGU9c2l0ZQ%3d%3d#AN=51814659&db=b6h.
—C M

B

Bavaria is almost universally regarded as one of the great bulwarks of the
Catholic Church in Germany, if not Europe, during the early modern
period, standing at the forefront of the Catholic/Counter-Reformation in the
second half of the 16th century and emerging as Bavaria Sancta in the 17th
century, an achievement reached through collaborative eﬀorts by the dukes
of Bavaria and the Society of Jesus. Nevertheless, the Protestant Reformation
also strongly impacted Bavaria and indeed brought the duchy to a veritable
crisis point in the 1550s and 1560s. e evangelical movement in Bavaria is
generally divided into two phases, the rst (15201550) representing the
initial impact of the Protestant Reformation and the second (1555–1579)
re ecting a response to the Peace of Augsburg that reached its climax in
1563 with a concentrated eﬀort by a group of nobles to secure oﬃcial
recognition of the Augsburg Confession. While Catholicism eventually
triumphed, the Reformation nonetheless le a lasting impression on
Bavaria.
Protestant Inroads
Bavaria manifested the same general discontent and criticism of the Church
and its clergy that were seen elsewhere in Germany at the turn of the 16th
century. Most of the high church oﬃces were held by the nobility and were
regarded mainly as a source of income for younger sons. Because of this, the
holders of these oﬃces tended to be more interested in the revenues rather
than the responsibilities. is situation precipitated sharp criticism from the
laity in Bavaria and made fertile ground for the religious ideas of Martin
Luther. e ideas of the Reformation spread largely via print. Between 1519
and 1521 printers in Landshut and Munich and the imperial cities Augsburg
and Regensburg printed numerous copies of Luther’s pamphlets that found
eager readers in the cities.
It was principally in the border areas of Franconia and Swa-bia and in the
imperial cities that advocates of Luther and students of Melanchthon were
found. Luther’s teachings spread throughout the territory until at least
partially checked by the vigorous opposition of Johann Eck, a professor of
theology at the university in Ingolstadt. Eck opposed Luther at every turn
and also acted to address criticisms launched against the old faith. He
published several volumes of Catholic sermons to counteract shortcomings
in contemporary Catholic preaching and also produced a German Bible, in

1537. Eck stood as the crucial defender of the Catholic Church in Bavaria,
but though he served as an in uential theological adviser to the dukes of
Bavaria, the oﬃcial response to the Protestant Reformation was slow and
disjointed.
Political Context
e delay in formulating a coordinated policy in regard to the Reformation
stemmed largely from the peculiar nature of Bavarian politics.
Geographically, 16th-century Bavaria was quite diﬀerent from the Bavaria of
today. By the late 14th century Bavaria had been divided according to the
various branches of the Wittelsbach family into four separate duchies:
Bavaria-Ingolstadt, Bavaria-Landshut, Bavaria-Straubing, and BavariaMunich. ough the Wittelsbach family consistently managed to secure the
bishoprics of Freising, Passau, and Regensburg for its younger sons, the rest
of the family’s holdings were surrounded by other ecclesiastical lands (such
as the bishopric of Eichstatt), free imperial cities (such as Regensburg and
Augsburg), and other secular territories (such as the duchy of Teck and the
county of Burgau). As a result, the power of the dukes of Bavaria was oen
eclipsed. Moreover, some of these principalities held their sovereignty as
direct subordinates of the Holy Roman Emperor, meaning that the dukes of
Bavaria had to treat these rulers on an equal footing. Consequently,
administrative control of the land as a whole was assumed by the Landtag,
and this allowed for the independence of both the nobility and the citizens
of the larger cities.
e division of the duchy and the concomitant dilution of ducal power
impeded an oﬃcial and vigorous response to the Reformation. In 1503,
when the Landshut line of Lower Bavaria died out, the reunited duchy fell
temporarily under the control of Albrecht IV. ough he instituted the
principle of primogeniture in 1506, upon his death in 1508 each of his sons
insisted upon the right to rule. Aer a period of con ict, the brothers,
Wilhelm IV and Ludwig, agreed to a divided rule. So while the duchy was
nominally united, it had two centers of government—Landshut and Munich
— making the implementation of a coordinated religious policy diﬃcult.
e division of power also meant that the dukes did not have the authority
to intimidate the upper nobility, the free imperial cities in Bavaria’s orbit, or
the Bavarian clergy. is fact is signi cant, because the principal opposition

to the Evangelical movement in Bavaria came not from church authorities
but rather from the state. e delay, then, not only in silencing the
Reformation movement in Bavaria, but also in reforming the church in
Bavaria, was largely the result of these political factors.
Response to the Reformation
In 1522 the dukes Wilhelm and Ludwig issued Bavaria’s rst religious
mandate that aﬃrmed the duchy’s attachment to the old faith and connected
religious reform measures with the state. e Bavarian bishops by and large
rejected secular intervention in religious matters, and their resistance had a
crippling eﬀect on reform measures within the Church for decades. eir
resistance prompted the dukes to petition the pope for increased authority
over the clergy. In response, the papacy granted the dukes several key
privileges: the right of visitation of the cloisters, right of presentation of
candidates for bene ces, and extension of state jurisdiction over the clergy
itself. is marked the foundation of the eventual reform of the Bavarian
church.
On the other hand, in the 1520s several imperial cities (Nuremberg,
Windsheim, Weinburg, Schweinfurt, and Rothenburg) oﬃcially
introduced the Reformation by means of Protestant preachers and a
Protestant order of worship. ese same cities were part of the protest at the
Diet of Speyer in 1529 (hence, “Protestants”) and were signatories of the
Augsburg Confession in 1530. e imperial cities of Augsburg, Donauworth,
and Regensburg also turned in a Protestant direction over the course of the
1520s and 1530s. Generally speaking, Protestantism made greater inroads in
Franconia and Swabia, those areas that bordered on Wurttemberg and
Hesse, than in Upper and Lower Bavaria, the chief parts of “old Bavaria.”
e Bavarian state took a harder line against Protestantism aer the
Peasants’ Revolt of 1524–1525 and the sharp upswing in Anabaptism. Much
of this hard-line stance stemmed from the state chancellor, Leonhard von
Eck, whose policies were always directed at increasing the power and
political position of the Wittelsbachs against their rivals, the Hapsburgs of
Austria. e dukes issued two more religious mandates, in 1524 and 1527,
which signaled the onset of religious persecution and a no-nonsense attitude
toward the spread of Protestantism. e repressive measures imposed
against Protestants, especially Anabaptists, in the late 1520s eﬀectively

halted the spread of Protestantism in “old Bavaria,” though Protestantism
still remained a dynamic force in the imperial cities and those areas under
control of nobles uncowed by the dukes of Bavaria.
While the dukes of Bavaria remained adherents of the Catholic Church
and ensured that subjects in their own territory followed suit, Bavarian
politics were always directed at checking the power of the Habsburgs.
Charles V, who united the crowns of Spain and the Holy Roman Empire
(and thus the branches of the Habsburg family), clearly threatened the
authority of the German princes, including the Bavarian dukes. When the
Protestant princes joined together in the Schmalkaldic League in 1531,
Bavaria negotiated a treaty with the League and with France in an attempt to
counterbalance the growing power of the Habsburgs. When Charles made
peace with France and struck out at the League in 1544, Bavaria switched
sides. is treaty with the Habsburgs represented a sharp pivot not only in
Bavaria’s political strategy but also in its religious policies. is shi marked
the start of the Counter-Reformation in Bavaria.
Protestant Resurgence
e 1540s saw various developments that would aﬀect political and religious
developments in Bavaria. Duke Ludwig died in 1545, thus nally bringing
Upper and Lower Bavaria into permanent union. In 1546 the heir apparent,
Albrecht, married Anna, the daughter of Ferdinand, brother of Charles V,
bringing the Wittelsbachs and Habsburgs into a closer alliance. en, in
1548, as a consequence of an overwhelming victory over the Schmalkaldic
League, the Augsburg Interim was imposed in the empire. While a
compromise of sorts, the Interim was clearly intended to curtail the spread
of Protestantism and to turn the tide in favor of Catholicism. e Interim,
however, brought opposition from Catholics as well as Protestants and
might have moved Bavaria into its old opposition to the Habsburgs, had
Duke George not died in 1550 and Leonhard von Eck shortly thereaer.
Albrecht V, though a man of a much diﬀerent stamp than his father, being a
renowned patron of the arts and compiling a great treasury of art in Munich,
followed the policies of his predecessors in sustaining Catholicism and
opposing Habsburg ascendancy.
Protestantism saw a renewed resurgence in some areas of Bavaria during
the 1550s, particularly among the upper nobility in Upper Bavaria. While

one should not discount genuine religious sentiments on the part of these
noble families, religious motivations were doubtless entangled to some
extent with political ones. Many of these nobles held sovereignty that was
directly subject to the emperor and thus not directly subordinate to the duke
of Bavaria, a circumstance that the dukes of Bavaria had been attempting to
alter throughout the 16th century. e accession of Albrecht, who seemed
distracted by his cultural interests and irresolute in political aﬀairs, likely
provoked a renewed resistance by these nobles that was expressed in joint
political and religious terms.
At the Landtag in 1553 a group of Protestant nobles requested permission
for communion in both kinds (i.e., that the laity should be allowed to
partake of both bread and wine). While Albrecht himself remained a devout
Catholic, he needed the Landtag to approve a new tax in order to address the
nancial crisis in Bavaria (brought about largely by his own debts). e
nobility used this to their advantage. e pressure brought to bear upon
Albrecht was such that in a 1556 mandate allowed (i.e., the practice was
permitted without penalty) communion in both kinds, clerical marriage,
and relaxation of certain restrictions of fasting. In 1555 and again in 1562
Albrecht petitioned for papal permission for these concessions. However,
part of the nobility was not content with this limited acceptance of
Protestantism. At the Landtag in 1563 a signi cant number of nobles,
against the expressed will of the duke, pressed for the oﬃcial introduction of
the Augsburg Confession. In the same year, Graf Joachim von Ortenburg
oﬃcially recognized the Augsburg Confession in his territory, as arguably
allowed by the Peace of Augsburg. While sincere religious motivations
cannot be discounted, these actions on the part of a signi cant minority of
the upper nobility were directed against the increasing political authority of
the duke, which was now no longer divided among corulers, but
concentrated in the hands of one man.
Bavaria Sancta
e duke had to respond to the political challenge. Albrecht managed to
secure a majority at the Landtag to approve the new tax to settle the nancial
crisis, and at the same time he contested the authority of Graf Joachim to
introduce the Augsburg Confession in his territory. Several signi cant
developments strengthened Albrecht’s hand against Protestantism. In 1562

the pope had granted the duke permission to levy a tax on the Bavarian
clergy that would give him the scal resources to found Jesuit colleges and
relieve Albrecht of nancial dependence upon the Bavarian nobility.
Furthermore, when correspondence between the “radical” nobles was
discovered in 1564 incriminating them in a conspiracy to undermine the
political authority of the duke, Albrecht was able to launch a full-scale
assault on the “Confession-ists.” ese countermeasures not only
consolidated his political authority but also brought an end to Protestantism
in Bavaria, except in a few enclaves.
Henceforth religious and political policies were oriented according to the
Council of Trent, and orthodoxy would be assured through joint eﬀorts of
the dukes of Bavaria and the Society of Jesus, members of which had been
active in Bavaria since 1550. With the Jesuits came the reinvigora-tion of
Catholicism in Bavaria using positive measures, such as education. Bavarian
political, religious, and educational systems were ordered according to
Catholic lines established by Trent. Aer 1564 all state oﬃcials, professors,
and schoolteachers had to profess the Tridentine oath, thus ensuring the
orthodoxy of the people responsible for administering the state and
educating the young. at a prominent scholar such as Philip Apian, the
premier geographer whose maps in uenced cartography in Bavaria for
centuries, was forced to resign his post at the University of Ingolstadt in
1569 is testament to the sharp shi toward the Counter-Reformation and
the construction of Bavaria Sancta.
e dukes of Bavaria gradually acquired Protestant territories, either
through conversion or death of the ruler without issue, and converted them
to Catholicism. By the last quarter of the 16th century, the county of
Ortenburg and the city of Regensburg were the sole Protestant areas in “old
Bavaria.” Bavaria itself had emerged as a principal center of the
Catholic/Counter-Reformation in early modern Europe and by 1600 stood
as a bulwark of the Catholic world. Bavaria retained a strong Catholic
identity well into the 20th century. Ironically, however, Protestantism
returned to Bavaria as a result of World War II, when signi cant numbers of
ethnic Germans migrated from the Sudetenland and eastern Europe. At the
start of the 21st century Evangelical Lutherans comprised the second largest
religious group in Bavaria, aer Roman Catholics. It seems that the religious

compromise hoped for in the Peace of Augsburg has nally been realized in
today’s Bavaria.
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Otto Beckman (or Beckmann) was born in the early 1480s in Warburg
(Westphalia). He studied at the University of Leipzig (1500–1502), where he
associated with the humanist Hermann Buschius (VD 16 O 1666). In 1507
Beckman moved to Wittenberg, where he received a bene ce and was
awarded his master’s degree. While studying law at Wittenberg, he also
taught grammar (or perhaps rhetoric) and associated with prominent
humanists and scholars such as Richard Sbrolius (VD 16 S 2059), Christoph
Scheurl (VD 16 S 2803; VD 16 S 7281), Georg Spalatin, Andreas Bodenstein
von Karlstadt, Andreas Krapp (VD 16 ZV 9200; VD 16 K 2278; VD 16 K
2279), Andreas Meinhardt (VD 16 M 2251), Georg Sibutus (VD 16 S 6270),
Kilian Reuter, and Hermann Tulichius. He also maintained contacts with
humanists elsewhere, such as Johannes Cuspinian, Johannes Hornburg,
Joseph Horlenius, and Konrad Kluppel. In 1514 he was appointed as a canon
at All Saints’ (the castle church) in Wittenberg and ordained as a priest. In
1517 he was named syndic of All Saints’ and received his licentiate in civil

and canon law. One of his patrons was Erich von BraunschweigGrubenhagen, bishop of Paderborn (VD 16 B 1407).
Beckman promoted humanistic studies at Wittenberg through orations,
panegyrics, and epigrams commending the publications of others. In 1510
he gave an oration on St. Catherine, patroness of the Arts Faculty of the
University of Wittenberg (VD 16 1406), which shows the in uence of Battista Spagnoli (Mantuanus). In his 1510 Oration in Praise of Philosophy and
Humanistic Studies (VD 16 B 1404), Beckman maintained the importance of
Aristotelian dialectic while also advocating rhetoric and poetry, which allow
us to perform one of the most characteristic features of humans: talking
about our emotions. Indeed, Beckman himself seems to have placed great
importance on orality and eloquence. His discussion of poetic inspiration
draws on a 1497 Leipzig disputation by Mathaeus Lupinus Calidomius. He
highlighted the role played by Germans in the promotion of poetry,
beginning with the 10th-century nun Hrosvitha, whose works had recently
been rediscovered and published by Conrad Celtis. Beckman’s oration,
which was intended to ensure Elector Friedrich’s continued support for the
University of Wittenberg, represents an important contribution to the
discussion about the relationship between scholasticism and humanism, an
issue that would later concern Luther and Melanchthon.
Between about 1517 and 1521 Beckman belonged to Luther’s immediate
circle (WA Br 1:84). A scrawled dinner invitation in Luther’s hand to
Spalatin, Scheurl, and Beckman from August 1517 attests to the closeness of
this group (WA Br 1:103). A month later Beckman delivered a letter from
Luther to Spalatin in Erfurt, which may have contained a dra of the 95
eses (WA Br 1:103). On his way to confront Cajetan in Augsburg, Luther
wrote to Karl-stadt, Amsdorﬀ, Melanchthon, and Beckman (WA Br 12:14).
Writing to Karlstadt from Augsburg 10 days later, he commended himself to
“our theologians” Beckman, Amsdorﬀ, and Melanchthon. Scheurl asked
Luther in December 1518 to greet “Otto and Melanchthon, our dear friends”
(WA Br 1:275), and in May 1519 he addressed correspondence to both
jointly. In 1518 Melanchthon dedicated the edition of his inaugural address
to Beckman (MBW 31). In late 1519 Beckman (“Otto noster”) encouraged
Luther to dedicate the edition of his three sermons on the sacraments to
Duchess Margarethe of Braunschweig-Luneburg (WA Br 1:539).

e rst edition of Luther’s Commentary on Galatians (1519) bears a letter
of commendation by “Otho Germa-nus” (WA 2:443–445), identi ed by
MBW (1:121–124) as a pseudonym for Melanchthon, but by Muller and Kipf
as Otto Beckman. Otho, evidently under the in uence of Erasmus’s
Paraclesis, describes Christianity as the simplest yet highest philosophy.
While practitioners of this biblical philosophy desired eternal life, scholastic
theologians despised the Scripture, sought to build sophisticated
philosophical systems, and condemned those who wished to restore true
religion as schismatics and heretics. Such a fate had recently befallen Luther,
a man deeply learned in the Scriptures, who embodied perfect Christian
philosophy. Otho sketches the events that followed Luther’s posting of the
theses, in which he took issue with the “theologians who wrote about
indulgences and followed Aristotle.” It was clear, Otho maintained, that
Luther deserved the name of Christian and had pursued his fruitful
investigations into Scripture even if it meant losing students. Among the
works he had completed during this time of great personal stress was his
commentary on Galatians, which Luther’s friends published without his
approval. (is was evidently a rhetorical trope, since Luther himself
contributed a letter of dedication to the edition.)
Yet Beckman began to worry about the direction Luther was taking, and
as early as February 1519 he wrote to Spala-tin to express his concerns about
Luther’s excessive criticism of the Church. Although Karlstadt dedicated his
refutation of Eck to Beckman (VD 16 B 6133) in February 1520, the
dedication hints that diﬀerences had already begun to open up between
them, too. Beckman was horri ed at the excesses of the “Wittenberg
movement” led by Karlstadt while Luther was absent on the Wartburg in
1521–1522. Beckman was one of the canons of All Saints’ who wrote several
times to Elector Friedrich to express their concern about the turn of events
(Müller 1911, 58–66, 106–115, 131–134, 176). On December 7, 1521,
Beckman complained to Justus Jonas and Johann Dolsch that recent changes
to the liturgy at Wittenberg were causing confusion and disturbance among
the “simple people.” Beckman worried that the “cleverness” of the Reformers
was of the esh and the world, not of God. He resented the caricature of
priests as hypocrites and Pharisees and warned that some people at
Wittenberg used the vaunted freedom of a Christian for “evil and frivolity.”
He denied that the Mass as it was practiced in the 16th century was a recent

invention, as Luther charged, but maintained that elements such as the
canon and collects, which Luther criticized, were mentioned by Church
Fathers such as Cyprian. Addressing Lutheran criticism of masses for the
dead, Beckman discussed various patristic opinions regarding the
relationship of the body and soul. He also warned that the Reformers’
criticism of ecclesiastical foundations was an indirect reproach to Elector
Friedrich, who attended mass regularly and spent enormous amounts of
money supporting such foundations. Moreover, the Reformers inadvertently
followed the errors of Hus and the Bohemian Brethren. Beckman recalled
the tradition of piety maintained in the ancient monasteries of Germany and
reminded Jonas and Dolsch that the bishops periodically instituted internal
reforms of the church. e present abuses in the church would not bring
down God’s wrath, but would be corrected through the regular process of
internal reformation (Müller 1911, 91–96).
Although Luther distanced himself from Karlstadt and the enthusiasts, his
disavowals came too late. In Lent 1523 Beck-man le Wittenberg for
Warburg, where he was appointed as parish priest. In 1525 he dedicated a
refutation of the errors of the Lutherans to Bishop Erich of Paderborn (VD
16 B 1409; repr. 1528, VD 16 B 1410). At Osnabrück in 1528 he debated with
the Augustinian Gerhard Hecker and the cathedral preacher Liborius
Missing, who were spreading Luther’s message. In 1530 Beckman was
appointed provost of the monastery of St. Aegidius in Münster and attended
the Diet of Augsburg. Aer the Anabaptist uprising in Munster in 1534–
1535, in which he lost much of his library, Beckman returned to Warburg,
where he died in 1540. Years later Mel-anchthon recalled Beckman’s initial
support for Luther and his later return to the Roman Church (Scriptorum
publice propositorum, 1562, K4v-5r).
Beckman clearly contributed much to the discussion of the relationship
between scholasticism and humanism at Wittenberg, an issue that Luther
himself had to confront. However, Beckman’s experiences also show that
Luther’s Reformation message was not accepted unconditionally by all his
friends. eir disagreement rested in part on their incompatible attitudes
toward the Church’s willingness and ability to recognize and repair internal
problems. Furthermore, Beckman’s horror at the “Wittenberg movement”
vindicated Luther’s fears that Karlstadt’s rapid and radical application of

Reformation theology to morals and the liturgy would cause confusion and
resentment.
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When Pope Leo X referred disdainfully to that “drunken German” causing a
stir in sleepy Wittenberg in 1517, little did he know that the obscure
Augustinian friar he dismissed so ippantly would lead a reform movement
that split the Church in the West. e pope could not have imagined the
magnitude of turbulent changes soon to envelop the Church, but managed a
good guess about something else: Martin Luther loved beer. ough he is
best remembered as a Reformer, an easy association between Luther and
beer persists in the popular imagination. Colorful quotations from his
writings reveal a fondness for drinking good beer, as well as a concern for
moderation. Frequently intended to be humorous, the Reformer’s references
to beer also had pedagogical purposes, reinforcing aspects of his theological
teaching. Luther on beer is another example of the Reformer’s ability to turn
the ordinary into the memorable for audiences past and present.
Beer and Brewing in Luther’s Day
People have been drinking beer for millennia. Between 3000 and 2000 BC
brewers in Mesopotamia and Egypt were deliberately turning barley into
alcoholic beverages, a cra that made its way to Europe by the rst century
BC. Germans introduced hops as a preservative in the 11th century, giving

beer its distinctive, herbal bitterness. Largely the preserve of monasteries
during the medieval period, brewing in the 16th century was a more
diversi ed endeavor, with home and commercial breweries turning
northern Europe’s abundance of barley, oats, rye, and wheat into a steady
supply of beer. is was a matter of public health in an era of inadequate
sanitation and unreliable drinking water. Most German beers were brewed
with yeast that fermented beer from the bottom up, producing a style that
came to be known as “lager,” as opposed to “top-fermented” “ale.” Early
modern Germans enjoyed beers of various avors, colors, and alcohol
content depending on the grains and processes employed in brewing.
At a time when beer was more commonly drunk at meals than water,
Luther, like others, had his preferences. In 1546 he wrote to his wife,
Katherina von Bora, comparing the merits of Naumberg and Mans eld
brewers. Luther’s supporters recognized his enthusiasm with occasional gis
of beer (WA 17.1:xxxi). It has been said that Luther was “specially addicted”
to beer from Einbeck, which enjoyed wide renown in his day (Salem 1880,
39; Unger 2004, 113–114). A top-fermented ale brewed with barley and
wheat, the Ein-becker Luther drank was a golden, relatively clear style with
an assertive, hoppy character (One Hundred Years of Brewing 1903, 20, 28–
30). However, the clearest evidence for Luther’s favorite brewery points back
to the Reformer’s own home.
Luther’s loving relationship with his wife included his appreciation for her
role as the family brewmaster. In Luther’s playful banter, “Katie” was in turn
household “empress,” “preacher,” “doctor,” and “lord.” She was also the
“brewer,” re ecting an important aspect of her responsibility for managing a
steady ow of visitors and boarders on a limited budget. Elector John
Frederick assisted this eﬀort with an annual stipend of brewing grains to
Lutherhaus (Mark-wald 2002, 85). e Reformer’s letters home were
seasoned with references to the quality of the local food and drink, his
drinking with travel companions, and his longing for both dear Katie and
her excellent home-brewed beer, requesting that a glass be made ready for
his return. Luther praised his wife’s beer to others, extolling her skill as a
brewer when inviting guests to his home.
Soberness and Moderation

Luther’s enthusiasm for beer did not diminish the strong caution he urged
concerning the dangers of overindulgence, citing drunkenness and
wastefulness as problems to which his fellow Germans were especially
prone. In 1539 the Reformer preached a sermon speci cally addressing
soberness and moderation. Luther contrasted the Christian’s freedom “to
drink wine and beer” with Islam’s prohibitions against such behavior, but
added this admonition: “Remain a human being” (LW 51:296). Luther
recognized degrees of drunkenness, distinguishing between a person who
occasionally takes “a drink or two too much aer working hard and when he
is feeling low” and “one who is always eager for wine or drink,” “who must
drink constantly” (LW 51:293; 28:286). e latter is a “drunkard” who
misuses God’s gi for human enjoyment in a manner that instead debases
one’s humanity: “is is not a human way of living … but rather a pig’s life” (
LW 51:293). A further consequence of immoderation is squandering
resources that could have furthered both “private and public” interests (LW
7:350–351). Luther singled out donating funds to Roman confraternities as
an example of such wastefulness, accusing such service-oriented
organizations of existing merely for “collecting money for beer,” expressing
fraternal unity in “common beer, common gluttony, and common
drunkenness” (LW 35:67–71).
Luther reserved his harshest criticism, however, not for his theological
opponents, but for the German people in general. He chastised them for
worshipping that “swinish idol ‘Guzzle’”—exhibiting “an eternal thirst,”
which, the Reformer lamented, “will remain as Germany’s plague until the
Last Day” (LW 13:216). He decried Wittenberg’s exorbitant expenditures on
barley, so that “day and night we guzzle and ll our bellies with beer” (LW
8:120). While other cultures were known for industry and eﬃciency,
Germans should be ashamed because “we are nothing but beer guzzlers”
(LW 51:157–158, 291–294). is negative characterization appears
repeatedly in Luther’s Address to the Christian Nobility of the German Nation
(1520), in which the Reformer exhorted readers to rise above Rome’s
condescension toward “the foolish, drunken Germans” (LW 44:142). For
Luther, drunkenness had become the systemic sickness of an entire nation
that warranted its poor reputation abroad. Yet Luther’s diagnosis was not
hopeless. He frequently invoked the problem precisely to challenge fellow
Germanst o amend such destructive patterns.

Teaching with Beer
Luther’s use of beer as a motif to illustrate his teaching accented the
ordinariness of brewing and drinking beer, a mundane fact of life for his
audiences. At the same time, beer was an intoxicant capable of both reviving
and disabling individuals. Each of these facets of beer drinking—mundane,
desirable, and dangerous—appeared in Luther’s teaching on various topics.
Preaching in 1528, Luther named brewing beer as a common excuse for
skipping church services (LW 51:180). Elsewhere he described beer as
ordinary bodily nourishment, like bread, which he contrasted with the
gospel’s greater spiritual blessings (LW 23:8–9). Highlighting God’s activity
apart from human eﬀort, Luther insisted that the Word undermined the
papacy even as he went about his usual routine: drinking beer with friends
and sleeping ( LW 51:77). Christians turn items of everyday commerce,
whether “thimble or needle,” or “beer barrel,” into means of loving one’s
neighbor (LW 21:237). Luther’s students recalled his quip that in a pinch,
beer might be used for baptism, although the Reformer rejected this
possibility elsewhere (LW 54:61; 51:323). us beer served Luther as an
unexceptional token of daily life—as common as bread and water.
e Reformer aﬃrmed the pleasure of drinking, but scolded Christians
for their eagerness to run aer good beer while taking God’s Word for
granted (LW 23:262). Luther sarcastically claimed that Augustine Alved’s
haphazard use of the Bible to support papal supremacy would permit Luther
to “prove, with Scripture, that Rastrum beer is better than Malmsey wine”
(LW 39:75–76). Luther mocked those who overindulge and “brag about their
drinking. ey are bold soldiers when it comes to draining mugs and glasses
(beer knights)” (LW 16:65). Commenting on Genesis 49:12 (“His eyes shall
be red with wine”), the Reformer explained that this was “a strange
deformity of the face and eyes” common in drunkards, who “howl and
bellow when they drink beer” (LW 8:260). Luther’s teaching portrayed the
beer glass as a fount of both joy and shame.
Like countless others, Luther enjoyed drinking with friends, had
preferences between styles of beer, and feared the economic and moral
consequences of overindulgence. In all these ways, the Reformer—like the
ubiquitous beer he drank—was entirely unexceptional. At the same time,
Luther is remembered for far more signi cant reasons than beer drinking,

taking on outsized proportions in the minds of both friends and foes
throughout history. His quips about drinking are memorable, but mostly
because Luther made them. ey reveal a relatable Reformer, which perhaps
highlights the value of reading Martin Luther on beer. Here one encounters
a man of his times, deeply grounded in a network of ordinary relationships
established and strengthened in the daily activities of growing and selling
grain, brewing good beer, and sharing a mug or two.
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Luther and the Reformation have had a lasting impact on the region
presently known as the Kingdom of Belgium, even if Protestants have a very
limited visibility in Belgian society today. In the mid-16th century the
Reformation movement was very in uential in Belgium, but due to heavy
suppression the Protestant minority was virtually extinct by the year 1600.
Only in a few hamlets, Protestant communities survived silently for two
centuries. e Patent of Toleration of Joseph II gave new impetus to the
movement, followed by oﬃcial recognition during the Napoleonic era. Since
then Protestants have come to play a pioneering role among the oﬃcially
recognized religious minorities taking their place in the public square.
is entry describes the history of the Reformation movements in the
region of Belgium, focusing on the 16th century and the period since the
country’s independence (1830). en a sketch of contemporary
Protestantism in Belgium is provided, giving attention to the institutional

organization of this religious minority, its relation to the state, and its place
in society.
Context and Prologue (1470–1519)
e seedbed of north European humanism in the 1470s and 1480s was
located in the Low Countries (Isaak 1998, 41–54). Here new sources and
methods of Italian humanism came to interact with a particular medieval
piety focusing on inner development of the individual: the Devotio moderna.
In contrast to the philosophia Christi of Agricola and Erasmus and the
Reformation, the Devotio of Wessel Gansfort and omas a Kempis did not
reject conventional piety. But its move to the inside helped prepare the way
for both critical movements and their devotional ideals.
More than elsewhere in early 16th-century Europe, Christian humanism
in the Low Countries shook the powerful cultural and religious edi ces of
the time, characterized by deep respect for institution and sacrament. But it
could not bring them down. In this local con ict between the old medieval
and the new humanist paradigms, the forces of the Reformation were feared
by proponents of both as potentially destructive to their respective ideals.
Growth and Resistance (1519–1550)
e new Protestant ideas coming from the German states were well received
in the Low Countries, at the time the progressive center of the Burgundian
empire (Collinet 1958). eir success also involved a protest againt
absolutist rulers and their “Hispanization” policies. e St. Augustine
convent of Antwerp and its prior, Jacques Praepositus, were crucial to the
distribution of Luther’s thought in the southern region. But Anabaptist and
Calvinist variations of the Reformation movement also grew quickly. Being
located between northern regions of Europe where Lutheran Protestantism
came to triumph and the southern Catholic countries, the region constituted
a confessional battle eld in the early Reformation period. A year before the
papal bull Exsurge Domine (June 15, 1520) condemned Luther’s work,
theologians from the University of Leuven had already done so. Temporal
authorities under Spanish rule gave their assistance to the Roman quest for
puri cation of the region by executing the judgments of the ecclesiastical
inquisitions and by the promulgation of placards against the Reformation.

e rst placard banning the work of Luther appeared in 1521. By 1529,
placards threatened the death penalty for all heretics.
e First Martyrs (1523)
e intensity of the religious con ict in this region is demonstrated by the
rst Lutheran martyrs being executed there (Liagre 2015). Together with
other companions from the St. Augustine convent in Antwerp, Johann Esch
and Heinrich Voes were tried in 1522 for publicly professing Lutheran
doctrine. Virtually all the accused recanted under the questioning of the
ecclesiastical inquisition, but Esch and Voes refused and were handed over
to the secular court. e court sentenced them to death, and they were
burned alive on the marketplace in Brussels on July 1, 1523. When Martin
Luther heard of their execution, he wrote his rst hymn evoked by
Reformation events, “Ein neues Lied wir heben an,” in their memory.
Virtual Extinction (1550–1600)
Notwithstanding these restrictive policies, the Protestant movements grew
and by the middle of the century, important cities such as Antwerp, Bruges,
Ghent, and Brussels were strongly in uenced by Protestant thought. In 1550
Emperor Charles V published the “Edict of Blood,” aimed at the complete
eradication of the Reformation movements in his realm. As local oﬃcials
were oen tolerant of or even sympathetic to the Protestant cause, they were
not always strict in applying this edict. e consequences were nonetheless
terrible. Anabaptists in particular were severely persecuted: estimates are
that of every ten Protestant martyrs, six were Anabaptists. In this time of
mayhem, the Mons born Guido de Bres compiled and wrote the Belgian
Confession in 1561, aiming to demonstrate to King Philip II that some
Protestants (in particular those in uenced by John Calvin, such as himself)
were not Anabaptists/radicals. But this was to little avail.
In 1566 protests by the local nobility aiming at more religious freedom
and autonomy led to a violent wave of iconoclasm. is infuriated the king
of Spain, who sent General Alvarez of Toledo, the Duke of Alba, to the
region. He installed the repressive “Blood Council” in 1567 and fought the
organized regional resistance (the “Beggars”) over the following six years,
with mixed success. Aer the Paci cation of Ghent in 1576, important
Flemish cities such as Brussels, Ghent, Ypres, and Antwerp installed

Calvinistic republics. When Alexander Farnese, then Prince of Parma, came
to put down the Dutch Revolt in 1579–1585, hundreds of thousands of
Protestants ed the country, most going north to the new Dutch Republic.
ey were instrumental in bringing about the Dutch golden age and in the
export of Protestant ideas all over Europe. e region was virtually purged
of Protestants by the year 1600.
From Oblivion to Recognition: 1600–1830
From the early 17th century onward, only a very small (largely Calvinistic)
“church under the cross” lived on, particularly in the region of Oudenaerde.
For a long period, clandestine religiosity was the wisest option for
Protestants. In 1781 the Patent of Toleration of the new Habsburg ruler,
Joseph II, allowed them private exercise of their cult and full participation in
society. While local authorities were certainly not supportive of all elements
of the Josephine policy, Protestant churches were reopened, and some new
ones were built. e next two decades saw a series of regime changes, in
which tolerance and repression alternated for the small Protestant
communities. Stability returned under the rule of Napoleon Bonaparte, who
sought to combine religious peace with the dismantling of the Catholic
power structures in his territories. On 18 Germinal of the year X of the
French Republic (April 8, 1802), a decree was issued that gave the Lutheran
and Reformed religion a status and privileges equal to those given to Roman
Catholicism and the Jewish community.
Aer Napoleon’s defeat at Waterloo in 1815, the Congress of Vienna
redrew the territorial map of Europe. e region became part of the United
Kingdom of the Netherlands, ruled by the Protestant king Willem I (1815–
1830). In the Southern Provinces all Christian confessions were protected,
and Roman Catholic and Reformed churches oﬃcially had a privileged
status. is oﬃcial status notwithstanding, active measures were taken by
the government to limit the in uence of the Roman Catholic Church
(Overbeeke 2016). At the time no more than a few thousand souls
distributed over about 30 parishes formed the Protestant minority. e
churches grew during this period, particularly as a result of the arrival of the
Reveil and of Protestant soldiers who were stationed there. e merger
imposed by the Congress of Vienna held for 15 years; Belgium declared its
independence in 1830.

In the Kingdom of Belgium (since 1830)
e Belgian Constitution of 1831 stood out as very liberal, in religious
matters avoiding both extremes of a secular state that posits religion outside
of the public and political sphere and of a state that is mutually dependent
on one particular cult. Other religious presence was not only tolerated;
Protestants, Jews, and Anglicans were soon recognized in law and policy. In
April 1839 16 churches formed the Union of Protestant Evangelical
Churches of the Kingdom of Belgium. A month later the Ministry of
Internal Aﬀairs recognized its synod as “the sole ecclesial authority of the
Protestant church in Belgium.” is was con rmed by the organic law of
March 4, 1870.
In the course of the 19th and 20th centuries, the Protestant minority in
Belgium grew and diversi ed. Active evangelism by local and foreign
missionary societies led to the establishment of numerous new Protestant
churches and communions. Many came over the years to be associated with
the existing recognized synod. is gradual evolution led in 1979 to the
establishment of the United Protestant Church in Belgium (UPCB),
currently the largest Protestant denomination in the country.
Alongside this unifying development, Protestant churches and
denominations continued to exist independent of the recognized synod. An
early example is the Plymouth Brethren communities, which have been
present in Belgium since 1854. Particularly since the early 20th century,
dozens of Protestant denominations and hundreds of (mostly
congregational, Evangelical/Pentecostal) churches have been established that
did not aﬃliate with the UPCB. Since the 1990s most new Protestant
churches are migrant churches. When this growing diversity of independent
churches outgrew the UPCB numerically, they sought visible recognition as
well (Creemers 2017). For that purpose, the Administrative Council of
Protestant and Evangelical Churches (ACPER) was established in 2003 as
the representative organ for all Protestant churches in relation to the state.
All member churches, including the UPCB, have visible administrative
recognition and can participate in the bene ts of Belgian church-state
relations.
Protestantism in Belgium Today

Even if Protestants are estimated to make up only about 1.5 to 3 percent of
the Belgian population, the ACPER membership has the same bene ts as
the larger recognized religions and worldviews, such as the Roman Catholic
church, the nonconfessional humanists, and the Islamic community
(Wattier 2016). ey can jointly organize Protestant religious education in
all public schools, with the teachers being paid by the government. ey can
appoint state-paid chaplains in the army and in prisons. And they can
broadcast on public radio and TV, although no longer in Flanders since
2016. In addition, local Protestant communities can apply for local
recognition on the basis of which they can receive a salaried pastor and
nancial aid from the municipalities, if needed.
In November 2016, 752 Protestant churches were represented to the civil
authorities via the ACPER. ACPER membership involves a choice of
aﬃliation with one of its two wings: the UPCB and its partners on the one
hand (208 churches) and the Federal Synod of the Protestant and
Evangelical Churches in Belgium on the other (544 churches). e latter has
an almost exclusive membership of Evangelical/Pentecostal congregational
churches and denominations.
Protestant Education
In addition to the organization of Protestant education in public primary
and secondary schools, Protestants have also set up schools based on
Protestant principles. Seventeen fully recognized Protestant primary schools
are dispersed over the country. In addition, there are three academic
institutions for Protestant theology with accredited programs: the Faculteit
voor Protestantse Godgeleerdheid/ Faculte Universitaire de eologie
Protestante in Brussels, the Evangelische eologische Faculteit in Leuven
(ETF Leuven), and Continental eological Seminary in Sint-Pieters-Leeuw.
e Institut Biblique Belge oﬀers professional theological education without
oﬃcial accreditation. Various vocational and lay training programs are
organized by diﬀerent churches and denominations, oen in cooperation
with each other.
Protestant Organizations and Joint Action
As a small minority, Protestant churches and organizations cooperate
strategically for purposes of education, social/dia-conal work, youth work,

evangelization, or political action. Such cooperation mostly takes place with
partners in the same wing of the ACPER and seldom transcends the Frenchspeaking/Dutch-speaking language border. In Flanders, the Evangelische
Alliantie Vlaanderen brings together many of the Federal Synod churches for
practical cooperation, such as for evangelization.
Some Protestant initiatives are subsidized by the government, such as the
youth work cooperatives of the Protestants Jeugdoverlegplatform/Service
Protestant de Jeunesse (UPCB), the Evangelisch Jeugdverbond (FS), and
Pinkster Jongeren Vlaanderen (FS). Local social work is done by small but
active organizations, providing food for the poor and support for refugees,
children, or the elderly. Examples are initiatives of the UPCB social centers,
the Salvation Army, De Toevlucht, and Convoy of Hope. At an international
level the Service d’Entraide et de liaison, Solidarite Protestante (UPCB) and
Tear Fund are most active.
ere is no national Protestant political party in the country. Initiatives
for collaboration and political engagement on the basis of Protestant faith
do, however, exist at the local and regional levels.
To preserve the memory of the multiplicity of Protestant presence and
witness in the country, archives of churches, organizations, and individuals
are being collected and kept by PRODOC, the Protestant documentation
center (UPCB) in Brussels, and EVADOC, the Protestant and Evangelical
center for archives and documentation (Federal Synod & ETF Leuven) in
Leuven.
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B S, T
In early feudal times a lord sometimes chose a spiritual serf as a priest to
have a chapel or shrine on his manor. Over time it was decided that the
“people-priest” (plebanus) should not be a serf but a free man. e feudal
lord owned the church, with its tithes as his bene ce, while the vicar or
people-priest received a pittance in wages and carried out the ministry, that
is, performed the duties of the oﬃce. He might also receive a small plot of
land to till.
e Gregorians in the 11th and following centuries reduced the degree of
direct royal and imperial control over episcopal appointments, but they
could not eliminate it. ey did little to undercut the whole system of
bene ces owned by the nobility, which had grown up in the feudalism of the
early medieval centuries. e system had spread throughout Western
Europe until it embraced most of the parish churches as well as a large
number of monasteries. Because the churches had come to be owned
outright by bishops and monasteries as well as by kings and nobles, this state
of aﬀairs had a permanent impact on the notion of ecclesiastical oﬃce
(Oakley 1979, 29–30). us while the bene ce distinctly denoted a spiritual
oﬃce, the proprietary church system separated the bene ce from the duties
of the oﬃce, and their accumulation became the practice (Feine 1955, 349).
In this way bene ces became accepted as “pieces of real property to be
bought, sold, inherited, [mortgaged, loaned], or granted as a sort of ef ”
(Oakley 1979, 30). Reforming canonists tried to overcome the laws of
private ownership by ruling that their possession should adhere to laws of
patronage. e private, proprietary misuse of the income of the bene ces,

however, merely remained hidden under the name “patronage” until
modern times (Feine 1955, 359).
If patronage became the rst daughter of the proprietary bene ce system,
then incorporation became the second. us canonists incorporated
institutions, like foundations and monasteries, to accumulate bene ces.
Monasteries legally constituted the permanent parsons (Pfarrern) of their
many churches, while they hired people-priests to carry out the duties
entailed in ministry. Some monasteries, like Cluny in France, became
economic powerhouses. Monasteries sometimes owned hundreds of church
bene ces (Feine 1955, 156, 160). Later in the 15th century, several
monasteries (for Tubingen, a king) accumulated rich bene ces to establish
universities: Heidelberg in 1400, Basel in 1460, Freiberg (in Br.) in 1457–
1460, and Tubingen in 1477 (Feine 1955, 354).
Even though the patronage and incorporation legislation of Pope
Alexander III (1159–1181) had attempted to take steps in the right
direction, one of his decretals (X, 2, 13, c.7) played a crucial role in turning
the bene ce, classi ed in a branch of public law for the common good, into
a branch that was private, thus protecting the proprietary right of a
suppliant’s private income from the bene ce. “Hence the persistent, almost
instinctive, tendency of medieval, clergy and laity alike, to conceive of the
bene ce in overwhelmingly material terms, to regard ecclesiastical oﬃce less
as a focus of duty than as a source of income or an object of proprietary
right” (Oakley 1979, 31).
Even as early as Gregorian times, “newly created positions in the
bishoprics and curia no longer knew the necessary connection between the
[duties of the] oﬃce and the [income of the] bene ce. e provision of
bene ces remained the cardinal concern and was ercely defended by the
laity and ecclesiastics, especially the cardinals who held them. Later, in the
late medieval times, this opened the ood-gates to all kinds of misuse”
(Feine 1955, 349).
Even if the patron had the right to the temporalia (the real estate, tithes,
and other income), bishops or archdeacons received some prerogatives over
spiritualia, to ordain priests, for example. Patrons, however, oen also had
the right to call the secular priest. Such lay investiture was considered the
root of all evil by the canonists in Rome as they watched how in rampant
materialist simony the temporalia subjugated the spiritualia of the bene ces

exchanging hands (Feine 1955, 233). While it was seldom that
accumulations of cathedrals and foundation churches had become bene ces
at this time, bishoprics began to become bene ces by the 14th century.
Aer the Great Schism (1378–1417), for the sake of obtaining necessary
revenue, the popes and curia turned to a policy of scalism, in which
accumulations of bishoprics containing their cathedrals, monasteries, and
parish churches were sold as sheer monetary operations. During the time of
the renaissance popes, papal and curial scal-ism spread abuses throughout
the whole Church, especially when the worldliness of the papacy reached its
peak under the Della Rovere, Borgia, and Medici popes (Feine 1955, 429,
430). Because of the precarious situation the papacy oen found itself in, it
had mostly prevented “the reform of the church in head and members” since
the Council of Constance (1415). ere were movements attempting reform,
such as that by Nicholas of Cusa in 1450, but even he was a pluralist,
drawing revenues from as many as 20 bene ces (Oakley 1979, 241).
Because of the accumulation of bishoprics, in violation of the canon law
called cumulus (Lortz 1964, 93), it became impossible for bishops to reside
in their dioceses. Under Pope Paul III 80 absentee bishops resided in Rome,
to the neglect of their ministries (Feine 1955, 430). Cathedral lords and
rectors, who hardly had the consecration of deacons, received rich incomes
from not merely dozens but hundreds of bene ces, while vicars who
performed the duties of ministry hardly received an income commensurate
with their status (Feine 1955, 350; Lortz 1964, 96).
Cathedrals were also designed to oﬀer altar bene ces before which priestassociates, chaplains, and specialized altar priests read continuous private
masses for the indulgences purchased by believers. ese private masses
were read rapidly from a wreath of chapels and altars around the cathedral,
providing a lucrative income for many bene ciaries. In the cathedral of
Constance there were 60 such altars; in the Elizabeth Cathedral in Breslau
there were 47 altars and 122 altar priests; and in the Magdalene church there
were 58 altars and 114 bene ces received from them (Feine 1955, 373).
Because the reading of these private masses required no congregation, the
theological attack upon them by the Wittenberg theologians threatened
these lucrative altar bene ces.
In his 1520 Reformation Address to the Christian Nobility of the German
Nation concerning the Betterment of the Christian Estate, Luther described a

commendam (a papal bene ce given in trust) wherein the income of the
bene ce amounted to 6,000 gulden. Meanwhile the apostate monk, hired for
the wages of 5 or 6 gulden a year, merely operated a gi shop without
reading masses (LW 44:150; WA 6: 423.24–32, Luther Div recto). In 1904 a
ducat was worth about $25 and a gulden about $18 in modern currency
(Schwiebert 1950, 794).
In his penetrating pamphlet, an angry Luther noted that the portfolios of
bene ces owned by cardinals provided them with incomes of 20,000 ducats
a year, whereas he felt that 1,000 would be suﬃcient (LW 44:142; WA
6:417.10–11, Luther Civ recto). One must note that France had somewhat
stemmed the ow of revenue to Rome with the Pragmatic Sanction of
Bourges in 1438 (which Leo X succeeded in annulling). In England the
statutes of Provisors (1351) and Praemunire (1353) attempted to do the
same. From 1301 to 1324 the English king succeeded in appropriating
£230,000 from church tithes that were headed for Rome (Oakley 1979, 16,
53). Germany’s 300 ecclesiastic and secular principalities were without a
similar concordat. Luther argued that 300,000 ducats owed to Rome on a
yearly basis (LW 44:142; WA 6: 417.31, Luther Civ verso), devastating
bishoprics and churches in Germany as well as Italy (LW 44:141; WA 6:
446.21–27, Luther Ciii verso). Luther described all the legal mechanisms by
which the popes increasingly usurped German bene ces, bringing them to
the Datarie and Poenitentia-rie, the papal clearinghouse for bene ces in
Rome. Papal and curial scalism involved many more ways to bring in taxes
for revenue. For example, annates required the whole or a part of the rst
year’s income from a bene ce to go to Rome. If a bene ce opened during the
six papal months of the year, it belonged to the pope. Litigation over them
brought them to Rome as well, and Luther listed many more problems.
When Pope Leo X (1513–1521) was elected, he stated, “God has given me
the papacy; let us enjoy it.” When the Church needed a Hildebrand, it had a
Medici. Hans Feine calls him “a most unspiritual pope” (Feine 1955, 433):
“Not only had indulgences become pure nancial operations, but above all
… the nature of the curia’s taxation increasingly oﬀered an opportunity for
the reproach of simony: bene ces and dispensations of all kinds were sold at
ever increasing prices, according to the agreed upon value of the object”
(430). “Under Pope Leo X there were 2,232 purchasable curial oﬃces.
Adding to that were the accumulation of bene ces held by the members of

the curia, who oen had several bishoprics, commendia, and pensions, with
the consequential absenteeism from their bishoprics, and the dearth of
ministry this entailed” (430).
When Martin Luther posted his 95 eses in 1517 protesting the
indulgence campaign, he did not know that it was designed to nance the
young Albrecht’s purchase of the archbishopric of Mainz, the most
prestigious one in Germany, in violation of simony and cumulus expressly
forbidden by canon law. Albrecht would thereby become the electoral prince
bishop of Mainz. e price was 44,710 gulden, according to one account,
with an added fee of 21,000 ducats. One-third of the proceeds from the
indulgence campaign would go to Pope Leo X for building St. Peter’s in
Rome, one-third to Albrecht, and one-third to repay sums lent by the
Fuggers in Augsburg. Luther was unknowingly aiming at the heart of the
bene ce system and the scalism that had overtaken the papacy of his day.
In the Reformation, Luther called followers to become humble peoplepriests for the sake of preaching, teaching, and counseling believers.
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B  C
Information on Bernard’s childhood and education is sparse: he was born
into a Burgundian noble family in Fontaine at Dijon in 1090 and was
educated at the school of the secular canons of Notre Dame de Saint-Vorles
in Chatillon. In 1113, at age 23, he entered the abbey of Citaux and thus the
Cistercian order, founded in 1098 by Robert of Molesmes as a reform of the
Cluniac order, together with six brothers, an uncle, and a group of friends.
By 1115 Bernard was commissioned to found Clairvaux, whose abbot he
was until his death in 1153.
Most of the information that does exist about Bernard pertains to his
professional career as a Cistercian abbot. Bernard quickly became an
in uential theologian and church politician, re ected in his oeuvre,
comprising more than 500 letters. He wrote to popes and kings, prelates and
bishops, monks and nuns, dukes and duchesses, and mediated in several
secular as well as ecclesiastical con icts. He was a key gure in developing
the institutional, spiritual, and theological formation of the Cistercians, and
while he was critical of Cluniac monasticism, he was a sought-aer
consultant by new orders, such as the Carthusians and the Knights
Templars. Bernard intervened in at least 17 episcopal elections and
undertook several journeys to Italy to mediate in the papal schism between
Anacletus II and Innocens II in 1130–1138.
At the instigation of William of St. ierry, Bernard reluctantly came to
play an active role at the council of Sens in 1140–1141 in the complicated
condemnation of Peter Abelard, with whom he reconciled again in 1142. In
1146, at a meeting at Vezelay between the kings of Europe and Pope
Eugenius III, Bernard was commissioned preacher of the Second Crusade
(1146–1148), which the pope and the French king Louis VII already had
scheduled aer the Turks conquered Edessa, the center of the crusader state
from 1098 to 1144. During the next couple of years Bernard traveled
through Europe preaching the defense of the Christians in the Middle East.

Concurrently, he succeeded in stopping the anti-Jewish persecutions in
Rhineland and Bavaria, thus opposing gures like Peter the Venerable. e
crusade, however, ended in failure, which weakened Bernard and cast a
shadow over his nal years. In 1148 Bernard was active in the trial against
Gilbert of Poitiers at the Council of Reims, again incited by William, also
following Peter Lombard’s attack on Gilbert’s Trinitarian formulations in
Paris the year before. Aer the failure of the crusade, Bernard withdrew to
Clairvaux to concentrate on his writings, his external activities restricted to
mediating between the bishop of Metz and the duke of Lorraine, before he
died in 1153. He was canonized in 1174.
Work and eology
Bernard’s canon comprises 13 treatises, c. 330 sermons, and well over 500
letters that include letter treatises. Among his major treatises are De gradibus
humilitatis et superbiae (On humility and pride, based on the Benedictine
Rule, chapter 7) from 1124; Apologia ad Guilelmum abbatem (Defense of the
Cistercians against the Cluniac attack) from 1125; De gratia et libero arbitrio
(On grace and free choice/will) from 1128; De diligendo Deo (On the love of
God) from 1126/1141; and Ad milites Templi de laude novae militiae (A
theological program for the new Templars’ order) from 1130. His large
homiletic corpus entails Sermones super Cantica canticorum (86 sermons on
Song 1:1–3:1) from 1135 to 1153; Sermones per annum (125 sermons for the
liturgical year with the most important part of his Christological teaching);
Missus est (a short sermon series on Luke 1:26–39); and Sermo de diversis (c.
120 individual sermons on the festivals of the liturgical year, making up the
central part of his theology). Finally, his late works De praecepto et
dispensatio (On the obligations of monastic rules and vows) and De
consideratione ( ve books with theological expositions and church political
advice to Bernard’s former student, Pope Eugenius III), from 1148 to 1153,
should be emphasized for their great impact in his time and on the
Reformers later.
Bernard formulated his theology within the framework of monasticism,
his texts composed in a highly rhetorical style and a re ned metaphorical
language nourished by Scripture, particularly Paul and John. Hence he was a
monastic and a biblical theologian whose thinking was rmly based on
Scripture and “the book of experience,” the lived faith. e Triune God who

is love (1 John 4:8) is at the heart of his theology and faith: God created the
world out of love, God became human and died in Christ on the cross out of
love, and the Holy Spirit infuses love in humans. Christologically and
soteriologically, Bernard perceived the incarnation and the cruci xion of
Christ as central and understood justi cation to take place through faith by
grace.
Bernard perceived the Church to be the communion of believers, the
beloved bride of Christ whose task it is to be the model of an apostolic life
(vita apostolica) in the service of communicating God’s love. In contrast to
the papal church institution, Bernard thus emphasized that the ecclesial
oﬃce is a ministry to proclaim the gospel, not a dominion. e faith of Mary
is the prime example of that. Concurrently, the monastery is the school of
love (schola dilectionis) or the school of Christ (schola Christi) serving as a
socializing institution. To Bernard, monastic life was not a state of
perfection (status perfectionis) but the anticipation of a life in the love of
God.
Inﬂuence
Bernard had a great impact both in his own time and on posterity. During
his time as abbot, the Cistercian order grew considerably and many new
houses were founded, so that by 1150 there were c. 350 houses across
Europe. e ideals and structure of the Cistercian order and Bernard’s
theology and persuasive rhetoric alike attracted a stream of conversions
from both secular and religious orders, among them the former Benedictine
abbot of Reims, William of St. ierry. Beyond his order, Bernard inspired
Hugo of St. Victor’s sacramental teaching, the Franciscans’ and particularly
Bonaventure’s combination of monastic and scholastic theology in the
devotio moderna, Gerson’s reform theology, and the humanists’ reform ideas.
Bernard was the most quoted medieval author in the 12th-15th centuries.
His treatise On Precepts and Dispensations was used as a commentary to the
“Rule” of St. Benedict and as a canon for dispensations from the rule by
Luther (WA 8:586). Furthermore, Bernard inspired the 16th-century
Reformers. Luther made more than 500 references to Bernard,
commending, for example, his Christology and theology of the cross, his
concept of monasticism and experience/faith, and his hermeneutics. Calvin
also borrowed central ideas from Bernard’s thinking.

Bernard’s continuous criticism of the papal church institution and
canonical law in his ve books of On Consideration are of particular interest
in the context of Luther and Reformation theology. Not only were all popes
aer Euge-nius III supposed to read it as a statement of the relationship
between the head of the Church and the state/world, but all Reformers of
the 16th century referred to this work. Luther referred to Bernard’s criticism
of a corrupted church twice in the letter that accompanied his treatise On
the Freedom of a Christian, both dedicated to Pope Leo X in 1520. Like
Bernard, Luther composed a Papstspiegel stating: “I here follow but the holy
Bernard of Clairvaux in his book On consideration addressed to his Pope
Eugenius, a book that all popes must learn by heart” (WA 7:48).
Whereas early Protestant orthodoxy and Pietism still valued Bernard’s
theology, the Enlightenment and modern Protestantism found his theology
a dubious Catholic piety and pejoratively designated it “mysticism.” e neoomists from the 19th century onward followed this line, discarding
Bernard as a lesser spirit in contrast to the scholastics, until E. Gilson
rehabilitated him as a “mystical theologian” in 1934. On the other hand,
such diﬀerent thinkers as Blondel and Tillich accentuated Bernard’s spiritual
importance. With Leclercq’s and Kopf ’s profound research on his oeuvre,
Bernard is slowly regaining his position as a monastic, biblical, and
metaphorical theologian who had his own bent of tradition.
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B, L 
Born in the northern French city of Vieux-Berquin to an aristocratic family,
Louis de Berquin (c. 1490–1529) was a humanist who became a bold
proponent of the Reformation, for which—despite having many powerful
allies—he eventually was martyred. Unfortunately, this also led to the
burning of most of his written work, so distinct elements of his theological
position are not always clear. e literary works that survive include
translations of Erasmus, Luther, and Melanchthon.
Humanist Training
Like the famous French Reformed theologians John Calvin and eodore de
Beza, de Berquin was a Reformer who had originally trained in law and
philology, not theology. In this context, he encountered the humanists
Erasmus and Jacques Lefevre d’Etaples and learned the importance of
careful study of primary texts. is led him to approach the biblical texts in
a similar way, resulting in his adhering to the Protestant movement. While
Erasmus was politically cautious and refused to break with the Roman
Catholic Church, Lefevre, the renowned Renaissance Aristotelian, went
beyond Erasmus’s criticisms of corruption and superstition in popular
religion to reconsider key theological ideas in light of new biblical insights.
us, it seems that de Berquin represented an extension especially of
Lefevre’s trajectory.
Most important, by almost all contemporary accounts de Berquin was a
man of honor and integrity, who cringed at perceived injustice. Erasmus
extolled his intellectual sophistication, moral excellence, and courage,
though he would later seek to distance himself from de Berquin for political
reasons. Given his commitment to virtue and charity, the formerly devout

Roman Catholic de Berquin came to see the Sorbonne theologians’
persecution of Lefevre as uncharitable and ill spirited. is likely
encouraged de Berquin to consider Evangelical ideas more seriously.
Subsequently, he began to use his humanist training to read and translate
Luther and ultimately to write his own treatises, espousing distinctly
Evangelical ideas.
Arrest and Royal Protection
Despite his vehement enemies, de Berquin had a friend and protector in
King Francis I, at least for a time. He had an even more passionate ally in
Marguerite of Navarre, the king’s sister, who oen mediated between Roman
Catholics and Protestants and seems to have sympathized with many
Evangelical ideas, despite her desire to reform the Church from within.
is royal favor became important in 1523, when Noel Beda, head of the
Paris Faculty of eology (1520–1534) and opponent of the Reformation,
raided de Berquin’s home, seizing books and papers. ese, and some of de
Berquin’s public comments, such as his rejection of the idea that the Virgin
Mary was able to dispense grace, led to his imprisonment. Francis I quickly
intervened, demanded de Berquin’s release, and sent an emissary to ensure
this was accomplished.
e Anxiety of Erasmus
Aer learning about de Berquin’s arrest, Erasmus urged him to keep a low
pro le and asked him to stop mentioning Erasmus’s name when defending
his ideas. A particularly awkward aspect of their relationship involved de
Berquin’s translation of Erasmus’s Enchiridion in 1526. Erasmus protested
that the translation was not faithful to the original. Despite this, recent
scholarship has shown that the translation was quite faithful; the real
problem was that de Berquin inserted several passages from Luther and
Guillaume Farel, thus creating an ostensible association between the ideas of
the humanist and those of alleged heretics. Another reason for Erasmus’s
discomfort was that when some of de Berquin’s ideas were declared
heretical, he protested that he had essentially adopted his ideas from the
well-respected Erasmus, a man no one was publicly accusing of heresy.
Political Complications

Unfortunately for de Berquin, the forces of Holy Roman Emperor Charles V
captured Francis I during a battle. Francis’s mother, Louise de Savoie,
stepped in to serve as regent, and she allowed the persecution of the
“Lutherans” to continue. Accordingly, de Berquin found himself imprisoned
once again. Nonetheless, Marguerite successfully appealed to her mother to
hold oﬀ all executions until Francis could return from captivity.
Francis did return, but through a variety of complex political gambits.
Most important for de Berquin’s situation, Francis needed to turn to
ecclesiastical leaders for nancial help. Having the wealth to assist him, they
agreed to do so, but only in exchange for the king’s support of their desire
for more aggressive suppression of heresy.
Aer the political and nancial shis he had endured, Francis was no
longer willing or able to protect de Berquin, whose writings became even
bolder than before. us, the authorities arrested de Berquin a third time.
Popular sentiment turned against the Evangelicals, partly because vandals
decapitated a statue of the Virgin Mary and baby Jesus. us, intervention
would risk Francis’s alienating both his nancial supporters and the
populace at large.
De Berquin’s high visibility and his open criticism of the Sorbonne
theologians put him in a catastrophic position. Florentine diplomat and
cardinal Giovanni Salviati remarked that even if the pope and king wanted
to protect de Berquin, the scandal had become too infamous to sweep under
the rug, especially given the tenacity of his accusers. Nonetheless, eodore
Beza may have been right when he later remarked in his Ecclesiastical
History that de Berquin could have been the Luther of France had Francis I
steadfastly protected him the way Elector Frederick of Saxony had protected
Luther.
Final Days
It seems that the Roman Catholic authorities at rst wanted to simply make
an example out of de Berquin. Observers suggest that if he had been more
cooperative, they may have let him live. By taming this notable and noble
proponent of the Evangelical movement, they believed they could quell
other voices and writers in France. us in April 1529 they sentenced de
Berquin to perform an act of public penance in front of the Cathedral of
Notre Dame, aer which they led him to a scaﬀold, where he could be

mocked and watch the burning of his books. en they brought him to a
revolving stage for public mockery. ey pierced his tongue (some accounts
indicated that they branded it with a hot iron) and branded his forehead
with the eur-de-lis, a symbol not only of Catholic identity but also of the
French monarchy. He was then taken away to be imprisoned for life. Despite
all of this, de Berquin remained unwavering in his beliefs. To avoid a further
delay or any royal or papal intervention, his adversaries ensured that he was
swily executed.
More than 20,000 people turned out to watch the execution. He may have
been strangled before being consumed by re, while being tied to the stake.
As oen was the case in the 16th century, reports of a last-minute
recantation circulated throughout some Roman Catholic circles. But few
appear to have believed this, and even Erasmus rejected this claim without
hesitation. us de Berquin concluded his life with the grim honor of being
the rst Protestant martyr in France.
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B, G
Gabriel Biel was a late medieval scholastic theologian and priest. He is part
of the philosophical school of nominalism, although he was also in uenced
by high scholastic omism. As a preacher and teacher he emphasized

moral purity and is sometimes charged with semi-Pelagianism. His work
in uenced Martin Luther, and he is considered either to be part of the
development of ideas that led to Reformation thinking or someone whose
thinking Luther reacted to in forging a new movement. Some scholars have
suggested that Biel’s nominalism amounted to a misinterpretation of
Aquinas and thus contributed to the Reformation break, which may have
been avoided if Luther had read Aquinas himself. However, others claim
that the historical, cultural, and theological factors that drove the
Reformation were great enough to make this thesis unlikely.
Life and Work
Born in Speyer, Germany, in the early 1400s, Biel was ordained into the
priesthood around 1432 and began his study at the University of Heidelberg
that same year. Aer nishing his baccalaureate and master’s degrees, he
taught at Heidelberg until he moved to the University of Erfurt in 1442.
Erfurt was known for teaching nominalism, sometimes called the via
moderna, which began with English philosopher William of Occam. In 1453
Biel began studies at the University of Cologne, which had several famous
professors of theology, heavily in uenced by the work of St. omas
Aquinas, whose school of thought (“omism”) was also called the via
antiqua. Biel was a cathedral preacher and vicar in Mainz in the 1460s,
known for his pastoral work as much as his teaching and preaching. He was
involved in a church controversy over who would be archbishop of Mainz
and for a time was forced to leave Mainz, but he returned in 1462.
Biel was part of the Brethren of the Common Life from the 1460s onward,
a religious movement committed to communal living and purity in morals.
He moved to Butzbach in 1468 to become the provost of the new Brethren
House at St. Mark’s. Among his accomplishments among the Brethren, he
reorganized the local school, emphasizing character-building in the
educational program, and called for its leaders to be models of virtue, based
on the ethics of the Brethren. ere was an element of mysticism in Biel’s
writing, teaching, and preaching that came from his association with the
Brethren. In 1484 Biel became a professor of theology at the new University
in Tubingen, where he remained until his death in 1495.
His dual commitments to academic scholarship and religious piety
remained his chief concerns, even at Tubingen. Biel gathered around himself

enthusiastic students who carried on his legacy into future generations and
gave his voice a prominent role in the late medieval church, especially in
Germany. Biel’s sermons indicate a strong concern for moral uprightness.
e two most common biblical passages in his preaching were “every tree
that does not bear fruit is cut down” (Matt. 7:19) and “if you would enter
life, keep these commandments” (Matt. 19:17) (Oberman 2000, 22).
Inﬂuence of omas Aquinas and William of Occam
ere is no question that Biel played a crucial role in the shaping of Luther’s
views on omas Aquinas and medieval scholasticism. Whatever Luther
may have read as a student in Erfurt, there is little doubt that he read Gabriel
Biel’s commentary on Peter Lombard’s Sentences, an important work for
students of theology in the late medieval period (Pesch 2004, 82). e
in uence of Occam on Biel’s work was important and is considered by many
to be either an indirect cause of Reformation thinking or a backdrop to a
new outlook on the part of Luther. Occam taught “nominalism,” also known
as “terminism,” which was skeptical of supra-individual realities or
universals, claiming that these existed in name only (hence “nominal-ism”).
omists disagreed. For them names signi ed something objectively real.
Biel’s via media was an attempt to thread the needle, retaining his
connection to omistic scholasticism while still advocating for the via
moderna. His thinking permeated the theological schools of the 15th and
early 16th centuries, especially in Germany. And while his nominalism may
have led to Reformation ideas, he remained loyal to the Roman Catholic
Church his whole life.
Two terms are crucial for understanding Biel as part of the nominalist
movement: God’s potentia absoluta (absolute power) and potentia ordinata
(ordained power). e rst refers to what God can do, the second to what
God has chosen to do. In nominalist theology, the Church teaches God’s
order, which is a re ection of divine will, but it keeps in mind that God’s
power is actually absolute. Miracles, for example, show that God’s power
goes beyond what is divinely ordained. Another key aspect of nominalism
that in uenced Luther was the notion of justice (iustitia). In nominalist
thinking, causality was understood not ontologi-cally (as by the realists), but
as a covenant or pact (pactum) between God and humans. Justice is not a
product of necessity, but is a free choice by God to view human acts as

worthy of justi cation, even though they are inherently unworthy
(according to the theology of St. Paul and St. Augustine). In spite of this, Biel
taught that the believer had to “do what was in him/her” (in Latin: facere
quod in se est) in order to merit God’s grace. at is to say, even though one’s
actions do not really make one more holy, we are required to give it our best
eﬀort anyway. And to those who did what is in them, “deus non denegat
gratiam” (God does not deny grace). In other words, God chooses to give
grace to sinners on the basis of His original pactum, for acts that are
otherwise worthless, but only if they have tried hard enough to become
righteous.
Inﬂuence on Luther
is understanding of justi cation heavily in uenced Luther and appears to
have driven much of his thinking, writing, and psychological suﬀering.
Luther actually showed appreciation for Biel in his earlier studies (Lohse
1999, 23), but aer his Reformation break, he began to speak of this notion
of righteousness no longer as a demand on the part of God, but as alien
righteousness (iustitia aliena) that is a gi from God. is was crucial to the
development of Reformation theology.
e dispute over justi cation became the theological earthquake that led
to the ri in the uni ed Western Church. is doctrine was understood by
Aquinas, using the philosophy of Aristotle, as a change in the position of the
sinner from a state of sin to a state of grace. Also known as “eﬀective
justi cation,” to speak of God justifying the sinner meant eo ipso that the
sinner would be without sin. Justi cation in this de nition means being
made just or less sinful. Luther’s view of justi cation, by contrast, is
sometimes called “forensic justi cation” (Pesch 1985, 175). It is the
declaration by God that the sinner is without sin, not because of his or her
deeds, but because of the promise of God, as recorded in the Bible and
proclaimed by the Church. Faith became for Luther trust in the promise that
one’s sins were set aside for Christ’s sake. at became the basis on which he
attacked the Roman Catholic Church and what he viewed as ecclesiastical
authoritarianism that prevented the proclamation of God’s Word.
e resonance with Biel and nominalism is notable. In divine freedom,
God reconsiders the moral status of sinners, not based on their own merit,
but by the grace of God. e critical diﬀerence was that in Biel’s thought,

in uenced both by omistic realism and Occamist nominalism, an eﬀort
on the part of the sinner is required rst in order for God’s grace to be given
as a “superadded” gi (a term used by Aquinas). However, for Luther, this
led to despair. In uenced by the Augustinianism of his own order, he was
taught not that human beings have a pure natural state, as the Scholastics
had done, but that they were lost in a web of sin from which they could not
free themselves.
Luther, in his “Reformation break,” thus rejected Biel’s view and saw it as a
chief enemy since it terri ed the consciences of German peasants and
scandalized them in their faith. He saw salvation as an exchange of attributes
(communicatio idiomatum), whereby the sinner puts on the righteousness of
Christ, while Christ takes on human sin. In contrast to Biel’s view, Luther
saw justi cation as a declaration of grace to sinful humans, not because of
their natural moral righteousness (even if that righteousness was bankrupt),
but in spite of their sin. In this way, Biel and Luther actually agreed that
human moral acts were intrinsically worthless and that justi cation relied
on God. Biel, however, agreed with the Scholastics that to be justi ed, by
de nition, meant to be moved from a state of sin to a state of grace. Luther,
on the other hand, saw it as the divine promise of a future reality yet to be
fully realized and taught a paradoxical doctrine of anthropology, that the
human is at once justi ed yet sinful (simil Justus etpeccator).
Biel and Semi-Pelagianism
Biel’s teaching is remarkably similar to a school of thought that had been
condemned as heresy: Massilianism, which was called “semi-Pelagianism” in
the late 16th century. Pelagius had taught that salvation was a matter of free
will; it could be chosen or rejected without divine aid. He questioned the
doctrine of original sin and was opposed to the theology of St. Augustine,
which taught that no one was capable of any good outside of God’s grace.
Semi-Pelagianism arose among monks in southern France in the h
century and sought to attribute not the entire process of becoming just to
individual moral eﬀort, but only the beginning. e rest was taken over by
God and the Holy Spirit, as long as a genuine initial eﬀort was made,
unaided by grace. e Second Council of Orange condemned SemiPelagianism in 521, but this was largely unknown in the late Middle Ages.
Some have placed Biel squarely in a “neo-semi-Pelagian” camp (McSorley

1968, 199–200), but others have disputed this based on his knowledge at the
time (McGrath 2005, 100).
Some ecumenical scholars have argued that if Luther had read omas
Aquinas’s work for himself, instead of Biel’s interpretation of him, the
Reformation break could have been avoided (Pesch 2004, 183). However, as
others have noted, there were many other cultural and political factors that
drove the Reformation, and even if Luther had not spoken out against the
sale of indulgences, another controversy could easily have arisen that would
have caused tumult. Whether there would have been a reform movement
and a splitting of the Church is another question altogether.
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B, A
Flemish poet and Antwerp schoolteacher Anna Bijns, nicknamed the
“Brabantic Saphho” by contemporaries, became famous for her antiProtestant poetry, written in the contentious religious and social atmosphere
of 16th-century Netherlands. While she was the most important vernacular

female writer of her age, both Bijns and her early publishers felt compelled
to emphasize that her poems were merely “women’s work” or claim that her
religious poetry had been directly inspired by the Holy Spirit and was thus
not actually written by a woman at all. Despite her gender, she was hailed by
contemporaries across Europe, and her verses were both quoted and
parodied by other writers. She was the rst female poet in the Netherlands
to have her vernacular writings published, with three volumes of her
Counter-Reforma-tional poetry published and republished during her
lifetime and into the early decades of the 17th century.
Childhood and Teaching Career
Bijns was born in 1497 as the oldest child of Lijsbeth Voochs and hosier Jan
Bijns, who owned a small shop on the Grote Markt in Antwerp. She grew up
in the very pious urban atmosphere of the early 16th century and may have
been tutored by the local Franciscan Minorites. According to the preface of
the rst published volume of her work in 1528—a text that focused on
creating a picture of the author as a meek and pious maid driven to write
against the evils of Luther—Bijns spent considerable amounts of time in
prayer and devotional activities at the local Cathedral of Our Lady.
She also grew up in an atmosphere of poetry and literature. Her father
was a member of the Marigold Chamber of Rhetoric (De Goudbloem
rederijkskammer), a society of men who spent their time writing and reading
plays and poetry. ese Chambers of Rhetoric (rederijkerskamers) ourished
in the urban environment of 16th-century Netherlands. e members were
mostly from middle-class and artisan backgrounds and engaged in public or
semipublic performances and competitions. While women were not allowed
to be oﬃcial members, Bijns participated in poetry-writing competitions,
competing in the serious, foolish, and amorous categories. She also wrote
some early devotional poetry and may have won a prize with a 1512 poem
about the Virgin Mary.
Aer the death of her father in 1516, Bijns, her brother Maarten, and their
mother moved to a smaller house in the Keizersstraat. One of the reasons for
the move was the need to provide a dowry for Bijns’s sister Margriete, who
was getting married in 1517. Margriete’s marriage was apparently unhappy
and may have contributed to Bijns’s disdain for marriage, as expressed in
poems such as “Unyoked Is Best! Happy the Woman without a Man” and its

counterpart “Unyoked Is Best! Happy the Man without a Woman,” written
in 1527.
Anna and Maarten opened a small private school in their new home,
which they ran together until 1536, when Maarten himself got married.
Following her brother’s marriage, Bijns moved into a new home across the
street, known as “e Little Rooster” (Het Roosterken). She opened her own
school in the house, registering with the Schoolmasters’ Guild of St.
Ambrose. She became full owner of the house in 1541 and operated the
school until 1573.
Writing Against “Lutherie”
In the 1520s many members of the Chambers of Rhetoric were grappling
with religious questions. Coming from the larger background of the
Northern European Renaissance, they expressed interest in the new ideas,
acknowledged the need for religious reform, and attempted to nd a
religious middle ground; however, in keeping with larger patterns, very few
wrote strongly pro-Catholic polemical works. Bijns was exceptional in her
ability and willingness to take the ght over religion into the public
vernacular sphere.
For Bijns, Martin Luther represented the entire Protestant movement.
Even when writing about other distinct Protestant groups, such as the
Anabaptists, she emphasized that none of those groups would have formed
without the inspiration of “Lutherie.” In a 1542 poem attributed to Bijns
comparing Martin Luther to the infamous military commander Maarten
van Rossum, whose recent campaigns had devastated Brabant and terri ed
Antwerp, Bijns ended each stanza with a refrain emphasizing that van
Rossum comes out best: he may have murdered and plundered his way
across the Netherlands, but Luther’s actions had directly resulted in the
murder of 200,000 peasants, the looting of countless monasteries, and the
eternal damnation of anybody who followed his poisonous heresies.
Many of Bijns’s poems focused on the idea that the new religious ideas
would lead to social breakdown and large-scale disorder. Luther and other
Protestants were disobedient monks and nuns who sought an easier life by
breaking their vows, and those who followed them were tempted by the idea
of outing authority and the possibility of reaching heaven without having
to do any work. Even the monks and nuns who had ed their convents

would soon nd themselves impoverished and overwhelmed by the
demands of raising a family. In other poems she lamented the lack of
rhetorical education, which had le the clergy unable to counter Protestant
arguments. e arguments that Bijns made were not necessarily unique to
her, but were powerfully expressed with great rhetorical skill.
As early as 1519 Bijns was circulating anti-Lutheran poems within
Antwerp’s Chambers of Rhetoric. Her rst collection of poetry in 1528,
published with the help of the Franciscan Minorites, explicitly advertised the
author’s anti-Lutheran stance, promising that her verses would refute the
many great abuses and doctrinal errors being disseminated by the “infamous
Lutheran sect.” is collection was so successful that it was translated into
Latin the following year. A second collection was published in 1548, again
with a preface by the Franciscans, who encouraged the pious to buy the
book due to its bene cial content and cheap price. In addition to reprints of
the earlier two collections, the third and longest collection of her poems was
published by the Franciscan prior Henrick Pippinck in 1567, primarily to
help fund the restoration of the Franciscan chapter house, which had
recently been burned down.
Pippinck’s 250-page collection includes previously unpublished works,
some from the 1520s but most from 1542 to 1545. In fact, most of Bijns’s
anti-Lutheran material seems to have been written in the 1520s, even if it
was published in later anthologies. No surviving texts by Bijns indicate her
feelings on the spread of Calvinism or the start of the Dutch Revolt. She
seems to have stopped writing religious poetry, possibly in conjunction with
the 1550 imperial decree that forbade the discussion of Scripture or any
arguments about heresy by nontheologians.
Rhetoric and Poetry
In addition to her religious work, Bijns wrote a wide range of vernacular
poems on both humorous and serious topics. In fact, she wrote many more
poems that t into the accepted rhetorical categories of “wise,” “foolish,” and
“amorous” than polemical religious works. In several of her poems, she
lamented her lack of income (particularly in the face of the success of new
schools responding to the new religious climate) and excoriated other
writers who treated poetry as a way to earn money rather than as a noble
art. She wrote love poems from both a female and a male perspective, quite

possibly as part of competitions organized by the Chambers of Rhetoric.
Most of her poems about relationships between men and women presented
love and marriage in negative terms, praising independence and selfreliance as much as celibacy. Bijns also wrote poems focusing on moral
advice and contemplative religious themes. e breadth of her writing career
was largely obscured until the late 19th century, as published editions of her
work focused almost exclusively on Bijns’s anti-Protestant writings and
biographers sought to create a speci c image of the author as either a
devoutly pious woman inspired to attack heresy or a fanatically zealous
Catholic.
In 1573, at the age of 80, Anna Bijns retired from teaching. As a single
woman who was not a member of a religious order, she needed to nd a
creative solution when making arrangements for her old age. She transferred
her assets to a well-to-do artisan named Odolf Stoﬀaert and his wife; in
exchange, they agreed to look aer her, ensure that she had a decent burial,
and take care of paying out small bequests to her relatives as well as the
Franciscan Minorites and the Convent of St. Clare. She died two years later
and was buried in a common grave at the Church of Our Lady.
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Martin Luther’s complicated story and personality and the numerous
sources available to draw upon have kept an assortment of biographers
occupied over the last 500 years. Given his importance as a historical and
symbolic gure, along with the situational nature of much of what he wrote,
it is not unexpected that his life has been understood and interpreted in
various—sometimes contradictory—ways. Although it would be impossible
to mention all the important biographies of Luther published even just in
the past hundred years, a chronological overview with a focus on standard
works, English classics, and various trends provides an introduction to this
ever-growing collection of attempts to understand who exactly Martin
Luther was.
e earliest biographers of Luther reveal how controversial a gure he was
even to his contemporaries. Not long aer Luther’s death, Philip
Melanchthon (1497–1560) oﬀered a sympathetic portrayal in defense of his
colleague and friend in History of the Life and Acts of Dr. Martin Luther
(1548). In response, Johann Cochlaeus (1479–1552) published his
antagonistic e Deeds and Writings of Dr. Martin Luther (1549). Although
clearly written by a hostile opponent, Cochlaeus’s detailed account remains
an invaluable resource for understanding Luther’s life. A modern English
translation of both works is available in Luther’s Lives: Two Contemporary
Accounts of Martin Luther (2002). Lutheran biographers in the 16th century
emphasized Luther as an instrument of God working in history. ese
include Johannes Matthesius (1504–1565) in his Luthers Leben in Predigten
(1566), a biography of Luther in the form of 17 sermons, as well as Matthias
Flacius Illyricus (1520–1575) in his “Magdeburg Centuries,” a
groundbreaking work of church history that remained in uential well into
the 18th century.
Standard Biographies
e rst modern critical biography was Julius Kostlin’s two-volume work,
Martin Luther: Sein Leben und seine Schrien. Originally published in 1875
and reworked by Georg Kawerau in 1903, it remained the standard Luther
biography for a century. A condensed version of this work was translated
into English in 1883 as e Life of Martin Luther. e only work comparable
in its treatment since Köstlin and Kawerau is Martin Brecht’s three-volume
Martin Luther (Calwer Verlag, 1981–1987). Brecht is now the standard in

the eld due to its detailed coverage of Luther’s entire life from the hand of a
single scholar and its integration of much of the major research since
Kostlin’s landmark biography. Also available in English, the volumes divide
Luther’s life chronologically: (1) His Road to the Reformation, 14831521; (2)
Shaping and Deﬁning the Reformation, 1521–1532; and (3) e Preservation
of the Church, 1532–1546. Brecht will remain the scholarly standard for the
foreseeable future.
Brecht incorporated several of his predecessors’ partial biographies into
his work that are still considered classics in the eld. His rst volume was
modeled aer Heinrich Boehmer’s Der Junge Luther. Originally published in
1925, it was translated into English in 1946 as Road to Reformation: Martin
Luther to the Year 1521 and remains widely available. Boehmer’s biography
demonstrates the tendency in earlier Luther research to focus on “the young
Luther,” treating the last decades of his life only in passing. Earlier in the
20th century, Luther research emphasized pinpointing the date of Luther’s
conversion experience, while most biographers today would understand it as
more of a process.
Fiy years later Heinrich Bornkamm intended to continue Boehmer’s
work in his Martin Luther in der Mitte seines Lebens (Gottingen, 1979; trans.
Luther in Mid-Career, 1521–1530, Fortress Press, 1983). Published
posthumously by his daughter, Karen Bornkamm, this work represents the
culmination of a signi cant Luther scholar’s research. Brecht intentionally
ended his rst volume at 1521 due to the existence of this work. It still
provides a useful comparison with Brecht’s volume on the same period and
reveals some of the generational diﬀerences in Luther research.
With these parts of Luther’s life well-documented, a scholarly awareness
of the need for further research on the “old Luther” arose. Several volumes
answered this call, including Mark Edwards’s Luther’s Last Battles: Politics
and Polemics, 1531–1546 (Cornell University Press, 1983); H. G. Haile’s
Luther: An Experiment in Biography (Princeton University Press, 1983); and
two volumes edited by Helmar Junghans, Leben und Werk Martin Luthers
von 1526 bis 1546 (Got-tingen University Press, 1983). Brecht acknowledged
that this new research was indispensable for the composition of his third
and nal volume on the last years of Luther’s life. While Brecht’s work is a
rst-rate starting point for the study of various periods in Luther’s life and
successfully incorporates previous research, its exhaustive coverage leaves

open a market for one-volume biographies that capture Luther’s personality
for a nonspecialist audience.
English Classics
For English readers, the classic introductory biography is Roland Bainton’s
Here I Stand: A Life of Martin Luther. Bainton introduces the general reader
to Luther in a uid and exciting narrative. It is a sentimental favorite, wellloved as the introduction to Luther for several generations of students. As a
result, it remains in use although Luther research has advanced in many
areas since Bainton’s work was rst published in 1950. Erik Erikson’s
psychohistorical biography, Young Man Luther: A Study in Psychoanalysis
and History (1958), also deserves mention. Erikson was a psychologist who
saw Luther as a prime historical example of his concept of “identity crisis.”
Although largely criticized by Reformation scholars (as most
psychohistorical studies still are), its contribution to the general public’s
understanding of Luther is signi cant.
James Kittelson’s Luther the Reformer: e Story of the Man and His Career
(Fortress Press, 1986) is considered the replacement to Bainton’s text.
Kittelson intentionally tried to give due justice to all of Luther’s life and
integrate newer research. His biography continues the romanticizing of
Luther found in Bainton and has been criticized as a result (cf. Heiko
Oberman’s review). Even so, a new edition revised by Hans Wiersma will be
made available for the 2017 Jubilee.
500th Anniversary of Luther’s Birth
A ood of more than 30 biographies (including some already mentioned)
appeared around the 500th anniversary of Luther’s birth in 1983. For those
further interested in the biographies resulting from this anniversary, Franz
Posset (Biography 8.4, 1985) and Helmar Junghans (eologische
Literaturzeitung 110.6, 1985) provided helpful summaries in both English
and German, respectively. Important to mention is Heiko Oberman’s Luther:
Man Between God and the Devil. A prominent Reformation scholar,
Oberman situates Luther’s biography in his late medieval context. Although
not typically recommended as a beginner’s text, it works as a corrective to
the “modern and heroic” portrayal of Luther and is still one of the best
scholarly single-volume biographies of Luther available.

Also published in 1982 for the upcoming anniversary of Luther’s birth,
Peter Manns’s Martin Luther: An Illustrated Biography and John Todd’s
Luther: A Life are examples of sympathetic Roman Catholic Luther
biographies. In a trend present particularly since the Second Vatican
Council, Catholic church historians have become interested in an
ecumenical Luther, a gure that can serve as a bridge between confessions.
is is an important development, as less than a century ago, the diﬀerences
between Lutheran and Roman Catholic depictions of Luther did not look
much diﬀerent than Melanchthon and Cochlaeus’s varying approaches.
Another important historical biographical trend is the Marxist
interpretation of Luther, arising especially from Friedrich Engels’s e
Peasant War in Germany (1850). is continued in uence was evident in the
1983 anniversary: while Bornkamm and Brecht’s biographies stressed three
diﬀerent periods of Luther’s life (the young, mid-career, and older Luther),
East German scholarship tended to emphasize a break in Luther’s biography
in 1526 aer the Peasants’ War (e.g., Helmar Junghans’s edited volumes).
Although less prevalent today, the Marxist interpretation of Luther is still
evident in popular understanding of Luther, especially in Germany.
500th Anniversary of the 95 eses
New biographies are expected for the 500th anniversary of the posting of the
95 eses in 2017. Some have already surfaced. Notably, Lyndal Roper’s
Martin Luther: Renegade and Prophet (2016) is already receiving positive
reviews. Not only does Roper bring a decade of archival research in
Germany to this project, her training as a historian of religion and expertise
in feminist and gender studies oﬀers an important new perspective. In
addition, Andrew Pettegree’s Brand Luther (2015) emphasizes Luther’s
successful use of the printing press in his development as a Reformer. Scott
Hendrix’s Martin Luther: Visionary Reformer (2015) mostly follows the
traditional historical framework but emphasizes 1522 as the turning point in
Luther’s self-understanding.
In addition to updated editions (e.g., Kittelson), several new English
translations of the most prominent German biographies of recent years are
planned. Heinz Schilling’s Martin Luther: Rebell in einer Zeit des Umbruchs
(2012) will appear as Martin Luther: A Rebel in an Age of Upheaval (2017).
Schilling brings the perspective of a distinguished historian (as opposed to a

theologian or church historian) to this important detailed study. omas
Kaufmann’s Martin Luther (Beck, 2006) will be translated as A Short Life of
Martin Luther (Eerdmans, 2016). Kaufmann skillfully captures Luther’s
dynamic personality and theology and emphasizes Luther as an exceptional
gure in his historical context. Volker Leppin’s Martin Luther (2006) will
appear as Martin Luther: A Late-Medieval Life (Baker, 2017). As his subtitle
suggests, Leppin emphasizes Luther’s late medieval context and aims to write
a biography that does not heroize Luther. e diﬀering approaches of
Kaufmann and Leppin demonstrate some of the tensions in current Luther
biography. On the one hand, there is a desire to curb unnecessary “heroizing” of Luther by placing him rmly within his historical context, and on the
other hand, Luther cannot be understood as only the product of his
historical circumstances.
e list of available biographies will continue to grow even aer the
upcoming 2017 in ux, as scholars continue their pursuit to better
understand Luther. ere will always be a need to interpret a complicated
gure like Luther afresh for each new generation.
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Birgitta, to use the Swedish form of her name to distinguish her from
Bridget of Ireland, was a celebrated example of a mystic whose visionary life
included a concern for the aﬀairs of the world.
Birgitta, the daughter of Birger Persson, the “lawman” or governor of the
province of Upland in Sweden, was born in the winter of 1302–1303. She
was of royal ancestry, descended from Gothic kings, and this heritage not
only permitted her to move in the highest circles of the realm but also
enabled her to confront kings and popes as their social equal.
Her mother died when Birgitta was 12, and in the following year she was
married to Ulf Gundarsson, also a “lawman.” ey had eight children; one
daughter, Catherine (Katerina), is venerated as St. Catherine of Vadstena.
About 1335 Birgitta became the principal lady-in-waiting to the newly
married queen of Sweden, Blanche of Namur. At court Birgitta was known
for her remarkable visionary dreams, which had begun when she was a
child, and for her denunciation of the wickedness she saw in court life. Such
fearless and pointed denunciation became characteristic of her interactions
with high oﬃcials in both church and state.
In 1340, following the death of her youngest son, Bir-gitta made a
pilgrimage to the shrine of St. Olav in Nidaros (Trondheim), Norway. In the
following year she took her husband on pilgrimage to Santiago de
Compostella in Spain. On their return trip her husband Ulf was taken ill,
and he died in 1344.
As a widow Birgitta began to live a more ascetic life. Her visions, in which
Christ addressed her as his bride, became more compelling, and she devoted
still more of her time to ministering to those in need. She gave sharp
warnings to kings to make peace, denounced what she saw as a decline in
the spiritual health of the Church, and pointedly urged the pope to leave
Avignon and return to Rome.
In 1346 King Magnus and his queen gave Birgitta land and a castle in
Vadstena, where her convent was to be built in strict accord with her
revelations. Walls were to be lowered to avoid pride; the central church was
to rise higher, built of large granite blocks with a bluish cast, called the Blue
Church.

Rome
In 1349 Birgitta and several companions le Sweden to celebrate the holy
year of 1350 in Rome, to continue her eﬀorts toward the reform of the
Church, and to obtain papal approval for the monastic order she wanted to
establish. In 1351 approval was granted for the foundation of the Order of
the Holy Savior, commonly known as the Brigittines, with its center in the
monastery she had begun in Vadstena according to detailed instructions she
had received in a vision. e double house, consisting of both monks and
nuns, governed by an abbess, became one of the most important religious
and cultural centers in Sweden during the Middle Ages. It was held in such
honor that when monastic orders were abolished with the coming of the
Reformation, Vadstena was the last to go (1595).
In 1371 Birgitta, in obedience to a command given her in a vision of
Christ, made a pilgrimage to the Holy Land. In Jerusalem and Bethlehem
she received detailed descriptions of the cruci xion and the birth of Jesus.
One detail of the nativity in uenced all future portrayals of the event: Joseph
placing a lighted candle in the cave where Mary gave birth. Birgitta died on
July 23, 1373, shortly aer her return to Rome. In the following year her
daughter Catherine returned her body to Sweden, where it remains
enshrined in the abbey at Vadstena, of which Catherine became abbess.
Birgitta’s rooms have been preserved in Rome in the church of Santa Brigida
in the Piazza Farnese.
St. Birgitta was soon recognized as a patron of Sweden and was canonized
13 years aer her death. Luther dismissed her as “the mad Bridget” and
condemned the 15 prayers erroneously attributed to her because the
promises that were attached to them assured salvation through the praying
of these prayers (Luther 1968, 271, 12).
Inﬂuence
Birgitta’s Revelations, which record her continuing visionary encounters with
Jesus, were highly regarded in the later Middle Ages and have been
preserved in a Latin version and an Old Swedish version. Translations exist
in a number of languages, including Middle English. ese Revelations and
Four Prayers focus in large measure on the suﬀerings of the Savior and are
part of the background of Luther’s emphasis on the “eology of the Cross”
in opposition to what he called the “eology of Glory.” e preamble of the

collect for her feast day (July 23) in the Roman Sacramentary also re ects
this emphasis: “Lord our God, you revealed the secrets of heaven to Saint
Bridget as she meditated on the suﬀering and death of your Son.”
St. Birgitta had a deep in uence on the English visionary Margery Kempe
(c. 1373-c. 1440). Like Birgitta, whom she calls by the English form of her
name, Bridget, Margery was married and the mother of many (14) children,
was drawn to a strict religious life, went on pilgrimages with her husband,
and by herself made pilgrimages to Jerusalem and Rome. In Rome she met
“a great gentlewoman” who had named her child aer St. Birgitta “for they
knew her during her lifetime.” rough an interpreter she also spoke with
Birgitta’s former maidservant and learned that the saint “was kind and meek
with everybody, and that she had a laughing face.” A man with whom
Margery lodged in Rome “told her that he knew St. Bridget himself, but he
little thought that she had been as holy a woman as she was, because she was
always homely [i.e., unpretentious] and kind with everybody who wanted to
talk with her” (all quotes from Book of Margery Kempe 1994, 132).
Margery reports that during the elevation at mass one day she saw rst
the host and then the chalice move, and in a vision Jesus told her, “My
daughter Bridget never saw me in this way… . For in truth I tell you, just as I
spoke to St. Bridget, just so I speak to you, daughter, and I tell you truly that
every word that is written in Bridget’s book is true, and through you shall be
recognized as truth indeed” (Book of Margery Kempe 1994, 83).
On her pilgrimage in Rome Margery was in the room in which St. Bridget
died, and she knelt on the stone on which our Lord appeared to Bridget and
told her on what day she would die. Margery was a devout follower of
Birgitta, agreeing with her revelations that the death of the Virgin Mary
occurred 15 years aer the cruci xion of her Son; Elizabeth of Schonau’s
revelations (12th century) had put Mary’s death one year aer the
cruci xion.
Interest in Birgitta’s life and work has continued through the Reformation
and on to the present, and her continuing veneration has served to bring
together Lutherans and Roman Catholics. Following the suggestion and
encouragement of Archbishop Nathan Soderblom, the Society of St. Birgitta
was formed in 1920 of clergy and laity in the (Lutheran) Church of Sweden
to encourage more frequent celebrations of the Eucharist, the observance of
the daily prayer oﬃces, biblical preaching, and teaching in accord with the

creeds of the Church. In 1925 on the anniversary of Birgitta’s death the
society invited Roman Catholic sisters from Rome to join the observance. In
1973, in celebration of the 600th anniversary of her heavenly birthday, there
was a three-day gathering during which joint Lutheran-Catholic services
were held in the Blue Church. Later that year, on Birgitta’s canonization
feast, ceremonies were held in Stockholm that were attended by the king,
Lutheran and Roman Catholic bishops, other clergy, and scholars.
Celebrations were held also in Germany. In Rome at the house where
Birgitta lived and died, Pope Paul VI addressed a large crowd of pilgrims.
On October 5, 1991, the 600th anniversary of her canonization, a historic
joint Catholic-Lutheran prayer service was held in St. Peter’s Basilica in
Rome, led by Pope John Paul II and the Lutheran archbishops of Sweden
and Finland. e king and queen of Sweden attended.
Birgitta is remembered on July 23 on the Roman Catholic General
Calendar, on the German Evangelical Calendar of Names (1965) as
“Visionary and Preacher of Repentance,” and on the Christian Year of the
Church of England as Bridget. In North America she was added to the
sanctoral calendar in the Lutheran Book of Worship (1978) and continues on
the calendar in Evangelical Lutheran Worship (2006).
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Born to Augustin Blarer, a town councilor of Konstanz and member of a
family of reputable merchants, Margarete Blarer (1492–1541) is a striking
example of a woman who received a humanist education and used it to
promote a vibrant reform movement in her city. e great humanist
Erasmus explicitly noted her as a good example of the ne character of a
woman cultivated by the study of rhetoric, Latin, and Greek.
A Reforming Family
Margarete’s brother omas had been studying law in Freiburg when an
outbreak of the plague caused him to ee the city. From there, he eventually
studied theology and Hebrew at Wittenberg, where he naturally came under
the in uence of Lutheran ideas. Embracing the cause, omas even
accompanied Luther to the Diet of Worms (1521). Aer returning to
Konstanz, omas became a member of the city council and later mayor,
giving him and his family signi cant in uence in Konstanz.
omas and Margarete eventually convinced their brother Ambrosius to
consider the Evangelical movement. Ambro-sius was a Benedictine monk
but had studied in Tubingen with Philipp Melanchthon and developed a
friendship with the Wittenberg Reformer. omas sent Ambrosius some
works by Luther and Melanchthon.
But Margarete was also instrumental in Ambrosius’s conversion. She had
planted the seeds of Evangelical thought in her brother’s mind through
correspondence. He was surprised to nd that she was unwilling to join a
convent, arguing that God’s grace was not something to lock up in a
monastery or convent walls but was something that should involve faithful
service to regular neighbors. is way of thinking re ected the Protestant
concept of vocation: the idea that service to neighbors in nonecclesial
vocations was as much an act of devotion to God as roles in the Church, if
not more so, when compared to the monastic life.
Margarete lost most of her fortune in 1537. is likely was a factor in
Ambrosius’s decision to join her in Konstanz, since the move involved a
salary for his work as an Evangelical preacher. Now reunited, the siblings
together were in uential in shaping the character of the Protestant Church
in Konstanz. ey also worked alongside their cousin Johann Zwick, a
hymnodist, theologian, and pastor.

Margarete frequently corresponded with Martin Bucer and seems to have
resonated with his mediating position between rigid Reformed and
Lutheran polemicists. Nonetheless, she was a remarkably independent
thinker and wasn’t shy about challenging even a notable Reformer’s
theology. us, she wrote to Bucer, concerned that his Eucha-ristic theology
was too accommodating toward Luther’s position. She worried that this
might hinder the relationship between Zwinglians in Switzerland and fellow
Evangelicals in Strasbourg. Bucer, for his part, eventually did side with
Zwingli on the nature of the Lord’s Supper, but believed that this ought not
to force a division between Lutheran and Reformed Protestants.
Vocation in Practice
Margarete was serious about her conviction that service to one’s neighbor
was the primary way in which a Christian should express devotion to God.
Citizens of the city considered Margarete a model Protestant deaconess. She
especially cared for the physical, spiritual, and educational well-being of the
city’s children. us, when the plague came to Constance in 1541, she served
as a nurse, attending to the sick. e infected came to a convent that had
been turned into a hospital, partly through funding Margarete had provided
through her own estate, prior to her great nancial losses. It was there,
attending to the dying, that she became infected and died. To this day,
charitable organizations, such as homes for the elderly, bear her name in
honor of her life of service.
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e Czech priest Jan Hus sparked the Bohemian Reformation a century
before Martin Luther protested the sale of indulgences in ducal Saxony. His
Reformation, too, featured an indulgence controversy. is proto-nationalist
movement in Bohemia has been called the “First Reformation,” with Luther’s
being the second (Kavka 1994, 150). Aer his death in 1415, Hus’s followers
established the rst non-Catholic Church in Western Christendom, a viable
regional challenge to Roman hegemony. Hus’s Utraquist Church would last
nearly 200 years; a minority sect, the Unitas Fratrum (Unity of the
Brethren), survives to this day as the Moravian Church. Martin Luther
became aware of his historical connection to Hus in 1519 when his
opponent at the Leipzig Debate, Johann Eck, pushed him to admit his
aﬃnity to Hus’s views on Scripture and the nature of the Church. In
February 1520 Luther wrote to Georg Spalatin that “without knowing it, we
are all Hussites” (cited in Haberken 2016, 158).
e Bohemian Reformation began within the context of the 14th-century
Church, better known as the era of the “Babylonian Captivity” (1309–1377)
and the “Great Schism” (1378–1415). While the wars and intrigues of
powerful Italian and French families dominated ecclesiastical politics, a
number of reform movements sprang up that criticized the abuses of
simony, nepotism, absenteeism, and pluralism. Jan Hus’s muse, the English
philosopher and theologian John Wycliﬀe (c. 1320–1384), criticized the
Church and helped produce the rst vernacular Bible in English. Wycliﬀe
longed for a Church that would reject its wealth and privilege and return to
its biblical roots. A realist in the tradition of Aquinas, Plotinus, and Plato, he
further contended that there was a distinction between those within the
visible Church simply by being a part of the physical Church on earth, and
those whom God had chosen as the predestined invisible Church of the
Elect. For Wycliﬀe, the only way to know the diﬀerence between the two was
to observe the moral conduct of believers (Ozment 1980, 169).
Hus and a group of professors and students at Charles University in
Prague, most notably Jerome of Prague (13791416) and Jacob of Mies
(Jakoubek St bro; c. 1370–1429), studied Wycliﬀe and appropriated his
ideas to the Bohemian context. Hus had local in uences as well, including
the “Father of the Czech Reformation,” Jan Milic of Krome ze, an advocate
of apostolic poverty and the use of the vernacular among the laity (Kavka
1994, 131). From his pulpit at Bethlehem Chapel, Hus attacked the Church’s

wealth and the moral condition of its clergy. Like Wycliﬀe, he rejected the
Church’s claim to spiritual authority without the evidence of good moral
conduct. Hus’s De Ecclesia (On the Church; 1413) represents the magnum
opus of the Bohemian Reformation; much of it is pulled from Wycliﬀe’s own
De Ecclesia written decades earlier. ere are diﬀerences between the two
theologians, however, including their views on the Eucharist. Wycliﬀe
proposed what has been called the doctrine of “remanence,” the assertion
that the elements of bread and wine retained their material substance even
aer the Words of Institution. Hus stuck with the traditional Catholic
doctrine of transubstantiation. Moreover, it was Jacob of Mies, not Hus, who
pushed to give the chalice (the wine) to the laity (Smahel 2009, 152). e
practice of receiving communion “under both kinds” (sub utraque pecie)
would become a cornerstone of the aptly named Utraquist Church. e
Hussites would also become known as “Calixtines,” from the Latin for
chalice, calix.
e Bohemian Reformation was also rooted in Czech proto-nationalism
and simmering philosophical tensions at Charles University. Most of Hus’s
followers came from within the Czech “nation” at Charles University, and
many were students of Stanislaus of Znojmo (c. 1360–1414), an early
proponent of Wycliﬀe’s thought and a philosophical realist. Against them,
most of the scholars and students from within the university’s three
Germanic “nations” were nominalists who condemned Wycliﬀe. Despite
their protestations, Hus and his followers preached with the initial support
of Archbishop Zbynek Zajic and King Wenceslas IV. Further, at the Council
of Pisa in 1409, Wenceslas wanted Charles University to support the new
elected pope, Alexander V, against the deposed Roman pope Gregory XII.
Hus and the Czech “nation” at the university followed Wenceslas in lockstep,
but the three Germanic “nations” and Archbishop Zbynek threw their
support behind Gregory XII. At the urging of his Czech advisers, an angry
Wenceslas shied the power of the university to the Czech nation on
January 18, 1409, in Kutna Hora by giving them three votes for every one
vote of the three Germanic nations combined (Smahel 2009, 151). A mass
exodus of German scholars and students from the university ensued. Almost
overnight, Charles University became an enclave of Czech Wycliﬃte
thought, protected by King Wenceslas IV against the interests of Archbishop
Zajic and the Catholic Church.

ese successes were short-lived, however, as Hus was faced with a new
controversy that would divide the Czechs against each other. Aer
Alexander V died in 1410, the new pope John XXIII authorized the sale of
indulgences to fund his war against King Ladislaus of Naples. When King
Wenc-eslas authorized their sale in his lands, Hus found himself opposed to
the king as well as the pope and his archbishop (Smahel 2009, 152). He
railed against the indulgences as simony, and many of his students
demonstrated in the streets. In 1412, when three journeyman followers of
Hus burned the papal bulls and publicly denounced the indulgences, they
were beheaded at the king’s command. Many abandoned Hus, including
Stanislaus of Znojmo (Smahel 2009, 152).
In the fall of 1412 an interdict banning all worship services was applied to
Prague. is censure, an ecclesiastical strategy that omas Fudge has
referred to as “spiritual or religious starvation,” was meant to bring Hus to
obedience (Fudge 2010, 15). To spare the citizens of the city, Hus retreated
from Prague to continue his reforming work in the smaller towns and
villages of Bohemia. Turning to his Czech vernacular, he rejected the
traditional argument that the pope was the de facto head of the Church and
looked to Christ alone as the nal spiritual authority. Riots broke out across
Bohemia over Hus’s teachings, and he nally agreed to appear at the Council
of Constance in 1414 with the promise of safe passage from King
Wenceslas’s brother, Sigismund of Hungary. ere, of course, the promise
was broken. Aer he had been imprisoned for nearly six months, the council
condemned Hus; on July 6, 1415, he was burned at the stake. e council
would execute Jerome of Prague nearly a year later, on May 30, 1416.
Hus’s followers quickly used the executions of Hus and Jerome to build up
their power base in Prague by making martyrs of their fallen spiritual
leaders. Led by Jacob of Mies, the movement coalesced around a “panHussite program” known as the “Four Articles of Prague” of 1420 (Smahel
2009, 156). e Hussites wanted freedom to preach the Word of God,
communion under both kinds, the Church stripped of its secular power and
wealth, and the power to punish mortal sins. ese articles re ect the wishes
of the two “wings” of the Bohemian Reformation. e more conservative
Hussites pushed for the rst three articles. e radical wing, later known as
the Taborites, added the “morals clause” to the Articles of Prague because
they were unwilling to compromise the core principle of Wycliﬀe and Hus’s

Platonic ecclesiology. Overall, as Frantisek Smahel notes, these articles “not
only reduced the diﬀerence between the laity and the clergy, but also
expanded the sacred connection with the realm of the divine, as the blood of
Christ in the form of wine was previously reserved for the priests alone”
(2009, 152–153).
e ensuing Hussite Wars (1420–1434) do not merit extended treatment
here, but there are certain highlights. First, the death of King Wenceslas in
1419 aer the “First Defenestration of Prague” accelerated the tensions
between Hussites and Catholics; the Hussite priest Jan Zelivsky led a
procession of his Hussite followers through Prague that ended with
Wenceslas’s representatives being thrown from the windows of New Town
Hall. Second, the Hussites were on the cutting edge of military technology
and organization, thanks in large part to the former mercenary Jan Žižka
(1378–1424), who deployed armored wagons against his Catholic foes
during the early years of the Hussite Wars (Šmahel 2009, 158). is enabled
the Hussites to hold their own against the Catholics crusading against them.
ird, the Council of Basel (1431–1439) made concessions to the Hussites in
the Compacta of Prague on November 30, 1433, including the granting of
communion to believers under both kinds. Here, the Taborites would not
compromise their more radical ecclesiology, and an Utraquist-Catholic
alliance defeated them at the Battle of Lipany on May 30, 1434. Finally, the
Hussite Wars greatly weakened the Catholic Church in Bohemia. Smahel
notes that “massive transfer of land holdings was one of the most profound
long-term consequences of revolutionary Hussitism. e Catholic Church
suﬀered most in this respect, losing roughly four- hs of its farmsteads in
Bohemia” (2009, 162). e Utraquists eventually became so powerful that
the Czech estates elected a Hussite king, George of Podebrady. Podebrady
reigned as king of Bohemia from 1458 to 1471.
When the Polish Jagellions came to power aer the death of Podebrady in
the person of King Vladislav II (r. 1471–1516), a balance was eventually
struck between the new Catholic king and the Utraquist Czech lords. is
was achieved through the Treaty of Kutna Hora in 1485, which allowed both
Catholics and the Utraquists the practice of their religion in the Bohemian
kingdom. As Frantisek Kavka points out, “the peace agreement guaranteed
the status quo and enabled freedom of worship even for those of servile
status, something unprecedented in the European history of co-existence

and toleration” (1994, 136). is treaty was renewed in 1512 and would
remain in eﬀect throughout the 16th century.
Many Utraquists celebrated Luther’s break with Rome. Luther freely
admitted to aﬃnities between his thought and that of Hus when Eck pushed
him on the issue at the Leipzig Disputation in 1519. Like Hus, Luther
believed the true Church was the invisible company of the Elect, not
necessarily the Roman Church headed by the pope in Rome. Luther’s
opponents accused him of being a “Saxon Hus” intent upon tearing the
German Church apart through his own interpretation of scripture, just as
Hus had done to the Church in the Bohemian kingdom (Bainton 1950, 115–
119).
Ultimately, some Utraquists were drawn back to the Catholic fold during
the Reformation, while others allied with Protestants to protect their
interests in the Bohemian Crown lands against the Catholic Hapsburgs. In a
victory for the Counter-Reformation, the Catholics reoccupied the
archbishopric of Prague in 1561 for the rst time since 1421.
Understandably, the Utraquists wanted to protect their (by this time)
traditional religious freedoms. ey achieved this through the Bohemian
Confession of 1575, to which Emperor Maximilian II gave his nonbinding
verbal consent. Modeled aer the Augsburg Confession, the Bohemian
Confession allowed Utraquists, Lutherans, and Calvin-ists freedom of
worship in the Bohemian kingdom; it also included the members of the
Unitas Fratrum, the paci st remnant of the Taborites from the mid-15th
century.
e Utraquists survived until the Counter-Reformist politics of Emperor
Ferdinand II of Hapsburg initiated the purge of non-Catholics from Czech
lands during the Bohemian phase of the irty Years’ War. Few places in
Europe could boast of a more thorough Counter-Reformation during the
17th century (Louthan 2009). e Unitas Fratrum still exist today as the
Moravian Church. Persecuted for nearly three centuries in central and
eastern Europe, their community was reinvigorated in 1722 when Nikolaus
von Zinzendorf allowed a small group of surviving Brethren to establish a
religious community at Herrnhut on his estate in Saxony.
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Dietrich Bonhoeﬀer (1906–1945) was a Lutheran pastor, theologian, leader
in the Confessing Church, and Christian martyr, executed for his active
resistance to Nazi Germany, including involvement in a conspiracy to
assassinate Adolf Hitler and overthrow the dictatorship. Bonhoeﬀer
acquired from his family a sense of responsibility for the common good,
integrity in word and deed, and basic instruction in the Lutheran faith.
Bonhoeﬀer studied theology at the universities in Tübingen and Berlin.
His professors in Berlin included Adolph von Harnack, Reinhold Seeberg,
and Karl Holl, one of the most in uential scholars of the Luther
Renaissance. Bonhoeﬀer wrote formative papers on Luther in Holl’s
seminars, including one on Luther’s understanding of the Holy Spirit. While
he was taught by Holl that Luther was a representative of a religion of
conscience within the framework of liberal theology, Bonhoeﬀer by contrast
grounded theology in Christology and Luther’s teaching on justi cation by
grace through faith as a gi that comes from beyond ourselves (extra nos).
Bonhoeﬀer’s Christological core was shaped by dialectical theology,
especially the writings of Karl Barth. While Barth is identi ed as Reformed,
it is vital to recognize how Barth’s theology itself was shaped by his reading
and interpretation of Luther. Early in his career Bonhoeﬀer also was
in uenced by travel to Rome, a vicari-ate in Barcelona, study in New York at
Union eological Seminary, and a pastorate in London. ese international
encounters introduced him to diverse Christian expressions and equipped
him for engagement in ecumenical aﬀairs.
Christ at the Center: Major Works
Luther’s in uence on Bonhoeﬀer is evidenced in the cen-trality of Jesus
Christ at the heart of Bonhoeﬀer’s life and work: “[T]here is no other God
than this man Jesus Christ” (Luther, [1535] 1963, 29). is provided
Bonhoeﬀer with ground upon which to stand as a confessing theologian
aer the failure of the Weimar Republic and the accession to power by Hitler

in January 1933. Teaching at Berlin University in summer 1933, Bonhoeﬀer
lectured on Christology to students who heard in his presentations clear
witness to Jesus Christ as the One Lord of the Church, even in his
interpretation of classical doctrinal categories. Bonhoeﬀer shared Luther’s
adherence to the Christological formula of Chalce-don, while developing
these categories distinctively. Bon-hoeﬀer emphasized that the central
Christological question is “who” and not “how.” By this he, like Luther,
aﬃrmed that Jesus Christ is the Living One who speaks to us (pro nobis).
Christ is the One to whom we are answerable and who never is to become
the mere object of scienti c investigation. For both Luther and Bonhoeﬀer
the person of Jesus Christ takes precedence over Christ’s work. e
ascension of Jesus Christ to God’s right hand means Christ lives and rules
everywhere and over all things. Following Luther, Bonhoeﬀer defended the
doctrines of the ubiquity of Christ and the exchange of the divine and
human properties in Christ (communicatio idiomatum) as well as other
classic Lutheran teachings. e humiliation of Christ is not the incarnation
itself but the emptying (kenosis) of Christ into the incognito form of a sinner
among sinners. In articulating his Christology, Bon-hoeﬀer followed Luther
in forging a theology of the cross ( theologia crucis).
In his four major works—Discipleship, Life Together, Ethics, and Letters
and Papers from Prison—Bonhoeﬀer never deviated from the Christological
foundation based on Luther established in his earliest scholarship. ese
works were generated during years when he was deeply involved in
resistance to the dictatorship, the rst two while directing an underground
seminary of the Confessing Church and the latter two during years of
involvement in the conspiracy. Discipleship is an extended commentary on
the Sermon on the Mount, exemplary of Bonhoeﬀer’s method of
interpreting the Bible theologically. is text includes his critique of “cheap
grace” and defense of “costly grace.” ereby Bonhoeﬀer reinterpreted
Luther’s teaching on justi cation, insisting on its signi cance for
discipleship. Justi cation means the actual death of the sinner and
resurrection of the Christian to trust and follow the way of Jesus. e
freedom of the gospel as costly grace sets sinners free for service to
neighbors according to the teaching detailed by Jesus. While Bonhoeﬀer
later acknowledged in his prison letters the potential dangers of this book

(likely in relation to works righteousness), he nonetheless aﬃrmed his
stance.
Life Together was based on his experience of leading the Confessing
Church seminary at Finkenwalde. Bonhoeﬀer as director prescribed a
rigorous rule for daily life to ground seminarians deeply in God’s Word and
the disciplines of Christian community. As a book oﬀering instructions for
the Christian life, Life Together functions like Luther’s Large Catechism in
providing directions for Christian practice. Bonhoef-fer attended to
structuring both “the day together” and “the day alone.” Like Luther,
Bonhoeﬀer insisted on Jesus Christ as the Mediator between Christians and
God but even more was emphatic that Jesus Christ also mediates every
relationship within the community. Life together centers the community on
the Word as a means of grace through prayer, Scripture reading, and table
fellowship, including the Lord’s Supper. e day together includes
communal singing of hymns, a practice
Luther reintroduced among his worship reforms. Bonhoeﬀer structured
the day—morning, noonday, and night—around times for prayer, re ecting
Luther’s own commendation of a morning blessing, table blessing, and
evening blessing. Ministry as love for one’s neighbor entails proclaiming the
Word to one another, a form of Luther’s mutual conversation and
consolation of the sisters and brothers (Smalcald Articles). Bonhoeﬀer also
reinstituted private confession and absolution, intensifying Luther’s 16thcentury practice.
While Bonhoeﬀer worked many years on his Ethics, the book was never
completed and has been constructed from fragments. e Christological
character of Bonhoeﬀer’s ethics is evident: Jesus Christ de nes the nature of
reality to which the world is to correspond. Central Lutheran themes are
addressed, reinterpreting aspects of Luther’s thought that had been
misconstrued, for example, rst use of the law, the relation of church and
government, the two spheres (kingdoms) concept, and orders of creation
reinterpreted as mandates. Bonhoeﬀer located justi cation at the center of
ethics, describing it as “the ultimate” in relationship to which ethical
questions are juxtaposed as “the penultimate.” Luther’s understanding of
creation is re ected in Bonhoef-fer’s discussion of “natural life,” and Luther’s
teaching on vocation is the basis for discussing Christian responsibility.

In Letters and Papers from Prison Bonhoeﬀer returned to his central
Christological question: Who is Christ for us today? In sketching generative
thoughts about the meaning of this-worldliness lived out by Christians in a
world-come-of-age, he recapitulated Luther’s kenotic Christology in line
with his foundational understanding of Christ’s humiliation: Jesus empties
Himself into this world to become a sinner among sinners. e situation in
which Bonhoeﬀer found himself as a member of the conspiracy reduced
Christian existence to the barest essentials of prayer and righteous action.
He commented that Luther himself lived this kind of this-worldliness. Jesus
as “the human being for others” exists in this world in radical freedom to
serve neighbors, in accordance with Luther’s treatise on Christian freedom.
Jesus Christ Speaking in Scripture
Luther as biblical theologian and preacher understood the performative
character of language to enact the gospel of Jesus Christ. e living voice
(viva vox) of Jesus Christ speaks anew in every context. Bonhoeﬀer
resonated with Luther in both his theological interpretation of Scripture and
homi-letical instruction. e nite is bearer of the in nite (ﬁnitum capax
inﬁniti) not only in the sacraments but also in written and verbal
communication. e exposition of Scripture is one place where by faith
Jesus Christ promises to appear to listeners. In Discipleship the Sermon on
the Mount provided one impetus for Bonhoeﬀer’s theological interpretation.
His lectures on creation and fall (1932) provide other evidence of
Bonhoeﬀer’s method of making theological truth claims based on biblical
texts. He challenged assertions about xed orders of creation by
reinterpreting these as orders of preservation. God is in the middle of
creation, setting a limit on human attempts to transcend the knowledge of
good and evil, much as Luther understood violation of the First
Commandment as the primal sin. Jesus Christ is revealed as the new middle
to restore fallen creation. e tree of the cross gives life as the new center of
a fallen, yet preserved creation (“doctrina est coelom, vita est terra”—Luther).
In his homiletical lectures Bonhoeﬀer echoed central hermeneutical
concerns of Luther: faithfulness to the text of Scripture as a criterion in
preaching, adherence to justi cation by faith, distinguishing properly
between law and gospel, and evaluating preaching by its witness to Jesus
Christ. During the collective pastorates aer the closing of the underground

seminary, Bonhoeﬀer oﬀered a penetrating Bible study on the meaning of
temptation for his students, who were now subject to new dilemmas related
to conscription and obedience to the Nazi regime. e temptation of Adam
recurs in the temptations faced in one’s own context, even as Jesus Christ
endures these very temptations to deliver us from evil. Jesus Christ
vanquishes the power of Satan. Bonhoeﬀer rendered an imaginative
reinterpretation of Luther’s “wonderful exchange” of Christ’s bene ts for
human sins. Luther’s explanation of the Fih Petition of the Lord’s Prayer
and Second Article of the Creed are palpable.
Bonhoeﬀer’s Prayerbook of the Bible, following Luther as an interpreter of
the Psalms, daringly reclaimed them as the prayers of the Church within the
context of intense persecution against Jewish people. Jesus Christ has prayed
the Psalms with the Church in every generation. To pray these Jewish
prayers in 1940 was a sign of protest and an act of resistance. Bonhoeﬀer
concluded this book, the last to be published in his lifetime, with Luther’s
prayer for Christ to teach us to pray the Psalter with a spirit of grace
according to God’s will.
Beyond Luther to Bonhoeﬀer
Bonhoeﬀer not only represented the theology of Luther faithfully and
creatively but in several instances either corrected prevalent
misinterpretations or brought a greater measure of precision to
understanding Luther. e following are examples of this contribution:
1. Church: Whereas Luther described the Church as the communion of saints, Bonhoeﬀer
developed in his doctoral dissertation, Sanctorum Communio, an argument for the sacramental
character of the Church, employing the concepts “Christ existing as church-community” and the
Church as “the collective person” Jesus Christ.
2. Discipleship: Bonhoeﬀer’s critique of the misuse of the doctrine of justi cation as “cheap grace”
and the call for “costly grace” as discipleship addresses one of the most neuralgic points in
Luther’s theology, the danger of quietism for fear of works righteousness.
3. Social Gospel: Bonhoeﬀer was deeply transformed by his experience of the Social Gospel in the
black churches of Harlem during his year studying in New York. Bonhoeﬀer reclaimed Luther’s
seventh mark of the church, the sacred cross, as the “view from below,” that is, seeing the world
from the perspective of the outcasts, mistreated, and oppressed.
4. Resistance: Although Luther was declared an outlaw by the Holy Roman Empire and heretic by
the pope, his writings against the peasants and Jews undermined a theology of resistance.
Bonhoeﬀer both in his writings and by his actions demonstrated how Christian political

responsibility necessitates advocacy of just laws, aid to victims of state injustice, and civil
disobedience against tyranny.

Luther was decidedly the theologian who exercised the most in uence on
Bonhoeﬀer. Bonhoeﬀer’s entire work is punctuated by explicit references to
Luther, and the substance of his theology makes him the most signi cant
representative of Luther’s legacy in the modern world. Bonhoeﬀer in this
sense cannot only be characterized as Lutheran but as hyper-Lutheran in his
witness: “We’re beggars, it’s true” (WA 1909, 317–318).
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In the years following Luther’s death the churches he le behind were rocked
by numerous theological controversies. Students of Luther and Philipp
Melanchthon took up opposing positions on a variety of matters that cut to
the very heart of the Reformation, from justi cation to good works, free will
to original sin. ere were a number of attempts to reconcile disputants and
unify the Lutheran Church in Germany around a common core of teaching
and practice, but successes were limited, for the most part territorial and
temporary. Decades of tensions between the two most signi cant parties and
voices in Saxon Lutheranism undermined the future and handcuﬀed the
message of Luther’s theology. Gnesio-Lutherans emphasized the more
radical aspects of Luther’s theology and methodology. Philippists were

heavily in uenced by the more moderate and systematic theology and spirit
of Melanchthon, especially as his thought had developed aer the Saxon
Visitations. e University of Jena, founded aer the capture of Elector John
Frederick, became an important center for Gnesio-Lutherans, as did the
University of Wittenberg for Philippists.
Concordists and Earlier Attempts at Peace
Jakob Andreae was an early and ongoing advocate for a formula for
theological concord in Germany. He was supported in this by his duke,
Christoph of Wurttemberg. Andreae’s early endeavors suﬀered from a lack
of appreciation for the depths of the divisions in the Lutheran Church and a
failure to articulate clearly the issues at hand and substantive solutions for
them. With time, though, he came to grasp exactly how far apart the parties
were on doctrine as well as the need to tackle those diﬀerences head-on and
in suﬃcient detail in order to bring about peace.
Another obstacle in the way of Andreae, Christoph, and unity-minded
theologians and princes was the approach to organizing consensus. Should
there be a synod or colloquy of theologians or a conference of princes?
ere was sharp disagreement on what the proper path would be. Should it
be church driven, a work of the theologians, or state driven, a product of the
magistrates? Unsurprisingly, the Gnesio-Lutherans, whose early leaders had
sanctioned and supported the resistance of Magdeburg, besieged for its
rejection of the Augsburg Interim and Leipzig Interim, favored the former, a
synod of theologians. Philippists favored the latter, magisterial reform. e
Concordists thus strove to satisfy both by nding a middle ground.
It is impossible to imagine the Formula of Concord or the success of the
Book of Concord without the contributions of the other Concordists,
especially Martin Chemnitz of Braunschweig-Wolfenbuttel. He had been
called there to oversee its reformation, which he did with great diligence and
brilliance. His experiences helped prepare him for his work as a Concordist.
Chemnitz especially displayed a gi for understanding the sensitivities of
Philippists even as the Formula rather consistently leaned toward GnesioLutheran answers to disputed issues. His personal writings demonstrate the
careful, measured tones that came to de ne the Formula.
David Chytraeus of Rostock, himself seasoned in such eﬀorts, provided
further assistance and contributed substantial revisions of earlier unifying

works. Like Chemnitz, he was a student of Melanchthon. He fully imbibed
his teacher’s method, but noticed with alarm certain shis in his teaching,
especially that of his disciples. Having lived with Melanchthon as a young
prodigy at the university, Chytraeus sought to imitate the professor’s
thoughtful tenor while carefully defending the central truths of Luther’s
theology.
Nicholas Selnecker of Electoral Saxony also played an important role in
the development and success of the Book of Concord. Aer some of his
theologians were exposed as “Crypto-Calvinists,” Elector August of Saxony
was determined to clean up his theological faculty and push for Lutheran
unity within Germany. He took Selnecker as an adviser and arranged for an
important conference of theologians in Torgau, where Selnecker preached at
the close of its hopeful proceedings. Also present at this meeting, in addition
to the four Concordists already mentioned, were Andreas Musculus and
Christoph Korner, both from Brandenburg. From this meeting sprang the
Torgau Book, which was disseminated to other theologians for criticism and
suggestions.
Andreae’s Sermons played an important role in the development of the
Formula. Chemnitz and Chytraeus reacted to and revised them. Together
with the Swabian Concord, the Maulbronn Formula, and the Torgau Book of
1576, the positive and negative theological statements that made the
Formula a success began to take shape in the Sermons, describing and
delineating Lutheran theology from other confessions. Revisions to the
Torgau Book at Bergen Abbey resulted in the Solid Declaration of the
Formula of Concord. When the princes were concerned that the text was
perhaps overwhelming in its detail, Andreae trimmed it down into what
became the Epitome of the Formula of Concord.
Subscription
e Formula of Concord was presented to Elector August on May 28, 1577.
e problem of subscription remained, however. us began an aggressive
promotional expedition, spearheaded by Andreae. While Andreae listened
to critiques of the Formula, little changed in the text during this time. He
sought to win support for the text as it stood. As a reward for his eﬀorts, the
Book of Concord was published in Dresden on June 25, 1580, and over 8,000

pastors subscribed to it, along with three electors and dozens of other rulers
and councils.
e Augsburg Confession was the foundation for the Formula of Concord
and the entire Book of Concord (Con-cordia). As the de ning confession of
the Lutheran faith and the legally recognized confession, the Formula sought
essentially to build upon the Augsburg Confession and oﬀer further
clari cation for its teachings. In addition to the Augsburg Confession, its
Apology, and the Formula of Concord, Luther’s Small Catechism, Large
Catechism, and Smalcald Articles, together with the Treatise on the Power
and Primacy of the Pope, rounded out the Lutheran Confessions contained
in the Book of Concord. To these were added the three ecumenical creeds.
Today many Lutheran church bodies throughout the world still require
subscription to the Book of Concord for pastors and teachers in their
parishes and schools. ere are diﬀering methods of subscription, however.
Some, for instance, require a quia subscription. is means that candidates
for the ministry subscribe to the Lutheran Confessions because they teach
what Scripture teaches. Others require a quatenus subscription, that is,
candidates subscribe to the Lutheran Confessions insofar as they teach what
Scripture teaches. Still other Lutheran church bodies do not require
subscription to the Book of Concord, or require subscription only to certain
confessions contained within it, such as the Small Catechism, Large
Catechism, and Augsburg Confession, although even within most of these
church bodies the other Lutheran Confessions are held to be useful and are
studied and held in esteem.
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Electoral Brandenburg, with its capital of Berlin-Colln, was relatively
unimportant around 1500. e electors’ policy of nding a middle way
between Catholicism and Lutheranism in the 16th century saved the
territory from violent religious disputes. A failed attempt to impose
Calvinism in the early 17th century resulted in a policy of toleration. e
combination of a rational approach to politics, a Calvinist belief in election,
and religious toleration laid the foundation of Berlin’s domination of North
German politics and intellectual life in the 18th and 19th centuries.
A Catholic Territory on the Verge of Reformation
e principality of Electoral Brandenburg (Kurbranden-burg) was ruled by
the Hohenzollern, electors of the Holy Roman Empire, from their capital,
Berlin-Colln. e territory covered nine bishoprics entirely or in part:
Brandenburg, Breslau (Wroclaw), Cammin (exempt), Halberstadt,
Havelberg, Lebus, Meiﬀen (exempt), Posen (Poznan), and Verden. e
bishops sat in the regional diets as landed prelates. Although Brandenburg
was one of the largest territories in the empire, it was relatively thinly
populated and economically backward. e two largest settlements were the
electoral residence of Berlin-Colln, home to about 8,000 people on the eve
of the Reformation, and Frankfurt an der Oder (population approx. 6,000),
seat of a university founded in 1506. e rural economy of the area was
directed by the landed nobility.
In 1447 Pope Nicholas V granted Elector Friedrich II the right to
nominate the bishops of Brandenburg, Havelberg, and Lebus. Further papal
bulls in 1506 and 1514 gave Elector Joachim I Nestor (r. 1499–1535) even
wider powers in ecclesiastical aﬀairs. e electoral court, served by the
cathedral chapter of Berlin-Colln, was thus the religious nerve center of the
territory. Lay piety expressed itself in confraternities and foundations. A
notable center of devotion was the pilgrimage church at Wilsnack, which
housed three hosts marked with traces of blood, for which Elector Friedrich
II successfully acquired papal privileges. Although the “miracle” of Wilsnack
was criticized by Nicholas of Cusa, it enjoyed considerable popularity. e
shrine to St. Anna at Alt-Krussow also attracted great devotion.

From its beginnings the University of Frankfurt an der Oder was a center
for humanistic studies. Among its early students were the soldier and
controversialist Ulrich von Hut-ten and the Reformer omas Muntzer.
Dietrich von Bulow, bishop of Lebus, encouraged printing at Frankfurt,
especially to promote theological knowledge and liturgical uniformity.
Luther never visited the Mark Brandenburg, but in 1512 he wrote a
sermon on 1 John 5:4–5 for Georg Mascow, provost of the archdeaconry of
Leitzkau, which contained re ections on the necessity of reforming the
priesthood and laity (WA 1:8–17).
e election of Albert (1490–1545), younger brother of Elector Joachim I,
as archbishop of Magdeburg (1513) and elector and archbishop of Mainz
(1514) made the Hohen-zollerns more powerful than ever before, though
the expense of obtaining the multiple dispensations that would allow Albert,
younger than the canonical age for episcopal consecration, to hold two
archbishoprics concurrently required the Hohenzollerns to take out large
loans from the Fuggers. e Hohenzollerns funded the repayment of these
debts by commissioning the Dominican Johann Tetzel to sell indulgences, a
practice that catalyzed Luther’s rebellion.
Aer Luther sent his 95 eses to Albrecht of Mainz-Magdeburg (WA Br
1:108–112) and Hieronymus Scultetus (WA Br 1:135–140), bishop of
Brandenburg, in whose jurisdiction Wittenberg lay, Konrad Wimpina drew
up theses defending the theology of indulgences, which Tetzel defended in a
doctoral disputation at Frankfurt an der Oder. In February 1518 Luther sent
his exegetical notes (Resolu-tiones) on the theses to the bishop of
Brandenburg (WA, 1:522–628). In March 1518 the bishop wrote to ask
Luther to hold oﬀ publishing anything more (WA Br 1:162, 186). In early
February 1519 Scultetus visited Luther to convince him to retract his
opinions on indulgences (WA Br 1:327), but without success. Luther was
outraged in May 1519 to discover that the Minorites in Juterbog had written
to Scultetus to denounce his theses (WA Br 1:389, 503). Aer the Leipzig
Disputation (June-July 1519), Scultetus vowed to destroy Luther, but Luther
dismissed him as theologically insubstantial, a victim of Eck’s lies (WA
1:514).
e Hohenzollerns strongly supported the Edict of Worms (1521), which
placed Luther under imperial ban, and backed it with two edicts of their
own (in 1524 and 1527). Joachim Nestor had the theologians of Frankfurt

examine Luther’s New Testament translation for error and heresy. He
banned the selling of Lutheran books and the singing of Lutheran hymns.
He also enlisted the Catholic clergy, many of whom were concerned about
decreasing revenues. Preachers denounced Lutheranism from the pulpit. In
May 1525 Bishop Erasmus of Cammin wrote to warn the nuns of Prenzlau
against succumbing to the seductive heresy. Brandenburg theologians such
as Wimpina, Mensing, Elgersma, and Redorﬀer wrote and published against
Luther.
e Reformation soon began to aﬀect political relations with neighboring
territories. At Dessau in 1525, Joachim I and Albrecht von Hohenzollern
entered a Catholic alliance with Georg of Saxony, Erich I of Calenberg, and
Heinrich of Wolfenbuttel to stem the spread of Lutheranism. e growing
rapprochement with the Habsburgs led the Hohenzollerns to support
Ferdinand I as claimant to the Hungarian throne following the death of
Lajos II Jagiello at the Battle of Mohacs (1526). Joachim I continued to resist
Lutheranism at the 1530 diet at Augsburg, and a party of theologians in his
retinue wrote a refutation of Luther’s Schwabach articles and contributed to
the imperial confutation of the Augsburg Confession.
e Reformation: Hesitant Beginnings
In the 1520s Lutheranism made only minor inroads into the Margraviate of
Brandenburg. Isolated Evangelical preachers, some of whom had studied at
Wittenberg, appeared at Brandenburg (omas Baitz), Cottbus (Johannes
Briesmann), Crossen, Sommerfeld (Reutter Michell), Templin (Hein-rich
Seckermann), and Wittbritzen. Most were silenced or expelled before long.
In 1521 the city council, guilds, and schools of Berlin declined to participate
in the Corpus Christi procession. Mass foundations were increasingly
neglected. In 1527 Elizabeth of Denmark, wife of Joachim Nestor, converted
to Lutheranism, and she ed to Electoral Saxony in 1528. Her two sons,
Joachim II and Hans von Kustrin, increasingly began to identify with
Lutheranism.
Communion in both kinds was introduced at Crossen with the support of
the council, but in 1527 the mayor, Franz Naumann, wrote to ask Luther
what he should do if the elector should compel restoration of the old
observances. Luther replied, somewhat disingenuously, that the mayor

should reply that the liturgy was the concern of the parish priest, not the
council (WA Br 4:191–193).
Following the death of Joachim Nestor in 1535, Brandenburg was divided
into the Electoral Mark (Kurmark), ruled by Joachim II, and the New Mark
(Neumark), ruled by his brother Hans von Kustrin. e following two
decades saw the gradual and cautious introduction of the Lutheran
Reformation to the Margraviate, even though Joachim I had attempted to
oblige his sons in his will to remain faithful to Rome. Although Hans
identi ed more strongly with Luther’s message, both brothers used political
opportunities to forge a middle way between Lutheran and Catholic reform,
careful to maintain good relations with the Habsburgs and their uncle
Albrecht of Mainz-Magdeburg. ey received theological guidance in this
from Philipp Melanchthon, Georg III of Anhalt, and Georg Witzel.
At the beginning of his reign, Joachim II remained in many respects close
to traditional Catholicism, taking communion in one kind only, which
caused Luther to despair (WA Br 7:546). Joachim wished simultaneously to
move closer to Wittenberg and to maintain pre-Reformation piety and
liturgy. On the one hand, he refounded the cathedral of Colln as a dynastic
mausoleum and pilgrimage church, richly endowed with relics and
indulgences, in 1536. On the other, he accommodated popular calls for a
“so” Reformation, such as introducing communion in both kinds in
November 1539. Joachim II was also involved in initiatives to reconcile
Protestants and Catholics, such as the Treaty of Frankfurt (1539) and the
religious colloquies of Hagenau, Worms, and Regensburg in 1540 and 1541.
In early 1540 a committee of theologians under Joachim’s direction
devised an Evangelical church order for the territory, drawing elements from
earlier Evangelical orders and the Roman missal. e order also sought a
middle way. It retained the episcopacy and traditional observances that were
not “contrary to the Word,” such as con rmation, confession, vestments, and
many saints’ days. anks to Joachim’s traditionalism, the liturgical forms
used in Electoral Brandenburg long retained many pre-Reformation
elements. Although the order contained many elements that seemed
typically Evangelical, such as an emphasis on justi cation by faith alone and
a rejection of the sacri cial character of the Mass, it nowhere drew directly
on Lutheran confessional documents. e church order was approved by the
bishop of Brandenburg, though not by those of Havelberg or Lebus. Luther,

Melanchthon, and Jonas were disappointed that it did not go further (WA Br
8:619–627; CR 3:846). Friedrich Nausea, court preacher to Ferdinand I von
Habsburg, found that the order contained many heretical positions; what
was good in it had been stolen from the Roman rite. However, Ferdinand I
and Charles V approved it provisionally at the Diet of Regensburg in July
1541, pending the decisions of the upcoming Council of Trent.
Soon Evangelical preachers were appointed at Berlin, Brandenburg,
Frankfurt, Kyritz, and Treuenbrietzen. e Lutheran theologians Georg
Buchholzer, Jakob Stratner, and Johannes Agricola assumed an increasingly
in uential position at court. Visitors enforced conformity to the new order,
recommended that clergy marry, and inventoried church property. Male
monasteries were dissolved and their property absorbed by the elector.
Nunneries were dissolved, converted to Evangelical foundations for noble
ladies, reverted to noble families to clear the elector’s debts, or transferred to
the University of Frankfurt. Lutheran superintendents were appointed, and a
consistory was appointed in the palace at Colln to oversee and enforce
church order and discipline. Reform continued even more swily in the
Neumark of Hans von Kustrin, where lay communion in both kinds and
clerical marriage became normal. Lutheran clergy actively suppressed
traditional expressions of piety, such as the bloody hosts of Wilsnack. e
bishops of Havelberg and Lebus resisted these changes.
Political Ambiguities
Despite introducing a “so” Reformation, the electors maintained relations
with the Habsburgs. Aer joining the Schmalkaldic League in July 1538,
Hans subsequently le it and fought on the imperial side in the ensuing war.
At Leipzig, Joachim and Moritz of Saxony agreed on a modi ed form of the
1548 Interim that re ected Joachim’s own conciliatory approach.
Cooperation with Electoral Saxony guided Brandenburg’s policy for the rest
of the century. Hans von Kustrin rejected the Interim, but aer irting with
anti-imperial rebels, he eventually returned to a pro-imperial stance. e
integration of church and state was assisted by the elevation of Joachim
Friedrich, the young nephew of the electors, to the bishoprics of
Brandenburg, Havelberg, and Lebus, which he held concurrently; in 1598,
Joachim Friedrich himself became elector. Control over Magdeburg was

secured by the appointment of two sons of Joachim II as successive
archbishops.
A Clear Voice for Lutheranism and a Second Reformation
e terms of the Peace of Augsburg (1555) dictated that the confessional
identity of a territory was to be determined by its ruler. Accordingly,
Joachim II openly declared himself and his territory for Lutheranism in
1563. e in uential theologians Johann Agricola and Andreas Musculus
represented a strict “Gnestio-Lutheranism,” and many prominent
“Philippist” pastors and professors at Colln and Frankfurt were dismissed.
When Johann Georg Oeconomus came to power in 1571, he reunited the
divided Brandenburg. Like his predecessors, he was strictly Lutheran, but
politically allied to the Habsburgs. He brought the ecclesiastical institutions
of the Neumark under the consistory in Colln. In 1572 Musculus’s revised
church order was printed in a normative collection of Lutheran documents,
along with the Augsburg Confession, Luther’s Small Catechism, and a
selection of his postils. Changes included the abolition of con rmation.
Lutheran orthodoxy was enforced through visitations. Pastors and teachers
were expected to subscribe to the Formula and Book of Concord.
In 1613 the elector Johann Sigismund, driven by personal conviction and
guided by a new generation of advisers who counseled an accommodation
to recent political and cultural developments in France and the Netherlands,
introduced Calvinism to Brandenburg. is “second Reformation,”
articulated in the Confessio Sigismundi (March 1614), involved altering the
structure of the state Church. is task was carried out under the leadership
of Abraham von Dohna. e ascendancy of Calvinism met with
considerable resistance from the Lutheran estates and clergy, who mobilized
support from their colleagues in Saxony. A bitter exchange of publications
ensued. A colloquy between Lutherans and Calvinists, organized by the
elector in October 1614, did nothing to defuse tensions, and iconoclastic
destruction of altars and images followed in April 1615. At rst Calvinist
clergy from other parts of Germany, such as Abraham Scultetus and
Johannes Crocius, were imported to ll vacant positions in the state Church.
In time many of these positions became virtually hereditary. e
Gymnasium at Joachimsthal provided a fundamental Calvinist education for
boys, while the University of Frankfurt took over the task of training

Calvinist clergy. From 1616, doctoral candidates were no longer required to
subscribe to the Formula of Concord.
However, Johann Sigismund, faced with widespread resistance from the
Lutheran estates in his territory, was compelled in February 1615 to
guarantee religious freedom to those who wished to remain Lutheran. is
accommodation slowed the pace of the introduction of Calvinism, but also
opened the way for an open religious politics that could cross confessional
boundaries. Because of its close links with the Brandenburg court,
Calvinism long retained an elevated social position despite ostensible parity.
Indeed, it seems that a Calvinist belief in election, combined with a rational
politics, contributed to the establishment of Brandenburg-Prussia as a
dominant power among the Protestant powers of Northern Europe.
During the irty Years’ War, Brandenburg was allied primarily with the
empire, except for a short period (16311635) when it was forced into an
alliance with Gustavus Adolphus of Sweden. e territory suﬀered greatly
during the war. e activity of Elector Friedrich Wilhelm at the Westphalian
Peace Conference contributed greatly to the granting of equal political
legitimacy to Calvinism. With the gradual acquisition of Prussia, ClevesJulich, Farther Pomerania, Halberstadt, Minden, and Magdeburg in the
course of the 17th century, Brandenburg, supported by an increasingly
professionalized standing army, became one of the most powerful, and most
tolerant, states in the region.
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B-L
e Duchy of Braunschweig-Luneberg, in north-central Germany, was
created in 1235 and took its name from the two largest towns in the
territory. It underwent various divisions during the Middle Ages and at the
time of the Reformation included the principalities of BraunschweigWolfenbuttel, Braunschweig-Calenberg, Braunschweig-Grubenhagen, and
Braunschweig-Luneberg, all ruled by branches of the Welf (Guelph) dynasty.
Lutheranism came rst to the city of Braunschweig, aer exposure to
Lutheran books prompted appeals for reform from some of the clergy,
prominent citizens involved in commerce, and members of the merchant
and cra guilds. In 1528 the city council approved their request for the
appointment of a special citizen committee, which invited Luther’s associate,
Johannes Bugenhagen, to create a new church order. is was the rst of
many church orders that Bugenhagen composed for the Lutheran territorial
churches of northern Germany and included notable innovations such as
more communal involvement in the selection of preachers, a new liturgy,
and the establishment of a common chest to care for the poor.
Ernest the Confessor (1497–1546), whose mother was the sister of
Fredrick the Wise, elector of Saxony, introduced Lutheranism to the
Luneberg principality in 1527, but his Welf relative, the Duke of
Braunschweig-Wolfenbut-tel, Henry the Younger (1514–1568), continued to
support the emperor, Charles V, in Catholic eﬀorts to suppress the
Schmalkaldic League. Henry charged Luther and the elector of Saxony with
heresy in a pamphlet, which prompted an acerbic response from Luther in
his 1541 polemic, Against Hanswurst. e Schmalkaldic League expelled
Duke Heinrich from his Wolfenbuttel territories in 1542 aer his invasion of
the Protestant city of Goslar, but he was reinstated by the emperor aer the
defeat of the Lutheran princes at the Battle of Muhlberg in 1547. He
reestablished Catholicism, but aer his death in 1568, his son Julius (1568–

1589) introduced the Augsburg Confession as the doctrinal standard for the
whole territory. Julius invited Martin Chemnitz (1522–1586), the Lutheran
superintendent of the city of Braunschweig, and Jakob Andreae (1528–
1590), a professor of theology from the University of Tubingen, to dra a
new church order in 1569. In the new organizational structure, a consistory,
presided over by the duke himself, handled matters of church discipline, and
a general superintendent oversaw the pastoral work of district
superintendents and local pastors. All parish clergy had to sign a pledge of
allegiance to the Lutheran norms of belief. In addition, Julius introduced an
improved system of religious education, which included the founding of the
University of Helmstedt in 1576. It soon became one of the largest
universities in Germany but was surpassed in in uence in the 18th century
by the nearby University of Gottingen. Martin Chemnitz and Jacob Andreae
went on, in 1577, to dra the Formula of Concord, which brought an end to
a period of divisive theological debates within Lutheranism. is doctrinal
standard was accepted by the city of Braunschweig and signed by Duke
Julius, but he withdrew his support aer having a falling out with Chemnitz,
who had opposed the inclusion of Catholic elements in the ceremony that
installed his son, Henry Julius (1564–1613), as bishop of Halberstadt in
1578. e Lutheran dukes of Braunschweig continued to appoint their sons
as administrators of the bishoprics of Halberstadt and Minden until
complete secularization of the dioceses took place at the end of the irty
Years’ War.
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Johannes Brenz (1499–1570) was born in a family that belonged to the
highest establishment of the imperial city of Weil der Stadt, west of Stuttgart.
His father was originally a goldsmith, but was wealthy because he served as a
presiding oﬃcer of the court in Weil. Brenz was educated at the University
of Heidelberg, where he was in uenced by humanism and the ideal of homo
trilinguis: man should know Hebrew, Greek, and Latin. Brenz earned his BA
in 1516 and his MA two years later. From 1518 he began to study theology.
When Brenz met Luther at the Heidelberg disputation the same year, he
became one of Luther’s supporters and enjoyed a close relationship with the
Reformer. Brenz’s rst appointment as a vicar to a church in Heidelberg gave
him the right to teach at the university, where he lectured on the books of
the Bible.
e city council of the imperial city of Schwabisch-Hall appointed Brenz
to the oﬃce of city preacher at St. Michael’s Church, the main church in
Hall, in 1522. Aer reaching canonical age the following year, he took holy
orders. Brenz led a gradual introduction of Lutheran doctrines and
ceremonies in the city, with the consent of the city council and congregation.
Aer a disputation with the Franciscan friars in 1524, the monastery was
closed and the Evangelical sermon was introduced. Brenz introduced a new
church order in 1527 and an immensely in uential catechism the following
year. His participation at the Marburg colloquy in 1529 secured Brenz a
position as one of the most important Reformers. During the 1530s Brenz
was involved in draing church orders in many important areas. When
imperial troops surrounded Hall in 1548, Brenz had to ee to Wurttemberg. ere he was oﬀered refuge by Duke Ulrich and his successor,
Duke Christopher. When Moritz of Saxony organized a successful uprising
against the emperor, ending the Interim in Wurttemberg, Brenz was able to
assume public oﬃce again. As provost of the Stuttgart Collegiate Church, the
highest ecclesiastical position in the duchy, Brenz completed his
reorganization of the Wurttemberg church. His main achievement was the
1559 Great Church Order, which regulated worship, marriage, schools,
social welfare, and church government.
In preparation for the council of Trent, Brenz wrote Con-fessio
Virtembergica, the only attempt to defend the teaching of the Augsburg
Confession. A delegation from Wurttem-berg was sent to present it to the

council. Brenz was prepared to defend it, but the council never gave a
hearing to the Wurttemberg theologians.
eology
Johannes Brenz regarded himself rst and foremost as a preacher. Most of
his writings were sermons and exegetical works, and his theology was not
systematically organized in a dogmatic fashion. Nevertheless, he was
conceptually consistent and followed Luther, albeit with reservations. For
Brenz, the point of departure is God, the absolute, the one who works all in
all, even deep religious aﬄictions. Human beings, on the other hand, are
creatures with eshly and sinful minds. God reaches out to them by His
living and creative Word, the Word that is Christ. Humans were created by
this Word, they are saved by the Word, and the Word gives them direction
for their lives.
Brenz attained wide recognition when he, together with some of his
friends and colleagues, published his Syn-gramma Suevicum in 1526. Brenz
attacked his former teacher Oecolampadius and his symbolic understanding
of Christ’s presence in the sacrament. In his Genuina exposition,
Oecolampadius had rejected the traditional interpretation of the Eucharist
as materialist. Instead he oﬀered an understanding close to Zwingli’s
understanding of the words of institution, as ﬁgura corporis. Brenz and his
colleagues defended Christ’s corporeal presence, however. Brenz was
worried that an exegesis that did not allow for Christ’s real presence would
endanger the incarnation. He did not develop a Christological rationale for
the Eucharistic presence at that point, however. It is the external word that
contains Christ’s body and brings it to the bread. Faith is conditional for the
Eucharist; the later so famous mandu-catio impiorum—the idea that the
impious are receiving Christ’s body and blood to their judgment—is barely
mentioned as a subsidiary thought. Indeed, it can be diﬃcult to discern a
clear position by Brenz about Zwingli before the Marburg colloquy in 1529.
In Brenz’s 1527 commentary on the Gospel of John and in his catechism the
following year, Brenz could be seen as promoting a symbolic understanding
of Christ’s corporeal presence.
Nevertheless, Luther wrote to Brenz for the rst time in November 1527,
praising him for his steadfast and faithful adherence to Christ. Luther

probably had the Syngramma Suevicum in mind and underlined that he and
Brenz were most closely united in spirit and way of thinking.
In his great Christological texts from the 1560s, Brenz developed his
understanding of Christ in dispute with the Swiss arguments. He ridiculed
Aristotelian physics as a starting point for re ecting on the divine reality as
childish, mainly because Heinrich Bullinger had placed the ascended Christ
in a circumscriptive heaven as support for Christ’s spiritual presence in the
Eucharist. e right hand of God cannot be imagined as a physical place,
Brenz claimed, and pointed to the problem of moving the body of Christ to
a local heaven up above. If one based the physical transport of Christ on the
eyewitness report, as Bullinger did, Brenz calculated that it would take 500
years for Christ to reach his perceived throne outside the rmament. Brenz
treated the house of God and the image of hell with the same rationalist
critique.
Instead of basing the relationship between creator and creation on a xed
ontology of physics, Brenz used the idea of divine participation in
everything that exists. A typical expression is God’s giving: the divinity gives
the stone its hardness, the wool its soness, and so forth. In an almost
pantheistic fashion Brenz expressed that God has assumed every human
being by his or her conception, due to God’s creative, life-giving, and
upholding work. Brenz underlined that God does not merely give
something, but gives Himself. Still, there is an important Christological
restriction to this presence: God is only present in His totality as a shadow
by man. e whole and perfect God as corporeal presence is restricted to the
intimate communion between God and man in Christ.
For Brenz, the image of God as giver contrasts with human beings as
sinners, since they are not satis ed by being receivers, but want to give and
receive themselves. God is light, but humans are not satis ed by being eyes;
they want to radiate and shine, too. Brenz saw these divine aspirations to be
the tragedy of men, from Adam’s lost paradise to the Roman Pontifex in the
Church, trying to transcend their Imago Dei.
In contrast, Christ humiliated Himself and came as the new Adam. Christ
was characterized by Brenz as the unsurpassed intimacy between God and
man, creator and creation. What was merely present as a shadow in the
creation is fully realized in the true personal union. Brenz combines the
Word becoming esh of John 1:14 with the expression of Colossians 2:9: “in

him dwells the fullness of the Godhead bodily.” Building on the notion of
admirabile commercium from Luther’s treatise e Freedom of a Christian,
Brenz let the communication between divinity and humanity stand as the
innermost expression of Christ’s two natures: God is man, and man is God.
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e principality of Silesia has long been a contested border territory, with
competing political, national, and religious elements represented by its
diverse population. With a population of around 20,000 in 1500, Breslau
(now Wroclaw), the capital of Silesia, was the second-largest city under the
Bohemian crown, aer Prague. From 1471 Silesia was subject to the
Jagiellonian kings of Bohemia and Hungary, but in 1526 it passed through
marriage into the hands of Archduke Ferdinand I von Habsburg, later Holy
Roman Emperor. Delegated royal power was exercised primarily by the
provincial governor (Landeshauptmann), an elective oﬃce oen held by
members of the city council of Breslau. While the bishop of Breslau was
subordinate to the archbishop of Gniezno, primate of Poland, other religious
groups were oriented westward; for example, the Franciscans of Silesia
belonged to the province of Saxony. e urban patriciate of Breslau was
predominantly German speaking, while many of the rural nobility were

Polish or Bohemian. e course of the Reformation to Breslau was
in uenced by these multiple overlapping interests.
Breslau had become wealthy from its position at the convergence of
several trade routes. e city council was strong and well organized.
Although the projected foundation of a university at Breslau failed in 1505, a
group of humanists, including the city secretary Laurentius Corvinus; the
cathedral canons Gregor Agricola, Nikolaus Merboth, Wigand von Salza,
Sigmund Gossinger, and Caspar Ursinus; and the bishops Johann Roth and
Johann urzo, maintained links with intellectuals at the universities of
Krakow, Leipzig, Vienna, and Frankfurt an der Oder. Several churches in
and around Breslau possessed large libraries. Breslau’s wealth provided the
means for extravagant displays of piety and for high-quality religious art.
e two urban parish churches (St. Mary Magdalene and St. Elizabeth) were
home to hundreds of testamentary mass foundations endowed by private
citizens. Lay piety expressed itself in pilgrimages and confraternities. Besides
the cathedral and the collegiate and parish churches, Breslau was home to
many religious houses before the Reformation.
Interest in Luther’s ideas in Breslau is discernible from 1519, when Adam
Dyon reprinted his early treatises on indulgences and marriage, as well as
the proceedings of the Leipzig Disputation. Members of the city
administration, notably the councillors Achatius Haunold and Hieronymus
Hornig and the secretary Laurentius Corvinus, promoted discussion of
Luther’s ideas. In summer 1520 the cathedral chapter unsuccessfully
intervened to curb support for Hussitism and Lutheranism. e yearlong
hiatus between the nomination of Jacob von Salza as bishop of Breslau and
his consecration on September 1, 1521, deprived the Church of a strong
leader who might have coordinated the struggle against the encroachment
of Evangelicalism. But even aer his consecration Salza, not entirely hostile
to Luther’s ideas, failed to oppose the spread of Evangelicalism as the
cathedral canons had hoped. Instead, the canons were compelled to appeal
for help from Rome and King Zygmunt I of Poland. Furthermore, the early
pronouncements of the princely diet regarding the legality of Lutheran
preaching were contradictory and thus ineﬀectual.
In the late Middle Ages the secular powers in Silesia assumed some
control over ecclesiastical aﬀairs. Silesian nobles used their right of
presentation to bene ces to select congenial candidates. In 1504 they forced

bishop Johann Roth to sign a treaty that excluded foreigners from canonries at the cathedral of Breslau and reserved legal disputes between clerics
and laity to the secular courts. In 1522 the city council of Breslau forced a
long-standing administrative dispute with the Observant Franciscans to
drive them from the city. It also appropriated the right to appoint priests to
the parish churches, which had been built at the city’s expense. In 1523 the
council nominated Johann Heﬀ, who had studied in Wittenberg and
maintained close connections with Luther and Philipp Melanchthon, as
parish priest of St. Mary Magdalene’s. e same year, the council
reorganized the management of beggars and the indigent along Lutheran
lines, curtailed the Corpus Christi procession, and organized a disputation
in which Hef, assisted by Antonius Niger and Valentin Trotzendorf,
defended Luther’s teachings against a delegation of Dominicans. In 1525 the
council appointed Ambrosius Moibanus, another correspondent of
Melanch-thon, as parish priest of St. Elizabeth’s. Salza, attempting to avoid
controversy, con rmed the appointments of Hef and Moibanus as
“preachers.” Lutheran liturgies were introduced at St. Mary Magdalene’s and
St. Elizabeth’s, for which Adam Dyon printed two expanded editions of the
Erfurt Enchiridion, though the Lutheran services here remained in Latin for
some time and retained many traditional features such as the elevation of
the host.
e Reformation was transmitted rapidly throughout Silesia by the
educated urban patriciate, younger clergy, and schoolmasters, and was
supported by many members of the local aristocracy. However, its appeal
was restricted principally to urban areas. is may explain the limited
occurrence of peasant uprisings in Silesia.
Luther’s critique of the sacri cial character and spiritual eﬃcacy of the
Mass had signi cant social costs: church incomes suﬀered, and the clergy
who had previously survived on the income from memorial foundations lost
their living. Soon aer members of the Conventual Franciscans in Breslau
began to preach Lutheran beliefs, the community collapsed.
Not everyone was satis ed by Luther’s promises. e nobleman Caspar
von Schwenckfeld, who introduced Lutheranism at the court of Duke
Friedrich II of Liegnitz, about 70 kilometers west of Breslau, became
disillusioned when he observed that Luther’s doctrine of justi cation oen
failed to bring about ethical transformation. He developed his own

Spiritualist Evangelicalism that won some support, especially among the
Silesian aristocracy. Aer Ferdinand I expelled Schwenckfeld from Silesia,
Friedrich suppressed both Schwenckfeldianism and the isolated pockets of
Anabaptism that had established themselves in his duchy. In 1540 Friedrich
appointed a new preacher, Aegidius Faber, at Luther’s recommendation.
Schwenckfeld’s supporters moved into mountain villages, suﬀering further
persecution during the Counter-Reformation. From the later 16th century,
Schwenckfeldian theology was distinguished by eschatological elements that
evidently germinated in the experience of persecution.
e problems that faced the inchoate Lutheran Church in Silesia—the
lack of educated clergy, central authority, and reliable income—were not
settled until about 1550. Attempts to inculcate doctrinal uniformity began
with the Liegnitz Cathechism of 1525 and Moibanus’s Catechism of 1534, as
well as the establishment of Lutheran schools at Goldberg, Brieg, and
Beuthen. Regulation of ecclesiastical life began with the church and school
orders of 1528, probably written by Moibanus and the patrician humanist
Hans Metzler. Conformity was enforced through visitations, beginning in
1542. e Silesian Reformation also acted as an important bridge to
developments in German-speaking areas to the east, such as Transylvania.
By the time Ferdinand I von Habsburg became overlord of Silesia in 1526,
there was considerable support for Lutheranism among the regional
aristocracy. Since Ferdinand relied on them for support in the struggle
against the Turks, his rst religious mandates were directed primarily at the
suppression of Anabaptists and Schwenckfelders, the preservation of church
properties, and the appointment of orthodox clergy duly approved by the
bishop. However, Ferdinand used every opportunity to strengthen the
position of the Catholic Church. In 1536 he appointed Bishop Jacob von
Salza as provincial governor, a position held by all subsequent bishops of
Breslau until the early 17th century. And when the acquisition of Glogau by
Friedrich II of Liegnitz threatened to upset the balance between Catholic
and Lutheran powers in Silesia, Ferdinand annulled the transaction.
However, by the end of his reign Ferdinand had settled on a policy of
achieving equilibrium between the confessions, partly to prevent further
losses to the Catholic Church. Both sides long held out hope of
reconciliation, but a colloquy to this end held in 1540–1541 ultimately
failed. Silesia thus settled into a pattern of religious pluralism. Some

territories in Silesia converted oﬃcially to Lutheran-ism, while others
maintained the old faith. e city parishes of Breslau remained Lutheran,
while the churches on the cathedral island remained Catholic. In many
matters of ecclesiastical discipline, the bishop of Breslau remained the
authority of nal appeal for Lutheran clergy. e largely ire-nic character of
the early stages of the Silesian Reformation is attributable in part to the
in uence of Melanchthon on the character of Lutheran education in Silesia.
is relatively peaceful coexistence was destroyed in 1554 when the
cathedral chapter lobbied Bishop Balthasar von Promnitz to desist from
ordaining Lutheran clergy, to forbid Lutheran books, and to promote
Catholic schools. In response, the bishop’s counselor, Friedrich Staphylus,
laid out a program of reform that presaged many of the directives of the
Council of Trent. Although Staphylus’s attempt to attract Jesuits to Neisse
was unsuccessful, there were other signs of renewal in the diocese, such as a
gradual recovery in the nancial position of the clergy, the convocation of
synods in 1563 and 1569, the opening of a priests’ seminar at Breslau in
1565, the resumption of visitations in 1571, and the election of a series of
reform-minded bishops from the ranks of the cathedral chapter. e work of
reform was also assisted by the papal nuncios stationed permanently at the
imperial court from 1571 and by Silesian priests returning from the
Collegium Germanicum in Rome.
e attempts at forcible re-Catholicization by Ferdinand II von Habsburg
in the early 17th century provoked Protestant resistance. Ferdinand insisted
that under the terms of the Peace of Augsburg, he alone as king of Bohemia,
and not the Silesian princes and estates, had the right to determine the
religion of Silesia. In response, the estates who identi ed as Utraquists,
Lutherans, or Bohemian Brethren refused to render their taxes to the
emperor in 1609, insisting that these three Protestant confessions and
Catholicism were to enjoy equal rights in the territory, that individuals were
free to choose their own religion, and that the oﬃce of provincial governor
should henceforth be lled by a Lutheran. (e exclusion of Calvinism from
their list of approved religions was intended to prevent a weakening of the
Peace of Augsburg, which did not cover Calvinism in its terms.) ey sought
to ensure these freedoms by a military alliance. When Ferdinand balked at
these concessions, the estates transferred their allegiance to his brother
Matthias, who granted these demands, as well as the request for a Silesian-

Lusatian chancery in Prague that would be independent of the Bohemian
crown. However, conversions to Catholicism and Calvinism among the
nobility altered the balance of power in the estates, and the exercise of
Protestantism was forbidden in some parts of Silesia. Ferdinand II von
Habsburg broke the back of Bohemian Protestant resistance at the Battle of
White Mountain (1620) and introduced the extensive re-Catholicization of
Silesia. A Jesuit school was established at Breslau. e “Reformation” of
Lutherans back to Catholicism sought to build on the many remaining
traditional elements in Silesian Lutheranism. It was decreed that only
Catholics should hold the position of provincial governor. In 1629 the
emperor instituted a three-tiered imperial governing body (lords, knights,
scholars), which allowed a more eﬀective application of the CounterReformation. Several princes converted to Catholicism, and in those areas
over which Catholic princes ruled, the political principle of the Peace of
Augsburg (cuius regio, eius religio, “the one who rules the region determines
the religion”) was implemented as far as possible.
Under the terms of the Peace of Westphalia (1648), Breslau and the dukes
of Liegnitz, Brieg, Oels, and Munster-berg regained the right to exercise
Lutheranism, while Protestants were permitted to built “Peace Churches”
outside the walls of Schweidnitz, Jauer, and Glogau. However, an imperial
“commission of reduction” (1653–1564) attempted once more to limit the
exercise of Lutheranism in Silesia; by 1675, Lutheran clergy had been ejected
from the entire territory except for Breslau and the duchy of Oels. Lutherans
in the rest of Silesia did not regain the right to exercise their religion until
the Treaty of Altranstadt (1707). Following the annexation of Silesia by
Protestant Prussia in 1742, the rights of Catholics in Silesia were guaranteed
by the Peace of Breslau. e expulsion of most of the German population of
Silesia aer World War II involved the almost complete re-Catholicization of
the region.
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Martin Bucer (1491–1551) was a 16th-century German Protestant Reformer
who worked closely with the Reformers from Lutheran, Calvinist, and
Anglican traditions and registered his mark on the theology and practices of
these major Protestant traditions. His eﬀorts to bring together the 16thcentury Reformers, and his dexterity as a mediator in matters associated
with church politics, are well-known and widely appreciated. His in uence
was seen even in the court of Emperor Charles V and John Eck.
Martin Bucer was born in 1491 in the city of Selestat, in Alsace. He joined
the Dominican order as a novice in 1507 and became a monk in 1508, when
he took vows of poverty, chastity, and obedience. He was ordained a priest in
Mainz in 1516. While pursuing his university studies at Heidelberg, he
became acquainted with the works of Desiderius Erasmus of Rotterdam
(1466–1536), the great Christian humanist, and rst met Martin Luther
(1483–1546) in April 1518, when the latter rarived there to present his now
famous Heidelberg Disputation. Meeting these two stalwarts changed him
forever. In 1520, once his order began to suspect his heretical inclinations
and that he favored the Evangelical cause, he le the monastery to avoid
further diﬃculties. He rst took refuge with the knight Farnz von Sickingen
in 1521 as his chaplain and later with Ulrich von Hutten at Ebernburg castle.
Eventually he was released from his monastic vows and became a secular
priest. In May 1522 he married Elisabeth Silbereisen, a former nun, and in
so doing became one of the rst priests to break the vow of celibacy.
Subsequent to his marriage Bucer accepted a call to serve as pastor in Landstuhl in the Palatinate, working for the Reformation there for six months
before moving on to Wissembourg in November 1522. His persistent
preaching of Reformation ideas did not sit well with all of the city’s
inhabitants, and this led to Bucer being excommunicated and having to ee
the city. As an excommunicated refugee priest, Bucer arrived in Strasbourg
in 1523, where he began to minister and preach in the cathedral. For the

next 25 years Bucer led the Reformation in Strasbourg. In May 1523 he
published his rst work, at Each Should Live for Others.
Reform Eﬀorts in Strasbourg
e initiative for religious reform in Strasbourg started in 1525 with
Wolfgang Fabricius Capito (1478–1541) and Johann Sturm (1507–1589), the
chief magistrate. However, since they were very tolerant of Anabaptists, who
had been driven out of Zurich, Strasbourg faced the danger of being taken
over by Radical Reformers. At this juncture in 1527, Bucer took the
leadership of the reforms and brought to an end the Anabaptists’ in uence.
Together with Matthew Zell (1477–1548), Wolfgang Capito (1478–1541),
and Casper Hedio (1494–1552), Bucer became one of the key leaders of the
Strasbourg Reformation. By preaching and writing, through journeys, and
through personal relations with ecclesiastics and statesmen, he exerted
signi cant in uence in spreading the Reformation, not only in Alsace but
also in other countries. In 1530 he became president of the newly founded
Church Council, which was the supreme ecclesiastical authority in
Strasbourg. As leader of the Evangelical ministers, he persuaded the council
to abolish the Mass on February 20, 1529. Bucer reformed the church
services in Strasbourg to emulate the simplicity of the early church. He paid
special attention to catechizing and published three catechisms between
1524 and 1544. rough the church ordinance of 1534, he introduced the lay
presbytery into Strasbourg. With the help of Johannes Sturm (1507–1589),
Bucer laid the foundations of the Protestant educational system in
Strasbourg, establishing a gymnasium in 1538 and a seminary in 1544. John
Calvin was greatly in uenced by the theology of Bucer during his three-year
sojourn in Strasbourg.

Portrait of Martin Bucer.

Eﬀorts to Reconcile Zwingli and Luther
Bucer devoted much of his energy to reconciling the Lutheran and the Swiss
Reformers. e Swiss Reformers, such as Hul-drych Zwingli (1484–1531)
and Johannes Oecolampadius (1482–1531), and Martin Luther disagreed on
their theology of the Eucharist. is division weakened the cause of the
Reformation and the security of the Reformers, since the armies of Holy
Roman Emperor Charles V were menacing the cities and regions that had
converted to the cause of Reformation. Bucer’s labors resulted in several
important documents, including the Tetrapolitan Confession, in which
Bucer attempted to reconcile the views of Swiss and German Reformers.
With the help of Landgrave Philip of Hesse, he brought about a religious
conference in Marburg in 1529. While Luther emphasized the real presence
of Christ in the elements of the sacrament of the altar, Zwingli denied the
real presence and argued that the Lord’s Supper is a meal of
commemoration. ough the eﬀorts to unify Luther and Zwingli failed,
Bucer’s commitment to uniting the Reformers needs to be acknowledged.
Bucer was more inclined toward the Zwinglian view than to Luther’s. His

thoughts on the Lord’s Supper in uenced John Calvin, who also took a
mediating position between that of the Lutherans and Zwinglians.
e failure to reconcile the Reformers in Marburg did not deter Bucer
from making further eﬀorts to unify the Reformers. He met with Luther in
Coburg in 1530 and requested Luther’s commitment to support a new
confession that would try to bring consensus on the theology of the altar.
Since the Swiss did not show any further interest in this conversation, Bucer
focused his attention on the southern German Reformers. e resultant
document was the Wittenberg Concord of 1536, which aﬃrmed the real and
substantial presence of Christ in the sacrament. e signatories included
Bucer, Capito, Wolfgang Musculus, Luther, and Philip Melanchthon. ough
this concord created a certain sort of theological understanding between
Luther and the southern Germans, it led to estrangement between Bucer
and the Swiss Reformers. Bucer’s readiness to make additional concessions
and work on new formulas for the sake of further reconciling the Reformers
and the Catholics only earned the ill will of many others, including Luther.
Crisis Created by the Schmalkald War
e Schmalkaldic War, started in 1546 by Emperor Charles V, resulted in his
taking over several Protestant territories. Strasbourg surrendered to the
imperial army in 1547, followed shortly by the reintroduction of
Catholicism. e eﬀorts taken by Bucer and his colleagues to ght for the
freedom of the city on religious matters were overruled by Emperor Charles
V at the Diet of Augsburg in 1547–1548. e Augsburg Interim produced by
the Diet imposed Catholic rites and ceremonies throughout the empire. e
emperor chose Bucer to endorse the document. For his refusal to sign the
document he was incarcerated, until at last he signed. On his return to
Strasbourg he worked toward reinstating the Reformed faith. Since Bucer
and his younger colleague Paul Fagius (1504–1549) could not marshal much
support, they le Strasbourg aer being dismissed from their positions in
March 1549. Bucer took refuge in England, though he was oﬀered asylum by
Melanchthon from Wittenberg and Calvin from Geneva.
Bucer in England
At the invitation of omas Cranmer (1489–1556), the archbishop of
Canterbury, Bucer went to England in 1549 and became involved in the

reform eﬀorts there for the next three years. Bucer was appointed Regius
Professor of Divinity at the University of Cambridge. He was careful not to
be drawn into various controversies that were raging in England during his
stay there. He exercised his greatest in uence on the revision of the Book of
Common Prayer, at the request of omas Cranmer. His achievements
during his tenure in England were not great because of the several illnesses
he suﬀered; he passed away on February 28, 1551. Bucer was certainly a vital
part of the 16th-century Reformation.
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Szymon Budny (c. 1530–1593) was a biblical philologist, polemicist, and
Radical Reformer of the Polish Brethren. Budny is best remembered for his
Polish translation of the Holy Bible, known as the Nieswiez Bible (1570–
1572), printed in the Cyrillic printing house in Nieswiez in the Grand
Duchy of Lithuania. First educated at the Academy of Krakow c. 1544, he
traveled and was later educated in Italy and Switzerland, where he rst came
into contact with Arian teachings. He began his career as a Calvinist
catechist and minister and in the 1560s turned to Antitrinitarianism,
representing its most radical branch, the Non-adorantists, who denied the
divinity of Christ and wrote in defense of paci sm jus gladii or oﬃce of the
sword. Although he spent the rest of his life in the Grand Duchy of
Lithuania working actively in the towns of Kleck, Nieswiez, Chochlo, Losk,
and Zaslaw, he corresponded with theologians from Eastern and Western
Europe. Among those with whom he corresponded were the Orthodox
religious writer Artemij, the Protestant Reformer Heinrich Bullinger (1504–
1575) in Zurich, and the English martyrologist John Foxe (1516/1517–
1587).
Fluent in Greek, Latin, and Hebrew, Budny was an eminent philologist
who also studied and knew ancient Cyrillic and Slavic languages of Old
Church Slavic and the Ruthenian language (Old Russian and Old Ukrainian

languages). His Polish translation of the Old and New Testaments, printed in
1570, is the only known translation of the Bible made by a single man.
Minister and Catechist of the Calvinist Church
Budny began his career in the Calvinist Church in Vilnius, where he was
rst employed 1558 as a catechist, teaching at least three times a week. It was
there that he rst met many of the leaders of the Calvinist Church in
Lithuania such as Marcin Czechowic (1532–1613) and Mikolaj Wedrogowski. e Calvinist Church in Lithuania, which then enjoyed the
protection of Mikolaj “the Black” Radziwill (1515–1565), ourished, and
instituted Budny as minister of the church in the town of Kleck. It was here,
by the River Lan in Novo-grod, in a town inhabited by a growing number of
religious refugees from the Black Sea (Ruthenians of the Orthodox Church),
that Budny rst engaged in confessional polemics, publishing books in
Ruthenian. Together with Wawrzyniec Krzyszkowski (d. 1573), the pastor of
the church in Nieswiez, Budny published two Protestant catechisms of the
Christian doctrine in Nieswiez in 1562 in the Ruthenian language: the
Katichisis to jest Nauka starodawnaja Chrystianskaja od swiatoho Pisma dlia
prostych liudiej jazyka ruskoho w pytaniach i otkazach sobrana and the O
oprawdanii hriesz-naho czeiowieka pred Bohom. e choice of printing these
catechisms re ects Budny’s earlier experience as a catechist and
demonstrates his interest in spreading the teachings of Christianity to a
wider audience, as they were written to present the Protestant Christian
doctrine in a simple and popularized form. Budny had a signi cant impact
on the Orthodox community, as letters to the leaders of the Orthodox
Church demonstrate, such as those to Artemij, which show that many
Orthodox members converted to Protestantism. Artemij however,
condemned Budny, suspicious of Budny’s aﬃliation early in his career with
Antitrinitarianism.
e Radical Reformer
Budny’s journey toward Antitrinitarianism began in 1563, when he rst
wrote to Heinrich Bullinger, the head of the Helvetic Church in Zurich,
Switzerland. Budny’s challenge was to nd the exact source that supported
the dogma of the Holy Trinity. Together with Krzyszkowski, Budny
translated Justin the Martyr’s Dialogues with Trypho the Jew (1564), which

was seen by the Antitrinitarians as the earliest source that challenged the
dogma of the Holy Trinity. In December 1565 Budny attended the synod of
the Arians organized in Wegrow. From there he was sent by the ministers to
the synod in Vilnius, where he spoke against the baptism of infants. In the
synod in March 1569, Budny spoke in defense of Unitarians.
Budny also challenged leading Calvinist theologians, questioning the
divinity of Christ, an argument that intensi ed aer he had completed his
translation of the Old and New Testaments in 1570. In that same year he
published two works: De duabus naturis in Christo (On the dual nature of
Christ) and the Contra paedobaptismum (Against the baptism of infants). He
also published polemical works addressed to the Swiss Calvinist Josias
Simler (1530–1576) and the Heidelberg Calvinist Girolami Zanchi (1516–
1590). Budny published work defending Unitarianism and in 1574
addressed the English martyrologist John Foxe with Brevis demonstratio,
quod Christus non sit ipse Deus qui Pater new ei Aequalis (A brief
demonstration that Christ is not the same and equal to the Father). is
work was promoted in England by the English merchant Ralph Rutter, who
visited Budny in Losk.
Budny was oen challenged, even by other members of the Polish
Brethren, such as Piotr of Goniadza (1523–1575) and Marcin Czechowicz
(1532–1613), because of his radical views, such as his non-adorantism.
Another criticism oen made against Budny was his defense of and stress on
adherence to the literal meaning of the Old Testament and his keen interest
in Jewish rites and ritual. In 1578 members of the Polish Brethren,
particularly from the Malopolski faction, launched an attack against Budny
and threatened to censor all his manuscripts. Eventually Budny was oﬃcially
condemned by the Malopolski faction in the synod of Luclawice in 1582.
Fortunately, Budny found supporters and patrons in the Grand Duchy of
Lithuania, where in 1581 in the synod of Losk, the Lithuanian faction
declared their support for Budny. He was eventually invited by the Castellan
of Vilnius and Losk, Jan Kiszka (1552–1592), to move to Losk, where he
could live and print under the patronage and protection of powerful
Lithuanian magnates. It was here that he published his most radical work in
Polish, O przedniejszych wiary Christianski artikulech, in which he declared
his most radical views: the rejection of the divinity of Christ and the
mortality of the human soul.

Biblical Scholar, Philologist, and Translator
Szymon Budny’s most monumental work is his Polish translation of the Old
and New Testaments, printed in Nieswiez in 1570. Budny devoted his
scholarly attention to the Brest Bible rst published in 1563, particularly
addressing the question of the authority of the biblical texts by studying the
Greek and Hebrew sources and comparing the Polish to the French
translation. Budny criticized the Brest Bible, particularly for its reference to
the Hebrew sources, a position that made Budny the object of even more
criticism from the Brest translators, the Calvinists, and the patrons of this
enterprise, the Radziwills. Budny then embarked on the colossal task of
translating the Bible. e translation of the Old Testament was published in
1572 in Nieswiez, where his translation of the Aprocryphal Gospels and
New Testament had appeared two years earlier without his approval. It was
in 1574, in Losk, that Budny’s revised translation of the New Testament was
eventually published. In both editions, Budny included extant notes and
included many Hebrew words to keep as close to the original as possible.
Szymon Budny has sometimes been called the theologian of both “East
and West”; as a polemicist of Christian doctrine, he wrote confessional
works addressing a very wide audience from the Ruthenian-, Polish-, and
Latin-speaking worlds. As a Radical Reformer, he was an important leader
of the Polish Brethren and is best known for his formulation of the
Unitarian doctrine. As a philologist, he is best remembered for his
monumental translation of the Holy Bible, drawing from Hebrew, Greek,
and Latin sources.
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Johannes Bugenhagen (1485–1558) was a friend and colleague of Martin
Luther (1483–1546), a leading Reformer of the Church in northern
Germany and parts of Scandinavia, and an articulate explicator and
defender of the emerging evangelical Lutheran theological tradition. He was
born to a burgher family in Wollin, Pomerania. Aer a primary and Latin
school education in his home region, he attended the University of
Greifswald. In 1504 he was appointed rector of the city school in Treptow,
Pomerania. Ordained in 1509, he also taught Scripture and early Christian
theology at the Premonstratensian monastery of Belbug. Humanist studies
inspired an interest in ecclesiastical reform and eventually in Luther’s
writings. ough initially wary of Luther’s theological proposals,
Bugenhagen’s perspectives changed abruptly aer he carefully read Luther’s
Babylonian Captivity of the Church (1520) and Freedom of a Christian
(1520). Determined to study with Luther, he traveled to Wittenberg in 1521.
His plans were delayed, however, since Luther had been summoned to
appear before the Diet of Worms. Luther’s subsequent exile at the Wartburg
resulted in his extended absence from Wittenberg. However, Bugenhagen
became acquainted with Philipp Melanchthon (1497–156, who encouraged
him to oﬀer private lectures, especially on the Psalms, and welcomed his
support in opposing the iconoclasm and radical reforms promoted by
Andreas Bodenstein von Karlstadt (1477–1541) and others. Luther
commended Bugenhagen’s labors when he returned and welcomed his
contributions to the Reformation. Bugenha-gen remained a leader of the
Wittenberg movement for the remainder of his life.
In October 1522 Bugenhagen became one of the rst Lutheran Reformers
to enter the estate of matrimony when he married Walpurga (1500–1569),
whose family of origin may have been either the Rorers or the Trill-ers. With
the encouragement of Luther, who considered Bugenhagen an excellent
candidate and was concerned that Bugenhagen be able to support his family,
St. Mary’s congregation and the city council elected him as pastor a year
later. Bugenhagen served this community until 1558 and for much of that
time was Luther’s pastor and spiritual counselor.

Bugenhagen was invited to travel to Braunschweig in 1528 and to give
direction to the reform movement that had ourished in that city. is call
marked the beginning of the most renowned and arguably most important
phase of Bugenhagen’s reforming career. Between 1528 and 1542 he visited
Braunschweig (1528), Hamburg (1528–1529), Lubeck (1530–1531),
Pomerania (1534–1535), Denmark (1537–1539), Schleswig-Holstein (1542),
Hildesheim (1542), and Braunschweig-Wolfenbuttel (1542), oen remaining
in a particular city or territory for an extended period of time and providing
crucial guidance to the establishment and organization of the Reformation
movement. He preached, taught, facilitated negotiations between competing
ecclesiastical factions and between ecclesiastical authorities and temporal
leaders, and revitalized and reformed various institutions. His most lasting
contribution was the production of a church order for each of these
communities. e orders were organized into three major sections, which
addressed liturgical matters, educational reforms, and the care of the poor.
In the orders, Bugenhagen clari ed the theology that informed the diverse
reforms and provided detailed instructions for the liturgical practices of the
evangelical congregations, for the curricula and organizational structures of
primary and secondary educational institutions, and for the establishment of
a centralized and accountable system of poor relief. He also articulated
guidelines for the support of ecclesiastical and educational personnel and for
the maintenance of churches, school buildings, and hospitals, all of which
were to be used to nurture the spiritual and physical well-being of the
citizenry, especially those with urgent needs. His church orders became
models for other orders throughout Germany, thus expanding his impact on
the establishment of the Lutheran Reformation. Bugenhagen is rightfully
recognized as the most in uential Lutheran organizational reformer. His
theological insights; administrative gis; commitment to liturgical worship,
education, and the care of the poor; ecclesiastical sensitivities; diplomatic
skills; and ability to speak, read, and write Low German enabled him to
promote the Reformation and to provide the evangelical churches, cities,
and territories with eﬀective institutional structures.

Johannes Bugenhagen introduced Protestantism into Denmark.
Portrait by Lucas Cranach the Elder.

Bugenhagen also became one of the leading biblical commentators and
evangelical theologians of the Wittenberg movement. He was particularly
respected as an interpreter of the Psalter and published his commentary on
the Psalms in 1524. Among his other published works were expositions of
Deuteronomy, 1 and 2 Samuel, 1 and 2 Kings, various Pauline and deuteroPauline letters, Matthew, and Jonah. e commentaries consisted of detailed
explications of the biblical texts, applications of the biblical material to the
spiritual journeys of believers, and explanations of various evangelical
theological themes. In his extensive theological treatises, Bugenhagen’s
interests focused especially on the central Reformation debate regarding the
proper relationship between faith and works and on the sacraments. He was
a persistent articulator and defender of the doctrine of justi cation by grace

through faith and emphasized that human works are the natural and
necessary fruits of faith, not prerequisites for the divine gi of faith. His
insistence on the intimate relationship as well as necessary distinction
between law and gospel was also a consistent one. In his baptismal writings
he was an ardent proponent of infant baptism and infant faith in response to
the Radical Reformers’ insistence on believer’s baptism. He also provided
pastoral counsel regarding emergency baptism and encouraged Christian
parents to oﬀer their children to God through prayer when baptism is not
possible. Since it inspired extensive theological debate during the
Reformation era, the Eucharist captured more of Bugenhagen’s literary
attention than baptism. He particularly criticized the Roman Church for
withholding the cup from the laity and for its sacri cial understanding of
the Mass. In addition, he opposed much of the sacramental piety promoted
by Rome and rejected purgatory masses. Bugenhagen was also an eager
defender of the real presence and challenged the positions of Huldrych
Zwingli (1484–1531), Martin Bucer (1491–1551), and Mel-chior Hofmann
(c. 1495-c. 1544), who promoted a symbolic or spiritualist understanding of
Christ’s presence.
Although he traveled widely, oen accompanied by his wife and children,
Bugenhagen had no desire to leave Wittenberg permanently. Even
invitations to accept episcopal appointments could not inspire a move
elsewhere. His deep respect for Luther, his recognition of the crucial
signi cance of the university in training future leaders of church and society,
and his love for his congregation compelled him to continue his Wittenberg
ministry. In 1533 he was awarded a doctorate by the university and oﬃcially
joined the theological faculty. In 1536 he was appointed general
superintendent and assumed the responsibility of episcopal supervision over
all pastors and congregations in Electoral Saxony. e last decade of his life
was a diﬃcult one, however. e loss of Luther; the dangers of the
Schmalkaldic War; his involvement in the intra-Lutheran theological
con icts between the Gnesio-Lutherans and the Philippists; and the
accusation of disloyalty to Luther’s theological heritage and to Elector John
Frederick (1503–1554), who was captured and lost his electoral title because
of the Schmalkaldic War, troubled Bugenhagen greatly. However, he
continued to preach, teach, write, and provide pastoral care until the end of
his life.

While he did not manifest the theological brilliance of Luther,
Bugenhagen was an eﬀective explicator, teacher, and apologist of the
evangelical heritage. As a teacher, biblical interpreter, theologian, organizer,
and pastor he made diverse and crucial contributions to the Lutheran
Reformation. Only Luther and Melanchthon transcend him in signi cance
among the Wittenberg Reformers.
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Heinrich Bullinger was the leader of the Zurich church and as such one of
the most important Swiss leaders of Evangelical reform from the death of
Zwingli in 1531 to his own death in 1575. He was a staunch defender of
Zwingli’s legacy and thus a natural opponent of Luther and the Lutheran
Eucharistic theology. His extraordinarily long service helped to extend his
signi cant in uence, but that fact must not obfuscate our understanding of
Bullinger as one of the keen theological minds of the period. ough he
rarely le Zurich, he was a proli c letter writer, and his letters spread his
in uence and the model of the Zurich reform throughout Europe. His eﬀect
on issues of the Reformed doctrine of the Lord’s Supper and the importance
of the preaching of the gospel, his historical grasp of the Church’s tradition

and the Evangelical place in that tradition, and the creation of Zurich as a
leading center of Evangelicalism ensure his signi cance, and a variety of
modern analysts are seeking a Bullinger renaissance, arguing that his
importance has been underrepresented in theological histories of the early
modern period.
Life and Contributions
Bullinger was born into a clerical family in Bremgarten, in the Swiss canton
of Aargau. Bullinger’s father was a priest, who engaged in clerical
concubinage with Bullinger’s mother, Anna Widerkehr. is practice was
oﬃcially condemned by canon law but largely tolerated by local bishops. In
his 15th year Bullinger went to the University of Cologne. ough the
university was known for its strengths in the traditional theology of the via
antiqua, several of its scholars engaged the new learning, and this is where
Bullinger came into contact with both traditional and the new humanistic
learning.
By 1522 Bullinger had nished his master’s degree and had read so deeply
in Erasmus, Luther, and Melanchthon that he discontinued his observance
of the Roman Church’s sacraments. In 1523 Bullinger accepted an invitation
to teach at a Cistercian monastery in Kappel, near Zurich. His teaching was
well received, and he began to reform the curriculum on humanistic lines, as
well as lecturing on the writings of Paul. His reputation grew, and he became
friends with Huldrych Zwingli, the pastor at the Grossmunster and the
leader of the early Zurich Reformation. At this time he became ordained to
the pastorate in the Evangelical Church and was married. In 1529 Bullinger
became preacher in his hometown of Bremgarten, where he remained until
he ed aer the disastrous Battle of Kappel in 1531, in which Catholic forces
overwhelmed the Evangelical forces from Zurich, and Zwingli himself was
killed.
e same calamity that forced Bullinger from Bremgar-ten eventually
brought him to the city from which his fame would spread throughout
Europe. Zwingli’s death necessitated the selection of a replacement for the
position of preacher at the Grossmunster in Zurich. e city council was
convinced that the new Evangelical reforms were at the heart of the military
disaster. e magistrates were more than ready to assume greater control of
the Zurich church. Bullinger accepted the post as preacher at the Grossmun-

ster and leader of the Zurich pastors, almost certainly out of a sense of duty
and desire to protect the Evangelical reforms that had begun. In doing so, he
entered into an uneasy alliance with the magistrates that would in uence the
rst decades of his service to the city. Bullinger sought to nd an
accommodation with the magistrates through the use of the synod, a
semiannual meeting of all the pastors that was closed to the public. Bullinger
would be the outward face of the Zurich church and the negotiator with the
magistrates. As Bruce Gordon notes, “is meant, naturally, that the whole
polity of the Zurich church was dependent on the activity of Heinrich
Bullinger” (Gordon and Campi 2004, 22).
As leader of the Zurich church, Bullinger also served as a kind of
Protestant bishop, with oversight over 100 parishes in the city and
surrounding countryside; regular preaching duties; accountability for the
educational enterprise of Zurich, including both Latin schools and the
Lectorium that served as a kind of seminary for the training of pastors;
responsibility to represent the church’s concerns to the magistrates; and a
growing reputation throughout Europe.
eology and Legacy
Bullinger’s work was organized around a central aim: the interpretation of
the scripture. He preached regularly; it is estimated that he gave as many as
7,500 sermons in Zurich. He wrote commentaries on Scripture, commenting
upon almost every book of the Bible, and those commentaries were fed by
his sermons. He placed such a high value on preaching that he argued in the
II Helvetic Confession that “e preaching of the Word of God is the Word
of God.”
eological works, invariably aimed at Christian edi cation, owed from
Bullinger’s fertile mind. His consideration of the covenant of grace is the
linchpin of his doctrinal thought (Baker 1980; McCoy and Baker, 1991).
Bullinger argued that God oﬀered grace to humanity through Christ’s
sacri ce, but humanity must respond through dutiful obedience to divine
law. He argued that the Evangelical Church was the true successor of the
early church, that the patristic theologians’ mantles had been taken up by
the Swiss pastors and theologians, as demonstrated by their acceptance of
the truth of Christ shown forth in the scriptures, that same truth that the
Church Fathers had maintained.

Bullinger argued that in the Lord’s Supper there was not a mere
memorialist action, which was the common accusation of Luther and
Lutherans. Instead, faithful believers are moved by the Holy Spirit to
celebrate His supper in thanksgiving and in remembrance of their Lord, and
the Lord’s body and blood, received in faith, strengthen and gladden the
souls of believers. e Supper was food for the tasks of the faithful, who
would be strengthened in their hearts to take up the duties given in God’s
law.
Finally, Bullinger sought the catholicity of the Church. Both in its
traditions and in its reforming according to Scripture, Bullinger’s model was
always a single true church. He provided his model for this in the II Helvetic
Confession, one of the most comprehensive confessions of the period, which
he completed in 1561. Originally intended as his bequest to the Church, he
gave it to the elector of the Palatinate, Frederick III, as he sought to
introduce Reformed forms into his lands.
Bullinger’s Relationship with Luther
Bullinger was Zwingli’s heir and successor. While he exhibited no slavish
dogmatic obedience to Zwingli, it is also safe to say that Bullinger never
forgave Luther for the treatment of Zwingli in the Eucharistic controversy.
is hostility in uenced even Bullinger’s negotiations with Calvin on the
consensus on the Lord’s Supper that they hammered out; Calvin’s language
could never too closely approximate Lutheran thought. Once the Zurich
Consensus was published in 1551, Bullinger and the Reformed positions on
the Lord’s Supper were regularly attacked by Lutheran theologians as an
example of “sacramentarianism.” Bullinger was a cautious and politically
astute leader of the Zurich church, but was adamant that Luther was at fault
in the sacramental struggles between Lutherans and Reformed.

Portrait of Heinrich Bullinger.

References and Resources
Baker, J. Wayne. 1980. Heinrich Bullinger and the Covenant: e Other
Reformed Tradition. Athens: Ohio University Press.
Gordon, Bruce. 2002. “Heinrich Bullinger (1504–1575).” In e Reformation
eologians, edited by Carter Lindberg, 170–183. Malden, MA: Blackwell
Publishers.
Gordon, Bruce, and Emidio Campi, eds. 2004. Architect of Reformation: An
Introduction to Heinrich Bullinger, 1504–1575. Grand Rapids, MI: Baker.
McCoy, Charles S., and J. Wayne Baker. 1991. Fountainhead of Federalism:
Heinrich Bullinger and the Covenantal Tradition. Louisville, KY:
Westminster John Knox.
Zwingli, Huldrych, and Heinrich Bullinger. 1953. Zwingli and Bullinger.
Selected Translations with Introductions and Notes by G. W. Bromiley.
Philadelphia, PA: Westminster.
—R. W H

C

C, T
omas Cardinal Cajetan, otherwise known as Caietanus (February 20,
1469-August 9, 1534), was a philosopher, theologian, exegete, master general
of the Dominican order, and cardinal. Cajetan is known as a man of
education, discipline, and measured judgment devoid of polemics who
epitomized the renewal of scholastic thinking in the 15th and 16th centuries.
Cajetan is also known for being involved in two high-pro le cases, one
involving Martin Luther and the other King Henry VIII. e rst case took
place when he was commissioned as the papal legate to the Diet of Augsburg
in 1518. He was tasked with interviewing Luther in the aermath of the
posting of the 95 eses. eir meetings, which lasted several days, were
inconclusive but led to an escalation in the divergent convictions of each
side. e second case took place in 1534, as Cardinal Cajetan was one of the
19 cardinals who denied King Henry VIII of England an annulment of his
marriage to Catherine of Aragon, resulting in the schism of the Church of
England.
More fundamentally, Cajetan is recognized as one whose concern was to
uphold the Roman traditions and the position of the pope. He did this by
opposing the pseudo-council of Pisa of 1511, convoked without the pope by
certain cardinals and political leaders out of frustration that Julius II had not
convened a council as he had said he would. Appearing before the council,
Cajetan denounced the disobedience of the cardinals in attendance and
argued against conciliarism and for the primacy and the monarchical role of

the papacy. He continued to promote these positions in the Fih Lateran
Council (1512–1517), overseen by Julius II and Leo X.
For all his unswerving resolve to support the papal plenitude of power in
the Church, we also nd in Cajetan an intellect that was open to creative
solutions to the issues of his day. He oen showed a remarkable
independence of judgment. In his treatise Guidelines for Concessions to the
Lutherans he recommended clerical marriage and communion in both kinds
as possible means by which Lutherans could be reincorporated into the
Catholic communion. His commentaries on the Old and New Testaments,
undertaken toward the end of his life, reveal a searching mind not content
with bad translations (Vulgate), but seeking the best methods of his day.
Some of Cajetan’s positions brought about some opposition, including his
comment that vernacular languages could be used to good purpose in
Catholic worship. In addition, the doubts he expressed about the apostolic
origin of the last 11 verses of the Gospel of Mark and the authorship of
Hebrews, James, Jude, and 1 and 2 John drew sharp criticism in his day but
anticipated methods of biblical interpretation developed in the 19th century.
(He is not to be confused with his contemporary, Saint Cajetan, the founder
of the eatines.)
Education and Career
e family of Francesco de Vio of Gaeta belonged to the lower nobility of
the Kingdom of Naples. e fourth son was born in mid-February 1469 and
baptized James (Giacomo). In 1484, against his parent’s wishes, he entered
the Dominican order and at that time received the monastic name omas
(Tomasso). He later studied philosophy at Naples, and it was there that he
rst took a Latinized version of his hometown for his surname: Caietanus.
He was sent to Bologna and nally to Padua to complete his training.
By March 1493 he was formally incorporated into the faculty, and in a
short time he became a respected exponent of omistic metaphysics
against positions of the Scotist school, such as those held by Antonio
Trombetta. In addition, Cajetan found himself engaged in disputes with
Nicholas Vernia, who drew from the distinguished line of thinkers who
interpreted Aristotle on the basis of the 12th-century Arab philosopher
Averroes. e topics raised by the Averroists had to do with the human soul:
its unity or multiplicity, its dependence on or independence of the body, and

especially the possibility or nonpossibility of a rational demonstration of the
soul’s immortality.
Cajetan was made master of sacred theology aer a public disputation in
1494 against Pico della Mirandola. He was called to take over the chair of
omistic theology at Pavia, and in 1499 he moved to Milan. His time there
was cut short by a call to Rome and appointment to the position of
procurator general in 1501. In this role he served as liaison between his
order and the curia. He made time for lectures at the Sapienza and
continued to write his commentary on the Summa eologiae of Aquinas. In
1507 the newly elected master general of the Dominicans died and Cajetan
was appointed vicar general and ultimately elected master general in 1508.
In this role he sought to strengthen the Dominican order through various
reforms.
In 1511 Cajetan wrote A Comparison of the Authority of the Pope and
Council, which served as a refutation to the conciliarists behind the pseudocouncil of Pisa in 1511. Cajetan played a leading role at the Fih Lateran,
where he set out the superiority of papal authority over that of the councils.
In gratitude Leo X created him cardinal in 1517 and as one of his rst
actions sent him as papal legate to the Diet of Augsburg in 1518. Cajetan
was charged not to debate with Luther but to examine him and ask for his
recantation. Aer three days of discussion this is what Cajetan did. Luther
protested his adherence to the teachings of the Roman Church and declared
that he was not aware of going counter to Scripture or to the patristic and
papal documents of Catholic tradition. Cajetan passed along Luther’s
written defense to the pope and ultimately helped to cra the bull of
excommunication against Luther.
In 1519 Cajetan represented the pope at the Diet of Frankfort and
participated in the election of Charles V as Holy Roman Emperor. Upon his
return to Rome he was granted the position of bishop of Gaeta. In 1523 he
was sent by Pope Adrian VI as legate to Hungary to encourage resistance to
the Turkish threat. He was recalled the following year by Clement VII and
became one of his most trusted advisers. Cajetan suﬀered a brief period of
imprisonment during the sack of Rome in 1527 orchestrated by the
Constable of Bourbon and Frundsberg. Cajetan was able to secure his
release only upon delivering the sum of 5,000 ducats. is was eventually
paid back by economic frugality in the aﬀairs of his diocese. He was called

upon once more by Clement VII in the case of Henry VIII and died in Rome
on August 9, 1534. He was laid to rest in a humble tomb in the vestibule of
the church of Santa Maria Sopra Minerva.
Works and Inﬂuence
e works of Cajetan fall roughly into three time periods. From 1494 to
1499 he wrote mostly on philosophy. In this phase he defended the position
of Aquinas against the philosophical position of John Duns Scotus and the
interpretation of Aristotle promoted by the Averroists. From 1499 to 1523,
he wrote mostly on theology and began a lengthy commentary on the
Summa eologiae of St. omas Aquinas, for which he gained much
acclaim. From 1523 to 1534, recognizing that a deeper knowledge of the
Bible was necessary to answer the challenge of the Reformation, Cajetan
invested the later years of his life writing commentaries on the Old and New
Testaments.
Cajetan wrote a number of treatises answering Protestant positions,
including the primacy of the pope (1521), the presence of Christ in the
Eucharist (1523), the sacri ce of the Mass (1531), and the role of faith and
good works in justi cation (1532). He is best known for his commentary on
the Summa eologiae of omas Aquinas. e signi cance of Cajetan’s
commentary for modern Scholasticism is indicated by the decision to have it
published in the Leonine edition of Aquinas’s works. In recent times
Cajetan’s interpretation of Aquinas has come under some scrutiny. Both
Etienne Gilson and Henri de Lubac have leveled criticisms. It is thought that
Cajetan taught an Aristotelian metaphysics that was not sensitive to
Aquinas’s ontology of existence and participation.
Cajetan’s attention to the biblical text during the last decade of his life is
nothing short of remarkable. e sheer volume of his work is staggering; he
commented on almost all of the New Testament and most of the Old. But
more important still is the fact that in his commitment to biblical
commentary Cajetan was more true to the spirit of St. omas than his
predecessors in the omist School. is was Cajetan in search of truth for
the mind and guidance for the conscience.
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John Calvin was one of the most in uential gures from the Reformation
era and the founder of a theological movement that retains a signi cant
presence in the contemporary Church. His life and ministry have been
studied extensively by scholars of the Reformation. His magnum opus, the
Institutes of the Christian Religion, remains one of the most popular
theological texts in Christian history.
John Calvin (Jean Cauvin in French) was born in July 1509 to Gerard
Cauvin and Jeanne le Franc in the town of Picardy, France. His father was a
notary and registrar at the ecclesiastical court; consequently, Calvin was
heavily involved in the Church from his youth. John himself was hired as a
clerk at the young age of 12 and received the tonsure at that time. rough
the support of the Church, Calvin attended the College of Montaigu to study
philosophy. Rather than nishing this degree, he le to study law at the
University of Orleans, receiving his licentiate in 1532. In that same year
Calvin published his rst book, which was a commentary on Seneca’s De
Clementia.

Reformation wall in Geneva, Switzerland. From left to right: William Farel (1489-1565),
John Calvin (1509-1564), Theodore Beza (1519-1605), and John Knox (c. 1513–1572).

Sometime in 1533 Calvin experienced a religious conversion. In contrast
to Luther, Calvin did not include extensive biographical information in his
writings and sermons. ere are only two places in which Calvin writes
about his conversion experience. He struggled through a period of spiritual
anguish for some time prior to discovering the truths promoted by Luther
during the Reformation. Aer his Evangelical conversion, Calvin began his
reform work almost immediately. e rst volume of the Institutes of the
Christian Religion was published in 1536, which was intended as an
introduction to Christian doctrine based on the structure of the Apostles’
Creed. is text was revised several times throughout Calvin’s life.
France was not tolerant of Reformation ideas, and Calvin therefore
determined to ee his homeland in order to nd refuge in Strasbourg,
Germany. Aer an unexpected detour, Calvin ended up in the city of
Geneva, Switzerland. ough he expected to stay in the city only for a night,
the French Reformer William Farel convinced him to stay for a time and
help with his reforming eﬀorts in Geneva. In 1537 Calvin was given the title
“pastor” and began to take on various pastoral tasks in the city church,
including preaching and the administration of the sacraments. at same
year Calvin and Farel put together a confession of faith to be adopted by the
city council. ere was a heavy amount of resistance to the adoption of this
confession of faith in Geneva, and aer a signi cant amount of debate over
this document and the use of leavened bread in Communion services,
Calvin and Farel were exiled.

Following his departure from Geneva, Calvin spent the years 1538 to
1541 preaching and writing in Strasbourg. Eventually some of the debates
within Geneva were settled, and he was invited to return. ough reluctant,
Calvin accepted the invitation with the belief that this was God’s call. When
he returned, a number of reforms were implemented in the city in view of
Calvin’s beliefs surrounding the role of the state. Some have considered
Geneva to be a theocracy, though the use of such a label is debated. Calvin
spent the years 1541 to 1564 preaching, writing, and addressing several
theological and political controversies that impacted the city of Geneva. He
passed away on May 27, 1564 at the age of 54.
eological Contributions
John Calvin is oen regarded as the most signi cant gure of the
Reformation aer Martin Luther. He defended several of Luther’s theological
reforms and also developed and departed from the German Reformer in
some signi cant areas. Calvin’s theology eventually became the basis of the
Reformed Church and the movement known as “Calvinism.”
In several areas, Calvin merely echoed the thoughts of Luther, as he
admired the Reformer greatly. He defended the notion that justi cation is
received by faith alone through the reception of the righteousness of Christ.
Justi cation is a purely forensic verdict, in opposition to the Roman
perspective on justi cation as internal change. ough in agreement with
Luther and other early Lutherans on this point, Calvin emphasized
sancti cation as an equally important bene t of union with Christ, whereas
Lutherans tended to promote justi cation as central. Calvin also held rmly
to Luther’s sola scriptura (Scripture alone) principle, rejecting church
tradition as a source of authority alongside Scripture. However, unlike
Luther, Calvin developed what would later be known as the “regulative
principle,” wherein the structure of a worship service is determined by the
scriptural text, apart from individual elements inherited through previous
tradition. us, while Luther’s worship service followed the general
structure of the medieval Mass, Calvin’s did not. is demonstrates a
diﬀerent application of the sola scriptura principle between Calvin and
Luther.
John Calvin is most popularly associated with his unique approach to the
doctrine of predestination. While Luther emphasized the prominence of

God’s grace and the human bondage to sin in his De Servo Arbitrio (On the
Bondage of the Will), Calvin expanded upon this idea beyond the Lutheran
Reformers. For Calvin, predestination had both a positive and a negative
aspect, as God determines both those who are saved unto eternal
blessedness, as well as those who suﬀer eternal damnation. is idea of
double predestination was heavily criticized by Lutheran theologians at the
end of the 16th century. Calvin’s approach to predestination did not
necessarily, however, lead to the conviction that the atonement is limited in
scope, as is the belief of later Calvinists. e question of limited atonement
in Calvin’s thought has been highly debated among scholars.
One of Calvin’s most signi cant theological contributions is his doctrine
of the Lord’s Supper. He formulated an approach to the sacrament that
rejected the purely symbolic approach of Ulrich Zwingli and also aﬃrmed
Zwingli’s contention that Christ’s body and blood remain spatially apart
from the elements of bread and wine during administration. For Calvin, the
believer who partakes of the sacrament in faith spiritually communes with
Christ through the intermediary work of the Holy Spirit; the Spirit unites
the Christian on Earth with the Christ who remains in heaven.
Inﬂuence
John Calvin’s theological legacy is as extensive as that of Augustine, Aquinas,
and Luther. His theology is more foun-dational for the Reformed Church
than that of earlier writers such as Zwingli and Bullinger. Nearly every
Protestant theologian is, in some manner, impacted by the writings of John
Calvin. Even the Lutheran tradition derived certain language and
theological categories from Calvin, such as his threefold division of the work
of Christ in terms of His oﬃces of prophet, priest, and king.
e Reformed tradition bases many of its foundational theological
convictions on the writing and legacy of Calvin. e Reformed confessions
of faith, such as the Westminster Confession, and the ree Forms of Unity,
have developed and expanded upon several themes that appear in Calvin’s
Institutes of the Christian Religion. His doctrine of the Lord’s Supper
continues to diﬀerentiate the Reformed from Lutheran traditions. Calvin
was also a prominent in uence on Karl Barth and the development of
neoorthodoxy in the 20th century. His in uence on Christian thought
continues today.
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e term “Calvinism” emerged as a term of insult from the Lutheran side
when addressing the Reformed Protestants in order to separate themselves
emphatically from the Reformed doctrine of the Lord’s Supper and also
from their teaching on predestination. Although Calvin distanced himself
from it, just as Luther protested against the name “Lutherans,” this term has
nevertheless been preserved, although it is somewhat problematic.
Calvinism is considered a synonym for “Reformed” and thus should be
more broadly understood than the theology of Calvin himself.
In addition to the Holy Scriptures as the most important norm,
“Calvinism” serves, apart from Calvin’s own theology, as an independent
continuation of the theological work of others, including that of Augustine
and Luther, as well as the works of Reformers such as Huldrych Zwingli,
Philipp Melanchthon, Martin Bucer, Heinrich Bullinger, and eodore Beza,
all seen as sources for what is called Calvinism. e explanation for the fact
that Calvin’s thinking is not only manifested in a multitude of Calvinist
movements, but also in Lutheran Pietism, Methodism, Anglicanism, Baptist
theology, and Puritanism, has to do with the fact that Calvin’s theology
contains elements that made it interesting and attractive in the early modern
period for a broader spectrum of confessional and theological positions, and
also because it was structured so as to be easily transformed and adapted.
e term “Calvinism” is too broad and too diverse to be exact and could be
replaced by “reformed Protestantism.” However, since “Calvinism” is

widespread and widely used, it should continue to be used, with the caveats
mentioned here.
Spread
e spread of Calvinism in the 16th century may be called impressive in
terms of time and scope. In 1554 there were about half a million of the
Reformed faith, but as early as 1600 there were 10 million. e cognitive
tendency, the openness toward new developments in science and economics,
and Calvin’s concepts on church and politics made his theology and
Calvinism in general especially attractive to a younger generation of the
intellectual and political elite. From the very beginning, Calvinism was
strongly internationally oriented, and it always remained so. Factors relating
to this rapid and extensive dissemination were, above all, Calvin’s Academy
in Geneva, the universities of Heidelberg and Leiden, and other Reformed
academic institutions, where theologians and lawyers from all over Europe
were trained.
Calvinism has also had a great in uence in Eastern Europe, especially in
Hungary and parts of Romania. e initial spread in France could only be
counteracted by force. In the German-speaking world Calvinism gained the
upper hand except in some Swiss cantons and in areas like the Palatinate and
East Frisia. In Scotland and the Netherlands there were no Calvinist
Churches, but national Reformed Churches, which in reality were connected
to secular governments by law and as such were less “Reformed” in practice.
Reformed theology has contributed to a worldview that has had a great
impact on Western society and has also aﬀected developments in church
and theology in the Far East (Indonesia, Korea, Japan) and South Africa.
at there is great diversity within the Reformed tradition is evident, for
example, from the fact that both Friedrich Schleiermacher and Karl Barth
belonged to it although their theologies are the opposite of each other.
Although eﬀorts have been made to create a contradiction between Calvin
and the Calvinists in the sense that developments in Reformed orthodoxy
aer Calvin had substituted rigid scholasticism for the dynamics of Calvin’s
theology, more recent research has proven that there is no basis for such a
contradiction. In addition, the Synod of Dordt (1618–1619), which is seen
as a highlight in the history of Calvinism, remained in Calvin’s line. Its
decisions on double predestination, for example, were supported by

delegates from Switzerland, Germany, and England, all representing various
traditions within Calvinism.
eology
e authority of the Bible as the source and norm for all life, the sovereignty
of God, and the responsibility of man are essential elements of Calvinistic
doctrine. e Reformed doctrine of the Scriptures is formulated
emphatically in the Reformed confessions. ere it is confessed that the
Scripture has authority (theopneustos), and that it is perfect, reliable, and
suﬃcient. Calvinism is distinguished, in particular, by the function of the
law as well as by an openness to earthly life. In Calvin’s mind the law has
continuing meaning and is regarded as a rule for Christian life, as it sees a
close connection between justi cation and sancti cation. is view is
expressed in various ways, for example by paying attention to a correct
lifestyle, the commitment to mercy (deacon), continuing re ection on law
and justice, and the question of the right of resistance of subjects to the
authorities. Openness to the earth has to do with Calvin’s view that God is
also revealed in creation, so that scienti c research contributes to the
recognition of God (Francis Bacon and Isaac Newton, among others).
Culturally, Calvinism in the Church led to resistance to the cult of images
as a threat to the proclamation of the Word and outside the Church to an
impulse for art and culture as a means of worshiping God. At the same time,
there is a sense of reservation concerning culture and science, because these
can also become a spiritual danger. Concentration on the Word and the
cognitive approach of the theology of Calvin can be seen in the fact that
Calvinism has a history of distinction in terms of being a reading culture
and has attracted many intellectuals to its fold over the centuries. is
“binding to the Bible” resulted in a church order that emanates from the
independence of the Church against the governing authorities and assigns
the elders the direction of the Church. e function of the elders, who
basically play the central role in the Church, is typical of the Calvinist
understanding of the Church. In it, also, the key to the Lord’s Supper lies in
the exercise of the Church’s discipline, and therefore, in essence, to salvation
itself. e characteristic of church discipline is related to the
abovementioned view of the function of the law but also takes up the
critique of Anabaptists, who stressed that the message of grace alone can

become a threat to the Christian life. Next to the elders the deacons and
diaconate in general play an essential role in Calvinist churches.
e understanding of the unity of Scripture results in a strong
identi cation with Old Testament Israel. is identi cation manifests itself
in a predilection for the book of Psalms, both in preaching and in liturgy.
e singing of these psalms further strengthened this identi cation, indeed,
because of another characteristic of Calvinism, namely the pilgrimage motif.
e persecution of the Reformed and their refugee existence led them, in
their own opinion, to play the role of Israel expelled from Egypt and now in
the desert on their way to heaven, the promised land. is predilection for
the Old Testament can be seen in the many commentaries that appeared
from the Reformed side on this part of the Bible. As a result of this
understanding, the study of Hebrew and related elds has also reached an
especially great owering in Reformed circles.
Luther and Calvin
However much Calvin desired to do so, he never met Luther personally. e
only occasion for contact that could have occurred between Calvin and
Luther was prevented by Phillip Melanchthon, because he did not dare to
forward the letter Calvin had written to Luther in January 1545. ere are
some remarks of Luther in which he reported positively about Calvin’s
works. As to Luther’s in uence on Calvin, it is evident that the Genevan was
in the true sense a pupil of the Reformer in Wittenberg. Calvin was
convinced to build on the fundament Luther laid down, not to imitate
Luther or just repeat what he had said but to further develop Luther’s
theology without changing it. As to diﬀerences, it can be said that Calvin
had more trouble with Luther’s character than with his ideas. Calvin saw his
own teaching of the Lord’s Supper to be substantially in agreement with that
of Luther, but he did criticize Luther for sticking too much to the physical
presence of Christ in bread and wine. Apart from this point, Calvin stayed
completely in line with Luther. is in uence of Luther on Calvin means
that Luther’s Nachwirkung can be found in a much wider tradition than just
the Lutheran one. It is also due to international Calvinism that Luther can be
found worldwide, as his spirituality, his liturgical insights, his views on
preaching and teaching, and much more of his work have shaped endless
numbers of Calvinists, worldwide and up until today.

Inﬂuence
It goes without saying that Calvinism had a worldview of its own. It thus
exerted great in uence in the elds of sociology, politics, economics, and
law. Although the so-called Weber thesis, according to which there is a
direct link between Calvinism and capitalism, is scienti cally disproven, a
certain in uence of Calvinism on economic developments cannot be denied.
Calvin was the rst Christian thinker to develop a theory of the biblical right
to interest rate recovery, which gave trade a vital impetus. e combination
of justi cation and sancti cation and the strict practice of church discipline
has led to a lifestyle that is strongly inspired by the Bible.
e in uence of Calvinism, with its very own view of law and order, is
also clearly perceptible in the sphere of law. e political and legal theories
of John Althusius (1557–1638) and Hugo Grotius (1583–1645) are examples
of this. Calvinism has also contributed to the democratic development of the
Western world. e organizing principle of the “Cal-vinist” Church, in
which democracy and Christocracy are connected, has become, politically, a
model in which the government binds itself to the Bible as a norm, but in
which the theocratic element is not exercised at the expense of the
democratic one. Essentially, Calvin’s theory of the right to insurrection
became the foundation of the uprising that led to the independence of the
Netherlands. In the 19th century the Dutch theologian and statesman
Abraham Kuyper (1837–1920) developed Calvin’s idea into what is called
neo-Calvinism. is more programmatic approach of Calvinism has become
in uential in various regions in the world. Recent years have shown an
internationally renewed interest in both Calvinism and neo-Calvinism.
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From the time he rang at the cloister gate in Erfurt on July 17, 1505, until
October 9, 1524, the last time he wore the monastic habit, Martin Luther
considered himself a member of the Order of Hermits of St. Augustine.
Although he would eventually reject monastic vows as unchristian, the
cloister’s intellectual world, the life of a friar, the ethos of late-medieval
monasticism, and the competencies he gained as a friar deeply in uenced
his development, providing a foundation for many roles he would play as a
Reformer.
Entry into the Augustinian Order
Luther’s decision to enter the Augustinian order remains the subject of
speculation, but why he chose monasticism at all is well known. e
traditional story, that a nearby lightning strike as he traveled home from
Erfurt to Mansfeld terri ed the young university student into swearing to
become a monk, is certainly credible. But this was no split-second decision.
His objective was eternal life through the search for a merciful God, a goal
he promised to pursue in the initiation rites of the Augustinians. During his
novitiate year, Luther lived as a lay brother receiving instruction in the
order’s rule, constitutions, liturgy, traditions, and way of life, and studying its
greatest thinkers. ereaer he was given the choice of leaving or swearing
an oath to give himself completely to God. Luther chose the latter.
As a young friar he caught the eye of his superiors for his extraordinary
desire to study the Bible. Beginning in 1512, he developed a close
relationship with the vicar general of the German Reformed Congregation, a
group of reformed cloisters within the broader Augustinian Order to which
the Erfurt cloister belonged. Johann von Staupitz, who would become a
mentor, father gure, and confessor, clearly had a knack for grooming
talented young members for leadership roles, and this was certainly the case
with Luther. And in his last letter to Staupitz, dated September 17, 1523,
Luther credited Staupitz for rst introducing him to the light of the gospel.

By his own account and others’ Luther was an overzealous monk. Later in
life he would claim that his exertions were so great, had it been possible to
earn salvation through fasting, prayer, and confession, he would have done
so. But by 1516, as his responsibilities to the order increased, he complained
of not having time to carry on his spiritual struggles, the result of his fear of
God’s bitter judgment.
Despite his anxieties Luther rose quickly through the ranks. He was
ordained priest in the Erfurt cathedral on April 3, 1507, celebrating his rst
mass shortly thereaer. Immediately he began his studies in the order’s
studium, the rst step toward a university degree. By April 1508 he appeared
as lector, the lowest teaching position in the studium. Already during the
winter semester of 1508–1509 he was selected by Staupitz to lecture on
Aristotle’s Nicoma-chean Ethics at the recently founded University of
Wittenberg and to continue his theological studies there. He quickly
completed the various degrees on his way to becoming a doctor of theology
on October 19, 1512. Despite this education, or perhaps due to the speed at
which he acquired it, one historian has recently questioned how deeply
Luther imbibed the theology and spiritual traditions of his order (Saak
2002).
With the completion of his formal education, Luther’s responsibilities
within the Congregation of Reformed Augustinians expanded. In 1512 he
was named subprior in Wittenberg and director of that cloister’s studium.
ree years later, when the role of district vicar was added to his
responsibilities, he was given oversight of 10 monasteries, approximately
one-third of the Congregation’s houses. His letters during this period
demonstrate the variety of issues he encountered, including the punishment
of wayward brothers, questions of nances and inventories, cases of discord,
and admonitions to instruct the youth. Reviewing his responsibilities in
1516, one gets the impression that he was pushed to his limits: he was his
convent’s preacher, a reader at table, a parish preacher and priest, director of
the studium, district vicar, a collector of alms, a judge, and a lecturer on
Paul, all the while trying to prepare his lectures on the Psalms for
publication. But the greatest portion of his time, he complained, was taken
up writing letters.
Politics of the Order

As a result of his growing responsibilities, Luther was swept into the politics
of the Augustinian order. e Erfurt cloister was among the chief
representatives in the German-speaking lands of the Observant movement,
the reform movement within Augustinianism that had produced the
German Reformed Congregation. is group overlay and was the cause of
tension with the order’s four German provinces, each with its own leader,
the provincial, who fell under the direct authority of the general prior of the
order. Emanating from the cloisters of the province of Saxony-uringia,
over the second half of the 15th century the Congregation had received
permission to elect its own vicar general and establish its own constitution.
When in 1503 Staupitz was elected vicar general, he worked to expand the
number of Observant cloisters, a move that heightened tensions with the
Conventuals (as members of the nonreformed cloisters were called) and
raised questions among the Observants themselves over whether this was
the best way to reform the order.
Staupitz’s initial plan was to join the order’s province of Saxony-uringia
with the German Reformed Congregation, and in 1507 he succeeded in
having himself named provincial of that province, in addition to vicar
general of the Congregation. But many of the Observant cloisters, Erfurt
among them, opposed this union, and in 1510 they sent Luther and another
brother to Rome to present their opposition to the general prior of the order,
who refused to hear their complaint, sending the emissaries home emptyhanded. And although Luther’s trip to Rome le him shocked by the lack of
piety displayed by the city’s clerics, he used every opportunity to gain
indulgences for family members, demonstrating himself as being solidly
within the late medieval traditions of church piety.
Despite the fact that Luther had represented the opposing faction, when
the general prior of the Augustinians eventually ruled against the protest,
Luther fell into line. But when Staupitz’s dual role was con rmed shortly
thereaer, opposition within the Congregation became so pronounced that
Staupitz was forced to abandon his position as provincial of Saxonyuringia, with the result that in 1512 he was con rmed again as the vicar
general of the German Reformed Congregation. Staupitz never appears to
have held Luther’s opposition against him, for shortly aer Luther was
awarded his doctor of theology, the vicar general called him to Wittenberg

as professor of the Bible, the academic position that up to that point Staupitz
himself had held.
Departure from the Order
Luther’s decision to leave the Augustinian order was made with diﬃculty
and took place in stages. Knowing that he would be asked to hand over
Luther to the Church oﬃcials, Staupitz released him from his vow of
obedience on October 14, 1518. On January 3, 1521, Luther was
excommunicated, the same year in which he wrote his famous treatise On
Monastic Vows, condemning the compulsory nature of vows but not
denouncing monastic life per se. As late as December 1521, when other
monks were leaving their monasteries, Luther announced that he would
remain in his monastic habit until the world completely changed. Why he
nally stopped wearing the cowl has been the subject of speculation. One
theory suggests that this decision was linked to his de nitive break with
Staupitz, whose last letter to Luther is dated April 1, 1524. ere Staupitz
acknowledged that he had learned much from Luther, but that Luther had
gone too far, that he should consider the weak whose consciences were
bothered by the changes. Not long thereaer, Luther asserted that the weak
had been given enough consideration. It was time to move on with or
without them.
Ultimately Luther rejected not only the Augustinian order, but the validity
of the monastic oath altogether. Despite this denunciation, his time as an
Augustinian friar provided him with the tools necessary to make his key
theological discoveries, while at the same time aﬀording him experience as a
preacher, educator, pastor, and administrator and giving him insight into the
politics of the Church, experiences that would bene t him in his work on
the Reformation.
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In the fall of 1511 or the spring of 1512, Johann Staupitz (d. 1524), the
general of the observant Augustinian order, informed Martin Luther that he
was to be a preacher. Luther panicked. He immediately listed 15 reasons that
he should not be entrusted with this task—including that it would soon kill
him. Unimpressed, Staupitz quipped, “Our Lord has important matters to
attend to; he could use some learned people in heaven, too” (WA TR 3:188,
no. 3143b). ere was no escaping it; Luther was called to preach.
Setting and Schedule
Luther began his preaching career in the Augustinian chapel. From around
1514, however, he most oen preached at St. Mary’s in Wittenberg (oen
called the city church, Stadtkirche). He was not St. Mary’s pastor; Johann
Bugenhagen (1485–1558) was. Nevertheless, Bugenhagen gladly shared the
responsibility of preaching with Luther. Luther also preached at the elector’s
castle church (Schlojikirche) and traveled to numerous other pulpits in the
empire during the course of his career. On Sundays when he felt too ill to
preach at church, he even preached at home to his large household.
e preaching schedule in Wittenberg was demanding. In e German
Mass and Order of Service (1526), Luther prescribed a full week of
preaching, balancing the church’s lectionary with the rest of Scripture. e
lectionary assigned a reading from a Gospel and an Epistle for each Sunday
and festival of the church year (WADB 7:536–44). e Gospel readings were

evenly taken from Matthew, Luke, and John (only three from Mark). All the
Epistle readings, except for ve, were from the New Testament. For Sunday
morning sermons, preachers were to follow the lectionary: the Epistle
reading for the early morning service and the Gospel reading for the main
morning service. On Sunday evenings the Old Testament was to be
preached; on Monday and Tuesday, the catechism; Wednesday, the Gospel of
Matthew; ursday and Friday, the New Testament Epistles; and Saturday,
the Gospel of John. is plan was a guideline, not a dictate.
Luther preached an enormous number of sermons; some scholars
estimate as many as 4,000 (Meuser 2003, 136). He regularly preached two to
three times a week. Yet over the course of 30 years his preaching activity
uctuated greatly. Whenever Bugenhagen le to help organize new Lutheran
churches (in 1530–1532, 1534–1535, 1537–1539), Luther substituted for
him, increasing Luther’s preaching load. Bouts of illness—headaches,
dizziness, ringing in the ears, diarrhea, gout, abscesses—and at times sheer
exhaustion restricted Luther’s preaching (especially in 1532–1534, 1536–
1537, and 1541–1543). e most Luther preached in a year was more than
185 sermons in 1531; the fewest, two in 1542 (Ebeling [1942] 1962, 457–
460).
On Sundays and festivals Luther tended to preach the Gospel reading. He
taught that the church year was built around the second article of the
Apostles’ Creed. Preaching from the Gospel text oen helped him make this
connection more clearly. He balanced this emphasis with numerous sermon
series during the rest of the week. He preached several series on Old
Testament texts: Genesis (twice, in 1519–1521 and 1523–1524), Exodus
(1523–1524), Leviticus (1527), Numbers (1527–1528), Deuteronomy (1529),
and various psalms (1525–1529, 1533–1537, 1540–1542). He also preached
through portions of the New Testament Epistles: parts of Acts (1524), 1–2
Corinthians (1525, 1532–1533, 1535), 1 essalonians (1538), 1 Timothy
(1525, 1538), Titus (1537), 1 John (1532), and all of 1 Peter (1522), 2 Peter
(1523), and Jude (1523). He also preached through extended portions of
Matthew (1525, 1528, 1530–1532, 1533, 1537–1540), Luke (1532), and John
(1528–1529, 1530–1532, 1537–1540). Four times a year St. Mary’s went
through a special series on the catechism (that is, the Ten Commandments,
the Creed, the Our Father, and the sacraments; see WA 32:209). We only

have extant records of some of these, most notably the 1528 series, which
provided the basis for the Small and Large Catechisms (1529).
Extant Sermon Transcripts
e Weimar edition contains roughly 2,000 sermon transcripts, spanning all
of Luther’s preaching career from 1512 until just days before his death in
1546 (WA 22:xli-lxxxix; Ebeling [1942] 1962, 457–460). Nevertheless, about
as many sermons are missing as are contained in the Weimar edition. Aer
1521 the sermon record is more complete thanks to Luther’s increased
platform and the activity of faithful stenographers like Georg Rorer (1492–
1557). While many others also took notes, Rorer has long been reputed as
Luther’s most accurate amanuensis. His notes were a blend of Latin and
German, for despite Luther’s slow manner of speaking, Rorer had to resort
to a customized abbreviation system to capture even a spartan structure of
Luther’s sermons. Rorer managed to capture Luther’s very speech. But he
oen elided words or phrases that he thought could be easily supplied—
even entire sentences, especially proverbs or biblical citations—and
suppressed transitions. ankfully, he taught his enigmatic system to
Andreas Poach (1515–1585), who expanded the notes for publication in an
early critical edition of Luther’s works (Eisleben edition, 1564–1565). In
addition, many of the sermons are preserved in other extant records,
especially treatises and postils, so Rorer’s stark versions of Luther’s sermons
can be compared against Poach’s expansions and these other records.
Content, Method, and Form
For Luther’s entire preaching career, he underscored the centrality of Christ.
“We cannot preach anything at all but Jesus Christ and faith. at’s the
general goal… . e poor Holy Spirit knows nothing else” (WA 36:180, 181).
e person and work of Jesus of Nazareth as gi and example for all
humans, according to Luther, is the full form and content of the Christian
gospel and Scripture. All doctrinal and ethical considerations orbited
around Luther’s understanding of Christ. us, to preach meant to proclaim
Christ: who He is, what He has done, and what His bene ts are.
Luther sought to read the words of Scripture critically and faithfully. is
meant paying attention to the individual parts of Scripture: the grammar,
the literary form and context, and the historical meaning. But this also

meant paying attention to the whole of Scripture. Paul’s words to the
Romans were programmatic for Luther: “For whatsoever things were
written aforetime were written for our learning, that we through patience
and comfort of the scriptures might have hope” (Rom. 15:4 KJV). Essential
to Luther’s preaching is Scripture “for us”: for instruction, comfort,
conviction, and rebuke. So preaching that stopped short of applying
Scripture to those listening was not preaching at all.
roughout his career, Luther applied allegorical interpretation in his
preaching. Luther did not reject all allegories but only certain ones, namely
those that do not conform to the faith. He said this explicitly in his Genesis
lectures: “When we condemn allegories we are speaking of those that are
fabricated by one’s own intellect and ingenuity, without the authority of
Scripture. Other allegories which are made to agree with the analogy of faith
not only enrich doctrine but also console consciences” (WA 42:367–68; cf.
LW2:151). Still, Luther did not use allegories to establish doctrine (LW
27:311). ey were tting to elaborate a point for a congregation. Over the
course of his career, Luther used allegorical interpretation less oen,
particularly aer 1529.
Luther always prepared a sermon outline (Konzept). A comparison among
the few extant outlines and transcripts of the actual sermons shows that he
spoke freely. Apparently these outlines helped Luther crystallize his key
thoughts. Nevertheless he oen acknowledged that his sermons were not all
of the same quality. He emphasized this experience with young students
training to become preachers. “Preaching is a very diﬀerent thing than what
we expect,” Luther said. “Our Lord God oen provides the sermon. When a
preacher climbs up into the pulpit, he preaches much diﬀerently than what
he had wanted or planned to preach” (WA TR 4:447, no. 4719). According to
Luther, such frustrations keep preachers humble. Preaching requires
preparation and prayer; still it is no human thing. For Luther, it is the work
of God.
Over the course of his career Luther changed the form of his sermons. At
rst (1512–1520) he followed the more tightly ordered scholastic style: state
the thema; pray for illumination; parse out the divisions and subsequent
subdivisions, citing Scripture and the Church Fathers for support; and close
with a Trinitarian formula ending with “amen.” Luther learned this form and

method during his studies at Erfurt and Wittenberg. Compared to many
other scholastic sermons, Luther kept the structure simple.
Eventually Luther abandoned a strictly scholastic style, while preserving
some of its elements and in uence. Around 1521 he shied to an expository
homily. Sometimes he followed the structure of the passage quite closely,
almost verse by verse. Oen he distilled a central point from the passage and
unpacked that for his congregants, intertwining other portions of Scripture
and the catechism. Indeed, this was his ideal practice. “In my sermons I
make an eﬀort to pick one point, and then stay there. I do this so that the
people can say: ‘is was the sermon’” (WA TR 3:210, no. 3173a). Luther
preferred this simpler approach for the sake of children and the simple
people in his congregation. e scholastic sermon with its numerous
divisions and subdivisions could lose even learned scholars.
Toward the end of his life (the late 1530s), Luther peppered in more
topical sermons, especially on the catechism and on baptism. By preaching
on the catechism, Luther sought to equip people to guard themselves against
false teachers. “Just the catechism is enough for us to oppose false prophets”
(WA 41:511). By preaching on baptism, Luther sought to assure people of
their identity and salvation— secured and guaranteed by God himself.
Aware of death, Luther focused on passing on the message of his gospel and
criteria for evaluating what truly comes from God.
Conclusion
Luther regularly reminded his students and colleagues that “God alone
grants the growth” (1 Cor. 3:7). Yet he experienced times of disappointment
and discouragement because of the lack of growth he saw, so much so that
he even threatened to quit preaching several times. For example, in 1530 he
lamented the loose living of Wittenbergers, saying “I’d rather preach to wild
dogs!” (WA 32:2). Toward the end of his life he could be especially pointed,
complaining that people only wanted to hear about the forgiveness of sins,
“but when it is said that you must adorn your faith to the praise of God, and
sins are rebuked, no one wants to hear anything more” (LW 58:234).
Still Luther remained faithful to the preaching oﬃce, entrusting the
outcome to God. He acknowledged that it was intimidating to see so many
people listen to a sermon. e desire to impress was real. But Luther
asserted that the preacher does not speak his own words, but God’s. “When I

climb up to the pulpit, I don’t look at anyone, instead I imagine that only
wood blocks stand before me. And I speak my word from God” (WA TR
4:447, no. 4719). Conscious of his own failings and fears, Luther consoled
himself and others, aﬃrming that “Our Lord God alone wants to be the
preacher” (WA 3:357, no. 3494; cf. LW54:213). For more than 30 years
Luther struggled to preach according to that claim.
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Luther’s work as a Reformer cannot be understood apart from his career as a
professor or as he understood it as a doctor of the Holy Scriptures. It is with
good reason that Kolb speaks of Luther as a “teaching prophet” (1999, 103).
Luther’s rst university lectures were on the Psalms in 1513. He concluded
his career with lectures on Genesis that ended in 1545, the year before his
death. From the beginning to the end, Luther understood his calling to be
that of a teacher of the church. While the scope of this teaching would be
more expansive than the university, the university campus would serve as
the beginning point and central platform for Luther’s professorial eﬀorts.
Luther’s own training at Erfurt prepared him with a thorough knowledge
of logic inherited from Aristotle. It was here that young Luther became
acquainted with the teachings of Biel and the via moderna of Occam. Luther
began his theological studies at some point in the spring of 1507. e next
year, 1508, he went to Wittenberg to lecture in the arts and study theology.
In 1509 he returned to Erfurt, where he would provide lectures for small
groups of monks in the Augustinian house. In the winter of 1510–1511, he
journeyed to Rome and back. In April 1511 Luther moved to Wittenberg,
where he continued his studies and was urged by Staupitz to become a
professor of theology.
On October 4, 1512, Luther received the license that made him a
candidate for the doctoral degree in theology. Less than two years later, on
October 19, Luther swore the doctoral oath and received the doctoral cap
and ring. ree days later he was formally incorporated into the theology
faculty at Wittenberg and began lecturing shortly thereaer. With the
professorship also came the responsibilities of preaching in the castle church
and teaching in the monastery. In a letter to John Lang, Luther companied
of being terribly busy: “I nearly need two copyists or secretaries. All day long
I do almost nothing else than write letters… . I am a preacher at the
monastery, I am a reader during the mealtimes. I am asked to preach daily
in the city church, I have to supervise the study [of novices and friars], I am
a vicar (and that means I am eleven times prior), I am caretaker of the sh
[pond] at Leitzkau, I represent the people of Herzberg at the court at Torgau,
I lecture on Paul, and I am assembling [material for] a commentary on the
Psalms… . Besides all this there are my own struggles with the esh, the
world, and the devil” (LW 48, 27–28).

e years from 1512 to 1517 were busy. Luther deepened his
understanding of Augustine even as he also probed more deeply into the
writings of Ambrose, Jerome, and Gregory. Devoting himself to the study of
the Scriptures, Luther lectured on Genesis, the Psalms, Romans, Galatians,
and Hebrews. By 1518, lectures on scholastic theologians had fallen out of
the curriculum. Luther declared: “Indeed, no one can become a theologian
unless he becomes one without Aristotle” (LW 31, 12). From the humanists,
Luther came to appreciate the need to be attentive to the details of syntax,
vocabulary, and grammar.
Aer the posting of the 95 eses in 1517, Luther’s developing theology
began to circulate, calling more attention to Fredrick the Wise’s relatively
young university in Wittenberg. With the publication of the Address to the
Christian Nobility of German Nation in 1520, Luther issued a call for
thorough reform of university studies. Here again Luther urged that the
Holy Scriptures should be central to the curriculum, as in them “we are fully
instructed about all things, things about which Aristotle has not the faintest
clue!” (LW 44, 201). Luther did concede that Aristotle’s books Logic,
Rhetoric, and Poetics could be retained in abridged form because they were
“useful in training young people to speak and preach properly” (LW 44,
201).
Melanchthon joined the Wittenberg faculty to teach Greek in 1518 and
continued as Luther’s lifelong colleague. Justus Jonas joined the faculty in
1521. Veit Dietrich, Georg Rorer, Caspar Cruciger, and others recorded
Luther’s lectures, sermons, and table talks and prepared them for
publication. Johannes Bugenhagen served as pastor but also shared in
teaching responsibilities.
e events surrounding the Diet of Worms in 15211522 necessitated an
interruption of Luther’s lectures. Brecht says: “In the rst two years aer his
return, Luther had relatively little to do with the university. He did not
resume his public lectures until the 1524 summer semester because of his
work of translating the Bible, but probably also for political reasons” (1990,
104). Luther did lecture on Deuteronomy beginning on February 24, 1523,
but these lectures were for a circle of close associates; they were not public.
Ecclesiastical disputes, political complications, the Peasants’ War, the debate
with Erasmus, and Luther’s marriage to Katherine von Bora shaped the
contours of Luther’s teaching career in this period. Concerned for the future

of the university, Luther and Melanchthon urged Elector John not to let the
university by which “the gospel came into the world” collapse. On more
than one occasion, Luther emerged as an advocate for the university when
its future seemed imperiled. When the epidemic came to Wittenberg in the
summer of 1527, the university was temporarily relocated to Jena, yet Luther
stayed in Wittenberg and continued to lecture to the students who elected
not to move. Lectures from this period on I John, Titus, I Timothy, and
Philemon echo the distress associated with the plague. e years remaining
in this decade were given to lecturing on a variety of Old Testament books.
Aer returning from Castle Coburg, Luther resumed his lectures on the
Song of Solomon. In July 1531 he started lectures on Galatians that would
eventually culminate in the publication of his greater Galatians commentary
in 1535. In these lectures it may be observed that Luther the professor did
not cease to be the preacher, proclaiming the evangel message for the
consolation of broken sinners. e church pulpit and lecture hall podium
seem to have overlapped for Luther. His polemic was sometimes harsh, but
always aimed at strengthening the faith of those terri ed by the accusation
of the law in the conscience. e theme continued in the lectures on Psalm
51. Lectures on Psalm 90 in 1534–1535 demonstrate how Luther understood
death in light of God’s wrath.
Although sometimes interrupted by illness and travel, Luther continued
to lecture in the 1530s and 1540s. Especially noteworthy here are the
Genesis lectures, which commenced in 1535 and continued into 1545. ese
lectures are evidence of the Reformer’s mature theological re ection. In 1540
Luther was tempted to give up lecturing. Urged by Rorer, Luther continued,
although in 1541 his lectures were sparse.
Collections of Luther’s sermons, occasional writings, theses, and
transcripts of lectures were in high demand. Printers were eager—
sometimes too eager, in Luther’s mind—to publish his writings. e
professor was not always happy with transcriptions published without his
review and consent. Various collections of Luther’s writings both during his
lifetime and in the decades aer his death extended the fruits of his teaching
far beyond the classroom of Wittenberg. Luther’s preface to the 1539 edition
of his German writings instructed his readers in the “right way to study
theology” drawn from Psalm 119 and centered in the “three rules” of oratio,
meditatio, and tentatio. Here the professor of theology showed his own

approach to the study of the Scriptures; it was more than an academic
exercise, for it placed the student under the tutelage of the text. is preface
is indicative of the way Luther taught theology, and it captivated the hearts
and minds of many of Luther’s students and continued up to the time of
Johann Salomo Semler (1725–1791) as the method for theological study in
the Lutheran universities of Germany.
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Luther worked with a catechetical tradition that stretched back to the
primitive church, yet he formulated this tradition in such a way that the
de ning texts of the Ten Commandments, the Apostles’ Creed, and the
Lord’s Prayer, supplemented by the words of institution for baptism and the
Lord’s Supper, would be understood in light of his Evangelical theology.
In the late medieval period, the chief components of the catechism were
the Creed, Our Father, and Ten Commandments. However, the Decalogue
played a modest role in catechesis. Instead catalogs of virtues and vices (i.e.,
the seven virtues and seven deadly sins) were used for self-examination and
moral direction. Only in the 13th century did synodical decrees mandate
instruction in the Decalogue. e sacraments were rarely topics for
catechesis until the Fourth Lateran Council (1215) required annual
confession and communion. By the end of the Middle Ages, other materials
such as prayers, catalogs of sins, listings of good works, the Hail Mary, and

other prayers to the saints had accumulated around the catechism. When as
a child Luther learned “catechism,” it was this con guration of teaching and
devotional texts.
e development of Luther’s catechisms is best understood as the fruit of
the Reformer’s preaching and pastoral care. As early as July 1516, Luther was
preaching catechetical sermons in Wittenberg. is practice continued in
the 1520s, culminating in a series of sermons between November 30 and
December 18, 1528. In the rst of these sermons, Luther reminded his
hearers that those who want to be Christian should know the catechism:
“And one who does not know them should not be counted among the
number of Christians” (LW 51, 137). ose who do not know the catechism
are not to be admitted to Holy Communion. In this sermon Luther also
accented the responsibility of parents in partnering with pastors to catechize
the young. “Every father of a family is a bishop in his house and the wife a
bishopess. erefore remember that you in your homes are to help us carry
on the ministry as we do in the church” (LW 51, 137). Luther suggested that
the words of the Ten Commandments, the Creed, and the Lord’s Prayer can
be learned “easily enough by praying in the morning when you rise, in the
evening when you go to bed, and before and aer meals” (LW 51, 137).
In addition to sermons on the catechism, Luther’s tracts on a variety of
pastoral subjects from 1518 to 1522 provided content for what would come
to be the Small and Large Catechisms, as they addressed such issues as the
nature of genuine repentance, the use of the Ten Commandments for selfexamination prior to confession, and the practice of Christian prayer.
Particularly signi cant here is the Personal Prayer Book of 1522, as Luther
used the catechetical triad of Commandments, Creed, and Lord’s Prayer to
instruct the laity in Evangelical praying in contrast to Roman manuals of
devotion, which he judged to be cluttered and confused with human works.
Signi cant aspects of the language in the Personal Prayer Book shaped the
expression of Luther’s explanations in the Small Catechism. Not to be
overlooked in the formation of the Small Catechism are several of Luther’s
catechetical hymns written in 1523–1524: “Here is the Tenfold Sure
Command,” “We All Believe in One True God,” “From Depths of Woe I Cry
to You,” and “O Lord, We Praise ee.” e language of the hymns le its
imprint on catechetical phraseology while demonstrating the close
connection between worship and didactic instruction in Luther’s mind.

Events of the 1520s prompted Luther to prepare both the Small and Large
Catechisms. Other clergy had been pleading with Luther to produce a form
of instruction for “common folk and children.” “A Booklet for Laity and
Children,” produced in Wittenberg in 1525, was an important forerunner of
the Small Catechism. In the preface to the German Mass of 1526, Luther
argued that this liturgy needed a “plain, fair square catechism.” e so-called
Antinomian Controversies between Philipp Melanchthon (1497–1560) and
Johannes Agricola (1494–1566) on the place of the law in the Christian life
were a factor in Luther’s move to prepare the catechisms, to demonstrate the
function of the law to bring about repentance for sin in contrast to the
gospel, which bestows forgiveness of sin and creates faith in the divine
promises. More than any other event it was the Saxon Visitation in 1528 that
compelled Luther to complain about the deplorable conditions in the
parishes where people were ignorant of the basic texts of the Christian faith
and many of the pastors unsuited for teaching. Luther himself notes in the
preface to the Small Catechism that it was these conditions that drove him
to prepare that catechism, that both laity and clergy might know the
Christian faith and practice it accordingly. In 1529 Luther prepared initial
dras of both catechisms.
Already in his Personal Prayer Book of 1522, Luther had anticipated the
ordering of the rst three parts of the Small Catechism: “ree things a
person must know in order to be saved. First, he must know what to do and
what to leave undone. Second, when he realizes that he cannot measure up
to what he should do or leave undone, he needs to know where to go to nd
the strength he requires. ird, he must know how to seek and obtain that
strength. It is just like a sick person who rst has to determine the nature of
his sickness, then nd out what to do or to leave undone. Aer that he has to
know where to get the medicine which will help him do or leave undone
what is right for a healthy person. en he has to desire to search for this
medicine and to obtain it or have it brought to him” (LW 43, 13).
is led Luther to shi the structure of the sequence of the three core
texts in catechetical instruction. Until the middle of the 15th century, the
sequence of Creed, Our Father, and Decalogue dominated. Around 1450 the
Our Father took the rst position in catechetical handbooks, with the
rationale that prayer (Lord’s Prayer) requires faith (Creed), and faith without
works (Ten Commandments) is dead. e popular catechism by Dietrich

Kolde (c. 1435–1515), A Fruitful Mirror, or Small Handbook for Christians,
organized the parts of the catechism with penance in view. In A Fruitful
Mirror, the Creed came rst as all Christians could confess it. e Creed was
followed by the Commandments and other catalogs of sin as a preparation
for confession to the priest. Finally there was the Lord’s Prayer as the prayer
to be prayed in order to attain grace.
Luther began with the Ten Commandments as the summary of God’s law,
which both provide a divine structure for human life even as they expose
sin. e Decalogue was followed by the Creed as an exposition of the
Trinitarian Gospel. e Apostles’ Creed was treated as an exposition of the
self-giving of God in creation, redemption, and sancti -cation.
Pedagogically, Luther structured his treatment of the Creed around the three
persons of the Trinity. e Lord’s Prayer followed as the cry of faith in the
midst of aﬄiction, imploring God on the basis of His command and
promise to deliver and save. Baptism and the Lord’s Supper were taught on
the basis of the biblical words of institution with a view toward equipping
Christians to rightly use these sacraments with faith in Christ’s promises.
Luther added a brief order for confession and absolution in June 1529. In
1531 questions on confession and absolution were also added. e Small
Catechism functioned as a guide to an Evangelical usage of confession and
absolution, replacing the old practice of penance, which Luther had
dismantled. “Exhortation to Confession,” appended to the Large Catechism,
tutored pastors and laity in a pastoral appropriation of private confession for
the sake of the absolution, urging Christians not to use Christian freedom as
an excuse for ignoring this discipline.
As Luther intended the Small Catechism as not only a summation of
Christian doctrine but also a handbook for prayer and vocation, he
appended instructions for morning and evening prayer, prayers around
meals, and the “Table of Duties.” Elements of the catechism, especially the
Creed and the Lord’s Prayer, were prayed in this setting along with prayers
that Luther reshaped from the medieval tradition. e Table of Duties
organized New Testament texts that describe the responsibilities of believers
in what Luther had identi ed as the “ree Estates” (congregation, civil
realm, and domestic life). In this way, Luther demonstrated that the
Christian life is not one of withdrawal from the world as in monasticism but

life lived by faith and love within the genuine “holy orders” established by
the Creator.
e Small Catechism was intended for use in the congregation but
especially in the home. Luther prefaced ve of the six chief parts with the
phrase, “In a simple way in which the head of a house is to present them to
the household.” Before it was published in booklet form, the Small
Catechism was printed on charts that could be tacked to the wall. e Large
Catechism, derived from Luther’s own sermons, was intended primarily for
preachers so that they might be capable of teaching the faith. Both of the
catechisms were included in the Book of Concord, the oﬃcial collection of
Lutheran confessional documents in 1580. e Small Catechism was
translated into every major European language by the end of the 16th
century. In the 17th century and beyond, the Small Catechism became a key
text for Lutheran missionary outreach. It remains a de ning document for
the transmission of Lutheran doctrine and piety down to the present day.
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Caterina Benincasa was born in Siena, probably in 1347, the last (some say
the third from last) of 23 (some say 25) children born to a large and devout

family. e discrepancies in counting the children are due in part to several
of them having died in infancy; Catherine was a twin and her sister did not
survive. Her father Jacopo (Giacomo) was a prosperous wool dyer.
Already at the age of six Catherine had a transformative vision of “Our
Lord seated in glory with St. Peter, St. Paul, and St. John,” and such mystical
experiences continued throughout her life. As a seven-year-old she made a
vow of lifelong celibacy, which as the years passed brought her into con ict
with her family, who pressed her to marry. Her long hours of prayer and her
extreme morti cations of her body led to further con ict with her relatives.
Eventually she was allowed to live in seclusion in a closed-oﬀ room in her
family’s house, speaking only to her confessor and leaving her room only to
attend Mass. At the age of 16, in a mystical experience she encountered St.
Dominic and thereaer wore the habit of a Dominican Order of Penance,
later known as the Dominican ird Order. Near the beginning of Lent in
1367 she had a vision “of the cruci ed Christ coming down to me in a great
light,” which convinced her that she (like St. Birgitta of Sweden) was to be a
bride of Christ. Her years of lonely prayer and struggle were ended. She was
commanded by Christ to leave her seclusion and go into the world to care
for the sick and the poor, especially those suﬀering from leprosy and cancer,
whom nurses did not like to treat, and to work for the conversion of sinners.
She stood with condemned criminals until their execution, urging their
repentance.
e death of her father and a political revolution in Siena ended her
family’s prosperity, and the large family was broken up, but Catherine’s zeal
for political and familial peace increased. She gave her modest patrimony to
the poor. e root of her passion was her sorrow over the corruption that
abounded in the Church and obscured its responsibility to make the love of
Christ manifest in the world.
Public Work
Catherine was called upon to act as a mediator between warring factions in
and around Siena and in con icts between Florence and the Holy See. Her
notable achievement was to persuade Pope Gregory XI to leave Avignon and
return to Rome in 1377. Gregory died in the following year and was
succeeded by Urban VI. Catherine rallied Italian support for Urban, but the
French cardinals felt that they had been under duress in the election, and

when Urban showed signs of mental instability they installed a rival pope in
Avignon, Clement VII. us began the Great Schism of the Western Church
that lasted until 1417: rival popes with nationalist overtones, French versus
Italian, in Avignon and Rome.
Catherine wrote tirelessly to kings, princes, and popes urging the
restoration of the unity of the Church. Her approach was not to oﬀer a
speci c solution in a speci c situation but to look deep into the root cause of
such problems, the sin and pride resident in the human heart, and then to
urge conformity to the model of Christ. She had written bluntly to Gregory,
“Temporal things are failing you from no other cause than from your
neglect of the spiritual” (Catherine of Siena 1980, 164). She reports that she
saw “the cruci ed Christ coming down to me in a great light,” and (like St.
Francis) she received the stigmata, although in her case the marks of the ve
wounds of the Savior did not appear outwardly on her body but were felt
inwardly with intense pain.
A band of followers, called caterinati, gathered around her—men and
women, clergy and laity, noble and commoners—attracted by her evident
sanctity and profound spiritual wisdom. Despite her extreme fasting and
other morti cations, she maintained her unpretentiousness and her merry
manner and thus had a powerful spiritual in uence on many people. ese
attractive qualities are evident in her letters, of which some 383 are extant.
She wrote in one letter, “I would rather exert myself for Christ cruci ed,
feeling pain, gloom, and inward con ict, than not exert myself and feel
repose” (Catherine of Siena 1980, 182). In another letter she wrote of
entering, amid turmoil, “that sea of peace where you shall never have any
fear of being separated from God.”
Teaching
Catherine’s teaching is set forth in the Dialogue or a Treatise on Divine
Providence, which she dictated (she apparently had never learned to write),
the conversation taking place between the Eternal Father and the human
soul represented by Catherine. ere is also a collection of her prayers
comprised of phrases overheard by her disciples as she prayed. e theme of
her writings, as of her life, is Christ cruci ed and especially His blood,
which was a sign and pledge of His love and the motive for our answering
response. She experienced, she declared, “the sweetness of serving God, not

for her own joy; and of serving her neighbor, not for her own will or pro t,
but from pure love.” She is remembered on the German Lutheran
Evangelical Calendar of Names (1965) as “preacher of repentance,” an
appropriate designation, for repentance was her constant message to high
and low, rich and poor. Hers was an active spirituality demonstrated in her
commitment to serving the poor and the sick, not to earn salvation but to
demonstrate and respond to the love God has shown to us in Christ. Her
condemnation of the pervasive corruption that dis gured and disgraced the
Church, and her blunt language used in doing so, was heard again in Luther
and the Reformers. Indeed, again and again in her letters to popes, prelates,
and princes one nds the prophetic word Riformazione, Reformation.
In Rome
Catherine had been summoned to Rome for consultation by Pope Urban,
and she remained there for the remainder of her life. Catherine died on
April 29, 1380, at the age of 33 aer some months of paralysis and terrible
physical and spiritual agony. She was buried in the Church of Santa Maria
sopra Minerva in Rome, now beneath the modern high altar (although her
head is claimed by San Domenico in Siena). e room in which she died
was brought from Via di Santa Chiara by Cardinal Antonio Barberini in
1630 and reconstructed in Santa Maria sopra Minerva behind the sacristy.
Catherine was canonized in 1461. In 1970 she was named a octor (teacher)
of the Church, one of just two women to be so regarded. e other is St.
Teresa of Avila.
On the Roman calendar her feast day (formerly April 30) is now on the
date of her death, April 29. Because her feast day was popular in northern
Europe, she has been included also on a number of Lutheran calendars,
including the Evangelical Calendar of Names, the Lutheran Book of Worship
(1978), and Evangelical Lutheran Worship (2006), and also on e Christian
Year of the Church of England (1997). Her commemoration was introduced
to the Episcopal Church in the United States in its Lesser Feasts and Fasts.
Portrayal in Art
Catherine is portrayed in art in the Dominican habit of hood and veil to
distinguish her from Catherine of Alexandria. Catherine of Siena was shown
with the stigmata until 1475, when the Franciscan pope Sixtus IV forbade

any but St. Francis to be so portrayed. e restriction was removed by Urban
VIII (pope from 1623–1644), with the proviso that the marks take the form
of light and not blood, which is how Catherine asked to receive them. A
chapel in the west end of San Domenico in Siena contains the only authentic
portrait of Catherine, by her contemporary and friend Andrea Vanni. It was
in this chapel that she assumed the Dominican habit and several of her
miracles occurred. On the south side of the church is the chapel of St.
Catherine (Cappella di Santa Caterina), where the reliquary containing her
head is enshrined; the chapel is adorned with frescoes of the saint in ecstasy,
liberating a man possessed, interceding for the life of a young man brought
to repentance. e church has been dedicated to St. Catherine and is now
known as the Basilica Cateriniana.
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When Luther sent the 95 eses to Albrecht of Brandenburg, the archbishop
of Mainz, on October 31, 1517, warning him about the abuses associated
with the sale of indulgences, he scarcely could have imagined that Pope Leo
X would declare him a heretic less than four years later. He thought he was
addressing a known abuse within the Church that needed correction. Yet as
the indulgence controversy unfolded over the course of 1518 and 1519,
Luther found himself defending his claims against a number of scholars and
churchmen, including Cardinal Cajetan, Johann Tetzel, and perhaps his
strongest opponent, Johann Eck. Upon reading the 95 eses, many of his
Catholic opponents promptly accused him of espousing the “Bohemian

Heresy” of Jan Hus. Aer all, Hus had attacked the theology of indulgences
over 100 years earlier (Schreiner 2011, 146).
roughout this controversy, his Catholic opponents pushed Luther to
develop and clarify his Reformation positions, positions that would
eventually nd more mature expression in the three famous reforming
treatises of 1520. A growing legion of churchmen and laypersons, including
Johann Cochlaeus, Jerome Emser, Johann Faber, King Henry VIII, and
omas More, would continue to attack Luther and his followers in defense
of their Church. e Reformation era is littered with polemical exchanges
(pamphlet wars), broadsheets, woodcuts, and sermon literature all dedicated
to rejecting Luther’s theology. e arguments of his Catholic opponents are
therefore critical to our understanding of both Luther’s reforming ideas and
the Roman rejection of Lutheran theology at the Council of Trent. As David
Bagchi aﬃrms, “the controversialists, far from being of only marginal
interest to Reformation studies, are vital for a full understanding of why the
Reformation happened at all” (1991, 4).
Anti-Lutheran Catholic polemics from the late 16th century merit
attention here as well, as the work of later controversialists from the pulpit
and in the press were a fundamental feature of the Roman Catholic
Counter-Reformation. Regarded as the arch-heresiarch of his era, Luther
was blamed for the violence and political upheaval unleashed by his
Reformation. Most Catholic writers of this later period regarded the
surviving Anabaptist movements as the fruit of Luther’s Reformation
(Eisenblatter 1965, 48). From his position as a missionary priest in Moravia
in the late 16th century, the Catholic controversialist Christoph Erhard
lamented that just as the worm emerged from the stinking cheese,
Anabaptism originated from the heresy of Martin Luther (Erhard 1587,
B1r).
Luther’s Catholic opponents are important not only to the story of the
Reformation, but also to the story of print. Luther is hailed as one of the rst
to really exploit the printing press as an eﬀective tool to spread his ideas, but
the Catholic controversialists who published against him are no less relevant
to the history of mass media and propaganda. Wilbirgis Klaiber’s catalog of
Catholic authors from the period contains 3,456 titles from both wellknown and obscure controversialists, including Emser, Prierias (Sylvester
Mazzolini), and many others (Klaiber 1978). ese writings are not just

theological refutations of Luther’s ideas, but ad hominem condemnations of
the man as a liar, a cheat, a pimp, and a scoundrel. Cochlaeus even created
new names that link Luther’s followers to Jan Hus, including, “Amalekite
Saxo-Bohemians” and “Husso-Sophists” (cited in Haberk-ern 2016, 227–
228). Luther’s opponents had to combat the popular perception that the
heroic “German Hercules” was standing up against Roman tyranny and
scholastic theology (Bainton 1950, 121).
Persuasion played a key role, as Luther’s opponents appealed not only to
the authority of the Church and the pope and the reasonableness of their
arguments, but also to the passions and fears of their scholarly and lay
audiences. While it was scarcely possible to match the proli c Luther treatise
for treatise, opponents like Prierias, omas Murner, Wimpana (Konrad
Koch), and Cochlaeus did their best to paint him in the worst possible light.
Like Luther, they were not afraid to get nasty. Titles akin to Prierias’s Errata
et argumenta Martini Luteris recitata, detecta, repulsa, et copiosissima trita
(1520; Martin Luther’s Erroneous Arguments Named, Exposed, Rejected, and
Most Utterly Ground to Pieces) were all too common (cited in Bagchi 1991,
48). His Catholic opponents took advantage of the woodcut medium as well.
Cochlaeus’s Septiceps Lutherus (1529; Seven-Headed Luther), published in
both Latin and German, bears a title page woodcut that identi es Luther
with the seven-headed Beast in the book of Revelation. It depicts the
reformer with seven titles that speak to his deplorable and contradictory
character (Cochlaeus 1529). is visual representation of Luther’s
inconstant, and therefore heretical, nature would become a key feature of
Catholic polemics against Luther.
In the publication of the 95 eses, Luther’s opponents found no common
ground on which to attack him on the issue of indulgences, as the theology
was ill de ned and the practice oen abused. All agreed, however, that
Luther greatly weakened the power of the papacy (Bagchi 1991, 27). For
example, in his refutation of the 95 eses, the Obelisci zu Luthers esen
und dessen Erwiderung (1518; Obelisks), Johann Eck argues that Luther le
no room for human eﬀort in salvation and therefore rejected the integrity of
the penitential system (cf. Bagchi 1991, 23). By separating God’s demand for
justice from the penance imposed upon believers by the priesthood, Luther
diminished the power of the pope, the very head of that system. Luther’s
Resolutiones disputationum de indulgentarium virtute (1518; Explanations of

the Ninety-ﬁve eses) and the Acta Augustana (1518) demonstrate his
maturing views on the papacy. In the former, Luther argued that the pope
was merely human and could err on matters of faith and morals. In the
latter, Luther deployed Church history as his weapon. He contended that the
very existence of the Eastern Churches proved that the pope was not the
supreme head of the Church. ese were true Christians, yet they did not
recognize the authority of the Pope (Schreiner 2011, 146–148).
In response to Luther’s increasingly negative views on papal authority, Eck
formulated an extra, 13th proposition, to add to the original 12 theses that
he planned to debate at Leipzig with Andreas von Karlstadt in the summer
of 1519: “We deny that the Roman Church was not superior to the other
churches before the time of Pope Sylvester. Rather, we have always
acknowledged that he who has the faith and the seat of the most blessed
Peter is Peter’s successor and the vicar of Christ” (cited in Schreiner 2011,
148; cf. WA 2, 185). Luther countered with his own “Proposition irteen,”
in which he argued that the popes of the previous 400 years had strayed
from the teachings of Scripture as well as the decrees of the Council of
Nicea: “e very callous decrees of the Roman pontiﬀs which had appeared
in the last four hundred years prove that the Roman Church is superior to
all others. Against them stand the history of eleven hundred years, the text
of divine scripture, and the decree of the Council of Nicea, the most sacred
of all Councils” (cited in Schreiner 2011, 148; cf. WA 2, 161).
“Proposition irteen” became the thread that Luther’s Catholic
opponents pulled upon in their eﬀorts to unravel his arguments concerning
the power of the papacy and the nature of the Church on Earth. With this
statement, Luther had essentially posited a “fall” of the Church around 1100
that needed to be redressed through a return to Scripture. Eck, omas
More, and many others readily exploited this weakness. By holding fast to
his rejection of the penitential system on the basis of his soteriology, Luther
le himself open to the accusation that the Holy Spirit had abandoned the
Roman Church, leaving it bere of any physical identity or spiritual
authority. As Susan Schreiner notes on her reading of Eck’s De Primatu Petri
(1521; On the Primacy of Peter), “by arguing that the church had believed
false doctrine, Luther was denying that providential guidance of the church;
he was saying that God had abandoned his church” (Schreiner 2011, 165).

King Henry VIII made similar arguments in his Assertio septem
sacramentorum adversus Martin Lutherum (1521; Defense of the Seven
Sacraments Against Martin Luther), a work that inspired many Catholics to
call him the “Defender of the Faith.” When Luther responded to Henry’s
Assertio with his Contra Henricum Regem Angliae (1522; Against Henry, King
of England), omas More came to his king’s defense with his own critique
of Luther’s ecclesiology, the Responsio ad Lutherum (1523; Response to
Luther). More argued that the true Church was not an invisible company of
the elect, but a visible institution led by the Holy Spirit. Against Hus and
Luther, More asserted that one could not judge the Church by the morality
of its members, but by the history of its tradition, which demonstrated that
it had always been led by the Holy Spirit. More aﬃrmed that the Holy Spirit
did not speak to individuals, but to the whole corpus permixtum (“mixed
body”) of saints and sinners here on Earth (Schreiner 2011, 185–188). is
Church, led by the Holy Spirit, could be depended upon as the physical and
spiritual locus of salvation.
Luther’s Catholic opponents maintained this line of attack throughout the
Reformation. e question directed at Luther, upon which his entire
Reformation depended, was whether his personal interpretation of Scripture
was the correct one, whether he alone was wise, whether he alone could be
trusted against the entire history of the Catholic Church (Schreiner 2011,
393). e Catholics believed that he surely could not. omas More
therefore called Luther the “devil’s disciple” in his Responsio for good reason
(More 1973, 473). If the Holy Spirit led the Church, and Luther threatened
that Church, it raised the obvious question as to what spirit motivated him.
e reasonable Roman Catholic conclusion, based on this reading of Church
history, was that the devil was Luther’s true inspiration.
Luther managed to salvage the physical element of his ecclesiology by
pointing to a “remnant” that had always been a part of the true Church. is
was a vastly diﬀerent interpretation of Church history, one that subordinated
the visible Church to his soteriology of justi cation by grace through faith.
Paul and Augustine were high points in this history, as privileged sources for
Luther’s Reformation breakthrough. It is not surprising that Luther
considered the oﬃce of the papacy an instrument of Satan and his
Antichrist, the enemies of Christ’s true Church. He rejected the papal bull
that excommunicated him (Leo X’s Exsurge Domine; Arise, Oh Lord)

through a work titled Adversus Execrabile Antichristi Bullam (Against the
Execrable Bull of the Antichrist). For Luther, the actions of the papacy during
his time demonstrated that it directly opposed the true Church, the spiritual
community of the faithful who trusted in Christ. Luther further de ected
criticism of his invisible ecclesiology by arguing that the mechanics of
church leadership existed “for the sake of order” in civil society, a necessity
born of life in the world.
Although justi cation by grace through faith was a key component of
Luther’s theology, it was not the primary issue for his Catholic opponents.
is was Luther’s most well-developed position, and he had strong support
in Paul and Augustine. In fact, joint Protestant and Catholic attempts at
theological compromise were made regarding the prelapsarian state, original
sin, and free will, all for the sake of keeping the peace on local and regional
levels. e most notable of these attempts was the Colloquy of Regens-burg
in 1541; there, theologians from both Protestant and Catholic camps put
forward a tentative article on justi cation. ere still could be compromise
on the question of justi cation, as the Church had not yet strictly de ned its
position on the matter. From the Roman perspective, the Colloquy fell apart
over the issue of Church authority and the sacraments, not justi cation.
For Luther’s Catholic opponents, the disastrous fallout from his
Reformation was readily apparent by his death in 1546. Luther’s followers
and those of Zwingli and Bullinger had been bitterly divided over the nature
of the Eucharist for two decades, John Calvin had already begun to
transform Geneva into a Protestant theocratic republic, and the fallen
Anabaptist Kingdom of Munster had revealed that sedition and violent
revolution were the inevitable results of Luther’s heresy. However, papal
recognition of Ignatius of Loyola’s Society of Jesus in September 1540 and
the convocation of the Council of Trent in 1545 were important initial steps
in the nascent Counter-Reformation. In 1547 the theologians at Trent
oﬃcially de ned the Roman position on justi cation in their rejection of
Luther’s position. Further, the Council took steps to curtail the myriad
abuses so well known across Europe: simony, pluralism, absenteeism,
nepotism, and so forth. With a new, disciplined approach to education, the
Jesuits established colleges across Europe and sent missionaries around the
globe. e popular Jesuit preacher and scholar Peter Canisius founded a

Jesuit school in 1562 in Innsbruck, Austria, and wrote several German
catechisms to educate the Catholic laity in southern Germany.
By the late 16th century a generation of priests and polemicists had been
educated at Catholic enclaves in southern Germany and Austria, including
the University of Ingolstadt. e Church oen sent these men to parts of
Europe (e.g., Poland, Moravia) not covered by the Peace of Augsburg in
1555; these territories were active missionary elds for Rome. Such was the
experience of the anti-Lutheran and anti-Anabaptist polemicist Christoph
Erhard, who graduated from Ingolstadt in 1576 and went on to work as the
priest at the parish of St. Wenceslas in the Moravian town of Mikulov.
Although a minor gure in the history of the Reformation, his work is
nonetheless illustrative of later Roman attacks against Luther and his
followers. No longer did Catholic controversialists focus on why Luther’s
ideas were heretical and dangerous. e Church had already settled that at
Trent. Instead, Luther’s Catholic foes simply assumed that his teachings were
heretical and appealed to the history of the Church to dismiss him and his
followers.
Like Luther’s earlier opponents, Erhard assumed that the Holy Spirit had
guided the Roman Church from the beginning. In a work entitled Der
Lutheraner Zweyﬀelsknopﬀ (e Lutheran Knot of Doubt), published at
Ingolstadt by Wolfgang Eder in 1586, Erhard pointed to a genealogy of
heresy, that is, a historical line of heretics who had been trying to destroy the
Church from its inception. Luther was only the most recent and pernicious
manifestation of what had always plagued the Church. Perhaps Erhard’s
most compelling image is that of the Augsburg Confession as a “beggar’s
cloak,” an amalgam of heresies condemned by the Church ages before: “e
Augsburg Confession is nothing other than a bunch of rags gathered and
woven together, a beggar’s cloak, of many old tossed out heresies and errors
brought together” (Erhard 1586, H3v). e natural corollary to this
argument was Erhard’s claim that what is Catholic “is what is old, complete,
one, holy and constant,” while the Augsburg Confession is “new, divided,
and inconstant” (Erhard 1586, H2r). Everything Roman Catholic was tied to
its connection to the Holy Spirit and the unity of the Church over time.
Lutheranism, on the other hand, was connected to Luther’s stubborn and
willful choice to separate himself from that unity.

By the beginning of the 17th century, Luther’s Catholic opponents had
settled into a predictable set of arguments that denounced Lutheranism as
heresy in the empire and across Europe. ey continued to draw upon the
sacred history of the Church as a corpus permixtum led by the Holy Spirit.
is was their strongest argument, one repeated ad nauseam throughout the
period. Catholic churchmen continued to condemn any Protestant or
Anabaptist vision of an invisible Church of the elect, or of a church that
could be morally pure “without spot or wrinkle” (Eph. 5:27). e sacred
history of the Church was the court of highest appeal. It passed nal
judgment upon Luther, who had abandoned the true Church to follow his
own renegade spirit.
e overwhelmingly negative Roman Catholic portrayal of Luther as a
notorious sinner and the devil’s servant would persist within Roman
Catholicism for over 300 years. Even Roman Catholic scholars from the
early 20th century would attack Luther in ways very similar to those
employed by Catholic controversialists centuries earlier. e most
prominent example of this practice is the Dominican historian Heinrich
Deni e (1844–1905), who argued that Luther developed his notion of
justi cation to expedite his sexual desire for Katherine von Bora (Oberman
1982, 275; cf. Deni e 1904). According to Bernard Lohse, it was nally with
the publication of Joseph Lortz’s Die Reformation in Deutschland in 1939
that “a new epoch of Roman Catholic Luther studies began,” which gave us
“a completely new, well-researched image of Luther (Lohse 1986, 233). No
longer was Luther primarily seen by Roman Catholic scholars through the
biased, unforgiving lens of confessional diﬀerence, but through the far
clearer lens of rational inquiry bound to the historical evidence.
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C R
While there is a strong historiographical tradition, grounded in Protestant
scholarship, that portrays the Catholic Church of the 16th century as rigid
and opposed to the diversity of medieval religious expression, this
characterization has soened in recent decades, especially as scholars have
become more heterodox and have considered a wider range of source
materials. In a way the early characterization has some truth, as the
Inquisition did restrict acceptable Catholic belief and practice to narrower
boundaries. Church leaders tried to create a better educated and better
behaved body of clerics and laypersons and used a variety of means, some
oppressive, to do so. However, there were also elements of the Church that
were dynamic and innovative, including new confraternities and religious
orders for men and women, lay and religious.
In recent decades many scholars have elected to use the term “Catholic
reform” to describe the changing Church of the 15th through 18th centuries,
to replace older, more ideologically burdened vocabulary. German
historians rst used the term “Counter-Reformation” in the 18th century to
describe the response of the Church to the Protestant Reformation. e
term was oen used pejoratively and focused on eﬀorts by Catholics to force
Lutherans and others back into the Roman Church, including the Roman
Inquisition and the Council of Trent. is terminology framed the Catholic
Church as a reactive, sometimes vindictive force, one that was consistently
unimaginative. e term “Counter-Reformation” therefore implicitly posited
that Protestants had actively brought about religious change, while the
Catholics merely responded in an eﬀort to undo it.

In the 19th century scholars began to use the term “Catholic
Reformation,” but it had diﬀerent meanings in the hands of diﬀerent
scholars. While it was generally used in place of the term “CounterReformation,” it sometimes was used more broadly to include reforms that
predated Luther or went beyond those initiated in response to the Protestant
Reformation. is term was less negative in that it accorded Catholics some
agency in initiating reform, and it did not de ne the Church as reactive or
oppressive. Scholars who used this terminology tended to characterize
Catholics as motivated to initiate reforms and change their Church due to
multiple factors, not just the Protestant threat. is term was rst used in
German academic circles.
e term “Catholic reform” is more precise than “Catholic Reformation”
and is meant to clearly convey that Catholic responses to the Protestant
Reformation were part of a broad tradition of reform that stretched back to
the 14th century and were still developing into the 18th. is includes the
Council of Constance (1414–1418), which asserted conciliar authority and
restored order aer the Avignon Papacy and Great Schism; the meeting of
the Lateran V council in 1512, which anticipated some of the educational
and monastic changes enacted at Trent and reasserted the primacy of the
papacy; and the reform movements within religious orders.
e chief theorist of the Catholic Reformation, Hubert Jedin (1900–
1980), was a German ordained priest and a historian of the Catholic Church.
His History of the Council of Trent is a four-volume tour de force published
between 1949 and 1976. He was a proli c writer and is the recognized
expert on the Counter- and Catholic Reformations. In his 10-volume
Handbuch der Kirchengeschichte, published between 1962 and 1979 and
released in English as the abridged three-volume History of the Church,
editor Jedin organizes the period into four phases and provides a clear
timeframe of Catholic reform. He explains that Catholic Reformation and
Counter-Reformation are appropriate phrases for diﬀerent elements of the
reform. He clari es the terminology of the era by de ning the Catholic
Reformation as the renewal of the Church that started with internal reform
in the 15th century, provided the legal framework for Trent, and continued
into the 18th century. e Counter-Reformation, in contrast, was the
defense of the Church against its enemies, beginning in the 1520s with the
Catholic apologists who countered Luther, like Johann Eck. Catholics did

not eﬀectively reassert their faith until the Council of Trent opened in 1545,
and Pope Paul III establishing the Roman Inquisition in 1542 was
signi cant. In Jedin’s opinion, the terms Catholic and Counter-Reformation
are sometimes inseparable, but sometimes not.
Jedin de nes the rst phase of the Catholic Reformation as being a period
of self-reform in Catholicism that lasted until about 1540. Inspired by faith
and tradition, observan-tist movements arose in mendicant orders,
returning them more closely to their original rules. Founded in the 14th
century, the Devotio Moderna was a lay community with men and women
practicing humility, obedience, and simplicity. A member of the Brethren of
Common Life, omas a Kempis’s e Imitation of Christ brought the ideals
of the movement beyond its community and made the Devotio Moderna a
broader phenomenon. It called upon all people to seek the renewal of the
self through the ideals of the community. A parallel movement developed in
Italy as the Oratory of Divine Love, a brotherhood that helped structure the
formation of laymen and priests, including some who went on to become
cardinals and leaders in the Church. e Roman Oratory of Divine Love
guided the formation of Gaetano eine and Gian Pietro Carafa, the
founders of the eatine order. is was a movement of self-improvement
with people devoted to working for their own salvation and that of others
that occurred apart from the Protestant Reformation and not in response to
Luther.
e decades between 1540 and 1560 saw Catholic renewal de ned by the
establishment of the Jesuit order by Paul III, which Jedin sees as a
reassertion of the papacy aer a period of timidity and crisis, not to mention
the reigns of several remarkably corrupt popes. e Jesuits were the
preeminent religious order established in the wake of the Reformation, and
its educational and missionary objectives marked the order as a central force
of Catholic reform.
e nal years of the Council of Trent, 1562–1563, mark Jedin’s third
phase of the Catholic Reformation. ese were the years during which the
Council determined the decrees that would make Trent the greatest reform
council of the Church. e Council determined that the Church of the
modern era would be a pastoral and missionary one, because so many
reforms were for bishops and pastors, whereas before Trent the pastoral
church was underdeveloped (O’Malley 2000, 64). e changes proposed at

Trent were momentous, and debate could be heated as diﬀerences were
vetted and the very real threat of the Protestants was recognized. O’Malley
believes that the in uence of Trent in changing the nature of the Church was
misunderstood before the 20th century, and that it was more signi cant
than prior historians had believed.
e fourth phase of the Catholic Reformation continued from the end of
the Council of Trent until the Enlightenment or French Revolution. Jedin
describes these as years of “happy ful llment” of reform.
Jedin organizes the period into four phases, and John O’Malley discusses
this organizational strategy with an eﬀort to convince readers that Counterand Catholic Reformation are terms that do not broadly enough encapsulate
the range of activities that comprised the era. O’Malley has emerged as the
current preeminent scholar of Catholic reform and has argued that despite
Jedin’s careful use, the terms “Counter-Reformation” and “Catholic
Reformation” are not always clearly de ned. O’Malley advocates the use of
an additional term, “early modern Catholicism,” which suggests both change
and continuity without pronouncing on which predominates, oﬀering some
nuance to a discussion that needs it. e Catholic Church was reforming
itself and responding to Luther and other Protestant leaders. “Early modern
Catholicism” is also more amenable to a broader understanding of the
movement. For O’Malley, the traditional terminologies leave out some
important Reformers, like women, who undertook important ministries in
the 17th century.
ere is no one way to de ne the Catholic Church in the 15th to 18th
centuries, but “Catholic reform” accords the Church agency and a
meaningful presence in an era of change dominated by Luther and other
Protestant leaders.
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De ning the Catholic Reformation has not been an easy task. Several
proposals have been generated over decades of work by many historians. In
his incredibly in uential essay “Katholische Reformation oder
Gegenreformation?” (originally published in 1946), Hubert Jedin (1900–
1980) broke the impasse of centuries-old historiography that had alternated
between polemical extremes in describing 16th-century Catholicism as
either Catholic Reformation or Counter-Reformation. Jedin (1999) sought a
way out of this by arguing that this was not an either/or situation. He traced
the origins of the term Katholische Reformation to Karl Peter Wilhelm
Maurenbrecher (1838–1892) and attributed its wider dissemination to
Ludwig von Pastor (1854–1928). He argued that at the core of the idea of
Catholic Reformation was an emphasis on the continuity of
intraconfessional developments, while the notion of Counter-Reformation
focused on ecclesiastical responses to the Protestant Reformation. e
origins of the Catholic Reformation could be sought in Italy and Spain. Jedin
concluded that instead of thinking in terms of Catholic Reformation or
Counter-Reformation, historians should think of Catholic Reformation and
Counter-Reformation. e rst was an intraconfessional process of
revitalization, while the second was the response of the Roman Catholic
Church to the Protestant Reformation.
Henry Outram Evennett (1901–1964) was responsible for another
in uential perspective on the Counter-Reformation. Based on a series of
lectures that he delivered at the University of Cambridge in 1951, e Spirit
of the Counter-Reformation (1968) contained valuable insights for the study

of 16th-century European Catholicism. His essay “Counter-Reformation
Spirituality” was especially important (Even-nett 1999). Evennett
maintained that the spirituality of the Counter-Reformation was
characterized by deep personal piety. He also argued that what made the
Society of Jesus extremely successful was its adaptation to the decisively
modern ethos of Roman Catholic laity. While he focused his attention on
the Counter-Reformation as such and hence paid particular attention to the
Society of Jesus, it should be noted that his observations are also applicable
to currents of Catholic spirituality that predated the Protestant Reformation.
e undercurrents of Roman Catholic lay spirituality that led to a gure like
Ignatius of Loyola were already in place long before the Protestant
Reformation.
e Jesuit historian John W. O’Malley distilled years of scholarship into a
novel proposal that proved to be equally persuasive. In his Trent and All
at, he introduced and made the case for “early modern Catholicism” as a
“more comprehensive designation” that captured the complex institutional
and cultural dynamics of the period (O’Malley 2002, 5). His solution was
straightforward: he placed Catholicism rmly in the context of early modern
history, making it subject to the same historical forces that were at work and
that transformed the globe for better or worse. He also intended to move
beyond the limitations of the “ecclesio-political perspective of traditional
‘church history,’ to a more inclusive perspective” (O’Malley 2002, 9).
Finally, an approach that has been gaining ascendancy is that of scholars
studying the Catholic Reformation and Counter-Reformation in a global
perspective. Simon Ditch- eld is probably one of the most important
exponents of this trend. His views can be found in the article “Decentering
the Catholic Reformation: Papacy and Peoples in the Early Modern World”
(2010). Here he calls for a recon guration of “what remains a fundamentally
Eurocentric cultural geography of Christian expansion” (Ditch eld 2010,
187). His key contribution is the assertion that historians need to move
beyond a center-periphery model of understanding the spread of
Catholicism. He points out that his is not a model that privileges the place of
Rome as the center of European and global Catholicism. Instead, he calls
attention to the connections that existed between locations that have until
recently been regarded as merely peripheral. An implication of this
approach, for instance, would be a revalorization of the Dominican mission

in Hispaniola for the spread of Catholicism in the region of the Caribbean
and beyond. Moreover, from this point of view the experience gained by
Dominican missionaries on the ground has to be considered for its global
reverberations and not only for its local rami cations. Someone like the
Dominican friar Pedro de Cordoba (c. 1460–1525) would be treated as a
representative gure of the Catholic Reformation and not only as a
missionary.
Another concept that should be kept in view when thinking about the
Catholic Reformation is that of Tridentine Christianity (1545–1650). e
term is a useful label with important limitations. e chief advantage is its
attention to the Council of Trent (1545–1563), which lends it chronological
precision. We know that the Council was convoked by Pope Paul III (r.
1534–1549) on May 22, 1542, by means of the bull Initio nostri huius
pontiﬁcati. e council opened at Trent (northern Italy) on December 13,
1545. It was interrupted on two occasions, and its progress was divided into
three periods: 1545–1547, 1551–1552, and 1562–1563. We can trace its
spread throughout Europe and beyond. For instance, we can follow the
institution of the Council’s decrees throughout Spain and its empire. Pope
Pius IV (r. 1559–1565) con rmed the conclusions of Trent on January 1564.
Philip II (r. 1556–1598) adopted the conclusions of Trent in 1564. Aerward
Tridentine Christianity spread throughout the territories under Spanish
sovereign rule. Hence, it was con rmed by the Synod of Quito in 1570 and
the Synod of Manila in 1582. e chronological certainty of the notion of
Tridentine Christianity thus avoids much of the murkiness of other labels.
e term, however, has two important limitations, or better said, two
aspects to the single most important limitation. e concept assumes too
much homogeneity in Roman Catholicism. It assumes that changes
instituted by the Council were implemented everywhere in the same way
and almost simultaneously. It assumes that Catholics in Spain, France,
Germany, Italy, and elsewhere throughout Europe were aﬀected in the same
way and reacted in the same way to the Council; that Catholic lay women
experienced the Council in the same way that religious women did or that
lay men experienced it just like members of the clergy; or even that rich and
poor, peasants and urbanites, Catholic Europeans and Catholics in the
Americas, Africa, and Asia were aﬀected by the Council in such a uniform

way that we can eﬀectively make a distinction between Catholicism before
and aer Trent. Of course it did not happen that way.
Yet four factors contributed to a renewal of the clergy that warrant the use
of the term “Tridentine Christianity.” First, the Council instituted the use of
seminars for the training of clergy. e functioning of these seminars made
possible an undeniable level of consistency in the outlook of the clergy.
Second, the emergence of new religious orders, such as the Society of Jesus
(founded in 1534 and recognized by Pope Paul III in 1540) provided the
Church with legions of religious men and women devoted to the Council.
ird, the Council also restored the authority of bishops and helped create a
new ideal of episcopal excellence that helped create some uniformity.
Fourth, the Council fostered a renewed image of papal authority as well as a
renewed sense of loyalty to Rome. ese factors aﬀected the clergy in a way
that can be empirically veri ed.
Finally, while there was much diﬀerence in the way that the laity and the
clergy experienced the Council, we can still use the term “Tridentine
Christianity” to describe Catholic Christianity aer Trent. In fact, the
considerable degree of uniformity among new members of the clergy in the
period between 1563 and roughly 1650 allows us to posit that there may
have been discernible patterns of interaction between clergy and laity during
the same period, even if a number of local variations can also be identi ed.
Ultimately, when we look at Catholic Christianity from the bottom up,
Tridentine Christianity may appear as limited as any other label.
David M. Luebke (1999, 20) has aptly summarized the limitations of
Jedin’s approach. ey can be stated as follows: Jedin’s treatment was
pungently institutional, he ignored popular piety, he did not entertain the
history of Catholicism outside of Europe, and he was blind to questions of
gender. As noted previously, O’Malley also reacted to the narrow and less
inclusive perspective of the traditional institutional focus of church history.
Nevertheless, scholars rightly continue to treat Jedin’s essay as an obligatory
point of departure for the study of the Catholic Reformation. In fact, in
response to this generalized criticism, one could point out that while a new
approach to institutional history is needed, a history of Roman Catholicism
in the age of the European Reformations cannot be accurately written
without engaging the institutional aspects of religious life. A new
institutional history requires that institutional locations be seen as dynamic

settings, beset by con ict and contradictory norms, but endowed with
resources that permit the appropriation or rejection of old norms and
cultural values as well as the generation of new trends and the testing of new
technologies. Consequently, a history of the Catholic Reformation can keep
institutional developments in view while entertaining a plethora of
questions related to intellectual, social, and cultural history. e history of
the Catholic Reformation must pay attention to at least four foci of
institutional reform: the papacy, the episcopacy, diocesan synods, and
religious orders. Moreover, at every step attention has to be given to
institutional interactions with the laity, as this was a time characterized by
the rising in uence of the laity in religious matters.
e reform of the papacy was a crucial tenet of the concili-arist
movement. e reforming aspirations of the movement were unmistakably
stipulated in the main pronouncements of the Council of Constance (1414–
1418). Adopted on April 6, 1415, Haec sancta was the Council’s most
important decree. It called for the reformation of the Church in “head and
members” (capite et in membris). e Council sought to institutionalize this
reform principle in its closing decree, Frequens (October 9, 1417). According
to Frequens a general council was to be held on a regular basis in order to
ensure progress in the reform of the Church.
e reform of the episcopacy was another kind of institutional reform
around which there was remarkable continuous interest in the 15th and the
early 16th centuries. Some expressions of conciliarism asserted a form of
clerical democracy, while others aﬃrmed the collegial nature of the
episcopacy even to the extent of diminishing the primacy of the pope. Juan
de Segovia (1393–1458), for instance, asserted the primacy of bishops as the
genuine successors of the biblical Levites. Episcopal primacy was not a rare
concept in the early 16th century. Bishops were naturally inclined to defend
the authority of the episcopal oﬃce. Bishops in Spain used this authority to
call diocesan synods through which they instituted reforms. Bartolome de
las Casas claimed that his episcopal authority came directly from God as he
threatened to excommunicate the encomen-deros of Chiapa in the 1540s.
Synods were long seen as hallmarks of the Tridentine reform. However,
synods were very common throughout Spain in the 15th century. In fact, it
is estimated that there were around 150 synods and provincial councils
between 1512 and 1563 (Bartolome 1994, 179). Bishops used these local

synods to ensure that there would be uniformity of practices throughout the
parishes under their care and supervision. ey also served as a mechanism
to enforce clerical discipline. Synodal constitutions were published and used
as handbooks for pastoral and liturgical practices.
An important aspect of the Catholic Reformation was the impetus to
reform religious orders and to stamp out abuses among the regular clergy.
Various observant movements appeared during this period, some of them
with roots dating back to the 14th century. e Hieronymites originated in
Italy and Spain in the 14th century. e Spanish Order of Saint Jerome was
established in 1373, and Lope de Olmedo (1370–1433) founded an
observant branch in 1431. Observant Hieronymites converted to
Protestantism in Seville in the 1550s, and their progression toward
Protestantism could be attributed to the reformist tendencies of their order.
Francisco Jimenez de Cisneros (1436–1517) played a critical role in the
reformation of the Spanish regular clergy. Other reform movements
included those of the Franciscan Pedro de Alcantara (1499–1562) and the
Discalced Carmelite, St. Teresa of Avila (1515–1582).
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C S
With his audacious eﬀort to reform Western Christendom, Luther aimed his
criticism at what he believed had been clear signs of idolatry and decay
present in the Christian churches in Germany. His harsh words against both
the church establishment (including monasteries) and popular piety,
however, were not meant as a deliberate turning away from the one, true
Catholic Church built on the apostolic witness, but rather an urgent call for
renewing the true “Catholicity” and “Apostolicity” of the Church by
rediscovering the power of the Triune Gospel, while aﬃrming everything
within the robust Catholic tradition that had been conducive to Evangelical
teaching and practice. ere were many in the medieval church before
Luther as well as during his lifetime who demanded and strived for church
reforms. It is thus natural that Luther found many admirers among those
who, despite their own critical views toward Western Christendom, decided
to stay in the “Roman” Catholic camp. Among these, the following arguably
played an important role: Johann von Staupitz, Erasmus von Rotterdam,
Cardinal Gasparo Contarini, Bernhard Adelmann, Caspar Amman, and Veit
Bild.
Voices of Reform at the Turn of the 16th Century

e beginning of the 16th century marked not only the culmination of the
Renaissance and humanism in continental Europe, but also a growing
dissatisfaction with the state of the Church in medieval Christendom. No
longer satis ed with the diverse forms of piety oﬀered by the oﬃcial
institutionalized Church, critics from the ranks of educated humanists, as
well as pious monks, clergy, and devout laity, were becoming ever more
vocal about their reservations.
Reforming voices within the Western Church sounded long before Luther,
however. Scholastic teachers of the 14th and 15th centuries, most notably
the Franciscan friar Nicholas of Lyra (1270–1349) and Jean Charlier de
Gerson (1363–1429), the renowned French chancellor of the University of
Paris, were both excellent exegetes (with a avor of mysticism) with a strong
desire for reform of church practice and piety. eir sermons and treatises
were still being read in Luther’s time. Earlier (pre-)Reformers, such as
Girolamo Savonarola (1452–1498), John Wycliﬀe (1320–1384), and John
Hus (1369–1415), though no longer counted among respectable teachers of
the medieval Western Catholic Church by most authorities and laypeople in
Luther’s time, pointed out concrete examples of the growing decadence of
Western Christendom (mostly moral rather than theological in nature).
ese, as well as other types of criticism, still rang in the ears of Luther’s
contemporaries, among them those who were in Luther’s close vicinity, such
as the Augustinian superior Johann von Staupitz (1460–1524), Stephan
Fridolin of Nuremberg (1430–1498), and the Erfurt professor Johann von
Paltz (1455–1511).
A concerted eﬀort at reforming the believers’ piety and life had also been
evident among countless observant friars and members of semimonastic
renewal movements, as well as practitioners of monastic mysticism.
Movements like e Brothers and Sisters of the Common Life (or “New
Devout”), along with individual works of renewal-desiring mystics, such as
Bernard Clairvaux (1090–1153), omas a Kempis (1380–1471), Gabriel
Biel (1420–1495), Johann Tauler (1300–1361), and the classic work elogia
Ger-manica (or eologia Deutsch, traditionally attributed to Tauler),
constituted a theological protest against the scholastic theology of the time,
“emphasizing humans’ dependence on God, the need for humility and for an
intense, personal devotion to God” (Valco 2016, 183). Moreover, a growing
number of humanists, among others Marsilio Ficino (14331499), Johannes

Reuchlin (1455–1522), Desiderius Erasmus (1469?-1536), and Lorenzo Valla
(1406–1457), exhorted theologians and church oﬃcials to go back to the
original sources of Christianity (Scripture as well as early patristics),
underlining the importance of education for the cultivation of inner
religious life and virtues.
us, beginning with Jean Delumeau’s seminal work Catholicism between
Luther and Voltaire: A New View of the Counter-Reformation (1977), even
some Catholic historians now speak about a potent “Catholic” movement
that had existed in the Western Church in the 15th and 16th centuries to
“Christianize Christendom” by reforming its piety and practice. is
historical situation constituted a fertile ground for the existence of
numerous Catholic sympathizers of Luther’s reforms who, like Luther,
wished to address the issues of pagan superstition, idolatry, ignorance of
Christian doctrines, and immorality in the Church.
Although Luther’s reform agenda had crystallized gradually ever since the
second decade of the 16th century, his understanding of the gravity of the
situation became clear especially aer his Saxon visitations of 1528. His
determination corresponded to his understanding of Missio Dei, God’s
unceasing desire to search for and to save helpless sinners. Furthermore,
Luther viewed the course of events transpiring about him through an
apocalyptic lens. From this perspective, our world is not a neutral ground.
All human superstition, religions, and philosophies are the result of people’s
rejecting God’s truth on account of their sinful desires and diabolic
temptations (see Luther’s Sermon on Matthew 8:23–27 from January 31,
1546). ese desires and temptations must be resolutely rejected, as they are
bound to be destroyed in the nal apocalyptic encounter. Convinced that
the apocalyptic closure of history was imminent, Luther resorted to foul
language, personal invectives (ad hominem), and highly expressive
demoniza-tion of his opponents. is crude language, along with a high
dose of pride, prejudice, and obstinacy on the side of Luther’s “Roman”
Catholic critics, constituted an almost impenetrable veil that prevented both
sides from understanding the good motives and core arguments of the other
side. us, much of Luther’s criticism that would otherwise have been
readily adopted by many of his opponents was either lost or distorted in the
cacophony of ongoing controversies and the chaos of antagonistic political
interests. Nevertheless, there were those able to see through this “veil” who

secretly admired Luther, or at least sympathized with many of his central
views, while still remaining “Roman” Catholics.
Sympathizers from the “Roman” Camp
• Johann von Staupitz (1460–1524): Professor of Bible in the newly
established University of Wittenberg and vicar general of the
Augustinian observants, Dr. Johann von Staupitz had a profound
in uence on Luther while he was still an Augustinian monk.
eologically Augustinian in his core beliefs, Staupitz encouraged
Luther to trust the prior grace of an electing God who is merciful to
sinners on account of the wounds of Christ. Staupitz taught Luther that
it was God Himself who kindles human love to God freely and
undeservedly, prior to any good works or acts of piety produced by
helpless sinners. When Luther dreaded the anger of the hidden,
sovereign God, Staupitz urged him to focus his attention on the
redeeming wounds of Christ, the revealed God (“God for me”). God
actively calls sinners, endowing them with His gis and bringing them
to repentance and to faith by the power of the Spirit. God does not seek
a perfectly contrite heart; He asks instead for the sinners’ sins as they
willingly acknowledge their helplessness before God. A forgiven sinner
then lives by going through temptations and trials ( theologia crucis) as
opposed to avoiding being tested by the devil.
It is not surprising that Luther considered Staupitz his spiritual
father, to whom he owed much of his later spiritual wisdom. As Luther
himself acknowledged: “I should be a damned, ungrateful, papistical
ass, for he [Staupitz] was my very rst father in this teaching, and he
bore me in Christ”; “If Dr. Staupitz had not helped me out… . I should
have been swallowed up and le in hell” (Steinmetz 2002, 8). Staupitz
died early in Luther’s Reformation career, so he never became
acquainted with Luther’s mature works. He did follow the Reformer’s
theological development, however, and advised him on the perils of
ecclesiastical diplomacy while he could. When he could no longer
protect him as his father superior, Staupitz released Luther from his
monastic vows and formally ceased to be his mentor. is act should
not be understood as an act of rejection but rather as a providential
release of a monk bound to be obedient to his superior. Since Staupitz

never considered disobeying church authorities, this was his way of
staying faithful to the Church he loved and preserving the good name
of the order, while being caring to his spiritual mentee, with whom he
shared some of Reformation’s most central doctrines. Staupitz died a
Benedictine monk who oﬃcially repudiated the Reformation, his
biggest objection being the destruction of the unity of the Christian
Church.
• Desiderius Erasmus von Rotterdam (1469?-1536): Erasmus was
arguably the most brilliant and famous Christian humanist of the 16th
century. Few realize, however, that he was also a Catholic priest,
himself a church Reformer. His, however, was via media, a middle way
of reforming Western Christendom. While he clearly saw and with a
substantial dose of satire criticized the widespread ignorance,
superstition, and even idolatry in the Church, he did not wish to go
against the ecclesiastical hierarchy or to reject the Western Church’s
rich traditions. ough theologically trained, Erasmus was not
primarily a theologian, nor was he predominantly a church politician.
His primary mission was that of a humanist scholar, writer, and
educator, believing that the much-needed renewal of Christianity could
only be brought about by competent and patient education in Christian
doctrines, as well as in classical sciences and arts, and by the practice of
virtues. His In Praise of Folly (1511) and Julius Excluded from Heaven
(1514) are masterfully craed satirical accounts of vices present at the
top of the Church’s hierarchy. Far more potent for the cause of the
Reformation, however, proved to be Erasmus’s revised Latin edition
and an entirely pioneering Greek edition of the New Testament, which
helped Luther and others read crucial biblical passages in a decisively
new light. For some time it appeared that Erasmus and Luther might
join forces in their struggle for Church reform. But when Luther
published his important Reformation treatises of 1520 and was
subsequently excommunicated in January 1521, Erasmus suspected
that their reform eﬀorts could never be united.
ere were two main reasons for the fateful split between these two
Reformers. First, Erasmus could not imagine the one Western
Christendom divided into numerous factions and sects. e only result

he could envision from such a turn of events was chaos. In Erasmus’s
view, Luther’s apparent individualism in interpreting the Scriptures
threatened the unity of the Church. Second, being a convinced
humanist, Erasmus could never agree with Luther theologically on the
question of the power of human will. His work On Free Will (De libero
arbitrio diatribe sive collatio, 1524) provoked Luther’s response in his
On the Bondage of the Will (De Servo Arbitrio, 1525). Erasmus’s
sympathies for Luther waned aer this, though he remained in contact
with Melanchthon for the rest of his life.
• Cardinal Gasparo Contarini (1483–1542): Born in the same year as
Martin Luther, the Italian Church Reformer Gasparo Contarini became
a champion of Evangelical renewal in Italy and beyond. He was trained
in both philosophy and theology at the University of Padua and early in
life became an important imperial diplomat. In 1535 Contarini was
elevated to the position of cardinal, thus wielding considerable power
to implement the needed Evangelical reforms within the Western
Catholic Church. When the new Jesuit order was established in 1540
(partially thanks to Conta-rini’s advocacy at the papal court), Contarini
saw in it God’s mighty tool for reforming and strengthening the
Church.
ere are several surprising parallels between Luther’s and
Contarini’s spiritual journeys and their corresponding theological
emphases. Like Luther, Con-tarini experienced a “moment of
illumination,” similar to Luther’s “tower experience” in 1511, when he
became convinced that salvation was God’s free, underserved gi and
that the spiritual journey of a monastic was no guarantee of reaching
eternal blessedness. It is not surprising, then, that this evangelically
inclined and reform-minded cardinal engaged the Lutheran
Reformation movement with the hope of keeping their Evangelical
potential at the services of the one Western Catholic Church. His
opportunity arose in 1541, when Contarini assumed the diplomatic
role of papal legate at the Colloquy of Ratisbon (Regensburg).
Melanchthon, Bucer, and Pistorius represented the German and Swiss
Protestants, and Eck, P ug, and Gropper represented the Catholic side,
drawing inspiration and encouragement from the papal legate. e

Colloquy went unexpectedly well initially, even to the point of reaching
a consensus on the crucial doctrine of justi cation (later revoked by the
Council of Trent)! Prompted by Cardinal Contarini, the Catholic side
conceded that sinners must rely entirely on imputed righteousness for
divine acceptance and not depend upon inherent righteousness for such
forgiveness. e Protestants agreed to the idea of twofold righteousness
(duplex iustitia), conceding thus that conversion brings both imputed
and inherent righteousness, though only the former confers
forgiveness. e doctrine that caused the most friction was that of the
teaching authority of the Church and its dogmatic tradition; here
Contarini could not back down. When pressed to choose between the
authority of the Roman Church and his own conscience bound by his
Evangelical understanding of the gospel, the cardinal obediently
submitted to the authority of the Roman Church. Like Erasmus before
him, Contarini dreaded the divisions and chaos in doctrine and morals
if the authority of the Church were not upheld. ough united with
Luther in his understanding of the nature and power of the gospel, he
would no longer see Luther and his movement as a viable partner for
Church reform.
Curiously, however, the prior of San Frediano monastery, Peter
Martyr Vermigli (1499–1562), with whom Contarini spent several
weeks following the Regens-burg Colloquy, made the opposite choice
and joined the Reformed (Swiss) movement shortly aer his
engagement with Contarini, still in the year 1541.
• Bernhard Adelmann von Adelmannsfelden (14591523): e German
humanist and Catholic canon Bernhard Adelmann received his
humanist education in Basel (under Johannes Reuchlin) and in Ferrara
(under the Bohemian humanist Bohuslaus Lobkowicz). His education
thus predisposed him to view his own tradition with a certain amount
of healthy criticism, while being inclined to the humanist and
reforming ideas of Konrad Peutinger, the chief humanist in Augsburg
at that time, and others in his circle, such as Veit Bild, Willibald
Pirckheimer, and Nikolaus Ellen-bog. His relationship with Martin
Luther started as a regular letter exchange until the two met in October
1518, following which Adelmann grew very fond of his younger

counterpart, fully supporting his Reformation ideas. ough never
losing his inner aﬀection for Luther, Adelmann’s public support of the
Wittenberg Reformer came to a halt following Luther’s
excommunication in 1520. Dr. Johannes Eck, the chief instigator
against Luther in this matter, negotiated with Pope Leo X to include
Adelmann’s name in the text of Exsurge Domine (the papal bull) as one
of Luther’s supporters. Adelmann chose to publicly recant and distance
himself from Luther, which he had to do within the set 60-day period
aer the bull came into eﬀect in his diocese. However, he never stopped
cheering for Luther and his cause, helping whenever he could. us in
1521, as Luther was getting ready to appear at the Diet of Worms,
Adelmann prayed for God’s protection on his behalf. Likewise, in 1523,
shortly before his death, Adelmann courageously oﬀered shelter (in his
own house!) to the Austrian Reformer Urban Rhegius (1489–1541),
who had been expelled from Austria due to his “heretical” activities.
• Caspar Amman (or Kaspar Ammonius) (1450–1524): e German
Augustinian hermit Caspar Amman became the prior of Lauringen,
later ascending to the position of provincial (1500–1503 and 1515–
1518). Amman was humanistically well trained with a scholarly focus
on ancient Greek and Hebrew. Along with the Benedictine Veit Bild
(see below), Amman became sympathetic to Luther, trying to obtain
and read everything the German Reformer published. Luther inspired
him with his biblical translation work; thus in 1523 Amman published
his own translation of the Psalter. Due to his vigorous, public defense of
the Reformation, Amman was tried and condemned to prison for
having preached against the papal bull Exsurge Domine (issued in 1520)
as well as against the Edict of Worms (1521) that had condemned
Luther. While always supporting Luther in his reforms, Amman never
became a Lutheran.
• Veit (Vitus “Acropolitanus”) Bild (1481–1529): is Benedictine from
the town of Augsburg was a humanist with Church-reforming ideas
and sympathies for Luther, much like his friend Caspar Amman.
Unlike Amman, Veit Bild was at the source of humanist and
Reformation literature due to his residence in Augsburg. Bild was
known for his helpfulness to fellow humanists from more remote
regions, getting books to them. It is from his letters that we know about

Caspar Amman’s “evangelical preaching” (Posset 2005, 147). Bild’s
interest in Luther increased signi cantly aer he had read Luther’s
defense of his 95 eses (Resolutiones disputationum de indulgentiarum
virtute) in 1518. He then tried to contact Luther through letters but
only got a response in 1520. In the meantime, Bild collected whatever
works he could get by Luther, compiling them into a list that would (by
the end of Bild’s life) count about 150 titles. Also among Bild’s friends
was Canon Bernhard Adelmann, who provided him with Erasmus’s
Commentary on the Letter to the Romans and later some of Luther’s
early works. e preserved correspondence between Bild and
Adelmann reveals that both considered Luther to be “theirs,” that is,
their spiritual brother. In his letter to Spalatin in August 1522 Bild
wrote: “e Gospel in which God instructed me through Martin, the
most faithful servant of his vineyard, is so deeply rooted in my heart
that I despise everything else with which I uselessly spent my earlier
days” (Posset 2005, 149). Yet despite the intensity of his inner
convictions about Luther, Bild was careful not to express them publicly,
or in writing, being fully aware of possible dangers. e disastrous
Peasants’ War of 1525 somewhat cooled Bild’s enthusiasm for Luther’s
reform, though not for his gospel discovery. Bild never formally joined
the Wittenberg reform movement and remained a Benedictine monk,
an “evangelical Catholic monk” (Posset 2005, 154), one might say, until
the end of his life.
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C T, I  L 
Until the 20th century, the Catholic view of Martin Luther’s teaching, with a
few isolated exceptions, consisted of thorough condemnation as a heretical
division from the true Church. e name “Lutheran” was pejorative, naming
the leader of a movement that had broken with Rome and had thus severed
fellowship with the body of Christ on Earth. From a Catholic perspective,
Luther’s ecclesiol-ogy was incorrect because it did not recognize the historic
continuity of the Church as a uni ed witness to Christ. His theology was
incorrect because it was subjective; it pitted the conscience of an individual
believer against the authority of the Church. is view held sway until the
early 20th century. By the mid-20th century, however, this view began to
change, and some Catholic theologians began to see Luther in a more
positive light. e burgeoning ecumenical movement played a role in this
development, and the Second Vatican Council spawned numerous research
projects by Catholic theologians to engage with, and even learn from,
Luther.
e development of Enlightenment thinking in the 18th and 19th
centuries brought into question the authority and relevance of the Church
and of religion altogether. is was a critique that applied both to Roman
Catholic and Protestant theology and their respective church traditions.
Because the diﬀerent ecclesial bodies were responding to similar cultural
questions, the theological agenda for some Protestant and Catholic
theologies began to look more and more similar, while still remaining
distinct. Neither was responding to the driving questions of the 16th

century, but rather to what religious faith means in light of natural science,
democratic governments, and modern life.
By the 20th century, Protestant churches began to engage in dialogue on
their commonalities, and the ecumenical movement was born. e 1910
World Missionary Conference in Edinburgh, Scotland, is generally
considered the birth of the modern ecumenical movement. e movement
is represented largely by the World Council of Churches (WCC), which has
sponsored dialogues among church bodies. rough these dialogues, the
confessional diﬀerences that had separated the denominations became less
important. Catholics had taught for centuries that the path to unity was
through Rome, and so they were not part of the movement oﬃcially, but
participated as interested observers. e Second Vatican Council (1961–
1965) opened the Catholic Church to the “winds of modernity,” primarily
through liturgical reforms. is included dialogue with non-Catholic
churches and other “ecclesial bodies.” e result of these dialogues,
conducted in the spirit of ecumenism, even caused some Catholics to say
that Luther’s theological perspective is not fundamentally incompatible with
Catholicism.
In the 20th century the positive Catholic engagement with Luther began
with German historian Joseph Lortz and his history of the Reformation.
Lortz viewed Luther historically and biographically. He acknowledged the
validity of Luther’s challenge to abuses in the 16th century Church and the
necessity of reform, although he disagreed with his theology on many points
(see Pesch 1966).
Lortz still considered Luther to be a theological subjectiv-ist and did not
believe his appeal to his own “bound conscience” could be the basis of a
theology. Still, Lortz began to take Luther seriously as a religious ﬁgure and
shied the blame for the split with Rome away from Luther the individual to
the Church of the late Middle Ages. His work also spawned a school of
Catholic scholarship whose style and approach would dramatically change
Luther’s in uence on Catholic theologians for the next several generations.
ose who took the banner from Lortz went beyond his conclusions. If
Lortz’s point was to excuse Luther for the Reformation, the next generation
sought to learn from Luther as a serious religious gure in church history,
even if they did not agree on every point. Two of Lortz’s most well-known
students were Hubert Jedin and Erwin Iserloh. Jedin wrote on the history of

the Council of Trent, and his perspective has become a lens through which
many historians view the Reformation and Counter-Reformation. He was a
participant in the Second Vatican Council (1961–1965) and was known as a
voice of moderate consensus. Iserloh wrote on the 95 eses, questioning
the narrative of Luther nailing them to the castle church in Wittenberg. e
ecumenical import of this conclusion was the claim that Luther’s “protest”
was less of an angry display than a sober academic— and therefore
legitimate—debate. Iserloh is also signi cant for shedding new light on the
late medieval context in which Luther was formed, particularly the in uence
of William of Ockham and Gabriel Biel.
is context moved the conversation beyond history and biography to a
theological discussion among Catholics and Protestants of the causes of the
Reformation. Scholars of both backgrounds explored ways in which the late
medieval theology that Luther learned may have contributed to
misunderstandings. From the Catholic side, Hans Kiing demonstrated an
appreciation for Luther and for Protestantism’s unique witness in Christian
theology, particularly in the dialectical theology of Karl Barth, Rudolf
Bultmann, and Paul Tillich. King’s 1957 study of justi cation in Barth was
an exercise in Catholic theology stretching itself beyond its previous
boundaries to recognize the essential nature of Luther’s questions, even
though it dealt with Luther indirectly. Protestant theologians were quick to
point out the distinctions between Luther and Barth (a Calvinist), but
Luther was now seen as a man not only with a personal spiritual quest, but
also with a prophetic mission to change what was unjust in the Church. is,
in turn, led to serious dialogue about the degree to which justi cation could
be seen as church-dividing.
American Catholic theologians Harry McSorley and David Tracy also
contributed to the ecumenical dialogue. McSorley (1968) studied Luther’s
work on the bondage of the will (de servo arbitrio). His conclusion was that
Luther’s thinking on this doctrine, which has been troublesome for
Catholics for centuries, could be found in St. Augustine and in the tradition.
At some points Luther overstated Augustine’s view, but this is a nonessential
point that has been largely ignored by Protestants. David Tracy shared King’s
view of justi cation, but went beyond his evaluation, distinguishing
fundamental theology as a theology of “manifestation” and dialectical
theology as a theology of “proclamation.” Both are legitimate approaches to

the theological task, and both are necessary. While the theology of
manifestation uses analogical language in its work, proclamation theology
uses dialectical language. One is constructive, the other decon-structive of
the impulse toward idolatry (see Tracy 1981). For Tracy, the Protestant
movement, at its best, embodies the spirit of Luther and proclamation as an
essential element in the Church’s broad theology, while Catholic theology
tends toward the theology of manifestation.
e Catholic theologian who was arguably the most in uenced by
Luther’s theology was the Dominican theologian Otto Hermann Pesch, who
taught “controversial theology” (Kontroverstheologie) at the University of
Hamburg. His work focused on the theology of justi cation in omas
Aquinas and Martin Luther, and his theological approach became
foundational for the full communion agreements among church bodies in
the late 20th century. Pesch’s driving research question was whether or not
there was space in the Roman Catholic Church for Luther’s distinct
theological voice. His answer was yes, and he came to this conclusion
through his study of Aquinas and Luther, in dialogue.
In assessing the work and relative importance of St. omas Aquinas and
Luther, Pesch argued, one must understand their two distinct approaches to
the theological task. Aquinas, a professor of theology at the University of
Paris, was a sapiential theologian. His goal was a Christian philosophy: an
account of the truth of Christian doctrine as part of a larger account of the
universe, its essence, and its purpose. He was heavily in uenced by the
natural philosophy of Aristotle, who was debated at the European
universities of the High Middle Ages aer his rediscovery during the
Crusades. Aquinas structured theology with an exitus-reditus scheme: the
entire universe comes from God and returns to God. e Church taught the
wisdom of God as discovered in the whole creation, then served to guide the
believer on the path toward the divine “beati c vision.” us sapiential
theology moves from the general to the speci c.
Luther, on the other hand, was an existential theologian, and his approach
was almost the exact opposite. He insisted that the task of theology was to
proclaim the gospel to the existential questions of the individual believer
and only then concern itself with general truth, which had a completely
diﬀerent function. Natural philosophy could aid the believer in living a good
life and in understanding truth, but it could not speak a word of grace to a

troubled soul. Luther thus criticized philosophical speculation as a
theological method and saw the Church’s fundamental task as the
proclamation of the good news of Jesus Christ as revealed in Scripture. It is
no accident that Luther’s work consisted also of preaching and pastoral care,
and that the Reformation came to be known as a preaching movement
oriented toward the laity. e attack on indulgences itself can be understood
as a pastoral response to the “terri ed consciences” of the German people.
us Luther’s existential approach to theology has a diﬀerent focus, but is
not necessarily incompatible with the sapiential approach.
Pesch acknowledged that the center of Luther’s theology was the
proclamation of God’s justi cation in Christ, freely given as an act of grace.
However, he distinguished between forensic justiﬁcation and eﬀective
justiﬁcation, each representing the Protestant and Catholic traditions.
Forensic justi cation is the declaration of the forgiveness of sins, even
though the sinner is not righteous. is is the view favored by Luther and
most Protestants, although it raises the question of whether the sinner
actually ever becomes righteous, something Catholics insist on. On the other
hand, omists teach eﬀective justi cation: that to be justi ed, one must
become just and move from a state of sin to a state of grace. is happens
through God’s grace working in concert with the human will, although the
initiation of justi cation is not dependent on the will of the believer, but
solely on the “infusion of grace” that comes through the Holy Spirit. e
question of human merit remains a sticking point for Protestants.
If one understands the root of each approach, however, it is possible to
nd consensus between the two views as equally valid, though diﬀerent,
approaches to a common doctrine about which there is not fundamental
disagreement. us Pesch concluded that, with this distinction in mind, the
doctrine of justi cation per se could not be the basis for division between
the Lutherans and Catholics, and moreover, that Luther’s teaching even has a
place within the broad umbrella of the Catholic tradition. Pesch’s work
contributed to the approach in ecumenical theology of diﬀerentiated
consensus: that two traditions could use distinct language and even theology
to express a common doctrine, and that it was the goal and purpose of the
Church to nd common ground wherever possible, rather than to remain
divided. e Joint Declaration on the Doctrine of Justiﬁcation (JDDJ), signed
in Augsburg, Germany, in 1999, was the fruit of the ecumenical dialogue

between Lutherans and Catholics. It fell short of binding the two confessions
into one church body, but it did recognize that based on theology alone, the
doctrine of justi cation was no longer the basis for church division. More
recently, Declaration on the Way (2015) has cataloged the 50-year history of
dialogue between Lutherans and Catholics. On the eve of the 500th
anniversary of the Reformation, both Pope Francis and the Lutheran World
Federation have reiterated the commitment to stay in the dialogue and nd
common ground.
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C V
Born in 1500, the eldest son of Philip of Habsburg and Juana of Castile,
Charles became ruler of vast multinational territories in Europe and the
Americas by the age of 21. When Charles’s father died suddenly in 1506 and
his mother suﬀered a mental breakdown, at age six Charles became heir to
the Castile and Habsburg dominions, which included the Burgundian Low
Countries (modern-day Belgium and the Netherlands). Charles and some of
his siblings were raised in the Netherlands by his father’s sister, the
archduchess Margaret of Austria, who acted as Charles’s regent for the
Burgundian lands until he reached his majority. Upon the death of his
maternal grandfather Ferdinand of Aragon in 1516, Charles claimed the
Spanish throne, arriving there to win the support of his Spanish subjects in
September 1517. Spanish conquests in the Caribbean and American
continents during the 1520s expanded his empire and its wealth. When his
paternal grandfather Emperor Maximillian I died in 1519, Charles was
elected emperor of the Romans.

Election as Holy Roman Emperor of the German Nation
e Golden Bull of 1356, which regularized the longstanding process to
select the emperor, named seven electors: three ecclesiastical princes, the
archbishops of Mainz, Cologne, and Trier, and four secular rulers, the
margrave of Brandenburg, duke of Saxony, king of Bohemia, and count of
Palatine of the Rhine. Several imperial candidates emerged aer the death of
Maximillian I, including Francis I, king of France, and Frederick the Wise of
Saxony, one of the seven electors. Francis, chief rival to Charles, engaged in
political negotiations by making “gis” and promises to the electors. Both
candidates presented themselves as the Christian ruler who could stop the
territorial ambitions of the Ottoman Empire. Several factors worked in
Charles’s favor. First, Charles had greater nancial resources than Francis
through German banks, especially the Fuggers of Augsburg. His more
generous “gis” bought the support of several electors. Second, Charles
made concessions to the German electors, signing an agreement in which he
pledged to uphold the customs and laws of the empire. Finally, although
details diﬀer, Frederick the Wise, elector of Saxony, played a pivotal role.
Sources agree that Frederick himself was a candidate for emperor; that the
pope, who opposed Charles’s candidacy, encouraged Frederick to seek the
oﬃce by oﬀering some incentives; and that Frederick refused to stand as a
candidate, in the end supporting Charles, who was elected unanimously on
June 28, 1519. Whatever Frederick’s motives—lack of ambition, or political
savvy that recognized the title brought more headaches than bene ts, or a
genuine desire to support the candidate he believed could best serve the
German people—he would use the political capital owed him by Charles V
to gain a hearing for his subject Martin Luther at the Diet of Worms in 1521.
On October 23, 1520, Charles was crowned “elected emperor” in the
Aachen cathedral built by Charlemagne, where he vowed to defend the
Catholic faith. It was customary for the “elected emperor” to be crowned by
the pope, at which time the emperor would again take an oath to defend the
Roman Church. Pope Clement VII crowned Charles V in 1530, the last pope
to preside at an imperial coronation ritual. e spread of the Protestant faith
under Charles’s rule ended the unity of faith of the Holy Roman Empire.
Political Conﬂicts

Charles faced numerous challenges as Holy Roman Emperor and monarch
of Spain. His Spanish subjects did not wish to see Spanish resources (human
and monetary) spent by Charles to maintain his imperial power, nor did
they welcome his long absences from Spain as he attempted to rule his vast
lands. Charles responded by marrying Princess Isabella of Portugal, his rst
cousin, a more acceptable choice to his Spanish subjects than other eligible
royalty, and Empress Isabella served as his regent in Spain when he was
absent. e empire itself was plagued with numerous issues that made it
diﬃcult to govern: lack of centralized authority, the divisions of power
within the Imperial Diet, and the patchwork nature of the land that
constituted “the empire.”
e greatest political challenge for Charles was King Francis I of France,
the land mass that stood between Spain and other principalities under his
rule. e two monarchs fought four wars between 1521 and 1559 (aer the
abdication and death of Charles) to control the Duchy of Milan and the
Kingdom of Naples in southern Italy, to which each claimed the hereditary
right to rule. To control Italy meant supremacy in Christendom, greater
in uence with the papacy, and a deterrent to the expansion of the other’s
power.
e Ottoman Empire challenged Emperor Charles on two fronts.
Following the fall of Constantinople in 1453, the Turks expanded to the
south through the Levant, into Egypt, and across North Africa. Aer 1520
they moved west up the Danube River. When the Ottoman Empire invaded
Hungary and killed Louis, king of Hungary and Bohemia in 1526, it was a
personal, political, and religious matter for Charles. Louis’s wife Mary was
Charles’s sister; his brother Ferdinand was married to Anne of Hungary,
sister of King Louis; and Turkish control of Hungary brought the “in dels”
dangerously close to Vienna, capital of the Habsburg dynasty. From a
religious standpoint, the West viewed the Islamic faith of the Ottoman
Empire as a threat to Christendom. When Vienna was imperiled by the
advancing army of Emperor Suleiman in 1532, the Lutheran princes who
had de ed Charles’s attempt to force their return to the Catholic faith at
Augsburg in 1530 joined with him against the Ottoman incursion. e
imperial army of Charles V succeeded in expelling Suleiman and his army
from Austria, but the Turks also threatened in the Mediterranean.

By 1520 the Ottoman Empire included territory in North Africa
stretching east from Algeria to Tunisia, and Ottoman naval raids threatened
both Spain and Italy. Charles led a major military expedition in summer
1535, successfully taking Tunis. His military oﬀensive to capture Algiers in
1541 failed in spite of superior military force, and the imperial forces
retreated with great losses.
Challenge of the Reformation
When the Protestant Reformers threatened the religious unity of the
Empire, Charles sought to restore unity through the Imperial Diet, a
meeting convened by the emperor and attended by delegates from three
major groups: the electors of the emperor, territorial princes, and delegates
of imperial cities. Martin Luther, already famous throughout Europe by the
time Charles was elected emperor, stood before Charles V at the Diet of
Worms in 1521, just months aer the young emperor’s vow to defend the
Catholic faith at his coronation. Charles agreed to give Luther a hearing at
the Diet because of the in uence of Frederick the Wise, Luther’s ruler, and
because of concessions made at the time of his election guaranteeing a
hearing to German subjects within the empire. In response to Luther’s
refusal to recant, Charles, defender of the Catholic faith, said in his written
response, read before the Diet, “It is certain that a single monk must err if
his opinion is contrary to that of all Christendom.” Not to root out this
heresy would be “a disgrace for me and for you, the noble and renowned
German nation” (quoted in Maltby 2002, 25). Although the Diet issued the
Edict of Worms declaring Luther an outlaw and decreeing that he be burned
at the stake, Prince Frederick and his successor protected their subject for
the rest of Luther’s natural life.
Events from 1529 to 1531 thwarted Charles’s eﬀorts to stamp out the
Lutheran heresy and reunite the imperial principalities under the Catholic
faith. At the 1529 Diet of Speyer, several princes and representatives of
imperial cities “protested” the imperial demand for unity. Aer the
presentation of the Augsburg Confession in 1530—signed by Elector John
(successor of Frederick), six other Lutheran princes, and two cities—and the
ensuing religious disunity, Charles vowed to enforce the Edict of Worms by
the next year. In response the Lutheran princes formed the Schmalkaldic
League to defend their territories against Charles.

War between Charles V and the Lutheran princes began shortly aer
Luther’s death in 1546, and Charles, aided by imperial, papal, and Spanish
troops, defeated the Lutherans in May 1547 at the battle of Mihlberg. e
Augsburg Interim of 1548, Charles’s attempt to reestablish theological unity
in the empire, was enforced by his troops in southern areas of the empire. In
1552 the Protestant princes revolted, and with the Peace of Augsburg in
1555 the rulers won the right to practice their faith within their territories.
From this accord comes the Latin phrase cuius regio, eius religio; that is,
whose realm, his religion.
Abdication and Death
In 1555 Charles began the process of abdicating from his dominions. First
he abdicated from the Low Countries and then Spain in 1556, naming his
son Philip as successor. Finally, he abdicated as emperor. Poor health was a
factor, as he had long suﬀered from gout, but his abdication seems to
indicate that he bore responsibility for failing to keep his imperial oath as
defender of the Catholic faith. His younger brother Ferdinand, to whom he
had given the Habsburg Austrian lands decades earlier, was elected emperor.
In 1557 Charles retired with an entourage to a monastery in Yuste, Spain,
where he attended mass daily and devoted himself to prayer and
contemplation. He died of a fever on September 21, 1558.
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C  E
Martin Luther was the product of a socially mobile family who gave him a
good education, while also provoking some of the con icts that would help
form his personality and his theology.
Luther’s father, Hans, grew up in the state of uringia, near Eisenach, in
a family of peasant farmers. e Luthers belonged to a special class of
peasants who owned their own farms. Aer his father’s death, the property
was inherited by one of his brothers, so Hans, newly married to Margarete
Ziegler, le home for the copper mines of Saxony, where he took up the
exhausting and dangerous trade of a miner. But Hans managed to lease a
smelter, which processed the ore into metal. is was hot, hard work, but it
was more lucrative than digging ore. Eventually Hans would operate as
many as six smelters (Schwiebert 1950). is was his ticket to the middle
class. He and Margarete, having risen to the status of burghers, moved to
town, taking up residence in Eisleben. Here Martin was born on November
10, 1483.
Martin was only age one or two when the family moved to the smaller
nearby city of Mansfeld. Here he lived until he was 14. He had one brother
and four sisters, with other siblings dying at birth.
His parents employed the harsh child-raising tactics of the times. “My
mother caned me for stealing a nut, until the blood came,” he would later
recall. “Such strict discipline drove me to the monastery, although she meant
it well” (quoted in Bainton 1950, 17). “My father once whipped me,” he said,
“so that I ran away and felt ugly toward him until he was at pains to win me
back” (quoted in Bainton 1950, 17). Luther would recommend gentler ways
of treating children, teaching that an apple should always lie next to the rod.
at is, aer being punished, the child should get an apple, a way of showing
the parent’s love. Perhaps Hans, wanting to be reconciled to his son, did
something like that: “he was at pains to win me back” (Bainton 1950, 233).
Hans established himself as a pillar of the community, serving on the
equivalent of the town counsel. But Hans felt that his social position was
precarious. e copper trade was boom or bust, so the Luthers alternated

between times of prosperity and times of poverty. Hans, like others who
raised themselves up by their bootstraps, evidently felt status anxiety. He
worried too about what would happen to him and Margarete when he
became too old to work. He resolved to invest his money in his son.
Hans and Margarete did not know how to read. But by giving their
talented oldest son a good education, they reasoned, he would become a
lawyer or enter some other lucrative and prestigious profession. He would
be a gentleman, establishing the family’s middle-class status. And he would
be able to support them in their old age. So Hans and Mar-garete worked
hard to give young Martin the best education their money could buy.
Luther’s Schools
Luther began school when he was seven years old at the local “trivial” school
in Mansfeld, so-called because it introduced the trivium of the liberal arts:
grammar, logic, and rhetoric. Here Martin learned Latin. e main
pedagogical technique seemed to be whipping the boys when they made a
mistake. Martin hated the school, which he described as hell and purgatory
to a young child. “We were tormented with casualibus and temporalibus, and
yet learned less than nothing despite all the ogging, trembling, anguish,
and misery” (quoted in Brecht 1985, 13). But Martin’s academic gis must
have been evident.
When he was 14, his father sent him to the much better cathedral school
in Magdeburg, one of the largest cities in Saxony. Here he boarded with the
Brethren of the Common Life, a lay communal order that pursued piety
apart from monastic vows. Not much is known about Luther’s schooling in
Magdeburg (Brecht 1985).
He stayed there only one year and then moved to Eisenach, probably due
to family connections, since this was where his father’s family home was. He
attended the parish school of St. George. Here he thrived. He studied under
excellent teachers, some of whom became mentors whom he would recall
fondly all of his life. He enjoyed what he was learning, made many friends,
and would consider Eisenach his true hometown (Brecht 1985).
Aer three years in Eisenach, Martin was uent in Latin and had an
excellent foundation in the trivium of grammar, logic, and rhetoric. He had
also studied many of the Latin
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classics and was catechized with the Lord’s Prayer, the Apostles’ Creed,
and the Psalms. He was ready for the university.
In 1501, at the age of 17, Martin enrolled at the University of Erfurt in one
of the largest cities in Germany. e University of Erfurt was one of the most
distinguished schools in Europe, with a highly respected faculty and a stellar
reputation. e major strains of late medieval thought— scholasticism,
nominalism, and humanism—were all well represented at Erfurt, where they
coexisted in a spirit of academic harmony.
Students rst pursued their bachelor of arts, involving an intensive study
of the liberal arts. Martin breezed through the curriculum and passed the
baccalaureate examination aer only one year.
With his father’s support, he kept going, beginning his study for the
master’s degree. is program emphasized logic and philosophy. is
included a large dose of Aristotle, as well as the “natural philosophy” of the
physical sciences. e curriculum also required the study of the four liberal
arts, known as the quadrivium: arithmetic, geometry, music, and astronomy.
ese taught the mastery and application of mathematics, as the trivium
taught the mastery and application of language. Aer two years he passed
his master’s examination. He was only 20, and an exception had to be made
for him, since university regulations stipulated that candidates should be at
least 22.
When Martin received his master’s biretta, his father Hans was very proud
of his son. He began addressing him with the respectful second person
pronoun “Ihr,” rather than “Du” used to address children, friends, and social
inferiors (Brecht 1985, 34). Now his son was a learned gentleman,
representing another step up the social ladder for the entire family. Now
Martin could enter one of the University of Erfurt’s professional schools:
medicine, theology, or the law. Hans had his son’s career all planned out: He
would become a lawyer.
Martin started law school on May 19, 1505. Just over six weeks later, on
July 2, he was caught in a thunderstorm and vowed to St. Anne, the patron
saint of miners, that he would become a monk.
e Confrontation

Hans was furious. All of his hopes for what his son could do for his family,
his desire for grandchildren, and his expensive investment in his son’s
education, all thrown away!
Aer Martin settled into the monastic life in 1507, his superiors,
recognizing his talents, arranged for him to be ordained a priest. is was
something, Hans must have thought. ere was social cachet in having a son
who was a priest. So Hans, evidently in a period of prosperity, hired a
retinue of 20 horsemen to accompany him to his son’s rst mass, making an
appearance like a nobleman and bestowing an impressive nancial gi on
the monastery. Such ostentation may have embarrassed Martin, just as Hans
was surely embarrassed when his son, overwhelmed at the thought that he
was turning the bread and the wine into the body and blood of Christ, broke
down and could hardly nish the service. At the celebratory meal aerward,
Martin asked, “Dear father, why were you so contrary to my becoming a
monk?
And perhaps you are not quite satis ed even now. e life is so quiet and
godly.”
At this, Hans blew up, in front of everyone. “You learned scholar, have
you never read in the Bible that you should honor your father and your
mother? And here you have le me and your dear mother to look aer
ourselves in our old age.”
“But father,” Martin replied, “I could do you more good by prayers than if
I had stayed in the world,” going on to recount once again how God had
called him in the storm.
“God grant,” said Hans, “it was not an apparition of the Devil” (quoted in
Bainton 1950, 31–32).
Martin’s order, the Augustian Hermits, assigned him to pursue a doctorate
in theology. He began his theological studies at the University of Erfurt, but
he was then transferred to Wittenberg, where his order had connections to
the new university there. Here he completed his doctorate on October 19,
1512, and joined the faculty two days later (Brecht 1985). Five years later he
would post his theses and ignite the Reformation.
rough it all, Martin kept in touch with his father and mother, writing
them warm letters that others would read to them. ey seemed to agree
with his new theology. When his father died, Martin mourned him deeply
(Brecht 1990).

In his confrontation with his son, Hans appealed to the Bible, anticipated
the doctrine of vocation, and raised the danger of subjective “enthusiasm”—
all of which would become important themes for his son. Luther dedicated
his book e Judgment of Martin Luther on Monastic Vows (1522) to his
father, showing his conviction that Hans had been right all along.
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“C L   B  D” (“C  
T B”)
“Christ lag in Todes Banden” (modern spelling: “Christ lag in
Todesbanden”) is one of the earliest Lutheran hymns. It was published in
1524 in the Erfurt Enchiridion with text and melody and was also included
in Johann Walter’s Eyn geystlich Gesangk Buchlein, a collection of four-part
choral settings of Reformation hymns. Martin Luther is credited with both
the text and the tune.
Luther’s hymn was published under the title “Eyn Lobgesang / Christ ist
erstanden/gebessert” (“A song of praise / Christ Is Arisen/Improved”).
Luther praised the German hymn “Christ Is Arisen,” saying “Aller lieder
singet man sich mit mit der zeit miide, aber das ‘Christ ist erstan-den’ must
all jar erfur, woltte kein ende haben.” (“In time one becomes tired of singing
other hymns, but ‘Christ ist erstan-den’ one can sing year aer year.”) Some
scholars believe that Luther’s reference to improvement of the hymn refers to
the tune (Luther’s Works 1965, 255), but others believe that Luther was

referring also to the text. Paul Westermeyer points to Luther’s expansion of
the earlier texts into a theological and doctrinal statement about the
importance of Easter in the daily life of the Christian (2010, 179).
e earliest hymnody of the Lutheran Reformation came from one of
several sources: (1) pre-existing Latin hymns that were translated into
German (and in some cases reme-tered); (2) pre-Reformation vernacular
hymns (to which additional stanzas could be added); (3) metrical psalm
paraphrases; (4) the occasional contrafactum; and (5) completely original
hymn texts and tunes. Luther’s “Christ lag in Todesbanden” is in actuality a
hymn based on a sequence. It is closely related to the German folk hymn
“Christ ist erstanden” (dated to around 1100), which was based on the Latin
sequence Victimae paschali laudes (attributed to Wipo of Burgundy, c. 1050).
(Text and translation for Victimae paschali are found in the entry for
Sequences.) ese two sources are complementary to each other in text and
similar in melody. Together, they form a basis for Luther’s outstanding
hymn.
“Christ lag in Todesbanden” is re ective of two popular forms of the day:
the Leisen and the bar form. Leisen were a particular group of vernacular
folk hymns that ended in the Kyrie eleison, shortened in the hymn to four
syllables: Kyrieleis. For festive hymns, “Alleluia” could be substituted for
“Kyrieleis,” a practice found in the translation of “Christ ist erstanden” in
current Lutheran hymnals.
e bar form was a form of poetry and music that had its roots in the
secular songs of the Minnesingers. Typically two phrases called the Stollen
were repeated and then followed by several additional phrases (usually three
or more) called the Abgesang. Occasionally the nal phrase of music would
match that of the second phrase. e hymn “A Mighty Fortress” is probably
the most familiar example of this form. In “Christ lag in Todesbanden,” the
phrase structure is ab ab cdef, with f being the “Alleluia.”
Luther’s original text contains seven stanzas. Many Lutheran hymnals
include only four or ve of the stanzas. Two current Lutheran hymnals
(Lutheran Service Book and Evangelical Lutheran Hymnbook) contain all
seven stanzas in the commonly accepted translation by Richard Massie. at
text from Lutheran Service Book is given here.
“Christ Jesus Lay in Death’s Strong Bands”

1 Christ Jesus lay in death’s strong bands
For our oﬀenses given;
But now at God’s right hand He stands
And brings us life from heaven.
erefore let us joyful be
And sing to God right thankfully
Loud songs of alleluia!
Alleluia!
2 No son of man could conquer death, Such ruin sin had wrought us.
No innocence was found on earth,
And therefore death had brought us
Into bondage from of old
And ever grew more strong and bold
And held us as its captive.
Alleluia!
3 Christ Jesus, God’s own Son, came down, His people to deliver;
Destroying sin, He took the crown From death’s pale brow forever:
Stripped of pow’r, no more it reigns; An empty form alone remains; Its sting
is lost forever. Alleluia!
4 It was a strange and dreadful strife When life and death contended;
e victory remained with life,
e reign of death was ended.
Holy Scripture plainly saith
at death is swallowed up by death,
Its sting is lost forever.
Alleluia!
5 Here our true Paschal Lamb we see, Whom God so freely gave us;
He died on the accursed tree— So strong His love—to save us. See, His
blood now marks our door; Faith points to it; death passes o’er, And Satan
cannot harm us. Alleluia!
6 So let us keep the festival To which the Lord invites us; Christ is Himself
the joy of all, e sun that warms and lights us. Now His grace to us imparts
Eternal sunshine to our hearts; e night of sin is ended. Alleluia!
7 en let us feast this Easter Day On Christ, the bread of heaven; e
Word of grace has purged away e old and evil leaven.

Christ alone our souls will feed; He is our meat and drink indeed; Faith
lives upon no other! Alleluia!
(Text: Martin Luther, 1483–1546; tr. Richard Massie, 1800–1887, alt.
Public domain.)
Luther’s stanzas 1 and 2 expand the German “Christ ist erstanden.” is
text informs humanity of the reasons for Easter joy: sin held us captive
(stanza 2), but Christ stands now at God’s right hand (stanza 1). In stanzas 3
and 4, Luther
uses the picturesque language from the Latin sequence Victimae paschali:
“death and life have contended / in that combat stupendous.” Leupold notes
that the rst three and one-half stanzas tell the Easter story; the rest of the
hymn provides an application. In these stanzas Luther makes further
connections to the themes of the Easter season and their relevance for
individual Christians.
Since the days of the early church, Easter was seen as the new Passover
festival. Because Christ’s cruci xion and resurrection happened at the time
of the Jewish Passover, the early church connected these two events,
interpreting the Old Testament Passover (as well as the parting of the Red
Sea) as an emblem of the resurrection of Christ and the salvation of all
Christian people. Stanza 5 is based on this theme and re ects both the Old
Testament account in Exodus 12 and the traditional Epistle reading for
Easter day (1 Cor. 5:6–8).
In Luther’s time, congregational reception of the sacrament was quite low.
Congregation members attended mass but did not necessarily receive the
sacrament each Sunday. Given these attitudes toward the Eucharist, one can
see Luther’s stanzas 6 and 7 as encouragement and instruction to the
congregation to partake of the bene ts of receiving the sacrament.
As is true for the text, the tune of “Christ lag in Todesban-den” is related
to both “Christ ist erstanden” and Victimae paschali laudes. Originally two
versions of the tune appeared, diﬀering mostly in the second half. e tune
in modern hymnals, and the one more widely accepted in post-Reformation
German hymnals, is the one from Walter’s Geistliche gesangk Buchleyn.
“Christ lag in Todesbanden” has been widely sung and was an important
inspiration for later composers. Among those who set it for organ are
Samuel Scheidt (1587–1654), Hein-rich Scheidemann (1596–1663), Georg
Phillip Telemann (1681–1767), Georg Bohm (1661–1733), Johann Sebastian

Bach (1685–1750), and many composers of the 20th and 21st centuries.
Johann Walter composed the rst choral setting in 1524, but many others
since then have set the hymn, including Michael Praetorius (1571–1621),
Scheidt, and Johann Herman Schein (1586–1630). Most famously, Johann
Sebastian Bach set the entire seven stanzas as his early cantata, BWV 4. Bach
recognized the chiastic structure of Luther’s text and set it accordingly: fourpart settings for stanzas 1, 4, and 7; duos for stanzas 2 and 6; and solo
movements for stanzas 3 and 5. Each stanza of Bach’s cantata uses the
chorale text and melody, but he created for each stanza a setting that re ects
the particular emotion or narrative of the text.
“Christ lag in Todesbanden” is one of the most important hymns of the
early Reformation and remains so for many congregations today. It is one of
the chief hymns of the Church for Easter and continues to be a rich source
for compositions of organ, choir, and instruments.
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C C
While Luther is most oen recognized as a theologian of faith, the proper
role of love also plays a signi cant part in his theology. From the beginnings
of his Reformation discovery through the end of his life, Luther consistently
explained the proper place of Christian charity in the Christian walk. For

Luther, the sel ess, life-giving love found in Christ was mirrored in the
believer’s actions toward the neighbor.
In order for one to properly understand Luther’s theology of Christian
charity, one must rst have a basic comprehension of Luther’s view of God’s
own love. is theme appeared prominently in 1518 in Luther’s Heidelberg
Disputation, one of the earliest documents containing important elements of
his mature theology. Luther, in this text, opposed a common notion of love
that arose from Aristotelian philosophy, wherein love corresponds to
something that is inherently lovable within the object of desire. In such a
perspective, God’s love toward the creature corresponds to something that is
inherently lovely within the individual.
Luther radically rede ned the notion of love as understood by theologians
following Aristotle. God’s love for the human creature does not depend in
any sense upon something inherently valuable within the individual. In fact,
the opposite is true. God loves the unlovable. Luther thus rejected a
correspondence theory of divine aﬀection, wherein God’s love for an object
corresponds to its actual value. Luther proposed that love itself is a creative
force. Divine love is a free act of God, caused by nothing but His own will.
is love, then, creates that which is lovable in the object that it is aimed at.
Sinful human creatures are made attractive due to the preceding divine love
showed to them.
Love as Self-Giving
For Luther, the love that one displays—being rooted in God’s own love for
sinners—must truly be free and unconditioned. Charity toward the
neighbor is not given in order to achieve some kind of self-actualization or
to gain merit in the divine-human relationship. Any act of love that is done
for the purpose of bene ting oneself essentially denies the sel ess nature of
charity. To bene t the neighbor for the sake of oneself is simply to perform a
sel sh act.
e relationship between faith and love had oen been discussed in
medieval theology. One particular idea that Luther fought vehemently
against is the notion of ﬁdes caritate formata (faith formed by love). is
concept, found in Aquinas and others, contends that in order for faith to
have any saving signi cance, it must have love added to it in order to
complete the act. In other words, faith as a saving instrument is never

described alone, but with reference to the love that constitutes its eﬃcacy
before God. For Luther, such a concept confuses the proper role of faith and
works. If faith is not truly saving unless it is formed by love, then one is
seeking justi cation in personal acts of love, rather than in Christ who is
grasped in faith. is, again, points the individual inward, so that works of
love in the world are performed not for the sake of the one in need, but in
order to properly form one’s faith and merit justi cation. Luther, in contrast
to Aquinas, argued that it is in fact faith that forms love. Rather than love
giving faith its essential nature, it is faith that causes love to be genuine and
God-pleasing.
Two Kinds of Righteousness
e proper role of Christian charity in Luther’s theology is most clearly
exposited in view of his important distinction between the two kinds of
righteousness. is idea, which rst appeared in a 1519 sermon of that title,
framed a large aspect of Luther’s theological writing. e concept of the two
kinds of righteousness was a consistent theme in his 1535 Galatians
commentary, in which his concept of Christian love was explained in
signi cant depth. In recent years this theme has been recognized as highly
signi cant for Luther’s thought. Robert Kolb and Charles Arand (2008)
argue that the two kinds of righteousness are a nervous system that runs
throughout the writing of the Reformer. is system forms his
understanding of salvation, the nature of humanity, and the relationship
between faith and love. Joel Bier-mann (2014) has expounded this theme in
his book A Case for Character, in which he argues that a proper Lutheran
ethic must be explained within a two-kinds-of-righteousness framework.
e two kinds of righteousness are passive and active. ese are largely
relational categories, as they de ne the nature of the human creature’s
various interactions and relationships with God and fellow human persons
respectively. e divine-human relationship is founded upon passive
righteousness, wherein the human creature’s identity is placed upon him as a
divine gi that is passively received. is divine-human realm is where faith
alone operates. e creature’s love for God is irrelevant in terms of the
establishment of this saving relationship. God gives salvation unilaterally as
a free gi to the human subject. Active righteousness is the corollary to this,
which exposits the nature of the Christian’s relationship to the world. In the

human-human relationship, one is called not to be passive, but active. is is
the realm in which human love is essential. e passivity of the divine
relationship leads to active love and service in one’s relationship with other
persons.
Gustav Wingren (1957) explains Luther’s two-kinds-of-righteousness
distinction through his exposition of the diﬀerence between heaven and
Earth. For Luther, all people live in light of two fundamentally diﬀerent
realms. Every person lives before God and before other people; the Christian
simultaneously exists in heaven and on Earth, in both spirit and esh. In
each of these realms, the Christian lives through two diﬀerent realities. Faith
is a vertical reality; it ascends up into heaven and receives the righteousness
of Christ. Love, in contrast to this, is a horizontal reality; it descends down
to the neighbor, whom the Christian has been called to serve. Many in the
medieval church had missed this fundamental distinction by confusing the
two diﬀerent spheres in which faith and love operate. Luther did not
disregard the centrality of love in the Christian life. He did, however, argue
against con ating faith and love with one another. is confused the two
realms of heaven and Earth in which the Christian is engaged.
In his popular 1520 treatise On Christian Liberty, Luther set forth a thesis
that helps to explain his view of Christian love. He purported that the
Christian is simultaneously both lord of all and subject to none, and lord of
none while subject to all. In terms of one’s relation to God, with regard to
justi cation, the believer is perfectly freed from the law. It is the gospel,
rather than law, that is God’s nal word to the sinner. Here, one is not bound
to anyone or anything, but the believer retains perfect freedom. In terms of
one’s relation to the world, however, the Christian is not guided by the
gospel but the law, and one is therefore bound to serve the neighbor. It is the
freedom that one obtains in Christ through God’s declarative word of
justi cation that sets one free to live for others. If salvation has already been
accomplished in Christ, the believer then need not spend time and energy
attempting to save his own soul. Instead, this eﬀort can be put forth for the
service of other human persons.
Vocation
Christian charity is exercised not only in spectacular acts of service, but in
one’s ordinary station in life. Luther’s doctrine of vocation provides the

framework whereby one is able to live a life of love in service to others. is
emphasis on love shown in vocation stands in contrast to the monastic ideal
emphasized in the medieval period.
e idea of vocation for Luther was not identical with that of career, or
work. A vocation is a call God has placed upon the individual, through
which one is entreated to serve the neighbor. ere are various stations that
one has in life. is includes one’s place in the family, the Church, and
society, along with one’s career. Every person exists within a variety of these
stations simultaneously. For example, one might be a farmer, a brother, a
son, a father, a husband, and a citizen. Each of these roles is a calling from
God, and each has its own unique responsibilities and duties. It is within the
context of these various stations that one is called to serve the neighbor in
love. e manner in which love functions between a husband and wife
diﬀers from that of a master and servant, for example. However, in each
circumstance, one must apply the principle of love according to the
responsibilities that one has been given.
Luther’s understanding was incommensurate with various approaches to
monasticism in the Middle Ages. For many who lived the devoted life, the
via contemplativa (way of contemplation) was prioritized above the via
activa (active life). In this manner of thinking, the righteous life consisted
not in serving others through the stations that Luther described,
but in private prayer, study, and contemplation. Luther did not reject the
necessity of contemplation, as he retained many of his earlier monastic
in uences, as is expressed in his threefold de nition of the theological task,
which includes both oratio (prayer) and meditatio (meditation). Oswald
Bayer (2007) argues that Luther’s view on this subject leads to a third way,
beyond the ways of contemplation and action—the via passiva (the passive
way). One lives passively before God and suﬀers His work of salvation. It is
through this passive life coram Deo (before God) that the active life coram
mundo (before the world) arises. e passivity of faith brings about the
Christian’s active service in the world.
When the Christian is engaging in these acts of love through the stations
into which he has been called, he is not doing so as a solitary actor. God is
intimately involved in the believer’s acts of love in the world. Luther spoke of
God’s creatures as His masks through which He works. is idea of the
larvae Dei (masks of God) unites God’s love for creation and the Christian’s

love for others into one concrete reality. God works for the good of His
creation in a hidden manner, through the hands and feet of His human
creatures, and they then serve as instruments of His own love. is does not
only include extraordinary tasks, but also the daily activities in which one is
engaged, including those that might not ordinarily be considered acts of love
at all. A farmer who milks the cow, for example, is a mask of God through
whom God Himself milks the cow. is does not negate the idea that the
human person is actually working, as if God’s involvement negates human
freedom. Instead, the creature cooperates with God’s work and through this
cooperation demonstrates Christian love in the world.
Christian charity is an out owing of Christ’s act of self-giving for the
human person. In view of the passive righteousness of faith, Christians seek
for the good of their neighbors through the stations into which God has
called them. God uses people as His masks, through which He expresses His
own love for creation.
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C H
Strictly speaking, the phrase “Christian humanism” refers to the fusion of
classical Greco-Roman cultural elements with aspects of late medieval
Christianity. Scholarly depictions of Christian humanism have tended to
underscore the synthetic character of this intellectual movement. For
instance, in her Lhumanisme de Pic de la Mirandole (2001), Karine Safa
characterizes Christian humanism as the “complex outcome” (resultat
complexe) of the “encounter” between two intellectual modalities. She argues
that at one pole of this encounter was an elevated view of humanity with its
concomitant “con dence” in the possibilities of human nature. She locates at
the opposite end those “ideas channeled through Judeo-Christian culture”
that were typically skeptical of humanity’s “real capacities” to “ nd salvation
on its own” (Safa 2001, 141). Finally, Safa maintains that Christian
humanism was not a “harmonious” system of ideas. On the contrary, she
argues that it embodied an unresolved “tension” between “two visions of
humanity.” One of the ways of imagining humanity was full of optimism,
while the other was utterly pessimistic about the “goodness” of human
nature (2001, 142). Furthermore, MacDonald, von Martels, and Veenstra
(2009) describe Christian humanism as a “project of intellectual
reconciliation” that enabled “learned Christians to appreciate the classical
literary and intellectual heritage” (ix). Similarly, Riccardo Fubini in
Lumanesimo italiano e i suoi storici (2012) describes Erasmus’s Christian
humanism as a “renunciation” of “dogmatic de nitions.” According to
Fubini, Erasmus’s distinctive emphasis was to be found in his Paulinism, an
original impulse that was “directed both to the believer’s soul as well as
institutional renewal” (2012, 58).
Exponents of Christian humanism were distinctly self-aware of the
integrative nature of their project. Francesco Petrarca (1304–1374),
universally recognized as a founding gure of the Italian Renaissance, delved
into both the tensions and promises of Christian humanism. In 1367 he
composed the essay On His Own Ignorance and at of Many Others (De sui
ipsius et multorum ignorantia), as a response to four younger friends who
had criticized his erudition. “ey say I am a good man,” he wrote, “even a
noble man” (Virum bonum, imo optimum dicunt). But they also called him

an “illiterate” and even an “uneducated” (idiota) man (Petrarca 1906, 21). In
his response he praised the virtuous life and even accepted the charge of
ignorance as he regarded the quest for the good life to be of greater
importance. In doing so, however, he also oﬀered a way of articulating the
relationship between virtue and learning that transcended the false
dichotomy upon which his “friends” were operating. He exclaimed in a
prayer that he elevated to God: “You know, Lord, before you is all my desire
and before you is all my sigh, when I have made temperate use of letters,
nothing more have I sought than to become good” (1906, 28).
For Petrarca learning and literary re nement was a discipline of the spirit,
not an end in itself, but a way of elevating the human spirit to the highest
good, to God. Learning in itself could not accomplish this. Nor could
anyone achieve this apart from God. Instead, only learning under the
direction and guidance of God could lead the person in living the good life.
He desired from his youth to be both learned and good, and there was no
other way to do this but under God’s guidance (Petrarca 1906)
Petrarca anticipated Martin Luther in his attitudes toward scholastic
theology and the preeminence of Aristotelian new learning. His “friends”
and detractors prided themselves on their handling of scholastic philosophy,
speci cally their mastery of Aristotle. ey moreover shunned Christian
piety and looked down on pious devotion as a lack of re nement.
Nevertheless, they were misguided, he argued, in believing that they could
uncover God’s mysteries with their blind faith in Aristotle. Petrarca rebuﬀed
their love for Aristotle with his own love for Christ. “God can take away
everything that I hold dear,” he declared, “if I for loving Aristotle deny
Christ” (aut quam amore Aristotilis Cristum negem) (1906, 41).
Christian humanists employed classical Greco-Roman literature in the
way that Augustine, in De doctrina Christiana, suggested Cyprian had
utilized pagan learning. e Bishop of Hippo indicated that pagan learning
was analogous to the silver and gold that the Israelites took with them as
they le Egypt. ese treasures represented the arts that Christians could
now use to worship God. A great illustration of this process of cultural
appropriation can be seen in Lorenzo Valla’s (1407–1457) Dialogue on Free
Will (De libero arbitrio). He drew on a “fable” to explain divine
foreknowledge and omnipotence (Valla 1518, 10r). e fable was about a
mythical exchange between Apollo and Sextus Tarquinius. According to

Lorenzo, one of the two interlocutors in the dialogue, while Apollo had
foreknowledge and prediction, Jupiter had power over fate. “I can declare
fortune,” Apollo said (“ego denunciare fortunam possum”) (Valla 1518, 8v).
But the course of events was under the power of Jupiter, the fates, and
fortune (Incusa, si libet, Iovem, incusa Parcas, incusa fortunam, unde
eventorum causa descendit; Valla 1518).
Clearly the use of Apollo and Jupiter to explain divine foreknowledge and
omnipotence ran afoul of Christian orthodoxy. Valla was aware of this and
consequently had to explain the use of the fable. While the “wisdom of God
can not be separated from God’s will and power,” the “parable”
(“similitudine”) allowed him to do precisely that by attributing them to two
diﬀerent gods (Valla 1518, 10r). e literary device enabled him to treat a
subject that was complicated and full of intricacies. As Lorenzo pointed out,
“that which could not be obtained with one god, could be accomplished
with two” (1518, 10r).
Aeneas Sylvius Piccolomini (1405–1464), also known as Pope Pius II (r.
1458–1464), should be noted for his eﬀorts to reconcile Christian theology
and classical learning. In e Education of Boys (De liberorum educatione,
1450), he oﬀered a meticulous system for the training of body and mind. He
maintained that the basic doctrinal knowledge found in core catechetical
texts such as the Lord’s Prayer, the Apostles’ Creed, and the Ten
Commandments was also revealed in pagan literature. For example, he
pointed out that the idea of an aerlife was not only found in the Scripture,
but was also found in pagan literature. He displayed a distinctively Christian
humanist sensibility in the ease with which he listed the literary tools of
catechetical formation alongside Plato. He also showed this sensibility in the
placid aﬃrmation that theological truths can be obtained from pagan
writers. He cited St. Basil to the eﬀect that “we must apply ourselves to poets,
orators, and other writers, and to all from whom we may derive pro t in
training the intellect”
(Piccolomini 2002, 164–165).
e integrationist perspective of Christian humanism led to signi cant
philosophical activity. Marsilio Ficino, or Ficinio (1433–1499), played a
major role in the renaissance of Platonism that occurred in Florence under
the aegis of Cosimo de’ Medici (1389–1464). He was in charge of the
Academy of Florence, which functioned as an informal group of thinkers

devoted to Platonic thought. Ficino’s careful study of Plato and assiduous
work translating his corpus of writings led to the more ambitious project of
craing a synthesis of Platonic and Christian thought. Some of the works in
which he distilled this theological project were eologia Platonica (1482)
and the Liber de Christiana reli-gione (1474).
Undoubtedly one of the most important Christian humanists was
Desiderius Erasmus (1469–1536). Of his many works the one that perhaps
best gave expression to the Christian humanist perspective was the
Enchiridion militis christiani (1503, rev. ed. 1518). An interesting example of
the kind of intellectual reconciliation that he contrived was his instruction
regarding the allegorical reading of Scriptures. In the Enchiridion he
suggested that the biblical account of the creation of Adam and Eve should
be read as an allegory. Reading the story of creation in any other way would
be no better than “singing of the clay image of Prometheus” (Erasmus 1988,
68). He even regarded the allegorical reading of mythical fables to be more
pro table than reading the biblical account without “penetrating the outer
covering” (1988, 68). Certainly allegorical interpretation had a long history
in Christianity before Erasmus. What stood out in the Enchiridion was the
ease with which he proceeded aer discussing the account of creation to list
all the Christian spiritual lessons that could be derived from myths such as
those of Circe, Tantalus, and Sisyphus.
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C
Christian II of the house of Oldenburg ascended to the throne of Denmark
in 1513 upon the death of his father, King John (1481–1513). John had also
reigned as king of Norway (1483–1513), which title Christian assumed in
1513 as well. Both kingdoms were elected monarchies, and prior to his death
John had arranged for the councils in each to select Christian as his
successor. For a short period Christian also ruled as king of Sweden,
following his conquest of that territory in 1520. In 1515 he married Isabella
of Austria, granddaughter of Holy Roman Emperor Maximilian I and sister
of Charles I of Spain, who was to become Holy Roman Emperor Charles V
in 1519. John and Isabella produced three living children: John (1518–1532),
Dorothea (15201580), and Christina (1521–1590), each of whom tried but
failed to assume the Danish throne in the years following their father’s reign.
When Christian came to power in 1513, Denmark was a Catholic nation.
During the course of his reign, Christian attacked the power of the clergy in
Denmark and underwent a personal conversion to the Lutheran faith, which
angered his brother-in-law, Charles V, and alienated him from his subjects.
Denmark did not become a Lutheran kingdom until the reign of Charles’s
successor, Frederick I.
Political Life
Much of Christian II’s reign was de ned by tensions with the nobility and
clergy. He consistently inserted himself into decisions over which he had no
formal jurisdiction, including clerical appointments. In addition, he allowed
himself to be greatly swayed by the opinions of his mistress, Dyveke
Sigbritsdatter, and aer her death by her mother, Sigbrit Willoms. e
in uence of both women was resented by the nobles and particularly by the

king’s privy councilors, who frequently found their advice ignored. In 1517
Dyveke died suddenly amid suspicious circumstances, and Christian
accused nobleman and privy council (Rigsraadet) member Torben Oxe of
killing her. e council acquitted Oxe, but Christian had him executed
anyway. In the wake of the execution, Christian found ways to further
diminish the powers and wealth of the nobility and the Church and
increasingly acted without consultation with his council, thereby endearing
himself to none of them.
e 1397 Union of Kalmar had created a single monarchy for Denmark,
Norway, Sweden, and their dependencies, which remained independent
territories united by a common monarch and foreign policy. e primary
goal of the Union was to hamper the northern expansion of the
Germanic Hanseatic League, but it was not successfully implemented
until the mid-15th century. By the time Christian ascended to the Danish
and Norwegian thrones, the Union had once again become nulli ed.
Christian sought to reclaim Sweden for the Union and pursued war to that
end from 1518 to 1523. His initial oﬀensive was unsuccessful, but aer
raising money in Denmark and Norway, he returned to Sweden in January
1520. When Sten Sture the Younger, leader of the Swedish forces, died
following the Battle of Bogesund, Sweden conceded, and an armistice was
signed in March of the same year. On November 4, 1520, Christian was
crowned king of Sweden. ree days later he had a group of more than 80
Swedish nobles, clerics, and councilors executed, ostensibly as heretics. All
were men who had been loyal to Sten Sture, and the massacre came to be
known as the “Bloodbath in Stockholm.”
Exile in the Low Countries
Following his coronation in Sweden, Christian returned to Denmark for a
short period, before undertaking a rst visit to the Low Countries during
summer 1521. Between June and September of that year he traveled to
various cities in the land of his wife’s birth and made the acquaintance of
many artisans and artists, including Albrecht Durer, Bernard van Orley
(both of whom produced portraits of him), Quentin Matsys, and Desiderius
Erasmus. During his short stay he also spent time with the emperor, Charles
V, and witnessed a ceremonial burning of Lutheran books orchestrated by
the papal legate, Jerome Aleander, in the city of Ghent.

Upon his return to Denmark in September 1521, Christian’s power was at
its height, and he initiated a series of sweeping reforms (Landelove) designed
to reform the clergy, nobility, and trade. ese measures, however, went
further than his subjects were willing to bear. e unrest caused by these
reforms, coupled with anger at an increase in tolls, led to an uprising against
Christian. Finally, Jutland renounced its allegiance to the king and installed
Christian’s uncle, Frederick of Holstein, in his place in January 1523. Forced
into exile, Christian and his family ed to the Netherlands, where they were
to remain for seven years.
Religion and Reformation
Christian spent much of his rule angering high church oﬃcials. He
appointed bishops and archbishops and executed high clerics as part of the
Bloodbath in Stockholm. But it was not until he went into exile that he took
his own religious turn, he and Isabella becoming convinced Lutherans. e
couple stayed for several months in Wittenberg and developed an extensive
correspondence with Luther, who wrote a scathing critique of their Danish
subjects for exiling their rightful rulers. In 1524 Christian commissioned a
Danish translation of the New Testament, and in the same year Isabella
received communion in both kinds from the Lutheran theologian Andreas
Osiander in Nuremberg.
In their exile home of Brabant the royal pair kept company with known
Lutheran sympathizers. Christian’s furrier, Willem of Zwolle, was involved
in a heretical conventicle in 1526, and three years later he and three other
servants of the king were arrested for Lutheranism. e four were released
when Christian intervened on their behalf, but Zwolle was rearrested for
repeat oﬀenses shortly thereaer and burned at the stake for heresy in
Mechelen in 1529. e Lutheran-ism of Christian and Isabella put them in
an uncomfortable position with the ruler of the Low Countries, Charles V,
the same man who faced Luther at the Diet of Worms, and who oversaw a
state-run inquisition in the Low Countries and promulgated dozens of
antiheresy edicts throughout the 1520s and beyond. Indeed, when Isabella
died in 1526, Charles’s regent had the couple’s children moved to Mech-elen
(then the seat of the imperial court) to protect them from the in uence of
their father’s unsound doctrine.

Aer seven years in exile, Christian was ready to attempt a reconquest of
his former kingdoms and was therefore in need of the emperor’s nancial
and military assistance. Christian therefore reconverted to Catholicism, at
least ostensibly (correspondence from his later years suggests that he may
have maintained his Lutheran beliefs privately) in order to gain Charles’s
support. In 1531 he attempted to take back his former lands, but a storm
destroyed his eet, and he surrendered to Frederick I. He was kept under a
very comfortable but permanent house arrest for the remainder of his life,
until his death in 1559.
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C
Christian, the duke of Schleswig and Holstein, was born August 8, 1503, to
Anna of Brandenburg. His father was Duke Frederik, who later was to
become king of Denmark in 1523. Christian was deeply in uenced by his
Saxon preceptor, Wolfgang von Utenhof, and by his bailiﬀ, Johan Rantzau of
Holstein. With Rantzau Christian made a tour through Germany in 1521.
During that trip he witnessed the Diet of Worms, where Luther made an
unforgettable and lifelong impression on him. His father entrusted him with
the occupation of the Danish Iles and Copenhagen aer the dismissal of
King Christian II, who since 1523 had been seeking support for his return as
a king at the court of his brother-in-law, Charles V of Habsburg in the
Netherlands. Christian le this military duty to Johan Rantzau, and he
seems to have been staying in the duchy of Schleswig, residing in the castles
of Haderslev or Gottorp. e leading party of the Catholic nobility in
Denmark watched him with mistrust as he obviously valued the ideas of

Luther. When his father, King Frederik, attempted to make him a viceroy in
1525, the council prevented it. e same year Christian married
Dorothea of Sachsen-Lauenburg and was given Haderslev and Tonning as
a ef. Here he immediately began a reformation of the clergy, but he failed.
is defeat made him much stronger and determined, and he forced the
Reformation onto his church in 1528. It was implemented by a confession
and a church order. e ministers were summoned to the court to swear
their oaths on the new order to the prince.
In 1526 Christian was appointed viceroy of Denmark for seven months,
and in 1529 he was sent to Norway together with members of the Danish
council to restore order in the country. ere he was renowned for his
interest in religious matters, and he personally instigated actions that later
were overruled in Copenhagen, such as his troops’ nightly removal of the
shrines from St. Mary’s Church in Oslo.
A Rejected Prince
Christian did not seem eager to become king of Denmark, and the council
obviously was against him as a candidate due to his Lutheran convictions.
Consequently his half-brother, only eight years old in 1523, was taken to
Denmark to be prepared for the throne through a speci cally Catholic
schooling. He was to be in agreement with the majority of the council
concerning religion. In 1533 Frederik I died, and the council was not
prepared to elect a new king. So the election was postponed for a year,
during which the realm of Denmark became a republic under the leadership
of the council of high nobility. Norway and the Duchies were hereditary
lands and so they claim Christian as their king and duke. In this very
complicated situation Christian acted carefully. He seized full control over
the Duchies and was acclaimed duke in Kiel in June 1533. He proposed to
meet the council at the forthcoming diet in Copenhagen, but he never
received an answer. He was oﬀered the crown by the bailiﬀ of the realm,
Mogens Goye, with the support of the cities of Malm0 and Copenhagen, but
he refused as he considered the mandate too insecure.
In 1534 Lubeck attacked the Duchies, and the count of Oldenburg landed
on Zealand, formally in the name of Christian II. en the situation changed
as the country was thrown into a erce civil war that primarily was aimed at
the nobility and the gentry. e only option of the noblemen and bishops of

Jutland and Funen was to elect Duke Christian as King Christian III of
Denmark. at happened in 1534. e new king promised to sign a
coronation charter aer the war, and he le the religious situation open. e
two churches, the national Catholic Church and the Evangelical Free
Church, would exist alongside for the time being. e king promised to
bring religion to a good and Christian order in cooperation with the nobility
aer the war, but in reality the death sentence of the Catholic Church in
Denmark was signed with the election of King Christian in 1534. e king’s
troops from Holstein, under the command of Johan Rantzau, proved able to
win the civil war. Copenhagen was defeated and capitulated on June 29,
1536. e next task was to secure peace.
e King’s Coup
e oﬃcial plan was to summon the estates—the council, the bishops, and
the cities—to a consultation about matters
of future religion; the relationship between the king and the council; the
problems with the succession, not least in relation to Norway and the
Duchies; and foreign policy, with the imminent threat from the imperial
family of Charles V. e war had been costly, so there was a severe lack of
capital for the mercenaries. All these problems were intermingled. e most
radical solution would have been to dismiss the council and let royal power
be supported by the military. e king, however, chose another option: a
coup d’etat. On the night August 11–12 the bishops were arrested and the
members of the council were forced to sign a letter of allegiance. e estates
of the bishops were sequestered, and later a silver tax was leveled on the
Church. In October 1536 the national government assembled in
Copenhagen; aer a fortnight it produced a new law and a coronation
charter for Christian III, naming his two-year-old son Frederik (II) as a
hereditary prince. By this step the king and the realm as such escaped all
claims on the throne of Norway from Christian II and his family.
Soon an assembly of clergymen, preachers, and members of the chapters
gathered in Odense and later in Haderslev to write a new Evangelical church
order. It was nished in the spring of 1537 and was immediately sent to
Luther for con rmation. It was written in Latin but was translated into
Danish in 1539. e Catholic bishops were replaced by superintendents,
who were ordained at a splendid ceremony conducted by Bugenhagen in

1537 in order to show the seriousness and need for proper oﬃcial ceremony
in the new church, that now was acting without apostolic succession. In
October 1537 Christian III and his queen, Dorothea, were sumptuously
crowned in the Church of Our Lady of Copenhagen as a manifestation that
he was the proper elected and legitimate king. Now Christian had to
convince Europe that he was not a usurper. He did not succeed until the
Diet of Speyer in 1544, when he signed a treaty of peace and collaboration
with the German Empire.
A Devout Ruler
Christian was raised with German as his mother tongue, although he
progressively replaced his Holstein oﬃcials with Danes. He corresponded in
German with the Reformers of Wittenberg. Many letters were exchanged
between the Danish king and Martin Luther, and aer the doctor’s death
Christian remained in contact with his widow, Kathe, in Wittenberg,
providing her with barrels of Scandinavian goods such as butter and
herrings. He received books with dedications from Luther, and he
conducted an intensely Lutheran life of devotion. Every day he read aloud
from Luther’s works and daily he attended a sermon with deep attention, as
he was convinced that God was addressing him through the preacher. e
king liked to preach himself, as the Old Testament kings used to. At the
oﬃcial table he preferred to be entertained by learned men, historians or
theologians, and if he was not prevented by oﬃcial obligations he aerward
preferred to read the Bible and explanations of it. He also found pleasure in
astronomy, history, or music before the day was completed with a devotional
service. Christian III tried to avoid theological discussions among his clergy.
He also did not tolerate any deviations from the pure and true teachings of
the Church, which in Denmark never was labeled “Lutheran.” Christian was
called the preacher-king and was depicted as a devout king on his lavish
marble funeral monument in the Cathedral of Roskilde. It was created in the
Netherlands by Cornelius Floris in 1576. Under the triumphal arch is the
recumbent body of the king, but on top he is depicted alive in his royal
vestments, kneeling before an altar-podium with the Bible and the cruci x
before his eyes.
References and Resources

Die ddnische Reformation vor ihrem internationalen Hintergrund. 1990.
Edited by L. Grane and K. H0rby, Gottingen, Germany: Vandenhoeck &
Ruprecht.
Grell, Ole Peter. 1995. e Scandinavian Reformations. From Evangelical
Movement to Institutionalism of Reform. Cambridge, UK: Cambridge
University Press.
Lausten, Martin Schwarz. 2008. Die Reformation in Ddnemark. Schrien des
Vereins fur Reformationsgeschichte, 201. Gutersloh, Germany:
Gutersloher Verlagshaus.
Lausten, Martin Schwarz. 2010. Die heilige Stadt Wittenberg: Die
Beziehungen des ddnischen Konigshauses zu Wittenberg in der
Reformationszeit. Stiung Luthergedankstatten in Sachsen-Anhalt.
Leipzig, Germany: Evangelische Verlagsanstalt.
—C B-N

C, D  
Lutheran theological tradition is generally understood to be more
characterized by a focus on the doctrine of justi cation or the proclamation
of the Church than a concern with the doctrine of the Church or its policies.
Luther seems to have wanted to stress that it is not diﬃcult to understand
what the Church is, because “a child seven years old know what the Church
is, namely, the holy believers and lambs who hear the voice of their
Shepherd” (e Schmalkaldic Articles III.12). is relative lack of interest in
ecclesiology is manifest, for example, in contemporary ecumenical dialogues
in which Lutherans preferred to emphasize, in the lines of Confessio
Augustana 7, focusing on the right teaching of the gospel and the right
administration of the sacraments as the central characteristics of the
Church.
At the same time, it would be wrong to say that this was all there was to
Luther’s theological thinking on the Church. On the contrary, Luther dealt
in his writings with various theological questions relating to the
understanding of the Church. Luther’s ecclesiological views emerged in
conjunction with him dealing with various controversies or concerns with
the practical ordering of ecclesial life. In the context of Luther’s reformatory

thinking his views on the structuring and institution of the Church were
traditional. Luther and many other early Reformers wanted to retain, for
example, the ordained ministry and in many cases also episcopacy. In much
of Luther’s teaching there is a clear continuity between medieval
Catholicism and Reformation teaching. Still, the Reformation had
considerable ecclesiological consequences.
Luther’s teaching on the Church is marked by less interest in institutional
or structural issues and stronger emphasis on the salvi c power of the
preached Word of God. e lack of extensive authoritative doctrine of the
Church, combined with ample theological discussion on the Church, has
created the possibility of a variety of Lutheran teachings on the Church. e
main sources for Lutheran teaching on the Church can be found in the
Augsburg Confession (1530) and in Luther’s treatise On the Councils and the
Church (1539).
Augsburg Confession (1530)
e Augsburg Confession discusses teaching on the church explicitly in two
articles, article VII, Of the Church, and article VIII, What the Church Is. Each
article explicates aspects in the teaching of the Church that are generally
considered elementary to Lutheran teaching on the church. Article VII
states that the “one holy Church is to continue forever.” is statement
emphasizes the continuity of the Church through the ages. e
understanding is that the Church could in the future be distorted to the
degree that it would not be the Church anymore.
One of the most quoted sections of article VII is the description of the
Church as “the congregation of saint, in which the Gospel is rightly taught
and the Sacraments are rightly administered.” Further on, it is enough to
agree on the doctrine of the gospel and the administration of the
sacraments. is satis est statement results in a distinction between what is
necessary for the unity of the Church and what is not. Lutheran teaching on
the Church has oen been characterized by its limitation to the essential
aspects of the Church: the Word and the sacraments.
Articles VII and VIII are partly overlapping in the sense that both of them
speak of the Church as the congregation of saints. Article VIII adds to article
VII by emphasizing that while the Church properly is the congregation of
saints, in this life many hypocrites and evil persons are mingled therewith.

e Church does not consist only of holy persons; it is a mixture (corpus
permixtum) of diﬀerent kinds of persons. e Church, however, is not based
on the qualities of individual Christians, not even the qualities of the
persons teaching the gospel and administering the sacraments. erefore the
mixing of holy and unholy does not compromise the Church. e Church
stands on the gospel and the sacraments, whose power is solely based on the
commandment of Christ.
On the Councils and the Church (1539)
On the Councils and the Church is an ecclesiological treatise that Luther
wrote later in his life. It is known especially for Luther’s description of what,
who, and where the Church is. e answer to these questions is presented as
a portrayal of the seven marks of the Church. In his treatise Luther teaches
on the one hand that the Church does not rest on anything temporal and
that “nothing corporeal can represent the invisible spiritual Church of the
Redeemer” (177); on the other hand he oﬀers a description of how “a
humble and anxious man” may ascertain where the Church of God may be
found.
e principal mark of the Church for Luther is the Word of God, by
means of which God’s people are inclined to holiness and with which the
Holy Spirit anoints the Church. Luther speaks of the Word of God as the
oral word that is preached, believed, and openly confessed before the world
and adopted as a rule of life. For Luther the preaching of the Word and the
gathering of God’s people are inseparable. e sacrament of baptism serves
for Luther to distinguish the true congregation of Christ’s Church. Baptism
and the Eucharist are both signs and the means of God’s grace. Both
sacraments can be received by the Christian without questioning. As a
further mark Luther mentions the “adoption and exercise of the keys,” which
separates and preserves God’s people from ungodliness. By the exercise of
the keys Luther means a practice of calling Christians who have oﬀended
back to the community of God’s people. e consecration of ministers is for
Luther a further outward sign of the Church. As the two nal marks of the
Church, Luther mentions prayer and the sacred cross.
e Mystery of the Church

Luther’s teaching on the Church is Evangelical and incar-national. His
emphasis on the preached Word inseparable from the gathering of God’s
people stresses that the gospel is what constitutes the Church. e Church is
the creature of God’s Word (ecclesia enim creatura est Euangelii) (WA 2, 430,
6ﬀ.). e Church is also where God’s grace is incarnated and made available.
While the true Church’s essence is something hidden in Christ, it is
accessible by a community of sinful humans and by the elements of water,
bread, and wine. Alongside the imperceptibility of the Church, Luther also
stresses that by faith through baptism, sacrament, and Word the Church can
be grasped (WA 51, 507). e Church is not the external features, be it
traditions, structures, or so forth, but Christ’s saving presence.
Even though Luther and his associates taught about a hidden church, they
did not have in mind a disembodied, ideal church unaﬀected by the realities
of this world. Hiddenness is not the same as invisibility. Luther’s essential
argument was that the very nature of the Church cannot be explained in
empirical terms. e Church’s ultimate existence is not in any material, but
in the gospel, which is the “true treasure of the church.” As long as the
gospel is treasured, the Church will not fail even if its outward existence
were to disappear and the Church to become hidden from view.
Because of this teaching on the hiddenness of the Church, the early
Reformers were accused of assuming an ideal church that exists only in a
disembodied and illusory way, much like the Platonic state. Luther did
however not teach that the Church would not be a corporeal entity. He did
emphasize that the spiritual character of the Church is not de ned by
matters concerned with time and place. At the same time the Church is not
completely unaﬀected by them, either. ere is no church if the Church does
not have a “place and a body” (WA 7). e Church is considered a
community of believers, constituted by Word and sacrament, that
participates as the Body of Christ in the Triune God. At the same time this
community of believers represents life in
Christ in the power of God’s Spirit in a concrete, historical form.
Invisibility or hiddenness is not a defect of the Church. e hidden church
(ecclesia abscondita) is identi able and present in concrete forms.
Marks of the Church

According to Melanchthon’s explanation in the Apology of the Augsburg
Confession, the church can be known by outward marks, which are open and
visible to the eyes. Also in Luther’s thinking, as shown before, the Church is
at the same time invisible and elusive and also visible and identi able. e
recognizable marks of the Church do not stand on their own but are paired
with what is hidden and spiritual. Luther’s theology is not very elaborate
about the outward marks of the Church. What seems to be more important
for Luther is focusing on the Word of God and Christ’s presence in the
Church. As seen above in reference to Luther’s treatise On the Councils and
the Church, among the seven marks enumerated, the position of the Word of
God is supreme. All other marks of the Church are subordinate to the Word
of God. According to Luther, “the gospel is before bread and baptism the
unique, most certain and noblest symbol of the church because through the
gospel alone the church is conceived, formed, nourished, generated,
instructed, fed, clothed, adorned, strengthened, armed and preserved—in
short, the whole life and substance of the church is in the word of God” (WA
7, 721). Even though Luther is rm in emphasizing the constitutive
character of the word of God, the marks of the Church serve as an instance
of critical re ection.
In conjunction with the visible marks of the Church, Luther adheres to
the tradition of speaking of the Church as “One, Holy, Catholic and
Apostolic.” ese four classical marks of the Church, articulated in the
Creed, are attached to the Church by faith. Attaching these four signs to the
Church is a conscious eﬀort to recollect its true vocation. is means
speaking and acting in faithfulness to the gospel (apostolicity), being always
and everywhere the same (catholicity), existing as a community separate
from the world yet not alien to it (holiness), and being a living communion
of the saints corresponding to the oneness of the Trinity (oneness). One of
the continuing questions is how far the visible Church can and should
represent the oneness attributed to the church of the creed.
Community and Holiness: e Church as Corpus Permixtum
One of the most signi cant ecclesiological themes in Luther’s writings is the
discussion of the Church as a communion of saints. For Luther the Church
is an assembly of holy people who share their faith and gis. Christ is the
only head of the assembly, and only Christ knows who are His sheep. e

true church, coram deo, is a spiritual reality, but in this world, coram mundo,
a historical congregation of human beings. Even though the Church is a
community of holy people, it is not a community of perfection. Human
failings are present also in the Church, and they do not lessen its reality.
Here Luther follows Augustine. e purity of the
Church does not depend on the moral quali cations of its members or its
ministers. e Church remains pure if the gospel is preached even though it
is at the same time full of human weakness.
Diﬀering from those Reformers who emphasized the outward, moral
purity of the community, Luther stressed more justi cation by faith, through
the agency of the Holy Spirit and by God’s promise of salvation. Because
faith is known only to God, it cannot be judged from outside by human
beings.
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C A, L 
With the emergence of the ecumenical movement in the late 19th and
throughout the 20th centuries, Christians have gradually come to a more
truthful understanding of themselves and each other. Prejudices and
untruths have given way to an appreciation of what one holds in common,
of nuances, and of the need for studies into all relevant issues of ecumenical
church concerns. Even if maybe not a pressing ecclesial issue, the role of
images is one such topic. Sweeping perceptions that Catholics favor images
while all Protestants strictly oppose them can still be encountered in some
quarters. Fortunately, however, those involved in theology, and especially in

the rapidly growing eld of theology and the arts, have become aware that
there are striking diﬀerences between and within Protestant denominations
regarding images in places of worship.
e decisive changes that aﬀected the Church and theology during the
Reformation included the second great occurrence of iconoclasm in
Christian history aer the Byzantine controversies in the eighth and ninth
centuries. While each of the major Reformers, Luther, Calvin, and Zwingli,
commented on this subject, their views were far from univocal. Certainly a
brief visit to places of worship of the Catholic, Lutheran, Anglican, and
Reformed (Calvinist, Zwinglian) traditions provides a glimpse of the central
tenets of the respective theologies of the image and the liturgical priorities of
each denomination.
Essentially, Luther emphasized that images and cruci xes are a “minor
issue” and that it is a matter of “Christian liberty” to have them or not. In
those regions in which the Lutheran Church was to establish itself,
iconoclasm thus had relatively little impact. In some larger churches
multiple side altars were removed. It seems that some images, especially
those that overstressed the cult of the Virgin or the veneration of nonbiblical
saints, also were removed in some, but certainly not all, Lutheran churches.
Lutherans continued to worship in pre-Reformation churches, generally
with few alterations to the interior. It has even been suggested that in
Germany to this day one nds more ancient Marian altar-pieces in Lutheran
than in Catholic churches. us in Germany and in Scandinavia many
pieces of medieval art and architecture survived. Joseph Leo Koerner has
noted that Lutherans, seeing themselves in the tradition of the ancient,
apostolic church, sought to defend as well as reform the use of images. “An
empty, white-washed church proclaimed a wholly spiritualized cult, at odds
with Luther’s doctrine of Christ’s real presence in the sacraments” (Koerner
2004, 58). In fact, in the 16th century some of the strongest opposition to
the destruction of images came not from Catholics but from Lutherans
against Calvinists: “You black Calvinist, you give permission to smash our
pictures and hack our crosses; we are going to smash you and your Calvinist
priests in return” (Koerner 2004, 58).
Works of art continued to be displayed in Lutheran churches, oen
including an imposing large cruci x in the sanctuary, a clear reference to
Luther’s theologia crucis. Luther’s recommendation that priests were to stand

behind the altar facing the congregation was generally adopted, yet even
today there are older churches with altars and high altars toward the back of
the sanctuary. e Augsburg Confession, article XXI, reads: “Our churches
teach that the history of saints may be set before us so that we may follow
the example of their faith and good works, according to our calling.”
Lutheran places of worship contain images and sculptures not only of Christ
but also of biblical and occasionally of other saints as well as prominent
decorated pulpits due to the importance of preaching, stained glass, ornate
furniture, magni cent examples of traditional and modern architecture,
carved or otherwise embellished altar pieces, and liberal use of candles on
the altar and elsewhere. In older churches, pulpits tend to be elaborate, with
biblical stories and parables carved in wood, sometimes including the actual
words from the respective Gospel with references to biblical chapter and
verse. Compared to Roman Catholic Church interiors, usually the only
striking diﬀerence is the absence of the tabernacle, sanctuary lamp, Stations
of the Cross, and occasional small holy water font at the church portal. Yet
in some Lutheran churches tabernacles have been kept, and the adoration of
the sacrament of the altar continued. Luther wrote a brief article, “e
Adoration of the Sacrament,” in 1523, in which he defended Eucharistic
adoration. Aer his death two parties emerged, the so-called Gnesio
(genuine)-Lutherans, who followed Luther’s defense of the adoration of the
sacrament, and the Philippists, followers of Philipp Melanchthon, who did
not favor it. In subsequent centuries, Melanchthon’s view became
widespread among Lutherans.
In contrast, Reformed (Calvinist) churches are strikingly diﬀerent.
Usually unadorned and somewhat lacking in aesthetic appeal, pictures,
sculptures, and ornate altar-pieces are largely absent; there are few or no
candles; and cruci xes or crosses are also mostly absent. Yet at times the
architecture and interior may convey an atmosphere of austere grandeur.
is austerity sometimes presents its own sense of a calm aesthetic. e
emphasis here is on hearing the preached word and on prayer, re ecting
Calvin’s and Zwingli’s outspoken iconoclastic stance.

Luther (on the le), with Lazarus being raised by Jesus from the
dead, by Lucas Cranach the Younger. Epitaph Michael Meienberg
(1558), Nordhausen, Germany.
Today, Lutheran clergy generally have a pronounced interest in music and
the visual arts. Parishes include contemporary art and cras in their places
of worship. Exhibitions, works of art, altars, pulpits, lecterns, cruci xes, wall
hangings, and banners are a common part of the liturgical and cultural life
in Lutheran churches. Also, there is usually a strong sense among pastors

and congregations of the need to cherish, preserve, and restore older works
of art and church furnishings.
In the academic sphere it was the German American Lutheran Paul
Tillich (1886–1965) who was the rst theologian to engage with modern art
from a theological point of view. He wrote a number of articles on art and
architecture. His insight that we can nd spiritual and theological
dimensions in art without explicit religious subject matter was pioneering
and pointed the way to the dialogue between theology and the arts as it
would rapidly expand from the late 1990s. Tillich, coming from an
existentialist perspective, favored the artistic style of expressionism as the
one he considered particularly revelatory of “ultimate concern.” Tillich, a
theologian on the Le, sought contact with artists, intellectuals, and
journalists and is now regarded as one of
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the foremost theologians of the 20th century. eologians of the next
generation, such as John Dillenberger (1918–2008) at Berkeley and Horst
Schwebel (b. 1940) at the Institute for Church Architecture and
Contemporary Church Art at Marburg University, are among the leading
Lutheran scholars who have been involved in furthering the theological
engagement with the arts. e interdisciplinary study of theology and the
arts today is one of the most rapidly growing sections in theology, and those
who have been involved are predominantly of Lutheran, Catholic, Anglican,
and Orthodox backgrounds, even though scholars from other
denominations are gradually also getting involved in this eld of study.
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C O  L, G
e adoption and implementation of the Reformation in cities and larger
territories in Germany required a total review, amendment, and sometimes
rejection of existing canon law. e Reformation touched all areas of church
and social life, including support of churches and dissolution of monasteries,
liturgy, church oﬃces, education and schools, marriage, hospitals, and poor
relief. Church orders or ordinances were legal documents that addressed
these issues. ey also established the doctrinal and confessional bases of
reform and therefore were theological as well as practical documents.
e earliest church order was for Hesse in 1526, draed under the
authority of Landgrave Philip. Martin Luther was shown a copy and
withheld his approval because it seemed to him too much like canon law.
But thereaer Luther was drawn into consultation on church orders and
collaborated with Philipp Melanchthon on Saxon orders, beginning with the
Articles of Visitation for Electoral Saxony (1528). Several of the reformers
were drawn into consulting positions on church orders, including Johannes
Bugenhagen in northern Germany and Denmark, Johannes Brenz in south
Germany, Martin Bucer in the Rhineland, Justus Jonas in the Saxonies, and
Andreas Osiander in Bavaria. Sometimes reformers collaborated, such as
Brenz and Osiander on the in uential Brandenburg-Nuremberg Church
Order of 1533 that served as a basis for the Mark Brandenburg and
Mecklenburg orders in 1540. Bucer and Melanchthon collaborated on the
Reformation of Cologne at the request of the archbishop-elector Hermann
von Wied, although it was never implemented in the territory of Cologne.
One of the busiest consultants was Johannes Bugenhagen (1485–1558),
pastor of the city parish in Wittenberg (St. Mary’s) and a colleague and
friend of Luther. Bugenhagen was in uential in the preparation of church
orders for Braunschweig, Hamburg, Lubeck, Wittenberg, Pomerania,

Denmark, Hildesheim, Braunschweig-Wolfenbuttel, the Saxon Lutherans
living under the Leipzig Interim, and the Kingdom of Denmark.
Bugenhagen’s church orders gave special attention to doctrine, poor relief,
universities, and liturgy.
e mass orders prepared by Bugenhagen clearly show the in uence of
Luther’s liturgical ideas, but retain their own unique character, blending
Latin and vernacular options. e typical Bugenhagen mass order blends the
structure of Luther’s Latin and German masses because it retains the proper
preface and Sanctus in their customary place but places the words of
institution in juxtaposition with the administration of the sacrament. e
order—preface and Sanctus, Lord’s Prayer, Verba, Pax, administration of
communion—became a common pattern in Lutheran communion services.
While Bugenhagen borrowed much from Luther’s orders, his liturgies
have their own style. First, his orders included more rubrics than Luther’s
orders because these orders would actually be used in worshiping
communities. e retention of traditional elements of the mass re ects the
conservative liturgical preferences of northern Germany and Scandinavia,
including use of the accustomed vestments, altar paraments, cruci x and
candles, chalice, and paten. Bugenhagen also clearly favored the old Latin
chant melodies even when set to a German text, whereas Luther clearly
favored setting German words to German musical styles. All of the
Reformers were in agreement that there should be no masses without
communicants (private masses) and no votive masses (masses for special
intentions, such as for the dead). Luther and Bugenhagen agreed that the
consecrated communion elements should be treated with reverence and not
be mixed with unconsecrated elements aer the service. Bugenhagen
avoided the issue of reservation of the consecrated elements by insisting that
the celebrant consume the remaining consecrated elements aer the service.
Church orders were not worship books. ey provided directions on the
use of the liturgical books that were available and provided vernacular texts
as necessary. ree church orders were of special liturgical signi cance. e
Brandenburg-Nuremberg order of 1533 provided a prayer of confession in
place of the Conﬁteor, had continuous readings of Epistles and Gospels
rather than the traditional periscopes, and opted to place the words of
institution aer the exhortation to the communicants but before the Lord’s
Prayer. e more “high church” Mark Brandenburg church order of 1540,

prepared at the direction of Elector Joachim II, included the Latin proper
prefaces before the Sanctus, four
German intercessory prayers said silently by the celebrant during the
Sanctus, Latin verses sung by the choir at the oﬀertory and during
communion, and communion of the sick from the reserved sacrament. e
Reformation of Cologne (1543), although not implemented in Germany,
exerted considerable in uence on the English Reformation through
Archbishop of Canterbury omas Cranmer, who translated the
Reformation of Cologne into English as A Simple and Religious Consultation
(1547, revised 1548). e English communion oﬃce, composed of the
comfortable words, prayer of humble access, and words of administration,
interpolated into the Latin Mass in 1548, became the communion order in
the Book of Common Prayer (1549). e English words of institution were
based on the texts in the Brandenburg-Nuremberg church order.
More than a hundred church orders were promulgated in Germany
between 1523 and 1555 (the Peace of Augsburg), and they continued to be
draed and amended throughout the 16th and 17th centuries. While there
are interesting variations among them, certain common features may be
noted. e historic shape of the mass is discernible in their mass orders, and
the prayer oﬃces of matins and vespers were retained as public services in
the main churches. Preaching was expected at all services. Liturgy could be
in Latin or German or usually in a blend of both languages. Typically, plain
chant was sung by the clergy, polyphonic music by the choir, and chorales by
the congregation. e church year calendar and lectionary remained in
force, although the number of saints’ days was reduced to apostles,
evangelists, and a few other biblical gures. But some popular saints from
church history were retained, such as Lawrence, Martin of Tours, and
Elizabeth of uringia. Some festival days such as Corpus Christi and Holy
Cross remained on some calendars throughout the 16th century, but
without the veneration of the sacrament or relics of the cross. Vestments,
altar appointments, and church art remained intact at least up until the
devastations of the irty Years’ War, and longer in some territories.
Church orders regulated church administration and provided for
superintendents (Evangelical bishops), pastors, deacons, sacristans, trustees,
and wardens of the community chest. e superintendents were responsible
for the supervision of pastors and the visitation of parishes and served as a

court of appeal for cases meriting church discipline. Territorial churches had
consistories composed of lay and clergy members who were accountable to
the prince. Marriage regulations concerned degrees of consanguinity that
diﬀered only slightly from Catholic canon law. From the outset the church
orders dealt with poor relief, such as community chest regulations. ey
established hospitals and orphanages in former monasteries and convents.
And they devoted much attention to education and schools, including
school personnel, nancial support, curriculum matters, and regulation of
student life from primary schools to Latin schools to universities. It was
considered especially important for Lutheran lands to have a university with
a classical curriculum and a quality theology faculty, and a number of
universities were founded aer the beginning of the Reformation.
e church orders thus provide a valuable window into the actual life of
the German Lutheran and Reformed Churches.
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e Church Postil—one of Martin Luther’s most important and in uential
works—was neither his idea nor in some parts his own work. In 1519 Georg
Spalatin (1484–1545), at the behest of Frederick the Wise (1463–1525),
suggested that Luther occupy himself with constructive pastoral work:
interpreting the lectionary readings for simple pastors. Although Luther
busied himself with this task immediately, he did not complete it until 1544,
and only then with the help of others.

As a genre postils were diverse. Many were model lection-ary sermons for
inexperienced or incompetent preachers. Others were running commentary
on the lectionary readings or the entire Bible. (For the lectionary readings,
see WADB 7:536–44.) is genre existed long before Luther; some of his
earliest interactions with the biblical text came through a postil. In his
earliest postils Luther wrote running commentaries on the readings of the
church year to help common pastors and their parishioners interpret the
Bible. However, Caspar Cruciger (1504–1548), the editor who nished the
Church Postil, shaped the material into model sermons.
Beginnings of the Church Postil (1521–1525)
Holed up at the Wartburg, Luther planned to keep himself busy with writing
projects. Shortly aer his rst week at the Wartburg, he informed Spalatin
that he intended to work on a postil. But he wanted some resources from
Wittenberg rst, particularly his Latin Advent Postil (1521). As he waited, he
decided to write a German postil collection. He began writing expositions
for the Christmas season, intending to translate the Latin postil. By the end
of July he decided to write a new advent postil entirely. Luther completed the
Christmas Postil manuscript in mid-November 1521 and the Advent Postil
manuscript in late February 1522.
Luther wrote with urgency about the production of these two postils. is
eagerness resulted in an odd printing schedule; in particular, the Christmas
Postil went to print before the German Advent Postil. Further, Luther’s
distrust
of the printer Johann Grunenberg (d. c. 1525) complicated matters.
Luther was deeply disappointed with Grunenberg’s printing of On
Confession (1521)—not only the number of mistakes but the choice of
typeface and paper. “John the printer is always the same old John and does
not improve. For goodness’ sake, under no circumstance let him print any of
the German Postilsl” (LW48:292). Luther preferred to delay the Christmas
and Advent Postils rather than see them printed so poorly. Grunenberg
eventually printed both pos-tils. No doubt it took some time to smooth
things over. e Christmas Postil wasn’t available until around the beginning
of March 1522, and the much shorter Advent Postil hit the market just before
the end of April 1522.

Because Luther prepared these volumes during his time in the Wartburg,
they are commonly called the Wartburg Postil. But they are only part of the
Church Postil.
Lenten Postil (1525). Luther intended to write a postil for the full church
year. But he delayed in writing postils for the next portion of the church
year: Epiphany through Easter. It’s not clear when he started, but by
March 1524 Luther had written postils at least for the ﬁrst three Sundays
in Epiphany.
To avoid frustrations with Grunenberg’s quick work, bad typefaces, and bad
paper, Luther had decided to print the Lenten Postil with his friend Lucas
Cranach (1472–1553) and Cranach’s partner, Christian Doring (d. 1533).
Cranach and Doring had been printing as Luther wrote, to speed up
publication as much as possible. Unfortunately, in September 1525 someone
stole the postils for the rst ve Sundays in Epiphany. A printer in
Regensburg published pirated copies, deceptively printing “Wittenberg” on
the title page.
Aer nding out about the the, Luther hurried to complete the rest of
the postil. He took some shortcuts: he referred readers to his commentary
on Galatians and his Christmas and Advent Postils, and reused two
previously published sermons. e Lenten Postil was released sometime in
early November 1525. He dedicated all of his preface to scourging printers.
is was the last postil that Luther himself wrote and edited. It was
regularly reprinted together with the Wartburg Postil as the winter portion
of the church year (Advent to Easter).
Stephan Roth’s Postils
Stephan Roth (1492–1546), a former Wittenberg student, oﬀered to
complete the Church Postil for Luther. Roth published three postils with only
the Gospel readings: Summer Postil (1526), Festival Postil (1527), and a
condensed version of Luther’s own Winter Postil (1528). Without having
reviewed these postils, Luther endorsed them by writing a preface for each—
though he mostly raved against the dishonest dealings of printers. When
Luther and his colleagues began to review the contents of Roth’s postils, they
were displeased. Roth had expanded what sermons of Luther’s he had on
hand through Georg Rorer’s (1492–1557) transcriptions. If Roth didn’t have

any material from Luther for a certain Sunday, he used Philipp
Melanchthon’s (1497–1560) sermons, Johannes Bugenhagen’s (1484–1558)
summaries of the pericopes, and portions of Luther’s Galatians
commentary; Roth even ghostwrote some postils.
Luther didn’t want his sermons printed word for word. He preached
extemporaneously without notes, having written down only a bare-bones
outline (Konzept). Luther was a meticulous reviser, and given the chance he
certainly wanted to restate some of what he preached. In 1535 Luther wrote
to a friend with disdain about Roth’s postils: “I would like the whole book
destroyed” (LW, 75: xxi).
To make matters worse, Roth was an opportunist. He had oﬀered one
manuscript to two diﬀerent printers at the same time. Both had paid him 14
gulden each.
Completion of the Church Postil (1540–1544)
Finally hoping to complete the Church Postil, Luther entrusted the Summer
Postil to Caspar Cruciger. Cruciger had already edited eight sermon
collections for Luther. “I think he’s made them better than I preached them!”
(WA TR 3:42, no. 2869b). Luther was greatly impressed by Cru-ciger’s
editing.
Cruciger began working on the Summer Postil around 1539. But the work
halted; Cruciger was too busy reforming other parishes. In 1540 Luther
made nal revisions to the Winter Postil — trimming down some passages
and updating the Bible translations. By July 1541 Luther decided to take up
the completion of the Summer Postil himself. He wrote to his friend Justus
Jonas (1493–1555): “God willing, I will now gird myself to complete the
postils” (WA 22:xi). Luther wrote the expositions for the rst four readings
of the Summer Postil. Cruciger nished the rest of the work by Christmas
1543. It was published sometime in February or March 1544.
Cruciger only used three postils from Roth’s Summer Postil (1526). e
rest he edited from his own transcriptions of Luther’s sermons, as well as
Rorer’s transcriptions. Many scholars nd it ironic that Luther preferred
Cruciger’s editorial work to Roth’s. Roth’s postils were likely closer to the
very words Luther preached. But Cruciger’s postils, at least in Luther’s
opinion, were closer to what Luther meant. Luther himself acknowledged

the need to restate the same ideas in new ways: “I can’t let myself be bound
by words. Still I oen preach the same idea in diﬀerent words” (WA
TR 1:488, no. 965).
Cruciger intended to edit a Festival Postil, but he never did. His Summer
Postil replaced Roth’s. But Roth’s Festival Postil (1527) continued to be
published.
House Postils
Two more editors released postils under Luther’s name. Both postils are
called House Postils. Later in his life, when Luther was too weak to preach in
church, he preached at home to his family and numerous boarders. Veit
Dietrich (15061549), a former student and con dant of Luther, edited these
sermons into a postil for the whole church year, along with a series on the
Passion. He published it in 1544.
e second House Postil was published in 1559. Andreas Poach (1515–
1585) published it based on Georg Rorer’s transcriptions of Luther’s
sermons. Rorer was the most proli c scribe of Luther’s sermons. He taught
Poach how to interpret his idiosyncratic abbreviations and macaronic notes.
Poach disputed the authenticity of Dietrich’s House Postil, claiming that
Dietrich had mixed several sermons together, even adding his own
thoughts. Aer Rorer’s death, Poach expanded these transcriptions into a
House Postil. e Rorer-Poach House Postil also covers the entire church
year, oﬀering several postils for each Sunday and festival.
Conclusion
In the introduction to his postil “Short Instruction,” Luther summarized his
entire reform program. Christ is both gi and example. But before Christ
can be an example for believers, He must be a gi, so that all that is His and
all that He has done belong to believers. Otherwise He’s no better than any
human saint. “When you grasp Christ in that way as your gi, given to you
as your own, and do not doubt, then you are a Christian” (LW 75:9).
Similarly, Luther taught that God’s word must be approached in faith as a
gi; only then can believers truly act in love. Love only ows from faith. is
was central to Luther’s exegesis. He regularly divided his postils into what
one should believe and how one should live.

Luther considered the Church Postil his best book—the most important
part of his legacy along with his German Bible translation. In e German
Mass and Order of Service (1526) he even suggested that the Church Postil,
once completed, could be read aloud in worship by inexperienced preachers.
Eventually the Lutheran nobility required all parishes to provide their
pastors a Latin Bible, a German Bible, and the Church Postil. Luther later
regretted this suggestion. He saw that the Church Postil was too popular—
not as an aid to the hard work of exegesis, but as a replacement, “as if we
need not read the Bible” (WA 53:218). Such preachers later came to be called
Postillenreiter, “postil riders.” e Church Postil was so popular that even
Catholic preachers read it from their pulpits.
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C’ T A
Depending on one’s historical, ecclesial, or methodological starting point,
one could argue that the entire rationale behind Luther’s theological
achievement and the movement he started, indeed behind the Protestant
Reformation(s) in general, all comes down to the authority of the Church.
Questions about the authority of popes, bishops, ministers, and Scripture;
the Word and reformation in general; faith; tradition; the laity; and the local

community—these and many, many other questions preoccupied Luther
and many other Protestant Reformers, just as, indeed they had preoccupied
other Reformers in the Church both prior and subsequent to the 16th
century. Hence the saying “reformation in head and members” referred to
multiple aspects of ecclesial authority and predates Luther’s time.
But it is beyond question that Luther sharpened many such questions, and
his own theological and existential preoccupations led him to oﬀer some of
the most challenging perspectives on questions of Church and authority in
the history of Christianity. And this was far beyond the most famous issues,
such as those detailed in the 95 eses and
in particular challenges to church abuses such as the sale of indulgences.
His enforced exile also allowed him to devote particular time to the study of
the history of the papacy. e style and method of theological learning,
research, and debate of the times were equally channeled toward
considerations of authority; for what else was the disputation but a clash
between rival claims to authority, adjudicated by a still higher authority?
Many scholastic disputations would frequently take as their subject the
authority of the matters outlined above.
When considering Luther and church authority, we need to consider his
own personal experiences, including his critique of and con ict with church
authorities, then his own later thoughts on and exercise of authority within
the Church he helped develop following his break with Rome. Finally, some
observations on Luther and church authority in general help draw these
considerations together.
Confrontation with Church Authority
A brief account of Luther’s own clashes with church authority and
authorities prior to his break with Catholicism obviously has to include the
period, following his theological breakthrough, when he came to be
outraged by what he saw as a scandal of salvation and the church alike: the
controversy over the sale of indulgences and the related teaching on
purgatory of the day. Into this complicated picture, of course, came the debts
of Albrecht, archbishop of Mainz, and the lucratively persuasive preaching
of the Dominican friar Johann Tetzel (1465–1519). Luther’s new
understanding of theology and of fundamental doctrinal and theological
concepts led him into direct opposition to many of the practices

surrounding indulgences in Germany. When he penned his 95 eses,
however, on that famous date of October 31, 1517, it was in fact an
invitation to a disputation and not a fatal challenge to ecclesiastical authority
as such from which there could be no return. Nonetheless the die was cast
rmly in the direction of con ict with church authorities, and in December
that same year Archbishop Albrecht (to whom Luther had originally penned
a letter against indulgences and enclosed the 95 eses with it) sent Luther’s
theses to Rome.
By summer 1518 Luther was called to Rome to answer charges of heresy.
But when Saxony’s elector Frederick III intervened on his behalf, the
outcome was that another Dominican, the papal legate, Cardinal omas
Cajetan (1469–1534), traveled instead, to examine Luther at the 1518 Diet of
Augsburg. eir “discussions” became heated amid controversies speci cally
about the authority of the Church and of the pope, with Luther refusing to
retract his positions. Luther would take his challenges to ecclesiastical
authority further still, coming to challenge the doctrines of both papal
primacy and infallibility. Later that year, on November 28, he appealed to a
papal council, and in January of the following year he was persuaded by
Charles von Miltitz to write to Pope Leo X in an eﬀort to try to restore
harmonious relations. Luther obliged in March, but it was at this time that
he also turned his attentions to a more in-depth study of the history of the
papacy itself.
Obviously there were multiple theological and speci cally ecclesiological
dimensions to the controversy, although Luther did adopt a more
conciliatory tone in exchanges with the papal nuncio, Karl von Miltitz, the
following year. Yet when the theologian Johann Eck clashed with Luther at
the Leipzig Disputation (in summer 1519), Luther was even somewhat lured
into rejecting the ultimate authority of a general church council—and when
he declared that councils, as well as popes, could err, his opponents gained
valuable ammunition to use against him in stirring further opposition.
But it was not simply prelates and Roman authorities with whom Luther
clashed. He also clashed with those other practitioners of magisterium, the
theology faculties of Europe. Luther was condemned rst of all by the
theology faculties of Leuven and Cologne, long before Rome condemned
him (Paris subsequently also condemned him, in 1521).

Luther’s positions on questions of authority subsequently moved
increasingly further away from those of Rome, and he set forth his new
theology and his agenda for reforms in numerous writings from 1520
onward, positions that rapidly gained support from widely diﬀering sections
of society, from students to princes to peasants. His nal break with Rome
followed the release of the papal bull Exsurge Domine (literally “Rise up
Lord”), released on June 15, 1520. Penned mostly by Eck, the bull took 41
sentences from Luther’s works and roundly condemned them, threatening
their author with excommunication. e document was a clear reaﬃrmation
of the authority of Rome, and it speci cally condemned many of the
arguments Luther had been putting forward to challenge aspects of
ecclesiastical authority and the practices by those in positions of authority
that he disdained. Yet Luther continued to enjoy much sympathy as well as
support in Germany, emboldening him to burn the bull as well as the book
of canon law on December 10, 1520, which excited the local populace a
great deal. is led to his excommunication the following year, on January 3,
but Luther’s clashes with the Roman Church authorities were not over yet.
At the Diet of Worms (on April 18, 1521), Holy Roman Emperor Charles
V requested that Luther retract, to which Luther’s response was negative,
saying he could not do so because unless condemned by Scripture or reason,
he was bound by the Word of God. is led to Charles issuing a nal
condemnation, not simply of Luther but also of his followers. For his own
safety, Luther was whisked away by the troops of Elector Frederick III of
Saxony to Wartburg Castle, where he experienced a further period of
existential angst.
e gravity of the situation escalated precisely because Luther challenged
ecclesial authority on multiple fronts: he challenged structures of authority.
He challenged the basis of teaching authority (what would come to be more
regularly termed “magisterium” in Roman Catholic discourse from the late
18th century onward, although the term had been employed more
sporadically in earlier times, too). Luther challenged particular oﬃces of
church authority, as well as key doctrines upon which such authority was
based. In addition to the religious currents of the day, Luther also had to
navigate the complex intellectual, political, cultural, and social worlds of
Europe of the 16th century.

Luther challenged the jurisdiction of Rome and of its bishops in
particular places. He challenged papal primacy and indeed, even the oﬃce
of the papacy itself. He was challenging a system of ecclesial authority that
had been strengthened and expanded considerably under diﬀering papal
agendas since before the turn of the millennium, an increase in power and
authority that did not go without challenge at various periods. Luther also
challenged the authority of the predominant theological schools, methods,
and voices of his day, particularly the in uence of Aristotle and the style of
Scholasticism that gave rise to, alongside logic dominating theological
disputation. e importance of canon law was another tier of ecclesial
authority that he soon had in his sights.
Distinctive Ecclesiological Perspectives on Church Authority
But Luther also had to be able to base his own claims to be able to speak
“with authority” upon alternative sanctions. Hence the theological principles
he would come to espouse with vigor would also take on signi cant strategic
importance. Among his most signi cant achievements in relation to this
necessity was the emphasis on sola scriptura (the authority of the Bible) and
the authority of faith alone, on the priesthood (and so authority) of all
believers. Luther stressed not the visible institutional Church but the
invisible Church. is is was in keeping with his doctrine of Christians
being simul Justus et peccator. Luther’s ecclesiology is Christologi-cal in
character, and Christ is continually incarnated in His earthly body, the
Church itself, which the Word and sacraments bring into being.
On the whole, in theory at least, Luther adopted a minimalist ecclesiology
in terms of structures, hierarchy, and institutional oﬃces, but believed he
was only changing structures and practices where existing ones were found
to be contrary to the Word of God. e authoritative tasks of the bishops
were given over to local rulers or consistories in diﬀering parts of Germany
(because the bishops had failed). is helped shape a distinctive approach to
church-state relations that would in uence Lutheranism down through the
centuries, and not always in a positive or constructive sense. It also led to
early Lutheran communities being shaped by an authoritarian approach that
sometimes sat ill at ease with the proclaimed ecclesiological and theological
principles of Luther himself.

Luther also did not want his followers to call their community aer him,
but rather simply to de ne their community as one gathered around the
gospel and sacraments with the name of Christ. His ecclesiology was also
realistic, and he did not pretend that the communities his ideas were giving
rise to would be perfect or free from human error and blemish. Both such
ideas found their way into the Augsburg Confession. However, alongside
Scripture and the primary early church Creeds (Apostles’ Creed, the NiceneConstan-tinople Creed, and the Athanasian Creed), Lutherans also hold as
authoritative a number of writings from Luther himself; in the 1580 Book of
Concord, his later followers gathered together those Creeds, the Augsburg
Confession, and Luther’s Small and Large Catechisms, alongside his
Schmalkald Articles (from 1537, written in preparation for a general council
to reform the Church). ese articles hardened some of his challenges to the
authority of the papacy, bishops, and ministers, as well as his views on
religious life, the Mass, the sacraments, priestly celibacy, and good works,
among other subjects. e rhetoric was quite severe in many parts, even
going so far as to denounce the pope as Antichrist because of his thirst for
power and for therefore placing obstacles in the way of the salvation of
ordinary souls (part II, article IV, no. 10).
e Book of Concord also includes writings by some of Luther’s most
signi cant followers, including Philipp Melanchthon’s 1537 Treatise on the
Power and Primacy of the Pope, which naturally set down important
Lutheran distinctions from the Roman Catholic teachings and practices
relating to those topics of the day. e Book of Concord, then, which also
contains collective texts from some of the theologians who compiled it,
serves as the authoritative collection of Lutheran doctrinal statements.
While some consider the additional texts as eﬀectively all further
commentary on the Augsburg Confession, in reality they constitute much
more. ey were already a collective body of Lutheran tradition—a tradition
that would blossom into many further traditions and inspire many diverse
communities long into the future. Suﬃce it to say that as Lutheranism
spread around the globe, polity and conceptions and structures of church
authority have been far from uniform.
Assessing Luther’s Legacy vis-a-vis Authority

History largely judges Luther as a tremendous rebel against authority, but
the reality is more complex than this suggests. He had been, by his own
admission, a good monk (therefore submissive to the authority of the
Augustinian order’s rule and practices), and we also know he was a learned
professor subject to the authority of the university institutes and ordinances,
as well as conformities of the day. In order to gain support for his challenges
to church authorities linked with the bishop of Rome, Luther had to
ingratiate himself and make alliances with many secular authorities. e
greater his own authority became, the more he came to realize that
compromises and moral quandaries oen come hand in hand with being in
a position of authority. e logic of his break with Rome and the secularchurch divide in his thinking this encouraged would skew much of his later
thought and action. Perhaps the greatest tragedy here was his
recommendation to the princes with regard to how they should deal with
the Peasants’ Revolt of 1524–1525. Heavy lies the head, as the saying goes.
Many scholars have therefore concluded that there is an ambiguity in
Luther’s ecclesiology and especially his ideas on church polity, at best, and a
contradiction between theory and practice at worst. On church authority in
general, tensions likewise remained unresolved. Others have criticized
Luther for being overtly idealistic and lacking practicality. Later Lutherans
and secular rulers would grapple with the
consequences of these tensions in the decades and centuries following his
life. Lutherans beyond Germany would develop their own forms and
structures of polity and authority, with diﬀering models of jurisdiction being
adopted from early times onward. Despite lauding the priesthood of all
believers, the ecclesial polity that developed in many Lutheran communities
eventually le little room for the rights of the laity and general congregation
in particular churches.
Luther argued with many other authorities even beyond the ecclesiastical.
Erasmus and Luther agreed on many things, yet disagreed on more.
Erasmus mercilessly pilloried church authorities and organizational
structures, but he did so out of concern to reform the Church from within
and had no interest in parting ways with Catholicism. Luther clashed
frequently with other Reformers who also came to be identi ed as part of
the Protestant Reformation. And his stubbornness thwarted multiple aspects
of the attempts among diﬀering Protestant confessions to form an alliance

and de ne common ground. Even Luther’s attitude toward the authority of
scripture could be selective; his dismissive attitude toward the Epistle of
James, for example, would become notorious.
Perhaps the greatest irony, which Luther eventually may have come to
appreciate, is that his own words and perspectives became authoritative—
magisterial if one likes—in and of themselves. His works (for some even
aspects of his “table-talk”) became de nitive, and he gave birth to a tradition
(which grew into diﬀering, oen con icting traditions themselves). At times
in complex debates, particularly but not exclusively during the era of
Protestant orthodoxy and scholasticism (mirroring the emerging emphasis
on more rigid “orthodoxy” in post-Tridentine Roman Catholicism), it
appeared that it was not so much the authority of Scripture alone that was
being appealed to against perceived opponents in the Roman Church, but
rather the authority of Luther and that of the leaders of the new and
distinctive church family he helped bring into being, being set in deliberate
juxtaposition to that of the bishop of Rome and his fellow bishops
throughout that particular part of the Christian family. A younger reforming
Luther may have lamented the future to come had he been shown that one
day, alongside Roman Catholicism there would also stand a family of
churches by the name of Lutheranism—feeling that somehow this missed
much of the very point of his own initial challenges to aspects of the
understanding and exercise of church authority. Nonetheless, Luther’s
writings and his own actions and ministry transformed how Christians
conceive of and exercise authority in multiple ways down to the present day.
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C, J
Johannes Dobeneck (Latinized as Cochlaeus) was born at Raubersried near
Wendelstein, southeast of Nuremberg, in 1479. He received BA (1505) and
MA (1507) degrees from the University of Leipzig. Aer teaching for a time
at Leipzig, he moved to Cologne to deepen his knowledge of music theory.
In 1510 he was appointed master of St. Lorenz’s school in Nuremberg, where
he associated with such men as Willibald Pirckheimer, Benedictus
Chelidonius, and Albrecht Durer. In 1515 he chaperoned three of Pirckheimer’s nephews to Italy, taking the opportunity to continue his studies at
Bologna and Ferrara, where he received his doctorate in theology in 1517. In
Italy he mingled with leading German theologians such as Johannes Eck,
Johannes Fabri, and Johannes Hess, and drew the attention of Ulrich von
Hutten to Lorenzo Valla’s exposition of the Donation of Constantine, which
he later edited and translated into German (VD16 C 4419). In 1517 he took
Pirckheimer’s nephews to Rome, where he met Hieronymus Aleander and
was ordained as a priest. In 1518 he was appointed dean of the monastery of
Our Lady in Frankfurt am Main, but was prevented by plague from taking
up his position until 1520.

Like many humanists, Cochlaeus was initially interested in Luther’s
protest, but by 1520 this fascination had turned to aversion, and he spent the
rest of his life opposing Lutheran-ism. He met Luther for the rst and only
time at the Diet of Worms (1521), where he tried to convince Luther to
recant. Cochlaeus attended important political events such as the 1524 Diet
of Nuremberg and several meetings aimed at internal reform of the Catholic
Church. He felt compelled by the advance of Lutheranism at Frankfurt to
leave the city and moved in turn to Cologne (1525), Mainz (1526), and
Dresden (1528). At the 1530 Diet of Augsburg, Cochlaeus contributed to the
oﬃcial response of Charles V to the Lutheran Confession. He was appointed
a canon of the cathedral of Meissen in 1535, but when the Reformation
advanced into
Albertine Saxony following the death of Duke George in 1539, Cochlaeus
took up a canonry at the cathedral of Bre-slau (Wroclaw). At the colloquies
of Hagenau, Worms, and Regensburg, Cochlaeus attempted to broker a
compromise between Catholics and Lutherans by proposing that the cup be
shared with the laity at mass, that priests be allowed to marry, and that the
oﬃcial teaching on justi cation be modi ed, but his eﬀorts failed. In 1543
he was appointed theological adviser to the bishop of Eichstatt and gave
classes at the cathedral school there. In 1549 he returned to Breslau, where
he died in 1552.
Humanistic and Pedagogical Writings
Cochlaeus’s humanistic and pedagogical writings fall into four broad groups:
textbooks, editions of classical texts, poems, and polemical writings. He
wrote two music textbooks: Musica (c. 1502), for his students at the
University of Cologne (vdm 543, 540, 541, 542), and Tetrachordum musices
(1511), for his students at St. Lorenz’s school in Nuremberg (vdm 128, 129,
132, 133, 135). He also wrote a comprehensive Latin grammar, likewise for
St. Lorenz’s (VD16 C 4365). He edited scienti c writings such as the
Cosmography of Pomponius Mela, to which he appended his own
pathbreaking Brief Description of Germany (VD16 M 2307/ C 4271), and
Jacques Lefevre d’Etaple’s abbreviated Latin translation of Aristotle’s
Meteorology (VD16 L 959). However, his major achievements as an editor
and translator lie in the eld of patristics and medieval theology,
encompassing such authors as Fulgentius and Maxentius (VD16 F 3555),

Cassiodorus (VD16 C 1428), Cyprian (VD16 C 6563), Gregory of Nazianzus
(VD16 G 3051), Isidor of Seville (VD16 I 370), Bernard of Clairvaux (VD16
B 1929; VD16 B 1932), and Rupert of Deutz (13 editions). He also
contributed poems of commendation to works by Benedictus Chelidonius,
Willibald Pickheimer, and Johannes Schoner, and a verse lament on the
death of Anton Kre6.
Polemics against Luther
Cochlaeus’s rst polemical works dealt not with religion, but with scal
policy and Roman law (VD16 C 5265). However, aer attending the Diet of
Worms (1521), Cochlaeus devoted most of his energies to revealing the
de ciencies of Luther’s theology, publishing well over a hundred titles, more
than any other of Luther’s opponents. In 1522 Cochlaeus wrote the tract On
the Grace of the Sacraments, against the Assertion of Martin Luther (VD16 C
4321), in which he claimed to have reduced Luther to tears during their
interview at Worms. Luther replied in 1523 with On the Armed Man
Cochlaeus (VD16 L 3715), to which Cochlaeus responded in Against the
Cowled Minotaur of Wittenberg (VD16 C 4241), but by this stage Luther had
lost interest in responding further.
In his historical works Cochlaeus sought to discredit Luther by
associating him with the errors of Hus and Wycliﬀe (VD16 K 2269, C 4326)
or by showing that he had violated the harmonious relationship between the
papacy and the empire that had existed since the time of eodoric, king of
the Ostrogoths (VD16 C 4410). In the following years Cochlaeus published a
rapid volley of works in which he argued against various articles of Luther’s
theology and called upon the princes of Germany to remain true to the
Roman Church, which he praised as a force of civilization. Cochlaeus
ceaselessly denounced Luther’s character as inconstant, debauched,
monstrous, and ultimately diabolical, notably in his (1529) Seven-headed
Luther (VD16 C 4389). Following the 1530 Diet of Augsburg, Cochlaeus also
published six Philippics against Melanchthon and his systematic exposition
of Luther’s theology (VD16 C 43554359). Aer Augsburg, Cochlaeus’s
tactics shied from criticism of individual doctrinal errors to an attempt to
mobilize political support against Lutheranism.
Cochlaeus completed the rst dra of his Commentaries on the Acts and
Writings of Martin Luther in 1535, but nancial constraints at rst prevented

its publication. Encouraged by the opening of the Council of Trent in 1545
and Luther’s death the following year, Cochlaeus added an account of the
nal decade of Luther’s life and published the result in 1549 (translated in
Vandiver, Keen, and Frazel 2002). e Commentaries present not so much a
biography of Luther as an analysis of the way his activity caused confessional
tensions around Europe. e work also contains a certain autobiographical
element. At every turn, Cochlaeus emphasized the incompatibility of
Luther’s teachings with the traditional position of the Church. Even if
Cochlaeus recognized Luther’s eloquence and learning, he ultimately
blamed him for destroying the unity of the Church and the German nation.
Cochlaeus’s Commentaries laid an important foundation for Roman
Catholic attitudes toward Luther and the Reformation until well into the
20th century.
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C
Despite its having a population of around 40,000 in 1500, making Cologne
the largest imperial city in Germany, Evangelical impulses never gained a
signi cant foothold there. Not only did Cologne remain a bastion of
Catholic orthodoxy, but in the second half of the 16th century it became a
model of Catholic reform and Tridentine confessionalism. ree reasons
largely account for the city’s loyalty to the Church. First, as a center of trade
its extensive connections to the Catholic Hapsburg lands in Low Countries
meant that its political and nancial interests favored an ecclesiastical policy

of traditional orthodoxy. Second, although the archbishop of Cologne’s
power within the city had been
limited, Cologne’s status as the seat of the archdiocese placed it among the
chief ecclesiastical centers of the empire. And third, its university, led by a
deeply conservative faculty of theology, exerted powerful in uence in the
city.
Pre-Reformation
Since freeing itself from the dominance of the archbishop in 1475, Cologne
had held imperial status within the Holy Roman Empire. It was ruled by a
city council chosen from the city’s elite, and this group zealously guarded
their independence, requiring each new archbishop to recognize their rights
prior to entering the city. us, for example, Herman von Wied, elected in
1515, was prohibited from making his formal entry until 1522. Fear of the
archbishop’s power led the city council to curry favor with the emperor as
counterbalance. During the early Reformation this meant retaining the
goodwill of the Hapsburg Charles V (r. 1520–1555), whose patrimonial
lands lay just down the Rhine River in the Low Countries.
Trade, the key to the city’s economy, provided another important link to
the Low Countries. But in the last decade of the 14th century it declined,
followed by a period of stagnation starting in the mid-15th century. In
response the council pursued an economic policy designed to promote the
ow of products through the city and to ensure access to nearby markets,
chief among them Antwerp, one of Europe’s largest trading hubs. By the
beginning of the 16th century, Cologne’s merchants held leading status
among the foreign traders there. us good relations with the Low
Countries were vital for Cologne’s political independence and economic
well-being.
Although the city council’s authority had been gained at the expense of
the archbishop’s power, the diocese nonetheless continued to exert
considerable in uence. One of the empire’s seven electors, the archbishop
presided spiritually over the diocese of Cologne, while ruling temporally
over the archdiocese. Within the city the diocese’s powerful cathedral
chapter represented a conduit for the archbishop’s authority. Of the 24
bene ces attached to it, 16 were reserved for nobility, the remaining 8 for
churchmen with a doctorate in law or theology, 2 of whom were

traditionally professors at the university. Eight collegial foundations, 19
parish churches, and approximately 135 cloisters, convents, churches,
chapels, and hospitals called the city home.
Cologne was also the only imperial city to boast a university, founded in
1388 and among Germany’s oldest. Because the city council controlled many
of the professorial appointments there, that institution became an important
tool of civic policy. Dominated by its theological faculty, the university had
gained a reputation as a staunch defender of orthodoxy during the Reuchlin
Aﬀair in 1509, which pitted Johannes Reuchlin and other humanists arguing
for the preservation of Jewish books against the theology faculty calling for
their destruction. Leading the charge was the Dominican university
professor and inquisitor Jacob von Hoogstraaten, who would be
instrumental in eﬀorts to limit the spread of Evangelical ideas in Cologne
and the Low Countries.
Referred to as “Holy Cologne,” the city was also an important center of
late medieval lay piety and a focal point of saint veneration. e late
medieval church in Cologne had been successful in providing spiritual
guidance and social support to the faithful, due in part to the signi cant
presence of the Devotio moderna in the city. Anticlericalism, oen an
important component of Reformation ferment, was not widespread, largely
because already in the 15th century the city council had asserted control
over the clergy. And during the height of the tensions resulting from the
Peasants’ War (1525), the city fathers subjected churchmen to civic taxation,
further diminishing anticlerical agitation. As a result, one historian has
claimed that “the ancient church’s belief system, so central to the city’s
understanding of itself and deeply rooted in the citizenry, represented an
ethos possessing enough reserves to resist persistently and successfully any
theological, spiritual, and moral novelty” (Bosbach 1988, 66).
Early Reformation
With its combination of political and economic interests, conservative
religious institutions, and lay piety, it is not surprising that Cologne’s
authorities initiated an immediate and forceful response to the Reformation.
On August 30, 1519, the university’s faculty of theology composed the rst
institutional condemnation of Luther, components of which eventually
found their way into the bull Exsurge Domine of June 1520. e bull was

published in Cologne on November 10, 1520, the only major German city to
do so, and Luther’s works were burned with representatives of the university
and cathedral chapter in attendance. By 1523 the city council had prohibited
the publication of texts concerning the pope, emperor, or other lords and
clerics without prior approval, a prohibition extended to the sale of Lutheran
books in 1525. e few printers who dared publish Evangelical materials
were quickly silenced. On the level of individuals, as one historian has
noted, “Loose talk in inns, or even at home before neighbors, was suﬃcient
reason for an invitation to explain one’s views to police oﬃcials” (Scribner
1976, 235). And already in 1526, the city council warned the city’s oﬃcials
and guilds against accepting anyone as citizens whose religious views were
suspect.
Despite these eﬀorts, some representatives of Reformation ideas emerged
in the 1520s, chief among them Augustine Himmel, a member of the
Cologne Augustinian Eremites, a cloister from the ranks of the German
Reformed Congregation of Augustinians. e Congregation’s vicar general,
Johann von Staupitz, had designated the University of Wittenberg the
preferred location of study for young, intellectually promising recruits to the
Congregation’s cloisters. In 1516 Himmel was sent to Wittenberg, where he
spent ve years studying under Luther. In the autumn of 1521 he returned to
Cologne with the intention of teaching Luther’s views in the university and
monastery. In the meantime, as a result of the promulgation of the Edict of
Worms (May 1521), the faculty of theology had forbidden the right to
lecture to anyone refusing to swear to avoid Luther’s ideas. Himmel declined
and was banned from teaching at the university and preaching publicly, but
in the cloister he quickly developed a following. For the next decade
Reformation ideas simmered there despite the city council’s eﬀorts to
eliminate them.
A second early attempt at spreading Reformation ideas in the city was
similarly sti ed. e Cologne jurist and the brother-in-law of Andreas
Bodenstein von Karlstadt, Dr. Gerhard Westerburg (1490–1558), distributed
his relative’s writings, including a treatise dedicated to the city council
questioning the existence of purgatory. Westerburg, who had ties to the
Anabaptists in Zurich, attempted to organize a public disputation on the
subject, only to be denied by the authorities. Although he continued to live
in Cologne, he was never able to garner a signi cant following.

A third individual who worked to spread Reformation ideas in the 1520s
was eodor Fabricius, a young humanist who had studied with Philipp
Melanchthon before moving to Cologne to teach Hebrew in 1526. Like
Emmerich, he was prohibited from teaching at the university, but did so as a
private docent until members of the theology faculty appealed to the city
council to con rm and extend this ban. In 1528 he was exposed through
their eﬀorts as the leader of an inchoate conventicle.
But the most de nitive response to early Reformation came in the actions
taken against Peter Fliesteden and Adolf Clarenbach. In 1527 Fliesteden
publicly railed against the elevation of the host. Clarenbach, an erstwhile
Reformer in Wesel and Osnabruck, was captured when he went to Cologne
to support his Evangelical-minded friend, Johann Klopriss, himself being
tried by the authorities, who would ultimately exile him. Both Fliesteden
and Clarenbach were handed over to the archepiscopal court which,
contrary to the wishes of the city council, executed them publicly on
September 29, 1529. ese executions represent an exceptional use of force
in the city’s eﬀorts to combat the Reformation. Aer their deaths the only
individuals to be executed for heterodoxy were a handful of Anabaptists.
Later Reformation
Until the mid-1540s the city and archdiocese engaged in a common eﬀort
against the Reformation, aer which the city began to pursue its own course.
Despite uctuations and contradictions and with the exception of
Anabaptists, it allowed “other believers” to reside in its walls. But there was
never any doubt that Catholicism would remain supreme. As a result, in the
second half of the 16th century, a clandestine Protestant community grew
up, at its height encompassing as much as 10 percent of the city’s total
population. Beginning in 1565, the city council allowed the presence of
three Reformed merchant congregations, one Flemish, one French, and the
third made up of local congregants, while the rst overt Lutheran
community appeared only in 1575. But the council continued to take steps
to ensure religious orthodoxy, demanding that all new citizens pass a test
regarding their Catholic beliefs. When a cra guild elected a Protestant to
the city council in 1579, the council ruled that all city magistrates must be
Catholic. By the time the Peace of Westphalia was signed in 1648, Cologne

was considered a purely Catholic city. Protestants were tolerated, but not
oﬃcially acknowledged.
Despite the city’s early and consistent response to the Reformation, the
archdiocese experienced two signi cant eﬀorts at Reformation, both
initiated by archbishops themselves. e rst occurred when Hermann von
Wied, archbishop from 1515 to 1538, gradually moved from a position of
reform within the church to Protestant Reformation. But his eﬀorts stalled
when the opposition in the archdiocese appealed to the pope and emperor,
so that in 1546 von Wied was excommunicated and ejected from the
territory. A second reform eﬀort was undertaken by Archbishop Gebhard
TruchseE von Waldburg, who assumed that position in 1577. ree years
later TruchseE began an aﬀair with the Protestant countess, Agnes of
Mansfeld. Unwilling to allow her to be the archbishop’s concubine, her
brother insisted that TruchseE convert to Protestantism, which he did while
maintaining the temporal rule of the territory. But stiﬀ reaction of the
cathedral chapter, the Roman Curia, and the Bavarian Wittelsbach family,
who had their own designs on the archdiocese, thwarted his plans. In March
1583 the papacy excommunicated TruchseE, and in April he was
condemned by the emperor. By May 1583, the Wittelsbach Ernst of Bavaria
had been elected archbishop and elector, and with nances from Bavaria and
troops from the Spanish Netherlands he ejected TruchseE from the territory.
Under the guidance of Ernst and his successors the archdiocese underwent a
thorough Catholic reform.
Long before this, however, the city of Cologne’s response to the Protestant
Reformation had gone beyond merely circumscribing Evangelical ideas to
becoming a center of Catholic reform, complete with a legal framework that
undergirded the Catholic confession. With both the city council and the
clerical hierarchy supporting these eﬀorts, the city remained a bulwark of
the Catholic religion throughout the Reformation period.
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Concerning the Jews and eir Lies
C  G

Martin Luther had great regard and aﬀection for Galatians, a New
Testament letter written by St. Paul. Beginning in 1516, Luther wrote at least
ve versions of commentaries on this book. e nal version is our focus
here. ese last lectures were delivered in 1531, published in 1535, and
revised in 1538. One of Luther’s editors, George Rorer, transcribed them and
smoothed the prose into a publishable form. Many of Luther’s familiar
themes were developed in these lectures, including law and gospel,
denunciation of the Roman Church and Anabaptists, simul Justus et
peccator, and above all, justi cation by grace through faith.
Interpretive Approach
e form of Luther’s commentary is a verse-by-verse analysis of
grammatical and linguistic elements of the Pauline text, including philology
and comparison of translations. Among these exegetical notes he gave
attention to how a passage could be preached and oﬀered substantial
theological re ection. ese elements conform to Luther’s teaching method
and to the medieval approach to theology as sacra pagina: commentary on
the sacred page. His sources were Erasmus’s Greek New Testament, the
Vulgate, and (for reference) a Hebrew edition of the Old Testament.
Although the fourfold sense of Scripture (literal, moral, allegorical, and

anagogical) was a common interpretive tool, Luther advised that those who
used such a framework “misinterpreted almost every word of Scripture”
(Luther 1963, 440). He found allegory particularly noxious. e historicalgrammatical (literal) sense is prior and essential, he insisted. Once this
bedrock is established, other senses may help to clarify a doctrine. e
principal interpretive key is Christocentricity: “Christ is Lord over Scripture
and over all works” (Luther 1963, 295). Unlike most modern interpreters,
Luther was not especially interested in rst-century Judaism or Christian
origins.
eological Emphases
Luther described his overriding purpose as reasserting “the pure doctrine of
faith,” lest the devil “substitute for it the doctrines of works and of human
traditions.” Salvation by faith “can never be discussed and taught enough,”
for everything in Christian faith and life depends on it. “[I]f it ourishes,
everything good ourishes” (Luther 1963, 3). Preachers and teachers have a
special duty to learn, meditate on, and teach this central doctrine, he
claimed, for it guards faith and keeps the devil at bay. Later he asserted, “if
we lose the doctrine of justi cation, we lose simply everything” (Luther
1963, 26). In contrast to grace, the law (meaning the Torah or any other
system of religious rules) helps to govern the esh, but nothing more. Luther
outlined his sense of Paul’s overall purpose in Galatians (which he sought to
duplicate): namely, to establish the doctrine of salvation and righteousness
by grace through faith, as opposed to other forms and sources of humanderived righteousness. “For here we work nothing, render nothing to God”;
God alone gives us the grace that saves (Luther 1963, 5). Luther clari ed that
he did not reject the value of good works as his opponents accused him of
doing; it is simply that works cannot accomplish salvation. He made a
straightforward correlation between the law’s restrictions and the false
righteousness of the Roman Church’s hierarchy. Similarly, he viewed Paul’s
struggles with his contemporaries as a precise mirror of Luther’s con icts
with the Roman Church, Anabaptists, and Zwingli, among others.
In contrast to his earlier forays into Galatians, Luther’s 1535 commentary
was more pointedly polemical against his opponents, much longer, and less
erudite. e emergence of intra-Christian warfare and many “false teachers”
(such as the Zwickau prophets), who provoked doctrinal chaos, undoubtedly

shaped his emphasis in the intervening years. Indeed, he was convinced that
his was the era of the impending Apocalypse, “the nal hours of history”
(Luther 1964, 147). Late in life Luther considered this last Galatians
commentary, despite being “extremely wordy” (Luther 1964, 147), one of
just a few of his works worthy of continued publication.
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Luther’s infamous Concerning the Jews and eir Lies (1543), addressed to
Count Wolf von Schlick zu Falkenau, has been lamented and vili ed by his
devotees and was used by the Nationalist Socialists in Germany in the 1930s
and 1940s to advance their program of genocide of the Jewish people. is
problematic text is best read with attention to the historical context of its
genesis, its structure with abhorrent proposals, and its reception.
Anti-Semitism can only be understood in the occidental tradition by
understanding something of the role of the Jewish people in medieval
Europe.
e medieval church, following Augustine, understood the Jewish people
to be the condition for the possibility of the church’s existence, yet subject to
wandering the earth as a sign of their rejection of the gospel. As such, they

were given status not accorded other religions in emerging Christendom. Yet
restrictions on Jews increased from the sixth century on, becoming
markedly worse following the First Crusade (1096), aer which it was nearly
impossible for Jews to own land. ey were excluded from trade guilds and
so were increasingly restricted to being usurers. Aer 1200 Jews were
without regularized legal standing and were accused of causing the Black
Death (1346–1353) by poisoning wells. Recriminations from earlier times
were attenuated, and Judaism was identi ed with sorcery. Although tens of
thousands of Jews were slain in Europe between 1096 and 1648, European
Jewish experience was not monolithic. Central northern European Jewry, in
particular, did quite well in certain locales. In the main, however, theirs was
a tenuous existence dependent on the goodwill of local authorities.
Concerning the Jews and eir Lies
At one level, Luther’s invective represents the tenor of his age. Yet this text
involves particular turns that speak to Luther’s assessment of both his
context and the nature of the gospel addressing this. e document involves
ve distinct sections: Luther’s critique of what he understands as Jewish
claims to exceptionalism; errata regarding Jewish reading of biblical texts;
Jewish beliefs regarding Jesus, Mary, and Christians; recommendations for
treatment of the Jews; and some concluding thoughts. roughout the
document he iterates his perspective that Jews lie—regarding their identity,
scripture, and the identity of Jesus, Mary, and Chris-tians—and so are
devious rather than mistaken.
Luther considered Jewish self-understanding to be one of exceptionalism
on the basis of lineage, circumcision, reception of the law, and the promise
of land. Luther critiqued the rst by asserting that eshly birth does not
render one blessed (as evidenced in the election of Jacob over Esau or the
inferiority of Ishmael), in that all are born in sin and so rendered dependent
on the call of God that arbitrates inclusion in the people of God, and that the
claim to lineage undermines the Jewish appeal to circumcision. Luther
critiqued Jewish understanding of circumcision, contending that
circumcision, like baptism, is to be received in faith by circumcised ears and
hearts. is faith is justifying and counters salvation by works, a point
Luther identi ed with Judaism. Regarding the claim of the Promised Land
as evidence of Jewish excep-tionalism, Luther referred readers to the

unseating of Israel by Assyria, Babylon, and Rome as evidence of the
spurious character of this assertion. In sum, Luther saw in these four claims
a con dence in human works, shared in his estimation by Jews, Turks,
papists, and enthusiasts.
Luther’s treatment of four seminal passages (Gen. 49:10; 2 Sam. 23:1–7;
Hag. 2:6–9; and Dan. 9:24) regarding the identi cation of the Messiah as
Jesus of Nazareth reveals how his approach to Scripture was shaped by his
particular experiences of reformation both in church and society.
From the outset Luther made clear that Jewish and Christian readings of
the Hebrew Scriptures start from two incommensurable vantage points: the
New Testament and Talmudic writings. He rst discussed Genesis 49:10,
which states that the “scepter shall not depart from Judah, nor the ruler’s
staﬀ from between his feet, until tribute comes to him” (NRSV). Luther took
the words “ruler,” “staﬀ,” and
“tribute” to reference the king, his council, and the Messiah. Jews err in
variously misidentifying the scepter or tribute, or in presuming that the
coming of the Messiah is contingent upon Jewish activity or in holding to a
Jewish legend presuming that the Messiah is alive even now in the city of
Rome, begging and doing penance for Jews until the appointed time of his
appearance. Luther next considered 2 Samuel 23:1–7 (in tandem with Jer.
33:17ﬀ and Isa. 9:6) to buttress his belief that the eternal nature of the
covenant with the Davidic house was ful lled in uninterrupted leadership of
Israel by Davidic heirs up to its consummation in Jesus. e next text for
Luther’s exegetical corrective was Haggai 2:6–9, which speaks of the treasure
of all nations coming to Israel. Luther identi ed this treasure with the
Messiah and so upbraided Jews who identi ed it with the riches of the
Gentiles. Luther used this theme to oﬀer a sustained critique of usury,
whereby in his estimation the German people are le beholden to the Jews.
Luther then marshaled Daniel 9:24, with its oblique reference to 70 weeks
(reading it as referencing 490 years) proceeding an apocalyptic event, to
establish that the time of Augustus was ripe for the advent of Christ. e
Jews erred both in failing to interpret these 70 weeks as 490 years and in
their understanding that they can hasten the arrival of the Messiah, who has
already arrived.
Luther next addressed “lies” concerning Jewish treatment of Jesus, Mary,
and Christians. He considered them to be in con ict with their own

consciences and so malicious. He drew upon the spurious report of the
Jewish convert to Christianity, Anthonius Margaritha, who spoke of the
supposed Jewish assertion that Jesus was conceived during menses (of a
carpenter or blacksmith) and so was mentally de cient, and claimed that
Jewish maligning of Christianity was widespread. Luther was especially
incensed in his conviction that Jews know Mary to be innocent, but charge
her with being a whore in order to discredit all Christians. e fault with
Jews now accrues to Christians, who have allowed this blasphemy.
Luther’s injunctions to his reader in the fourth section were wide ranging
and represent an extension of anti-Semitic commonplaces: destruction of
synagogues and schools, razing of their houses, removal of prayer books and
Talmudic writings (this a new suggestion), forbidding rabbis to teach upon
threat of death, declining them safe conduct, refusal of usury as a practice,
and forcing them into manual labor. Luther’s admonitions were largely
grounded in his fear of Jewry as a contagion for the emerging Evangelical
movement and his conviction that while Christians cannot force belief (and
his general disavowal of any hope that Jews will convert), they are obligated
to forbid Jewish blasphemy and usury. Luther accorded Jews, as others, the
right not to believe, provided it is not overtly expressed. In an addendum, he
rejected the Messiah that the Jews await as political in nature alone.
Reception of the Text
A straight line has been drawn from Luther’s anti-Semitic texts to the
Holocaust. Yet Katz argues that Luther replicated the anti-Semitism of the
medieval age, which was “distinct from modern racial antisemitism” (1994,
387). e obliteration of Jewry was never intended in medieval
Christendom.
e “problem” of Judaism was nally an eschatological one, to be resolved
by God. Moreover, Christian states had moral and legal rulings that
circumscribed what they were able to do to Jews. Charles V, for instance,
oﬀered extensive protections to Jewry in Germany. Luther’s elevated animus
against the Jews, then, may re ect in part his distrust of the emperor, his
distaste for usury, and his doubts about the emerging phenomenon of
capitalism.
Scholars have agonized over the harshness of this tract in light of earlier
irenic texts’ treatments of the Jews, such as at Jesus Christ Was Born a Jew

(1523). Luther’s changes likely involved the following factors:
disappointment that Jews were not converting; concern over reasserted
Jewish identity in hopes of more tolerant Northern Europe, whereby
Judaism’s attention to the Torah would subvert the gospel with law; worry
that the renewed interest in the Hebrew Scriptures and commentary of the
rabbis might entice conversions to Judaism; deep concern about the practice
of usury; and nally a clear aﬃrmation that the Reformation was not a
Judaizing movement, as had been suggested at its inception.
Further, it is to be noted that Luther’s invective in Concerning the Jews and
eir Lies is neither original nor singular in its target, but also directed
against Turks, Anabaptists, and the papacy. is does not, of course, excuse
Luther’s lamentable attitude and words directed at the Jews, which the
Lutheran World Federation repudiated formally in 1984. at Martin Luther
used dangerously violent language in describing not only Jews but others as
well should give readers of Luther troubled pause.
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C
roughout the history of Christianity, councils served the integral function
of de ning the Church’s doctrine, thus acting as agencies through which the
Church expressed its communal consent. e earliest mention of councils
resolving controversy occurs in Acts 15, which records the meeting of the
Jerusalem Council, whose purpose was to determine the status of newly
converted Gentiles in the Church, which at the time was mostly Jewish.
Aer much debate, the Council decided that Gentiles were not subject to the
ceremonial requirements of the Mosaic Law, but were admitted to the
Church on account of their faith in Jesus Christ. In the fourth century, when
Emperor Constantine legalized Christianity, councils became increasingly
institutionalized as a means of settling theological and disciplinary disputes
within the Church. In this regard the Christian Roman emperors, beginning
with Constantine, summoned the seven ecumenical councils (councils
representative of the whole Church), which de ned the orthodox dogmas
touching the Trinity and the two natures of Christ as well as other issues:
Nicaea I (325), Constantinople I (381), Ephesus (431), Chalcedon (451),
Constantinople II (553), Constantinople III (680–681), and Nicaea II (787).
Regional and local synods convened quite frequently to determine matters
aﬀecting churches within particular geographical boundaries. e actions
taken by some of these synods proved signi cant for the development of
doctrine and ecclesial practice. For instance, local synods in Carthage
de ned the canon of Scripture (397) and condemned the teachings of
Pelagius (418). Moreover, the ird Synod of Toledo (589) inserted the
ﬁlioque clause into the Nicene-Constantinopolitan Creed, thus causing
controversy with the churches in East, with the Eastern Church charging the
Western with unlawfully altering the work of an ecumenical council. In
addition, the Synod of Frankfurt (794), which Charlemagne summoned,
condemned adoptionism and ruled on the decrees regarding the use of
images for devotion promulgated by the Nicaea II council.
Various factors in the West, such as the eventual schism between the
Roman and Eastern Churches (1053–1054) and the aggressive activities of
the reform papacy under Pope Gregory VII (r.1073–1085), contributed to

papal summoning of and control of general councils, which by this time
consisted only of Western bishops subject to Roman obedience. is was the
case with all of the medieval general councils, such as Lateran Council I
(1123), Lateran Council II (1138), Lateran Council III (1173), Lateran
Council IV (1215), the First Council of Lyons (1243), the Second Council of
Lyons (1174), and the Council of Vienne (1311–1312).
During the 12th and 13th centuries, however, the systematic study of
canon law led scholars to raise questions regarding the relationship of the
pope to a council, which stemmed mainly from inquiries into the corporeal
relation between the pope as earthly head of the Church and its members.
Generally, two explanations of this relationship emerged. One, proposed by
Pope Innocent IV (d. 1254), proceeded from the principle that authority was
fundamentally vested in the whole Body of Christ, which is the Universal
Church. If authority thus resided in the Universal Church, Innocent
suggested, then it, along with all ecclesiastical property, is at the disposal of
its earthly head, the pope, as Christ’s representative. is position served as
the basis of the papal doctrine of plenitudo potestatis (“fullness of power”),
which was an all-embracing authority, possessed solely by the pope and
received directly from God alone.
e second account of the head’s relationship to the other members of the
body was postulated by the canonist Hostiensis (d. 1271). His view
proceeded from the principle that the Roman see, like any other bishopric,
was subject to the conventional rules of corporation law. He initially applied
this principle to the pope’s relationship to the College of Cardinals. In this
regard, Hostiensis maintained that the College formed a single body
meeting together to conduct the business of the whole Church in
conjunction with the pope. If this relationship between the pope and the
cardinals is a corporation, then the authority of the Roman see resided not
in the head alone, but also in the members. Following from this, Hostiensis
conceived of plenitudo potestatis as not being possessed by the pope alone,
but by all bishops, who shared it together as members of the corporation.
is understanding of plenitudo potestatis enabled Hostiensis to answer the
question regarding the nature of the cardinals’ authority in the event of a
papal vacancy. Speci cally, the cardinals exercised authority by tradition,
which should be preserved. It is not Christ’s will for the Church to be
without a pastor. us, the cardinals formed with the pope a collegiate body

that possessed and exercised authority divinely conferred upon the Roman
Church. is theory would have the broader application of expanding the
corporation to consist not only of a body in which the cardinals were joined
to the pope, but also one in which the members of the Universal Church
were united to him as their head. e implications of this are apparent: the
authority of the pope devolves on that of the cardinals during a vacancy,
whose authority in turn hinges on the Roman clergy and the people. In the
absence of the cardinals, then, the clergy and the people could appoint a
pope through a general council that represents the Universal Church.
Conciliar eory and Movement
During the 14th and 15th centuries theologians such as Conrad of
Gelnhausn (1320–1390), Dietrich of Niem (13451418), Jean Gerson (1363–
1429), Pierre d’Ailley (1351–1420), Nicholas of Cusa (1401–1464), and
Francesco Zabarella (1360–1417) further appropriated the corporation
theory of Hostiensis by stressing the inherent authority diﬀused throughout
the entire Church. ese conciliarists assigned a positive authority to the
whole Universal Church as the congregatio ﬁdelium (Congregation of the
Faithful), which it can exercise through a general council. Speci cally, they
maintained that ultimate authority resides in the Universal Church as the
congregatio ﬁdelium, which it exerts through a general council to which all
Christians, including the pope, are subject. ese conciliarists devised and
re ned this theory amid the crisis of the Great Schism and its aermath.
From 1305 to 1377, Avignon, France, was the location of the papacy. Pope
Gregory XI ended this period commonly known as the “Babylonian
Captivity” when he returned the papacy to Rome. In 1378 the pope died,
resulting in the convocation of the College of Cardinals. Wanting to elect an
Italian to the Apostolic See, the College elected Barthol-emo Prignani, the
archbishop of Bari, as Pope Urban VI (r. 1378–1389). However, Urban’s
reported ill-treatment of many of the cardinals provoked many of the French
cardinals to gradually withdraw from Rome to Agnani, where they declared
Urban’s election invalid due to prior coercion by the populace of Rome, and
the papacy thus vacant. e French cardinals in Agnani elected Robert of
Geneva as Pope Clement VII (r. 1378–1394); he returned the papacy to
Avignon. e two popes excommunicated each other and created competing
colleges of cardinals and bureaucracies, which attempted to ll ecclesiastical

vacancies and collect fees. Western Christendom was now in schism. From
1378 to 1409 there were two lines of popes. Secular rulers chose sides; the
king of France aligned himself with the Avignon popes, and the king of
England supported the Roman line. Generally, there were three proposals
for ending the schism: the mutual resignations of both popes; the
withdrawal by secular rulers of their support for the papal claimants; and
nally, the summoning of a general council. is third proposal gained
increasing support as the schism continued with no apparent end in sight.
Since neither of the popes would call such a council, their respective colleges
of cardinals withdrew their support, declared the papacy vacant, and
summoned the Council of Pisa in 1408. In 1409 the Council of Pisa deposed
both the Avignonese pope, Benedict XIII (1394–1423), and the Roman
pope, Gregory XII (14061415). e council elected Alexander V (r. 1409–
1410), but neither of the other two popes would resign. Now there were
three claimants to the papacy: the Roman, Avignonese, and Pisan!
e conciliar solution was attempted again as a means of healing the
schism. is time the eﬀort met with success in the Council of Constance
(1414–1418). e Holy Roman Emperor, Sigismund (r. 1410–1437),
pressured the Pisan pope, John XXIII (r. 1410–1415), to summon the
council, which was later rati ed by the Roman pope, Gregory XII. With
Sigismund’s support, the council consented to Gregory’s voluntary
resignation and deposed as well as imprisoned John XXIII. e council also
deposed Alexander V, who continued to resist its authority until his death.
Having removed the three claimants, the council elected Martin V (r. 1417–
1431), thus ending the schism. Meanwhile the council issued two decrees.
e rst was the Haec Sancta, which asserted the conciliarist principle of
ultimate authority residing in a general council of the Church to which all
Christians, including the pope, are subject. e second decree was the
Frequens, which ordered another general council to be called in ve years, a
third one aer seven years, and then one every ten years thereaer.
e council scheduled in 1423 was postponed due to an outbreak of the
plague, but in accordance with the stipulations of the Frequens, Martin V
summoned a general council to meet in 1431 in Basel. However, the new
pope, Eugenius IV (1431–1447), continuously fought with the council. In
1431 the council de antly remained in session despite Eugenius’s attempts to
dissolve it. By 1434 the

council attempted some radical reforms of the papacy, such as cutting oﬀ
all of the pope’s income from outside the Papal States and transferring his
executive, judicial, and administrative functions to designated committees of
its own members. ese committees would also henceforth oversee
ecclesiastical appointments.
Eugenius tried to undermine the council by negotiating directly with
secular rulers. e pope then seized on the possibility of eﬀecting reunion
with the Eastern Church by ordering the council to move from Basel to
Ferrara, and later to Florence in 1439. Most of the bishops on the council,
including the erstwhile conciliarist, Nicholas of Cusa, le to join Eugenius.
e now tiny contingent at Basel then deposed Eugenius and elected the
Duke of Savoy, Amadeo VIII, as Pope Felix V (r. 1439–1449). It is largely
believed that the Council of Basel’s intransigence eventually led to the
discredit of conciliarism as a reforming force in the life of the Church. e
remainder of the Council of Basel nally disbanded in 1449. Another
decisive blow came to conciliarism when in 1460 Pope Pius II (himself a
former conciliarist) issued the bull Execrabilis, which condemned the view
that councils were superior to popes and forbade appeal from the pope to a
general council.
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Martin Luther’s Confession Concerning Christ’s Supper (1528) was his third
and nal response to Ulrich Zwingli and the Swiss and south German
Protestant Reformers regarding the Lord’s Supper, especially the question of
whether Jesus Christ was bodily present in the bread and in the wine. Prior
to 1525 Luther’s understanding of the Supper focused on the polemic with
the medieval Roman Catholic Church’s teaching and practice of the Mass. In
those debates Luther employed the words by which Jesus instituted the
Supper (Matt. 26:26–29; Mark 14:22–25; Luke 22:18–20; 1 Cor. 11:23–25)
consistently in expounding the Supper as a sacramental means of grace. He
focused on what he called the words of promise, “for you,” by which the
Lord’s Supper delivers the forgiveness of sins. As the other Protestant
Reformers turned his attention toward their understanding of the Supper,
he increasingly focused on the words “is is my body” and the central role
of the real presence of the body and blood of Jesus in a Lutheran
sacramental understanding.
Historical Context
Prior to 1525 Luther framed his teaching on the Lord’s Supper in the context
of his theological debates with the medieval church. In several treatises—e
Babylonian Captivity of the Church (1520), Treatise on the New Testament,
at Is, on the Holy Mass (1520), To the Christian Nobility (1520), and Of the
Adoration of the Sacrament of the Blessed Body of Christ (1523)—Luther
identi ed on the basis of the Word of God, especially the words of
institution, errors he found in the Roman teaching on the sacrament. He
focused on the teaching that the Mass is a work and sacri ce oﬀered by the
priest through Christ and as a participation in Christ’s sacri ce to God for
the bestowal of grace and the accrual of merit.
In contrast, Luther conceived of the sacrament as a testament oﬀered by
God to sinners that conveys the body and blood of Christ for forgiveness.
e sinful participant receives this forgiveness spiritually by faith through
the bread/body and wine/blood. For Luther, this was the great gi character
of the Lord’s Supper by which God indicates in Jesus Christ that God is “for
you” and is present for “your bene t.”
In 1525 the focus of Luther’s teaching on the sacrament shied toward the
other Protestant Reformers of Switzerland and south Germany: Andreas

Bodenstein von Karlstadt, Luther’s former coworker in Wittenberg; Johann
Oecolampadius of Basel; Martin Bucer of Strasbourg; and Ulrich Zwingli of
Zurich. While Zwingli served as the primary interlocutor, the debate began
with a 1525 treatise by Karlstadt. Luther responded with his 1526 treatise
Against the Heavenly Prophets in the Matter of Images and Sacraments, in
which he argued that Jesus obtained forgiveness for all sinners in His body
on the cross, but that the distribution of that forgiveness takes place in the
body and blood of the Supper.
Ultimately the most powerful cannonade across the bow of Protestant
unity came from Zwingli’s pen, with his Amica exegesis (Friendly Exegesis)
of 1527. Luther responded with at ese Words of Christ, “is Is My
Body,” etc., Still Stand Firm Against the Fanatics. Zwingli replied with at
ese Words, “is Is My Body,” Shall Forever Retain eir Old Meaning. e
latter evoked Luther’s most spirited response and perhaps his most
signi cant treatise on the Lord’s Supper: e Confession Concerning Christ’s
Supper. While Zwingli, along with Oecolampadius, replied once again in
Answers to Dr. Martin Luther’s Book Called Confession, the Confession was
Luther’s nal word. Landgrave Philip of Hesse, desiring unity in the
Protestant cause in light of forces opposed to the Reformation, organized a
colloquy (conversation) over the Reformers’ disagreements in Marburg in
1529. e colloquy’s failure to achieve a uni ed theological understanding of
the Lord’s Supper closed the door on Protestant unity.
Content
Luther divided his Confession into three parts. In part one he attended to the
arguments of Oecolampadius and especially Zwingli in their recent treatises,
assessing their arguments point by point. In part two Luther studied the
biblical texts by which Christ instituted the Lord’s Supper, comparing the
other Reformers’ interpretations to his own. In part three was his personal
confession of the Christian faith in three parts, modeled on the Apostles’
Creed and expressing the primary contours of his theology.
At its core Luther’s debate with Zwingli was a hermeneu-tical debate over
the meaning of the words of institution, in particular the phrase, “is is my
body,” and the word “is.” Luther argued forcefully that this is a word of
Christ that is clear in its meaning: “We must cling to them as the perfectly
clear, certain, sure words of God which can never deceive us or allow us to

err… . Christ cannot speak more simply of his body and blood than to say
‘My Body,’ or ‘is is my body” (Luther 1961 [hereaer AE], 308). For
Luther “is” meant “is” and not “signi es.” ese words indicate the bodily
presence of Christ in the Supper and were for Luther the foundation for
understanding the Supper as a means of grace and forgiveness in Christ.
Zwingli aﬃrmed a real presence of Christ in the Supper, but contended
strongly against Luther’s bodily presence. From the humanist Cornelius
Honius (Hoen), who in 1522 advocated for a signi cative understanding of
the word “is” in the institution accounts, Zwingli advocated that “is” be
understood to mean “signify” in a metaphorical sense. His controlling
hermeneutic, which serves as the basis for a spiritualizing understanding of
Jesus’s presence, was John 6:63: “It is the spirit that gives life, the esh is of
no avail; the words that I have spoken to you are spirit and life.” Zwingli
believed that the human esh and earthly things pro ted nothing when it
came to one’s relationship with God. us Zwingli interpreted the meaning
of the institution texts in light of his reading of John 6: the church eﬀects the
spiritual presence of Christ in the Supper through its corporate act of
remembrance.
Luther, on the other hand, hermeneutically approached the institution
texts on their own and vehemently argued that John 6 cannot be applied as
an interpretive framework for reading them. e institution accounts
indicate that there is a bodily eating of Jesus in the Lord’s Supper. John 6
contrasts what is of the esh with what is of the spirit. Flesh here, Luther
conveyed, means the things of the fallen creation, sin, evil, death, hell, and
Satan. ese are the things of the esh. John 6 contends against those things,
not the body of Christ in the Lord’s Supper (AE 248–249).
Zwingli’s second fundamental argument against Luther’s understanding of
bodily presence was the location of Christ’s body aer the ascension.
Zwingli believed that there was only one mode of presence for Jesus’s body
aer the ascension: local presence occupying particular space. Christ is
physically located at the right hand of God following his ascension. In this
way He distinguished the human nature from the divine nature aer the
resurrection. When Christ said, “is is my body,” Zwingli argued that He
was using a form of alleiosis (interchange), attributing to His human nature
a quality of the divine nature. In other words, “this is my body” appeared to
associate the bread with Jesus’s physical body, but actually signi ed the

divine nature and thus denoted a spiritual presence. e human nature was
not changed into or confused with the divine nature.
Luther countered by arguing two primary points against Zwingli’s
Christological assertions: that there are at least three modes of presence in
which Jesus participates as the Son of God and that the right hand of God is
not a geographic locale but where God is, everywhere (AE 37, 207–208).
Luther aﬃrmed that Jesus is God and man in one person. us, alleiosis is
an impossibility. For Luther, attributes cannot be referred just to one nature
without dividing the person of Christ (AE 37, 205–206). As one person the
characteristics of both natures of Christ belong to the whole person, and the
divine nature shares its attributes with the human nature. us, the divine
attribute of omnipresence is shared with the human nature in the
incarnation and fully revealed aer Jesus’s resurrection. Oen referred to as
Luther’s teaching on ubiquity, this is the basis on which Luther argued for
multiple modes of presence for Christ’s body: the circumscriptive (local), the
de nitive, and the repletive modes of presence. e circumscriptive is the
mode all humans live in, with bodies occupying speci c measurable space
with their mass. Jesus manifests the de nitive mode when He goes through
the closed doors of the upper room aer His resurrection. His body appears
to be occupying de ned space but is actually able to ll other spaces without
displacing them. His body is not circumscribed or measurable, though it
appears to be. e nal repletive mode of presence applies to God alone, in
which Jesus’s body lls all space everywhere just as God as spirit does the
same. Luther’s point, relative to the Lord’s Supper, was that Jesus’s body can
be in the bread and wine of the Lord’s Supper and other places at the same
time (AE 37, 214–219). Ultimately for Luther the words of institution
pinpointed the gospel: that Jesus’s body and blood are there in the bread and
the wine of the Supper “for you” and on your behalf.
In Zwingli’s estimation Luther justi ed an understanding of the text that
was untenable because it posited that the esh could convey spiritual
bene ts. For Zwingli, Luther turned a spiritual eating into a cannibalistic
eating of Jesus’s esh. While for Luther Jesus was bodily present in the bread
and wine, the eating of His body and blood was a sacramental eating, a true
oral eating of His esh and blood through faith (AE 37, 188–193). By this
unique sacramental form of oral eating, both a physical and a spiritual
eating, Luther maintained the plain meaning of the text and kept the body

and the blood together with the bread and the wine, as he believed Jesus’s
words indicated. In Luther’s confession the content of the Word was bound
to the letter of the Word, and the meaning was clear of itself because they
were the Words of Christ and the only place where the Spirit dwelt. ese
words consecrate the elements to be the body and blood of Christ, a
sacramental union of Christ’s body and blood and the bread and the wine.
By his interpretation Luther upheld the unio sacramentalis, the sacramental
union of the bread/
body and wine/blood (AE 37, 300). In this union of body and blood, faith
believes solely on the basis of the words of Christ.
Impact
Luther’s Confession le a signi cant impress upon Lutheran theology aer its
publication. Luther wrote it as a living confession of his faith, a theological
last will and testament, as demonstrated in the third part: “I desire with this
treatise to confess my faith before God and all the world, point by point. I
am determined to abide by it until my death and (so help me God!) in this
faith to depart from this world and appear before the judgment seat of our
Lord Jesus Christ” ( AE 37, 360) In light of Luther’s conviction, his fellow
Lutheran Reformers considered it a primary demonstration of Lutheran
doctrine. e framers of the Formula of Concord (the nal Reformation
confessional document written by Lutherans) utilized it extensively to
develop articles on the Lord’s Supper and the person of Christ. In this way
the Confession provided the fundamental theological outline to the Lutheran
teaching about the nature of the Lord’s Supper.
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C E L C
e Confessional Evangelical Lutheran Conference (CELC) is an
international conference of 20 conservative, confessional Lutheran Church
bodies that have recognized each other in full fellowship. In the United
States, the CELC is represented by the Wisconsin Evangelical Lutheran
Synod and the Evangelical Lutheran Synod. As of 2016, it is headquartered
in Waukesha, Wisconsin.
e CELC was organized in 1993 as a successor to the Synodical
Conference, which had been founded by C. F. W. Walther, the president of
the Missouri Synod, to unite confessional Lutherans across the United
States. e Synodical Conference dissolved in 1967 in the aermath of
disagreements concerning the doctrine of church fellowship among the
Wisconsin Evangelical Lutheran Synod, the Evangelical Lutheran Synod,
and the Lutheran Church-Missouri Synod. In 1967 the Wisconsin Synod
and the Evangelical Lutheran Synod established the Evangelical Lutheran
Confessional Forum to provide mutual support and a venue for dialogue
between the two synods, which maintained fellowship with one another.
In 1968 the Forum advocated the organization of a conference that would
be worldwide in scope to promote confessional Lutheranism globally. Such a
conference would bene t mission churches established by Wisconsin Synod
or Evangelical Lutheran Synod missionaries by continuing fellowship
between “mother churches” and “daughter churches” and strengthening the

confessional Lutheranism of the “daughter churches.” However, this idea was
hampered by the remnants of the old Synodical Conference. While the
Wisconsin Synod and Evangelical Lutheran Synod had broken fellowship
with the Missouri Synod, foreign mission churches had not severed
relationships with all three bodies, which caused conundrums for the North
American church bodies. From the perspective of the Wisconsin Synod and
the Evangelical Lutheran Synod, foreign church bodies were in fellowship
with the errant Missouri Synod, which was unacceptable. Most of these
issues were resolved by various dissolutions of fellowship by the 1980s. By
1986 the conventions of the Wisconsin Synod and the Evangelical Lutheran
Synod endorsed the creation of an international conference of confessional
Lutheran denominations.
In 1988 meetings that led to the formation of the CELC began in
Mankato, Minnesota, and they included representatives from the Wisconsin
Synod and the Evangelical Lutheran Synod. In the course of the meetings,
church leaders decided that the proposed conference’s purposes would be
twofold. First, the conference would promote and sustain the doctrinal
teachings of the Lutheran Confessions. Second, the conference would
promote missionary work by member church bodies in their pre-existing
mission elds.
e CELC was organized at a convention in Oberwesel, Germany, on
April 27–29, 1993. Initially, 12 church bodies constituted the CELC,
representing Nigeria, Mexico, Puerto Rico, Germany, the United States,
Finland, Malawi, Cameroon, Zambia, Norway, Sweden, and Japan. Together,
the constituent church bodies contained approximately 450,000 confessional
Lutherans. As of 2016 the CELC includes 21 church bodies, adding
denominations from Ukraine, Russia, Bulgaria, the Czech Republic, Latvia,
Australia, Peru, Canada, and Indonesia. Following the addition of these
churches to the CELC, the CELC represents approximately 500,000 church
members, making it the third largest Lutheran inter-church organization,
following the Lutheran World Federation and the International Lutheran
Council.
Activities and Beliefs
e CELC acts primarily through triannual conferences, which provide a
forum for discussion and continuing education. Papers are given on a wide

variety of theological subjects touching on traditional Lutheran doctrine or
on contemporary issues within world Lutheranism or global Christianity.
Frequently, statements concerning doctrine are composed by the
conference’s theological commission and then adopted by the conference as
representative of its membership’s church teaching. One example of this is
e Eternal Word: A Lutheran Confession for the Twenty-First Century, which
rearticulates confessional Lutheran theology for modern times. Currently,
the confession has six articles that have been approved by the CELC (“Holy
Scripture,” “Justi cation,” “e Holy Spirit,” “e Person and Work of
Christ,” “Eschatology—Doctrine of the Last ings,” and “e Church’s
Mission”).
As the CELC was founded primarily by the Wisconsin Evangelical
Lutheran Synod and the Evangelical Lutheran Synod, it represents an
arguably conservative form of confessional Lutheranism.
Church bodies that are members of the CELC accept the 66 books of the
Protestant Bible as inspired by God and without error. Higher criticism of
the Bible is rejected. Rather, pastors and theologians of constituent
denominations favor historical grammatical approaches to biblical analysis.
e Bible is accepted as God’s Word due to its self-testimony. Every aspect of
the Bible is considered to be inspired, including sections dealing with
history, geography, and science. us, CELC members reject the theory of
evolution. Following Luther’s dictum, member churches accept the Bible as
the only source of doctrine.
e CELC subscribes to the 16th-century confessions of faith found in the
Book of Concord because they correctly re ect biblical doctrine. is diﬀers
from the position of some theologians in the Evangelical Lutheran Church
in America or other members of the Lutheran World Federation who might
subscribe to the confessions insofar as they re ect biblical doctrine. CELC
confessional subscription is unconditional. Deviation from theological
positions re ected in the Book of Concord is unacceptable.
Unique among the three inter-Lutheran conferences, the CELC confesses
the unit concept of church fellowship. Rather than dividing fellowship into
diﬀerent categories (e.g., altar, pulpit, and prayer fellowship), CELC
members view fellowship as indivisible. Rather than allowing for diﬀerent
levels of fellowship based on diﬀerent degrees of doctrinal unity, CELC
members require full agreement on all points of doctrine before any

practices of fellowship can occur. is is a direct result of the CELC’s
American confessional Lutheran heritage. In the 1960s the Wisconsin
Evangelical Lutheran Synod and the Evangelical Lutheran Synod dissolved
fellowship with the Lutheran Church-Missouri Synod due to perceived
liberalization in the latter body. One of the major precipitating factors in the
division was the nature of church fellowship. Whereas the Missouri Synod
accepted diﬀerent degrees of fellowship, the Wisconsin Synod and the
Evangelical Lutheran Synod adhered to the unit concept of fellowship. e
CELC re ects the Wisconsin Synod’s position on church fellowship and
requires that its members accept and practice the unit concept of church
fellowship.
e CELC and the Lutheran Reformation
e history, activity, and beliefs of the CELC re ect a 20th-and 21st-century
result of continued con icts regarding the nature of church fellowship and
ecumenism within Luther-anism. e CELC was organized due to its belief
that it was impossible for the Wisconsin Evangelical Lutheran Synod, the
Evangelical Lutheran Synod, and similarly minded church bodies to act in
fellowship with other Lutheran churches that did not adhere absolutely to
their understanding of Lutheran confessionalism. While the Lutheran World
Federation was out of the question, due to its liberal tendencies, the
Missouri Synod and its International Lutheran Council (founded the same
year as the CELC) were not an option due to the lack of fellowship among
the Missouri Synod, the Wisconsin Synod, and the Evangelical Lutheran
Synod. Wisconsin Synod and Evangelical Lutheran Synod leaders frequently
reference the historical events leading to the composition of Lutheran
Confessions (e.g., the Gnesio-Lutheran controversy) as well as Martin
Luther’s uncompromising attitude toward Ulrich Zwingli and other
Protestants, with whom he disagreed for providing historical and theological
precedent within the Lutheran tradition for their exclusivist practice of
church fellowship. erefore, adherence to the unit concept of church
fellowship is viewed as an identifying mark of true confessional Lutheranism
and a necessity for oﬃcial church fellowship.
In addition, the CELC provides evidence for the abiding, central
importance of the 16th-century Book of Concord to Lutheran theological life,
even though it was adopted nearly a half century ago. Unconditional

subscription to the Lutheran Confessions was mandated for membership in
the CELC. e manner in which this subscription is articulated (“because”
the Confessions re ect biblical teaching rather than “insofar as” they mirror
it) is a direct reaction against liberal Lutherans, represented by the Lutheran
World Federation. From the perspective of the CELC, any deviation from
the Confessions comprises a deviation from biblical teaching. erefore,
ecumenical activity, in terms of church fellowship, is restricted to churches
that unconditionally subscribe to the Book of Concord and its doctrines as
articulated by the Wisconsin Evangelical Lutheran Synod and the
Evangelical Lutheran Synod. While the CELC continues to issue new
statements of faith concerning contemporary theological issues within
global Lutheranism and Christianity, it never strays from the Book of
Concord and frequently cites the Confessions as a standard for orthodoxy.
Even the CELC’s 21st-century confession, e Eternal Word, is heavily
reliant upon the Book of Concord. us the ecumenical and theological
nature of the CELC demonstrates how the Lutheran Confessions that
resulted from the Reformation provide a central point for unity and division
within 21st-century Lutheranism.
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e Consilium Delectorum Cardinalium et Aliorum Praelato-rum de
Emendanda Ecclesia (Recommendations of the Committee of Select
Cardinals and Other Prelates on Improving the Church) was a 1537 report
commissioned by Pope Paul III that critically examined the contemporary
state of the Roman Catholic Church. Given the sensitive nature of its

ndings, the Consilium was never oﬃcially made public. e report was
eventually leaked, however, and Luther published a German edition in 1538
with mordant commentary. ough its recommendations were never put
into eﬀect, the Consilium anticipated reforms dictated by the epochal
Council of Trent (1545–1563).
e Committee
Alessandro Farnese was elected Pope Paul III in 1534 with the
understanding that he would immediately summon a general council to
reform the Church and clarify its doctrine in response to the Protestant
crisis. In 1536 Paul III ful lled his promise by convoking a general council
in Mantua to meet the following year.
In anticipation of this council, Paul III appointed a committee led by
Gasparo Contarini, a reform-minded layman whom he had named cardinal
a year earlier, along with eight other eminent prelates sympathetic to reform.
ese included Gianpietro Carafa (later Pope Paul IV), Reginald Pole
(cousin of England’s Henry VIII), Gian Matteo Gib-erti, Girolamo Aleander,
and Jacopo Sadoleto. With the sole exception of Aleander, all were
determined advocates of thorough ecclesial and curial reform (Jedin 1957,
423). e commission met in secrecy from November 1536 until February
1537. Although the general council would be postponed for eight more
years, the commission dutifully submitted its report to Paul III in March
1537.
e Report
e committee’s ndings were to be used as a basis for the eventual conciliar
deliberations over problems plaguing the Church. Since no record exists of
the committee’s proceedings, the report’s speci c authorship remains
unknown. Although its theme is the reform of the entire Church, it both
opens and concludes with a description of the parlous moral state of the
Church in Rome.
e report begins by praising Paul III for his wisdom and resolve in
determining to improve the Church, which, it laments, is “tottering, nay, in
fact collapsed.” e ultimate cause of such disaster was a disease that had
long aﬄicted the church and “especially this Roman Curia.” At some point,
atterers had gained the trust of previous popes, convincing them of the

false and dangerous view that “whatever is pleasing [to the pope]” is thereby
permitted. is aﬃrmation of arbitrary papal power had in turn led to the
wide acceptance of papal simony on grounds that as lord of the Church, the
pope may sell any of its bene ces (paid ecclesial positions) to others without
culpability. Consequently, popes had appointed leaders in the Church
without concern for their quali cations and retained them despite
dereliction of their oﬃce. is practice had been a “Trojan horse” from
which “such grave diseases have rushed in upon the church of God that we
now see her aﬄicted almost to the despair of salvation.”
Because “the cure must begin where the disease had its origin,” the
authors focus chie y on the pope’s oﬃce as head of the universal Church,
and secondarily on his oﬃce as bishop of Rome. us, they present Paul III
not as the source of the Church’s corruption, but as the sole hope for its
renewal. is emphasis on the papacy is thus the capstone of the document’s
wider emphasis on pastoral leadership. e failure of the pastorate, it
contends, is the chief cause of the Church’s poor conditions. eir
improvement, likewise, will lie in the rehabilitation of pastoral leadership:
through more careful selection, training, and rules of conduct. In short, the
authors recognize that “the realization of the apostolic ideal of a shepherd of
souls [was] impossible without a radical change in the curia’s administrative
system” (Jedin 1957, 426).
To this end, the report urges a series of reforms aimed at making the
pastoral oﬃce more eﬀective. It presents a list of particular abuses stemming
from curial mismanagement and oﬀers suggestions for correcting them.
First, simony must be named for what it is and then eradicated. Not even
“the Vicar of Christ” should “obtain pro t from his oﬃce.” Second, because
clerics are entrusted with overseeing divine worship, greater care must be
taken in their ordination, so that only those truly t for their oﬃce are
chosen. Too many priests not only lack proper training, but are inherently
un t for the priesthood, including “men of the vilest stock and of evil
morals, [and] adolescents.” us, the authors call for a stricter process of
choosing and preparing priests for ordination. Next, the report attacks
episcopal malfeasance, by which the compensation for a bishop’s oﬃce is
paid to someone who either is not exercising that oﬃce or purports to
exercise it from a distance. e report insists “that bishops above all and
then parish priests must not be absent from their churches and parishes,

except for some grave reason, but must reside … because they are the
bridegrooms of the church entrusted to their care.” ird, canon law must be
enforced consistently and uniformly. In particular, clerics must not be
exempted from punishment for breaking canon law. Members of religious
orders must wear their habits, and “conventual orders” (a relaxed form of
monastic life) should be abolished. Even more urgent, the pastoral care of
nuns must no longer be entrusted to “conventual friars,” for “in very many
convents public sacrilege occurs with the greatest scandal to all.” Likewise,
dispensations for divorce and for release from monastic vows should not be
oﬀered casually. Fourth, professors must be admonished not to “teach the
young ungodly things” or to hold unedifying disputations, which damage
the reputation of the clergy. Likewise, bishops must exercise more careful
censorship of printed materials.
Finally, the report returns to its starting point, the bishop of Rome.
Because the “city and church of Rome is the mother and teacher of the other
churches,” it serves as an example for all of Western Christendom, whether
for good or ill. Yet the Church of Rome is lled with “vile, ignorant” priests
who celebrate mass wearing “vestments … they cannot decently wear in
poor churches.” It further notes—in terms evoking Luther’s re ections on
his visit to Rome—that “harlots walk about like matrons … attended in
broad daylight” by cardinals and other clerics. Ironically, it complains, “in
no city do we see this corruption except in this model for all cities.”
Despite its penetrating examination of the Church, the report raised no
questions about Catholic doctrine itself. Hence, any apparent similarity to
Lutheran reform is strictly limited to concerns about clerical conduct and
does not extend to matters of doctrine. Further, in contrast to calls for
reform typical of the previous 200 years, the Consilium avoided challenging
the papacy as an institution and instead prepared the way for papal direction
of Catholic reform in the following decades. Like the later Council of Trent,
the Consilium charged the bishops, under papal guidance, with the
responsibility to transform the Church: “Under your leadership, may we see
the church of God cleansed, beautiful as a dove … to lead back the sheep of
Christ into one fold.”
Its Legacy

Because the Consilium indicted the very structure that had secured the
nancial and political power of the papacy, it sharply divided the College of
Cardinals and—without papal support—was not approved. Indeed, the
committee’s conclusions were so candid that Paul III ordered the report
sequestered. Soon aer, however, printers illicitly obtained the Consilium,
which was published in 13 editions over the next 20 years. Luther
recognized its utility as anti-Catholic propaganda and translated it into
German, along with his own dismissive preface, sarcastic marginalia, and
pictorial illustrations. In response to the report’s calls for curial reform,
Luther retorted: “If I did not recognize you (said the Lion to the Wolf), I
would be afraid of you myself ” (1960, 245). And on mention of prostitution
in Rome: “Here they admit the truth. It is, however, no sin at Rome, but on
the contrary a great honor to Italian and Roman chastity” (1960, 265).
Ultimately, in its acute demand for clerical reform, but notable lack of any
doctrinal response to the Protestant crisis, the Consilium anticipated the
Council of Trent, which responded to Protestantism by calling for similar
reform. But where the Consilium ignored Protestant doctrines, Trent
responded by decisively condemning and countering them.
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Constance (German: Konstanz) was one of the four signatory cities of the
Confessio Tetrapolitana, the third doctrinal document submitted to the Diet
of Augsburg in 1530 alongside Zwingli’s reformed Fidei Ratio and the
Lutheran Confessio Augustana. e Tetrapolitana was written by the

Strasburg Reformers Bucer and Capito to promote a mediating position
between the Swiss and the Lutheran reform movements.
Pre-Reformation Setting
With approximately 82,000 inhabitants, Constance today is a medium-sized
German town on the border with Switzerland. In the late 14th century
Constance was a thriving city, which through imperial privileges had
managed to free itself to a considerable extent from the power of its
overlord, the bishop of Constance. Originally a Roman forti cation founded
in AD 40, it was a bishop’s see from the sixth century onward. Due to its
location on Lake Constance and the River Rhine, it developed trade links
across all of Europe. Its great moment came in 1413, when it was chosen to
host a general council to deal with the Great Schism in the Western Church.
e Council of Constance (1414–1418) deposed three schismatic popes,
elected a new one, and silenced two of the church’s most vocal Reformers by
condemning Jan Hus (1372–1415) and Jerome of Prague (1379–1416) to
death by re.
Having seen its population increase threefold from approximately 7,000
during the Council years, the city suﬀered economically when the many
international guests departed, leaving behind a trail of unpaid debts. e
downturn in the linen trade further eroded its economic standing. In
addition a fault line opened up right on its doorstep: the rise of the Swiss
Confederation generated instability in the region due to its social
transformations and struggles with its former overlord, the House of
Habsburg. e con ict culminated in the Swabian War of 1499, from which
the Confederation emerged victorious, de facto establishing it as a separate
political entity. Initially Constance had attempted to join the Confederation;
this move was opposed by the latter’s rural cantons, which feared the
dominance of cities within their union.
e beginning of the 16th century saw the city not only on the losing side
of these regional transformations, but also situated right on the boundary
between two politically and culturally diverging polities. is further
threatened its livelihood as a commercial hub, cutting it oﬀ from its natural
hinterland, in turn exacerbating the social cleavages inside its walls.
Beginning of the Reformation

In this situation of ambivalence and inner tension the Reformation took
hold in the city. During the outbreak of the plague in 1519 the bishop,
together with many clergy and members of the upper class, ed the city for
the healthier air of the countryside. One of the few remaining pastors was
magister Jakob Windner. Subsequently installed as a preacher, he began to
introduce his ock to Martin Luther’s theology in 1520. Opposition from his
superiors as well as his consistent biblical preaching ensured that his church
was packed on every occasion. From 1521 he was joined by the curate
Bartholomaus Metzler, and also Johannes Wanner, a new preacher at the
cathedral with strong connections to the Reformation in Zurich. us from
the very beginning Reformation preaching in Konstanz was nourished by
Swiss theology as much as by Luther’s.
ese rst Reformers were soon joined by the Blarer brothers, Ambrose
and omas, and their cousins, the Zwick brothers, Johannes and Konrad,
native sons of eminent Constance families, who had studied with Luther and
other key theologians. Together they formed the inner circle formulating
and orchestrating the reform eﬀort: Ambrose Blarer and Johannes Zwick as
theologians and pastors, while omas Blarer and Konrad Zwick exerted
their political in uence in council and society.
e reform received support from the Diet of Speyer, which in 1526
decreed that the free cities of the empire were permitted to introduce the
Reformation. However, there was strong local opposition calling for the
removal of the new preachers and to ban their teaching. In this situation the
city council seized power in matters of faith in order to channel and tame
popular demands. At the same time it wrested authority from the bishop,
despite the latter’s appeal for military help from the newly elected Emperor
Charles V. e confrontation came to a head when in March 1527 Bishop
Hugo von Hohenlandenberg le the city together with most of the clergy of
the old faith.
Internally, the council now set about reordering the aﬀairs of the Church.
e clergy lost their status of exemption from civic duties. e council took
responsibility for the remuneration of clergy, obliging them to study
Scriptures and learn how to preach; they were allowed to marry but their
lifestyles were subjected to municipal scrutiny. Externally, the imperial
military threat was averted by joining the Schmalkaldic League.

is moment of relative calm was used by the young generation of
Reformers, under the leadership of omas Blarer and Konrad Zwick, to
radicalize the Reformation in the city. Constance’s own hymn book was
launched and received wide circulation even in the Swiss cantons; a school
reform led to basic education for boys and girls across all social classes.
Social welfare became a communal task, and poor people unable to work
received municipal relief. Private life became subject to strict scrutiny;
swearing, drinking, gambling, dancing, and extramarital relationships were
suppressed by encouraging systematic denunciation by fellow inhabitants to
the municipal guardians of public morals.
However, in the course of the 1530s this period of calm was once again
undermined by political turmoil to the south. e Swiss interreligious war of
1531 was won by the adherents to the old faith. is meant the end of the
last hopes for the reformed city to join the Confederation.
Catastrophe Approaches
e 1540s were marked by increasing self-isolation. e council focused all
its eﬀorts on reordering social life with a view to forming a perfect Christian
community. is was to the detriment of a measured realpolitik which, in
recognition of the precarious political and military context of the city, might
have invested more eﬀort in forging alliances and negotiating compromises.
us, in 1541–1542 the council did not see any necessity to nd common
cause with the emperor when he requested nancial assistance to help ght
the approaching Turkish armies.
In 1544 the military fortunes of the Schmalkaldic League began to
evaporate, leaving the city unprepared for the advancing imperial armies.
Other Protestant cities capitulated and, by pleading for the emperor’s mercy,
were able to secure their religious freedom and their legal status as imperial
cities. Constance, however, did not, and thus on August 6, 1548, the
emperor’s army scaled and sacked the city walls. Charles V revoked its status
as a free city, and Constance was incorporated into Austria. e
Reformation came to a sudden end; the Austrian Counter-Reformation
systematically removed all traces of the Reformed faith. e council was
abolished, and the government was taken over by representatives of the
distant king of Austria. e city became an insigni cant provincial town.
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C R C, L 
One of the most signi cant ecumenical developments of the past century
has been the emergence of signi cant rapprochement between the Roman
Catholic Church and large sectors of the global Lutheran Church. ese
ecumenical dialogues have produced a number of documents and
collaborations that would have been impossible in previous centuries,
including the 1999 Joint Declaration on the Doctrine of Justi cation (signed
between the Lutheran World Federation and the Roman Catholic Church)
and the 2015 “Declaration on the Way,” which lays some theological
groundwork for increased unity between the Roman Catholics and
Lutherans. Moreover, in anticipation of the 500th anniversary of the
Reformation in 2017, the Lutheran World Federation has collaborated
closely with ecumenical oﬃces within the Roman Catholic Church to frame
the observation of the anniversary as a shared “commemoration” rather than
a “celebration” on the part of the Lutherans. In October 2016 Pope Francis
issued a joint statement with the president of the Lutheran World Federation
(Bishop Munib Younan) that spoke of the spiritual and theological gis
received by the Roman Catholic Church through the Reformation.
In the context of this ecumenical excitement, the theological legacy of
Luther himself within Roman Catholicism has undergone similar shis.
While Luther’s excommunication from the Roman Catholic Church in 1521
has never been formally lied, it is the case that both oﬃcial Roman
Catholic magisterial teaching (particularly that of the most recent popes)

and academic Catholic theology have rehabilitated his image to a large
degree. Prominent Catholic theologians such as David Tracy have
acknowledged their indebtedness to such key motifs in Luther’s theology as
God’s hiddenness, the centrality of scriptural hermeneutics in theology, and
Christocentrism in justi cation. It is of course also true that key diﬀerences
remain between mainstream Roman Catholic teaching and Lutheran
theology; moreover, Lutherans themselves have had to grapple with
unpalatable and in some cases dangerous aspects of Luther’s heritage (e.g.,
his writings against the Jews). erefore, just as formal Lutheran and Roman
Catholic ecumenical dialogue involves the two sides learning from each
other in order to address certain growing edges (if not outright de ciencies)
in the other’s theology, so too the theological dialogue between Luther’s
legacy and Roman Catholic theology past and present has served in recent
years as a venue for mutual enrichment and healthy contestation around
weighty theological matters.
Shis in Roman Catholic Appraisals of Luther
Beginning from the time of the Reformation, Roman Catholic writings on
Luther followed traditional Christian assumptions (present in the Christian
ethos from the time of the early church) that unrepentant heretics were not
only mistaken in their theology but also stubbornly de cient in their moral
character, as evidenced by their failure to receive correction from the
Church. us, it has been a trope of Christian writing to portray heretics as
licentious, prideful, lustful, and so forth. Luther was a particularly ripe target
for this in Reformation-era Roman Catholic polemics due to the fact that his
break from Roman Catholic discipline involved his transition from the life
of an ascetic monk to his own marriage (thus giving ammunition to the
charge that he was aer the desires of his own esh). Johannes Cochlaeus, a
contemporary and opponent of Luther, was particularly skillful in
portraying Luther in these dramatically un attering terms for the sake of
discrediting both his theology and the nascent Protestant movement. A
number of Luther’s biographers have even pointed out that his enemies were
eager to hear accounts of his comportment on his death bed, in case he was
greeted at death by demons pleased with the damage to Christ’s church that
he had wrought on Earth.

In the contemporary context of soening relations between Roman
Catholics and Protestants noted above, however, a new appreciation has
emerged within the Roman Catholic communion for the ways in which
Luther’s early work was salutary for counteracting some of the excesses of
superstition and corruption that plagued the medieval Western Church; on
the side of Luther studies, scholars such as David Yeago have demonstrated
that Luther was far less the Protestant rebrand his supporters have
sometimes made him out to be and was instead a deeply “Catholic”-minded
Christian who appreciated church unity and robust ecclesial life. e picture
of Luther that has emerged from amid this dialogue is that of a ercely
Christocentric and scrupulous Christian thinker who did not desire
disruption of ecclesial unity, even as his own personal aws and failings
(including his willingness to demonize his theological opponents)
sometimes exacerbated the divisions of the time. e eﬀect of this upon
Protestant theologians has been to give rise to a growing number of
Lutherans who prefer to view themselves as “Evangelical Catholics” rather
than Protestants proper (Braaten and Jenson 1996).
On the contemporary papal side, both Pope John Paul II and, to an even
greater extent, Benedict XVI acknowledged the in uence of Martin Luther’s
Christocentrism and focus on the existential dimensions of faith as key
in uences on their own theology, even as they both aﬃrmed that Luther
ultimately erred in promoting schism rather than working within the
Church to try to reform abuses that he legitimately discerned there.
Toward Present and Future Communion
In a remarkable 2013 document prepared between the Lutheran World
Federation and the Roman Catholic Church in preparation for the
commemoration of the 500th anniversary of the Reformation, “From
Con ict to Communion,” the writers argue that post-Vatican II appraisals of
the need to take reforming movements on their own theological terms in
order to understand their guiding motivations and interpretive frameworks
had created the conditions by which Roman Catholic thinkers could regard
Luther’s concerns and proposed solutions much more sympathetically than
was possible in previous generations. It also points out that Lutherans are in
a position to be less triumphalistic and more sober about Luther’s personal
failings and underdeveloped theological positions as well as the overarching

tragedy inherent in any signi cant ecclesial schism. Like the Joint
Declaration on the Doctrine of Justi cation by Faith before it, “From
Con ict to Communion” is clear about the fact that signi cant diﬀerences
between Luther’s theology (as well as that of the confessional tradition that
bears his name) and Roman Catholic teaching remain, and that there is no
ecumenical advantage in downplaying the signi cance of these diﬀerences.
However, the document commits both sides to the work of continuing to tell
the Reformation story historically and theologically in a way that does
justice to the ambiguities present in both camps and also fosters grounds for
even greater visible unity in the future, including the potential for shared
communion at some point.
Contemporary eology and Church Life, In uence on
161
As scholarship on Luther continues to examine such key questions as the
relationship between justi cation and sancti cation in his theology, the role
of sacraments in his thinking, and the nature of his ecclesiology, most
scholars now pursue these questions in a self-consciously ecumenical
fashion, looking for areas of potential convergence with Roman Catholic
and Orthodox scholars. It is likely the case that future ecumenical dialogue
will also need to increase its attentiveness, not simply to individual
theological topics, but also to the broader questions of magisterial authority
that were at the heart of the Reformation in the rst place: What sort of
authoritative teaching structures does the Church need to have in place in
order to regulate the preaching and teaching of the gospel? How does the
authority of the Church relate to the de nitive proclamation of God’s
justi cation of sinful humanity? ese core questions remain, but the
growing spirit of Christian colle-giality between Roman Catholics and
Lutherans concerning Luther’s own legacy has for now helped to ensure that
the dialogues around these topics will be richer than has been possible in the
past.
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Martin Luther’s in uence on contemporary churches stretches beyond
Lutheran churches worldwide. An obvious in uence is the plethora of
Protestant church bodies; Luther’s desire to reform and the ensuing
separation from the Roman Catholic Church helped open the way for a
proliferation of distinct Christian communities that continues to the
present. At the same time, however, any number of Luther’s theological
convictions can be said to continue to in uence contemporary churches’
views on Scripture, theology, polity, and self-understanding. Certainly other
Reformers of Luther’s generation and the next have in uenced
contemporary churches, yet some of Luther’s convictions are a thread in the
multiplicity of Christian churches.
Scripture
Luther wrestled with Scripture. He sought not only to nd a God who loved
him, but also to change the abuses of authority tied to church teaching.
What he realized led to three important in uences on contemporary
churches. First, Luther returned to the centrality of Scripture for Christian
faith and came to see Scripture as the source and norm of faith. Most
contemporary Christian churches continue to hold Scripture as the primary
source of faith.

Second, Luther’s emphasis on Scripture’s centrality stood in contrast to
the Roman Church, which associated church teaching more closely with
Scripture as authoritative. In many contemporary churches, the anchor of
Scripture and the concomitant challenge to ecclesial authority together
in uence institutional church structures and polity, for example. Protestant
Churches do not give to church structures or teaching the authority they
continue to have in the Catholic Church, and they do not locate that
teaching authority in persons, such as bishops or a pope. is is true despite
the ways the con icts of the 16th century have been mitigated.
ird, Luther’s struggle with Scripture also shied Christianity away from
scholastic traditions and toward what is now a diversity of biblical
hermeneutics. As Luther came to understand Scripture as the source and
norm of faith, he realized what mattered most was discerning what
proclaimed Christ. Although Luther was an avid interpreter of Scripture
who relied on a variety of means to read the Bible, he realized what was
most important was to interpret all of Scripture according to the standard of
the grace of God through Jesus Christ. In so doing, Luther moved away
from philosophical approaches, away from literalism, and away from
allegorical interpretations, none of which, he argued, served faith, what
Scripture is meant to foster. Despite Luther’s central focus on a
Christocentric herme-neutic, there is divergence among contemporary
churches in scriptural interpretation. Namely, there are divergent
interpretations related to sexuality and gender, speci cally on the authority
and roles of women and men in church and society; the understanding of
ordination and ministry; and questions over the diversity of gender
identities and sexual orientations.
Finally, the import of Luther’s translation of Scripture into the language
ordinary people spoke was a reform the contemporary world can scarcely
comprehend. Luther’s commitment to translation helped lead the way to
what has become standard over the last few centuries; people know
Scripture in their own languages. At the turn of the 500th anniversary of the
Reformation, the entire Christian Bible is now available in over 550
languages, and portions of it are found in over 2,000 languages. At the same
time, Luther valued biblical scholarship in the ancient, original languages,
and this value of inquiry in theology and biblical studies continues to shape

contemporary theology and churches, particularly through Christian
education.
Priesthood of All Believers
Linked closely with the reorientation to Scripture and its central message is
Luther’s idea of the priesthood of all believers. For Luther, this meant all are
equally priests through faith. ere are at least three consequences of this
idea evident in contemporary churches. First, some have linked Luther’s idea
of the priesthood of all believers to the diversity of biblical interpretation
evident today because it opens Scripture to each and all; everyone should be
allowed and able to read Scripture. From a historical perspective, this shi
contributed to the adaptability of Christianity. Some argue that the
priesthood of all believers is thus evident in the enormous numbers of
Protestant denominations worldwide, including the multiple factions of
organized church bodies within a tradition such as Lutheranism. Likewise,
Luther’s tenet of the priesthood of all believers is manifest in the burgeoning
global Pentecostal Christian identity due to its value of ecclesial and spiritual
egalitarianism.
Second, the priesthood of all believers and Christian understandings of
vocation are linked. Luther thought God calls humans into earthly
vocations; not all of them are alike, but they are all equal in worth, for God
calls everyone to serve the neighbor through one’s vocation. Although
ministers are still granted authority to lead the Christian community, the
priesthood of all believers destabilizes the value of one vocation over
another, particularly of minister over lay member. is view of vocation
in uences many Protestant practices and structures.
ird, the priesthood of all believers in uences Evangelism within
contemporary churches. If all are priests, then all evangelize to all, not
matter who they are. For example, all ethnicities and classes belong to the
Lutheran Church in Guyana and churches in India; Dalits are not excluded.
Although global Pentecostalism has grown due to historical forces in
addition to Evangelical forces, everyone has been responsible to witness to
others. is egalitarianism has proven eﬀective in Evangelism.
Justiﬁcation by Grace through Faith and the Freedom of a Christian

Luther’s radical insight, known through Scripture, is that humans are
justi ed by grace through faith. In other words, humans cannot undo our
proclivity to sin; we cannot earn our own way to be made right with God, to
be redeemed from sin. e doctrine of justi cation by grace through faith
means that there is no other above God, including ourselves.
A central understanding of Luther’s related to justi cation is the freedom
of a Christian. A Christian, he held, is perfectly free and completely bound.
Contemporary churches express this paradox of Christian identity in a
variety of ways. As Luther said, the Christian is freed from the bondage of
sin. At times, contemporary churches express this freedom as the freedom
from the bondage of the sin of oppression. For example, the Lutheran
Church in East Germany (the GDR) was instrumental in the fall of the
Berlin Wall and the interconnected changes toward democracy and social,
political, and personal freedom from governmental control across Eastern
Europe in the late 1980s. Christians continue to seek freedom from the sin
of oppression in Europe during the greatest migration crisis of the last 100
years as they seek to serve refugees from the Middle East. Similarly, for
decades
Christians in Latin and South America through base community work
have waged similar protests and reform rooted in Christian freedom as they
continue to work to bring down dictators and other oppressive regimes. In
some instances, Luther’s own life to work for freedom from what binds us is
oen a greater example of courage than are his teachings on Christian
freedom. at he embodied his belief, even at the risk of assassination,
emboldens some Christians also at risk of losing their lives.
Luther’s idea of the freedom of a Christian is also seen in veins of many
strains of liberative theologies that in uence contemporary churches
worldwide. In the United States, Martin Luther King Jr.’s theology and
activism are a clear indicator of the strength of Luther’s teaching. Out of the
years of civil rights struggle sprang black theology, centered in Jesus and the
freedom from oppression He promises. Around the same time in the United
States and Europe arose feminist theology, which is now a broad and deep
mix of feminist, womanist, and mujerista global perspectives, all actively
declaring freedom from the sin of oppression/s. Freedom from is also
apparent in postcolonial theologies, whether Dalit, African, or indigenous.
ese theologies declare a freedom from those who claim to be a God over

others and is as such not only political, but also religious, social, and
personal.
Noting the strong character of freedom from in contemporary churches in
the recent past, current Christian forms of courage to work for freedom
from what binds us to another God continue in parts of Africa, Asia, and the
Middle East. A variety of Christian leaders in these settings could be said to
live out Luther’s theology of the cross. For one, they have the courage to
confess God active in and through the cross and to name sinful reality for
what it truly is, whether it is about power, land, human lives, or the whole
creation.
e other aspect of Luther’s paradoxical teaching on Christian freedom is
freedom for. While God’s grace through Christ frees a Christian from the
power of sin, the Christian is empowered and moved to serve the neighbor.
Freedom for the other is visible in centuries of diaconal work, identi able
now in active global, national, and local church service. For example, the
Department for World Service of the Lutheran World Federation serves 2.7
million people internationally. Worldwide, national church bodies have a
variety of ways to serve neighbors by means of institutional eﬀorts to care
for, advocate, and partner with others to serve all creation. In the local
sphere, contemporary churches meet the needs of neighbors, whether in the
form of temporary housing, food, shelter, medical services, clinical care, or
legal support.
e Church
For Luther, the visible sign of the Church was the Word and sacraments.
Where the Word is proclaimed, he wrote, and the sacraments rightly
administered, there is the Church. ese are the means of grace through
which God works. Some Christians lament the ruptures in Christendom
wrought by all the early Reformers, including Luther, but perhaps one can
see his convictions about the Church visible even now in contemporary
theology and churches.
e Church is event itself, Luther thought. is idea springs from his
certitude that God’s grace is always active through the Spirit. Word and
sacrament are the means of this grace; the Church is centered on these and
is thus itself an event. Since grace is active, the Church is therefore in
ongoing reformation; it is continually being transformed, not by arbitrary

ideals or forces, but because it is focused on the true faith known in God’s
promises of grace. e Church as event happens because God is at work, not
from human intention. Contemporary churches express this belief variously,
some with more emphasis on human eﬀort, some with less.
As such, the Church as institution draws on its event-fulness of God’s
grace and exists adjacent to economics (reproduction and production, in the
household and greater economy) and politics (state and civil society), which
are also institutional realms. Contemporary churches, in all their sinfulness
and blessedness, shine and waver in their expressions of God’s rich activity
within them and their earthly locations as institutions adjacent to the realms
of economics and politics. Adjacent to these spheres, the Church is inward
and outward; it nourishes people, and it is exposed in the public sphere.
Although the Church is not to become either of the other spheres, it relates
to them and in uences them. Part of the ongoing reformation visible in
contemporary churches is their continual discernment over its in uence in
the other spheres.
While contemporary churches are, indeed, diverse, Luther’s theological
principles are a great gi to ecumenical and interreligious dialogue. Luther’s
statements against the Jews have been repudiated, and Roman Catholic and
Lutheran dialogues have led to wise, mutual theological re ection, a sure
sign of hope.
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Contemporary philosophers in the West expect to be asked whether they
work in the analytic or continental tradition. e term “continental
philosophy” was created in the 19th century by English-speaking
philosophers to describe the philosophy done on the European continent.
e taxonomy of continental as opposed to analytic philosophy was adopted
in the 20th century by British philosophers who wanted to diﬀerentiate their
approach to philosophy from that of the
Europeans. ose who named themselves analytic philosophers claimed
the true vocation of philosophy was to gain clarity about language.
Continental philosophy, in contrast, was used as a term to explain a range of
approaches to philosophy practiced on the European continent since the late
18th century. What united those approaches was simply that they were not
analytic. In the last few decades, philosophers have come more and more to
reject this Anglo-centric taxonomy of philosophical systems and
philosophers.
Yet the term is not vacuous, and there are certain attributes that
characterize most continental philosophical systems: an empirical approach
to natural science that rejects a search for underlying substance, an
insistence that ideas arise in the context of history, an interest in a secular
approach to ethics, and a metaphysical idealism that oen rejects the
possibility of metaphysical certainty. ese are ideas all advocated by the
Reformer Martin Luther, whose work, indeed, informed the language,
culture, and theology of many continental philosophers.
Cultural Impact of Luther and Lutheranism
Luther’s in uence is not unexpected, considering Luther’s impact on the
German language and German society. Aer the Reformation, most
German-speaking children learned to read by using Martin Luther’s
German translation of the Bible, a translation that established the written
German language. e impact of this was understood by the philosophers
themselves. In the 18th century Herder wrote, “It is [Luther] who awoke and
set free the sleeping giant of the German language; it is he who cast out the
trade in mere words of scholasticism like the tables of the money changers;

through his Reformation, he made a whole nation able to think and to feel”
(Hockenbery 2011, 8). In the 19th century Nietzsche wrote, “e
masterpiece of German prose is therefore, fairly enough, the masterpiece of
its greatest preacher: the Bible has so far been the best German book” (1886,
247). is explains a key part of the commonality of continental philosophy:
the language of Luther framed and informed the thinking of the
philosophers who wrote in German.
In addition, Luther and Lutheranism were in uential on the political
society of Lutheran nations aer the Reformation. ose philosophers who
lived in Lutheran political states were raised under the social policies that
Luther had encouraged Christian nobility to adopt. is included attending
state- and church-sponsored schools for boys and girls of all economic
classes, in which children were taught the importance of literacy, pride in
their own vernacular language and heritage, and a sense of vocation rooted
in a theology of a priesthood of all believers. is included living in a social
welfare state that resulted from Luther’s insistence on public assistance for
the poor and elderly rather than reliance on private charity. And this
included a complex, even paradoxical, view of governmental authority.
In Luther’s writings to the Christian nobility he insisted on both the
absolute right of political authority and the Christian responsibility of the
nobility to serve the citizen. He also, in line with his theology of justi cation,
made clear that no nation could become blessed by its inherent value or by
its actions. He urged leaders to remember their fallibility. Luther also
claimed that political and ethical theory was within the realm of secular
reason. Yet to those who argued for revolution and radical reform of
government systems, Luther gave a strict admonition against violent
uprising, reminding citizens of their duty to obey leaders and proclaiming
the inability of any human sinner to create a utopia. As such Luther has been
credited and blamed for the principle of the separation of church and state,
the secularization of modern political theory, the revolutions that began
modern democracy, and the ideology behind totalitarian regimes. Much
work is yet to be done investigating how Lutheran views of politics
speci cally aﬀected continental philosophy, but a starting point would be to
explore the distinctions in the political philosophies of Kant and Hegel
compared to the social contract theories of Calvinists, Anglicans, and
Roman Catholics.

eological Inﬂuence of Luther
In addition to the linguistic and cultural in uence of Luther on German
speakers and citizens of Lutheran states, the theology of Luther informed
those philosophers who were Lutheran religiously. For example, Herder,
Hamann, Kant, Hegel, Fichte, Schelling, and Kierkegaard all mention their
desire to do philosophy in a way that is faithful to the tradition of the
Reformer, while Feuerbach and Nietzsche are notable in their stated desire
to go further than Luther, pushing Europe to acknowledge the radical
implication of Luther’s claim that “faith creates the deity” (Feuerbach 1841,
127). All of these Lutheran philosophers took as axiomatic certain points of
Luther’s theology, including the inadequacy of reason to understand the
divine, the bondage of the will, and the dependency of absolute values on
the divine value-maker.
A clear example of philosophical analysis of these three theological
axioms is Kant’s three famous critiques: e Critique of Pure Reason, e
Critique of Practical Reason, and e Critique of Judgement. Kant’s critiques
led to a Kantian revolution in philosophy. Aer Kant awakened from his
dogmatic slumber, there was no return to the dream of deriving God,
substance, or cause from a study of nature. Aer Kant, ethicists had to
confront the paradox of human agency and responsibility in a
phenomenological world of in uence and predictability. Political scientists
were forced to grapple with the right and responsibility of leaders to create a
society that leads to positive freedom. And aesthetes accepted that Kant’s
critique of metaphysical value changed the art world’s understanding of
judgment. Indeed, all philosophy aer Kant was arguably in uenced by
Luther’s axi-ological theological claims. is includes not only the work of
German idealists but also the phenomenologists who began where Kant
ended.
e impact of Luther’s thought can also be seen in existentialism.
Kierkegaard’s Fear and Trembling owed much to Luther’s lectures on
Genesis, especially the more than 100 pages Luther spent discussing
Abraham’s sacri ce of Isaac. Arguably, the Dane’s ability to articulate reason’s
inability to see the value of Abraham’s willingness to sacri ce his son led to
the creation of existentialist philosophy. Nietzsche’s very terms “Anti-Christ,”
“gay science,” and “the god on the cross” were lied from Luther’s works.

Nietzsche insisted that the main problem with Luther was that he did not go
far enough (1887, 146). In the 20th century Heidegger found Luther’s
rejection of metaphysics to be key to clarifying the realm of philosophy.
In uencing both phenomenology and existentialism, Heidegger spread the
impact of Luther’s theological insights in a new century of continental
philosophy.
Impact of Luther on Later Non-Lutherans
rough the impact of Luther’s thought on the giants of 19th-century
continental philosophy, Luther’s ideas in uenced Roman Catholic and
secular philosophers who were in uenced by idealism, phenomenology, and
existentialism, including Sartre, de Beauvoir, Derrida, Foucault, and Marion.
Arguably ignoring Luther’s impact on continental philosophy would be akin
to ignoring Augustine’s impact on medieval European philosophy or
Confucius’s impact on Chinese philosophy.
Yet the study of Luther’s in uence on continental philosophy is still
relatively unexplored. In the 19th century most philosophers in Lutheran
countries were reading Luther. Many remarked on Luther’s in uence on
their work and on the work of their peers. But in the 20th century, as
philosophy began to see itself as a more secular discipline, fewer and fewer
references to Luther were made in histories of philosophy even in articles
about self-consciously Lutheran philosophers. is is especially true in the
English-speaking world that coined the term “continental philosophy.”
In the past decade there has been new scholarship and investigation into
Luther’s impact on continental philosophy and a recognition that
continental philosophy, as de ned by the analytic tradition, is
predominantly Lutheran philosophy. As this scholarship grows,
philosophers and historians of ideas will doubtless come to see new
connections and divisions between Luther’s theology and the philosophy it
inspired.
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It could be argued that 1539 was a watershed year in the dialogue between
science and the Reformation. It was at an assembly at home on June 4 with
certain of his disciples that
Luther held his now famous “table talk” (German: Tischre-den). For
centuries Table Talk was considered the most representative occasion of
Luther’s attack against the emerging new scienti c developments in general
and the modern astronomer Copernicus (1473–1543) in particular. e
reality, however, is much more complex, and therefore a careful
reenvisioning of the relationship between the Reformation and science
without any a priori ideological or one-sided assumptions is sorely needed.
Tischreden
“Martin Luther was a university man” (Ferry 1993, 268). Following the
pattern of the Church Fathers and medieval theologians, Luther had studied
a broad range of sciences, such as mathematics, logic, and astronomy. He
was not only the leader of the Reformation of the Western Church but at the
same time the dean of the University of Wittenberg, so he (along with
Melanchthon) was more or less familiar with most of the dominant or
emerging new scienti c developments and theories, even though his main
focus was on theology and the further success of the Reformation. In such
an academic context, which provided the impetus for research and
interdisciplinary dialogue, Copernicus and his cosmo-logical theories will
have already been a topic under discussion at the university among scholars
and professors, long before the latter’s groundbreaking work De
Revolutionibus Ordium Coelestium Libri Sex (1543) was published. Luther’s
colleague at the university, George J. Rheticus, would have played an
important role in making Copernicus’s views available, to some extent,
among academic circles during the period 1539–1540 (Norlind 1953, 274).

e intellectual climate of the day, as well as Luther himself, was naturally
dominated by the geocentric theories of Aristotle and Ptolemy (AD 70–147),
which despite nuances and variations all supported the idea that the sun,
moon, and stars revolve around the motionless Earth. Based on the book of
Joshua (10:12) and other biblical passages, Christians in general believed
that geocentricity was a cosmologi-cal theory that had been more or less
taught by God Himself and recorded in the Bible.
It was customary for Luther to assemble a certain number of his disciples
at home to re ect on various subjects. Although primarily theological, the
discussions also revolved around provocative issues of the day. Being wise
and possessing a strong personality, and taking into consideration his
intellectual context, Luther was able to lead the overall discussion onto
emerging or already popular topics, thereby expressing his views informally.
ese discussions were usually recorded by some of his disciples, oen
rewritten by several others, without however any nal approval of the notes’
content or any oﬃcial license by Luther himself. e famous Table Talk of
June, 4, 1539, was recorded by two of his students (Johann Aurfaber and
Anton Lauterbach), in two essentially diﬀerent versions; in it, without any
special reference to Copernicus’s name, Luther was recorded as saying that
“a certain astrologer … wanted to prove that the earth moves and not the
sky [in Lauterbach’s version] … the fool (Narr) wants to turn the whole art
of astronomy upside down [in Aurfaber’s version]” (Cf. for both versions
Norlind 1953, 275–276).
Luther’s harsh statement is very oen reproduced to describe the negative
attitude of Luther himself and the Reformation in general toward the new
scienti c developments put forth by Copernicus. It seems that Luther by
referring to Joshua 10:12 was strongly opposed to the new heliocentric
theory promoted by the astronomer. e circa Solem system, according to
which all the planets revolve cyclically around the sun, represents an
endeavor to overcome the defects and insuﬃciencies of Ptolemy’s system,
without, however, abandoning the latter altogether, since it still endorsed
some of its basic aspects, such as for instance that the sun stands motionless
at the center of the universe (Kopernikus 1989, 16ﬀ.).
e recorded negative comments by Luther against the astronomer do
not, however, seem to faithfully reconstruct the whole story. Although it was
natural for Luther to follow the dominant Ptolemaic, geocentric theory of

his era, being at the same time aware of the emergence of new cosmo-logical
views already circulating within the university, this indirect comment and
condemnation, without any concrete reference to Copernicus’s name, was
boldly questioned during the 20th century, for various reasons. On the one
hand this negative statement has been recorded in two quite contradictory
versions of the Table Talk, representing in any case not a formal discussion
or teaching but rather personal notes, which were not really faithful to the
oral discussion that took place during a home assembly. On the other hand,
Luther’s remarks came from a period (1539) when Coperni-cus’s basic
treatise had not yet been published (1543), giving the impression of
considering “Luther [as] anti-Copernican before Copernicanism” (Ferry
1993, 270). Finally, and most important, this bold negative statement is
commonly evaluated as being outside the context of Luther’s general
thought process and especially his positive references to science in general
and astronomy in particular, insofar as in that case it would become evident
that it does not represent Luther’s own view.
Contextual and eological Hermeneutics
Both Luther and Copernicus lived in an era when important changes took
place in the intellectual realm. Scienti c development would have been
possible sooner or later aer the bold critique by the Reformers against
papal authoritarian dominion over any intellectual enterprise on the side of
humanists and scientists. e reaction of Luther against papal authority in
general led to the emergence of the free individual related directly to God, to
the extent that no external authority is really needed, justi ed, or mediated
in the course of one’s salvation. At the same time Luther’s stress on the need
to return to the Bible as the proper Christian way of answering all the
important questions about faith nds its equivalent in the impetus given to
natural scientists in their eﬀort to explain the surrounding reality “not by
primarily referring to Aristotle or the scholastics, but by the mere
observation of the world” (Kobe 1998). A new reality then, characterized by
tectonic changes in the way that people grasped and interpreted the truth of
reality, was put forth by both Copernicus, the so-called Luther of science,
and Luther, the Copernicus of theology.
is new reality made the ratio of the individual capable of seeking the
truth by virtue of its own natural means and observation independent of,

although not in necessary opposition to, revelation. Luther would constantly
express his positive understanding of and admiration for the study of nature,
which was previously considered almost a threat to faith. As he would
clearly state, “there is not only great utility, but also great pleasure in
investigating the nature of things” (LW 15, 9). Given his acquaintance with
astronomy, Luther would be highly appreciative of the role of this science, as
the “oldest” one, while he was quite critical or rather negative about the
usual, for his time, identi cation between astronomy and astrology, since
“astrology is entirely without proof ” (LW 1, 45). In his view, science was
destined to approach the natural reality in an autonomous manner, since it
really addresses diﬀerent questions from theology and revelation by using
diﬀerent means. On the contrary, Luther’s basic assumption about sola ﬁde
would account for a diﬀerent realm in which divine grace leads humanity to
justi cation. Moreover, he would account for neither a uni-vocal
understanding of truth, insofar as aer the Fall human nature has been
almost fully distorted, incapable thereby of approaching the truth of faith,
nor the scholastic, symmetrical relationship between nature and grace. At
the same time, however, this does not prevent human nature from
possessing autonomy in its own realm (cf. Ferry 1993, 272; LW 38, 239ﬀ;
Pelikan 1961, 468; eses 36).
In addition, Luther’s Christological focus in interpreting the Bible would
allow him to go beyond a scholastic “proof-text” reading of Scripture. In this
respect, although he never abandoned the Ptolemaic cosmological views of
his time, which were considered as true by most people, he did not, however,
base his theological assumptions on the current scienti c worldview, a fact
that would seriously challenge the timeless and soteriologically existential
character of God’s self-revelation in Christ (cf. Ferry 1993, 272).
Future of Science and Religion in Light of Luther
Although Luther’s theology can by no means be regarded as belonging to the
so-called scienti c period, his critical attitude toward the totalitarian
religious authority of his time, which oppressed human creativity, gave an
impetus to an unpredictable and previously unforeseen scienti c
development, based on the individual’s freedom, that seems to give among
other things priority to and contribution toward the emergence of the self.
Despite any critical reservations one might have about several of his basic

theological assumptions, one needs to return to a careful study of the very
corpus of his wider work to avoid outdated simpli cations that until recently
were oen attributed to Luther’s account of science based on secondhand,
unauthorized, and unreliable sources. A contextual reading of his overall
work brings to the fore important elements of this debate that support a
more positive reception of science on the part of Christianity in a time when
scienti c theories and technology provide humanity with an important and
wide range of possibilities that oen challenge basic assumptions of our
surrounding reality. is was the case with Luther also, who although he was
confronted with the Copernican heliocentric worldview, which called into
question the certainties of humanity of his time, succeeded in properly
addressing the new challenges by giving human freedom and nature the
necessary autonomy to observe the natural world without compromising, at
the same time, the faith of the individual who turns to an internal
examination of the self, seeking its justi cation by grace.
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Aer Luther’s death in 1546 and the catastrophe caused by the Schmalkaldic
War, the leadership of Philipp Melanch-thon came to be questioned by his
students, even if princes oen turned to him for advice. During the 1550s
another, nonpersonal authority therefore was granted more and more
attention: that of normative texts. Melanchthon’s Corpus Doctrinae
Christianae, or Corpus Doctrinae Philippicum (CD) as it came to be known,
of 1560 is one such normative text. e CD, seen by its author as a
theological testament that introduced his theology to the present and the
times to come, soon achieved the status of a confessional document in
Electoral Saxony, provoking other territories and cities to issue their own
Corpora Doctrinae, thus deepening the split in Lutheranism.
From the late 1520s the Wittenberg Reformers tried to combat what they
considered to be deviant tendencies in Reformation theology that
threatened both salvation and community. Aer the fall of the city of
Munster in 1534, this tendency grew stronger. From this time onward the
church
Corpus Doctrinae (e Body of Doctrine)
orders draed by Johannes Bugenhagen included paragraphs on sound
doctrine based on certain books, the leading principle being that doctrine
could be measured according to normative books. While not all church
orders agreed on which books were normative, Melanchthon’s Augsburg
Confession seems to have been a reference shared by all.
Aer the Leipzig Interim, the question of the Augsburg Confession
became even more pressing; it was now obvious that the various versions of
this document could possibly lead to diﬀerent conclusions, theological as
well as political. In the 1550s a controversial point of discussion was
therefore constituted by disputes over the right interpretation of the
Augsburg Confession. e role of Melanchthon himself as the leader of the
Lutheran Reformation aer Luther’s death was also questioned by some of

his students, who would come to form the Gnesio-Lutheran party within the
empire. e split within German Lutheranism had thus begun.
e 1550s as a Decade of Controversy
is split was a problem for the Lutheran imperial princes; aer the religious
Peace of Augsburg in 1555, Protestants were acknowledged by imperial law,
but only those adhering to the Augsburg Confession. It became paramount
for the princes to have their theologians agree on doctrine. Mel-anchthon
was oen approached by princes and cities that sought to reconcile the
parties and strove for concord. He draed documents for meetings between
princes and divines at Worms (1557) and Frankfurt am Main (1558), but no
consensus was reached, as the Gnesio-Lutherans at the Weimar court
refused to accept the texts proposed by Melanchthon due to their theological
statements and their alleged departure from Luther’s doctrine. Instead, the
Ernestine theologians published a Book of Confutation. Other rulers too
issued compendia of useful doctrinal sources in the late 1550s.
e Formula Consensus draed for Worms in 1557 and the Frankfurt
Recess draed for Frankfurt in 1558 are evidence of Melanchthon’s religious
diplomacy toward the end of his life. Together with the Responsiones ad
articulos Bavaricae inquisitionis (1559), written as a refutation of the Jesuit
reform movement begun in Bavaria, these documents should also be seen as
Melanchthon’s theological last will, the author being aware that death was
approaching. In his own judgment, these texts were a good expression of his
own, biblically informed theology that could withstand attacks by the Papal
Church, the Radical Reformers, and the challenges of his own former
students, led by Matthias Flacius Illyricus. As his writings took shape in the
context of controversy, dispute, and topical issues, their vocabulary might
have developed over years, but he considered himself in line with the
theology brought forward in his youth. Regarding ecclesiology, however, the
older Melanchthon attached much importance to proper teaching and
proper order in the Church, coining a creation theology of God lling the
minds of His creatures with His consolatory teaching.
From Corpus Doctrinae to Corpora Doctrinae
At the behest of the Leipzig consistory and the invitation of the printer Ernst
Vogelin, Melanchthon’s CD was published in Leipzig in 1560 in a German

and a Latin version, with prefaces by the author. Published in the midst of
the second controversy over the Lord’s Supper, caused by a discussion
between the Bremen pastor Albert Hardenberg and his colleagues (1557–
1563), the CD included the three ancient creeds as well as the Augsburg
Confession in the invariata and variata versions, Melanchthon’s Apology of
the Augsburg Confession, the 1551 Saxon Confession, the 1554 Examen
Ordinandum, the 1556 version of the Loci, and the 1559 Responsiones.
Subsequent editions added further material. As becomes clear from the
prefaces, Melanchthon saw the CD as an apologetical document, defending
himself against the Gnesio-Lutherans in, for instance, his Eucharistic views,
but only a reader’s guide added by Vogelin elevated it to a confessional
document for Electoral Saxony.
Vogelin’s reception of the preceptor’s writings as a confessional norm is a
milestone in the history of constructions of authority in post-Reformation
Europe, becoming the model for other Corpora Doctrinae and eventually the
Book of Concord. It did not bring an end to the split within German
Lutheranism; on the contrary, it provoked other territories and cities to issue
their own normative text collections, which presented other versions of
Lutheran theology than the Leipzig CD of 1560. e Hanseatic city of
Lubeck, for instance, issued a CD in the same year, including writings not
only by Melanchthon, but also by Luther and Bugenha-gen, thus giving the
impression of a Gnesio-Lutheran reception of the Wittenberg legacy in
contrast to the Leipzig CD’s Philippism. e northern German delegations
to the 1561 Naumburg meeting stressed that the Augsburg Confession,
being a exible text and not responding to contemporary challenges, was no
longer suﬃcient to secure unity among the Lutherans. Martin Chemnitz’s
1567 CD for Braunschweig stressed that the authority of the CD itself was
not to be questioned, not even in times of crisis like the Augsburg and
Leipzig Interims, and the 1565 CD of Pomerania was a “mixed” one, keeping
the authority of Melanchthon, but correcting it with writings by Luther in
questions of an open and controversial nature. Chemnitz’s and Jacob
Andrea’s CD for Wolfenbuttel (1569) clearly interpreted the Augsburg
Confession in the light of Luther’s writings, for example, the Schmalkaldic
Articles and the Small Catechism.
In all cases, the issuing of CDs or similar documents during the 1560s
sought to contain free “theologizing” and promulgate the unity of the

Church. In eﬀect, however, the diﬀerent CDs did not bring concord or unity
to German Lutheranism en bloc. In this respect they paved the way for the
attempts of the 1570s to end the split with the Formula of Concord (1577)
and the Book of Concord (1580), which were to replace the territorial CDs.
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Confronted with an internal call for reform, as well as with the Reformation
initiated by Martin Luther, the Catholic Church was challenged to convene a
council. Emperor Charles V pressed for such a council, but his ambitions
were thwarted by his political rival, the French king Francis I. Francis had
more to gain by a Germany that was politically and confessionally divided
and had, moreover, obtained considerable in uence in the Church of
France, especially in regard to the appointment of bishops, an in uence that
he was not prepared to give away. Furthermore, in the highest ranks of the
Church, the pope and Curia hesitated to convoke a council out of resistance
to genuine reform and the fear of conciliarist re exes. It was eventually Paul
III, Alessandro Farnese (r. 1534–1549), who made the convocation of a
council his aim. One the one hand, as the father of four bastard children and
a champion of nepotism, he was a typical Renaissance pope, but on the
other hand, he epitomized the will for genuine reform in the Church. Very
soon aer his accession to the papal throne, he established a committee of

cardinals that had to prepare for the convocation of a council and draed a
Consilium de emendanda Ecclesia (1536–1537), a document that was highly
critical of the Church’s situation—including the Curia’s—and called for real
reform.
Although the path toward a council was diﬃcult, a compromise was
eventually reached over the place of convocation, viz. Trent, a town within
the empire, as required by Charles V and the German party, but on the
Italian side of the Alps and within a courier’s distance of Rome, as requested
by the papal party. It was, however, a political settlement between Charles
and Francis through the Peace of Crepy (September 18, 1544), as well as the
pope’s engagement to support, with troops and money, Charles’s projected
oﬀensive against the Protestant Schmalkaldic League, that cleared the way
for the council.
First Period of the Council, 1545–1547
e Council of Trent was solemnly opened on Gaudete Sunday, December
13, 1545. e pope, who was not present in person, was represented by three
papal legates: Giovanni Maria del Monte, Marcello Cervini, and Reginal
Pole. Only 29 cardinals and/or (arch)bishops and 5 superior-generals of
mendicant orders were present at the opening session, in addition to 42
theologians. e prominent place of theologians at the Council of Trent is
striking but not surprising, since many (arch)bishops were largely political
gures having only limited theological skills. e Council fathers soon
agreed to follow a double track, issuing doctrinal decrees de ning genuine
Catholic teaching (as well as concomitant canons that condemned deviant
theological opinions) and proclaiming decrees on Church reform.
In the rst meetings the Council fathers decided to tackle the basic tenets
of the Protestant (Lutheran) Reformation: sola scriptura, sola gratia, and sola
ﬁde. e Council decreed that the Gospel, as the unique source of faith and
morals, was handed down in the Church by two conduits or channels:
Scriptures and (unwritten) traditions. It proclaimed the Latin Vulgate Bible
to be the authentic version of the Church and expressed the hope that an
emended version could be published as soon as possible. It required centers
of education for the clergy to revitalize or establish lectureships in sacred
Scriptures with a view to the improvement of their biblical knowledge and
hence the quality of their sermons, which bishops and pastors were

obligated to give. e Council’s decrees in biblical matters gave rise to a
“golden age” of biblical scholarship in the Catholic Church (1550–1650).
e Council fathers argued that man was stained and weakened by
original sin and needed God’s grace for his justi cation and salvation. In this
regard, they emphasized that God’s grace was always rst and that man, for
his justi cation, has to expect everything from God’s grace. However, they
also held that man has the freedom to refuse or to accept this oﬀer even
though all the good works that are meritorious for salvation are done under
God’s grace. Although it may look as if the Council fathers chose a middle
position between Lutheranism and Pelagianism, the precise relationship
between grace and free will would give rise to harsh debates within diﬀerent
schools of Catholicism and would eventually lead to the Jansenist crisis.
As a response to Luther limiting the number of sacraments to three—
baptism, Eucharist, and confession—the Council fathers reaﬃrmed the
seven sacraments and issued speci c decrees on baptism and con rmation,
stressing their institution by Christ.
In the eld of reform, the Council fathers emphasized that a sincere care
of souls required the residency of bishops and that acquiring multiple
bene ces (“pluralism”) should not be done, under penalty of a ne.
Unfortunately, the loophole of papal dispensations was kept open in this
regard, with the result that not much progress was to be expected.
Move to Bologna, 1547–1549
Charles V was on the verge of gaining a victory over the Schmalkaldic
League, and it was feared that a more powerful emperor would bend the
Council—currently taking place in his territory—to his will and steer it to
more radical reforms. At the same time, the rst signs of a contagious
disease had broken out in Trent. What eventually proved to be a limited
outbreak of typhus was rst rumored to be the start of an epidemic of
plague, which the papal legates seized upon to convince the majority of the
fathers to decree the move to Bologna (March 11, 1547), situated in the
Papal States. e emperor, who had gained a victory in Muhlberg and still
hoped to engage the Protestants, was furious about the transfer. e large
majority of the bishops from his states did not move to Bologna and stayed
in Trent. In Bologna, the discussions on the sacrament of the Eucharist and

confession was continued, but not a single decree issued from the debates,
and eventually the Council “bled to death” during the years 1548–1549.
Second Period of the Council, 1551–1552
It was only in 1551 -1552, under the ponti cate of Julius III, the former
legate Giovanni Maria del Monte, that the Council reconvened in Trent.
Marcello Crescenzio was the only legate and was assisted by two nuncios.
Discussion about the sacraments, which had been broken oﬀ in Bologna,
was resumed in Trent. Regarding the sacrament of the Eucharist, the
Council fathers reaﬃrmed the doctrine of the real presence of Christ, as well
as the doctrine of transubstantiation (against the Protestant denial). e
sacraments of the last anointment and the (secret) confession, as well as
their institution by Christ, were also recon rmed. During the discussion on
the sacraments, envoys from the Protestant Lutheran princes arrived in
Trent, protected by a guarantee of safe conduct. However, the water between
the confessional groups had become too deep, so no agreement could be
reached. Since the Protestants at home were plotting against the emperor
and they were joined by the new French king, Henry II, the Council was
suspended for two years due to fears about the fathers’ safety.
Major Interludium, 1552–1562
During the unfortunate recess of the Council, GianPietro Carafa, the former
head of the Inquisition, was elected pope, taking the name Paul IV. He was
anti-Habsburg and not interested in reconvening the Council, but aimed at
“reforming” the Church on strict counter-reformation lines. He accelerated
the repression of Protestants (and other “minorities”), strengthened the
Inquisition, and issued an Index of Forbidden Books (1558–1559), which
was so severe that it found no reception outside Italy and had to be soened
very quickly by moderating measures.

Catholic leaders meeting at the Council of Trent during the
Counter-Reformation.
ird Period of the Council, 1562–1563
Aer Paul IV passed away in 1559, the new pope, Pius IV, was able to
reconvene the Council in 1562. At that time the political-religious situation
in Europe had dramatically changed. e political rivals Charles V and
Francis I had disappeared from the political scene, and the Treaty of Le
Cateau-Cambresis (1559) had been concluded between Philip II and Henry
II. A very militant—even iconoclas-tic—Calvinist movement threatened the

political-religious unity of France, so the Catholic leaders of the country, led
by Charles de Guise, the cardinal of Lorraine, took a particular interest in
the conciliar deliberations. e Council reopened in early 1562 and was
chaired by ve legates, among whom Ercole Gonzaga, Girolamo Seripando,
and Ludovico Sim-onetta were the most prominent. ere were more
bishops present in the third period than in any previous period, with a peak
of 280 in the summer of 1563.
e Council fathers agreed to undertake a revision of the Index of Pope
Paul IV, a task that was entrusted to a committee of fathers. It was aﬃrmed
that the Mass was truly a sacri ce, but there was no agreement on the
question of whether the Church may allow communion under both species
or not, and the question was eventually le to the pope to settle. In this third
period the Council also faced its most severe crisis. Since the rst period’s
eﬀort to require residency of bishops in their diocese had had little eﬀect—
because the loophole of possible papal dispensations was kept open—a
considerable number of fathers wanted to declare that residency was
required by divine law. Other fathers, however, wanted to safeguard the
possibility of papal dispensation. e controversy paralyzed the activities of
the Council for months, and stress regarding the issue indirectly caused the
death of two papal legates, Ercole Gonzaga and Girolamo Seripando. e
new papal legate, Cardinal Giovanni Morone, succeeded in overcoming the
crisis and reached a satisfactory compromise on the oﬃce of bishops and
priests. e decree on holy orders aﬃrmed that the priesthood was a
sacrament instituted by Christ and that the hierarchy in the Church was
“instituted by divine appointment.” In a very important accompanying
decree on reform, the bishop was portrayed as a pastor and a teacher of his
ock, and the conscientious execution of his episcopal duties was called a
“divine precept.” And although the compromise consisted in the fact that the
“divine precept” related to the entire conscientious execution of episcopal
duties and was not limited to the duty of residency, the fathers le no doubt
about what they expected in this regard: bishops should act less like princes
of the Church and more like pastors of the Christian ock. In the same
decree on reform, the Council stipulated that each diocese establish its own
seminary for the education of its clergy, a decree intended to remedy the
shortcomings in the education and formation of the clergy and which was
among the most in uential of the conciliar stipulations.

Furthermore, the sacramental character of matrimony was con rmed. Socalled clandestine marriages were prohibited for the future, and a man and
woman had to exchange their consent publicly before the (parish) priest
along with two witnesses. In the same session, in November 1563, the rst
part of what has been called “the general reform” was decreed. It related to
the duties of bishops (and priests) to teach and preach regularly in their
churches, to visit the parishes and other institutions of their diocese on a
regular basis, and to hold annual diocesan synods. Provincial councils or
meetings of all bishops of an ecclesiastical province under the leadership of
the archbishop were to be held every three years. A second part of this
general reform was to follow in December 1563. In these last days, Giovanni
Morone pushed the Council to its conclusion, since the message was
brought that the pope had suﬀered a stroke and that there was reason to fear
for his life. In great haste issues that strictly speaking related to doctrine
were adopted as reform decrees, which might go through a shorter
procedure, such as on the legitimacy of the veneration of saints, of their
relics, and of sacred images, as well as on purgatory and indulgences, among
others. Since the activities related to producing an index of forbidden books,
catechism, breviary, and missal were not nished, the pope was asked to take
care of these works. e Council fathers further requested the pope to
con rm all of the Council’s decrees, thus implicitly acknowledging his
authority. e Council was solemnly closed on December 4, 1563.
Trent, “Tridentinism,” and Catholic Renewal
Pope Pius IV did not hesitate to con rm all the conciliar decrees by the bull
Benedictus Deus, while at the same time restricting the right to interpret
them to the pope. To this aim, Pius IV established in August 1564 a new
Roman Congregation of the Council, which became a very important
instrument for promoting Rome as the center of decision making in the
Catholic Church. is policy of centralization and control, including issuing
binding interpretations of the Council of Trent, is oen indicated by the
term “Tridentinism.”
Moreover, several books that were ordered by the Council of Trent were
nally issued by the popes in the months and years following the Council.
e most important are the Index of Forbidden Books (Pius IV, March
1564), the Tridentine Confession of Faith (Pius IV, November 1564), and the

Catechism (Pius V, 1566), the latter two as a kind of counterweight to
comparable Protestant initiatives. Pius V also issued the Breviarium
Romanum (1568) and Missale Romanum (1570), which should not be
considered completely new liturgical books, but as emended versions of the
Roman liturgy as it had been handed down through the Middle Ages.
rough the establishment of the Congregation of the Index (1571), Pius V
created another important means, next to the Congregation of the
Inquisition, to watch over Catholic orthodoxy and combat “heresy.” Gregory
XIII, for his part, delegated papal nuncios with a permanent mission to
the most important Catholic regions of Europe, whereas Sixtus V issued new
regulations for the periodic visits to Rome of bishops from across the world
(ad limina apostolorum). Both proved to be important means for the
implementation of Catholic renewal in a way that Rome could supervise.
Sixtus V also ruled that provincial councils submit their decisions and
decrees to the Roman Congregation of the Council for approval. Clement
VIII, nally, published the oﬃcial edition of the Latin Vulgate Bible, the
Sixto-Clementine Vulgate, in 1592.
e term “Tridentinism” evokes the “conservative” and “control holding”
re ex that supposedly dominated curial milieus in Rome in the early
modern era. However, this does not necessarily capture the dynamics the
Council itself provoked. It should be emphasized that Catholicism in several
regions of Europe and overseas went through a period of vitality and
regained self-con dence. In the fold of confraternities and parishes, the
faithful were instructed in the Catholic faith, their life was structured
around the sacraments, and their spirituality was oriented toward the
Eucha-rist—and all this splendidly celebrated in the Tridentine liturgy, in
processions, and with many festivals. Vitality was shaped by artists and
adventurers, the former by building baroque churches, making colorful
paintings, or composing polyphonic masses, and the latter by bringing the
Catholic faith as missionaries around the globe.
While focusing here primarily on Luther, it is to be noted that by the time
the Council was convoked they were also responding to Zwingli, the
Anabaptists, and Calvin, among others, as well as referring explicitly to the
Augsburg Confession. Finally, mention should be made of Charles
Borromeo, the archbishop of Milan aer 1565, who was the model bishop
for implementing the decrees of the Council of Trent. He created an

extraordinary dynamic in his diocese and Church province, conducting six
provincial councils and eleven diocesan synods. e decrees that issued
from these gatherings, as well as Borromeo’s further instructions, were
published from 1566 onward, culminating in the publication of the so-called
Acts of the Church of Milan (Acta Ecclesiae Mediolanensis; 1582). ese Acts
were reprinted several times, were used as a source of inspiration for other
bishops, and were included in the canon of authoritative texts for
interpreting the Council of Trent.
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C-R T
As it evolved, Protestantism increasingly challenged not only structural and
moral problems in the Church (such as the abuse of indulgences), but the
very theological foundations of late medieval Catholicism. Protestants
denied the validity of its sacramental economy (and thus the eﬃcacy of
indulgences) and its doctrine of papal supremacy (and thus the pope’s
authority to issue indulgences). While the Roman Catholic Church
ultimately concurred with Protestant criticism of the Church’s structural
problems and lax discipline, its response to Protestant theology diﬀered

starkly. Where Protestant reform aimed at radically realigning church
doctrine and practice with Protestant interpretations of scripture, Catholic
reform aimed rather to correct abuses in those practices and to clarify those
doctrines as a means of preserving its traditional soteriology and
ecclesiology. Indeed, as the leadership of the Roman Catholic Church came
to recognize the incompatibility of Protestant teaching with its most
important doctrines, its Counter-Reformation theology increasingly
emphasized precise doctrinal de nition in order to clarify its rejection of
Protestant error, a movement culminating in the Council of Trent (1545–
1563).
Counter-Reformation or Catholic Reformation?
e term “Counter-Reformation” is sometimes used interchangeably with
“Catholic Reformation” to describe the Church’s eﬀorts at reformatio in
capite et in membris (reform in head and members), the slogan of the late
medieval con-ciliar movement. But the former term applies more precisely
to a speci c aspect of Catholic reform, namely the Church’s complex
response to Protestantism. Indeed, Counter-Reformation theology must be
understood within the broader context of Catholic reform, a movement
predating Luther’s 95 eses by a century. While undoubtedly catalyzed by
Protestantism, Catholic reform was far too complex to be reduced to a mere
reaction to Protestant critique (O’Malley 2000, 119–143).
is entry treats Counter-Reformation theology, just one aspect of the
variegated Counter-Reformation movement. Consequently, it pays scant
attention to the reform of liturgy, the arts, clerical training and
comportment, monastic life, or other eﬀorts—martial, legal, diplomatic,
cultural, and so forth—to counter Protestantism.
Luther’s Protest
From a Roman Catholic perspective, Luther’s teaching has two key
components, presented distinctly, but importantly linked: a doctrine of
salvation and a doctrine of the Church. First, Luther teaches that because
God, in view of Christ’s merits, fully accepts the sinner despite the
persistence of concupiscence aer baptism, it must be denied that
justi cation is caused in any way by sanctifying grace. Hence the famous
Lutheran paradox, simul iustus et pec-cator (at once justi ed and a sinner).

Second, the Church is not—as Catholic teaching holds—the divinely
ordained instrument of grace and salvation, but merely the community of
the predestined, and is organized not by divine at but by positive human
law. is view of the Church eﬀectively abolishes the doctrine of divinely
instituted papal authority (papal supremacy). Having undermined this
ecclesial foundation of Catholic theology, Luther turns to “scripture alone”
as the source of Christian doctrine. Despite various attempts at compromise
between Lutheran and Catholic theology, Protestant rejection of the
sacramental economy and papal supremacy would ultimately make
compromise impossible.
Counter-Reformation eology before Trent
Counter-Reformation theology may be seen as occurring in three stages,
beginning with the initial reaction to Luther and culminating in late 16thcentury Tridentine theology. e rst stage (1517–1530) represents a
response to Luther similar to earlier reactions to late medieval heretics and
schismatics. Aer the examination of Luther by Cajetan at Augsburg (1518)
and the Leipzig Disputation with Eck (1519), these theologians helped dra
the bull Exsurge Domine (1520), in which Pope Leo X condemned 41 of
Luther’s propositions, including his denial of papal supremacy and
insistence on Scripture as the sole basis of the Christian faith. When Luther
persisted, he was excommunicated following the Diet of Worms (1521), and
all bishops and secular rulers were urged to quell his activity.
However, the bull and the condemnation it eﬀected were widely
unpopular, and many who saw themselves as otherwise loyal to the Roman
Catholic Church nonetheless resisted its verdict on Luther (Jedin 1957,
I:177–219). Indeed, Luther displayed his political genius during this period
by emphasizing his claims about papal corruption, rather than his
distinctive soteriology and ecclesiology, thus appealing to popular
disgruntlement. In the absence of a general council that would lend deeper
authority to the papal condemnation, Lutheranism became increasingly
popular, and its revolutionary teachings began to take root.
In the second stage (1530–1557), Catholic theologians sought to counter
the rapid spread of Protestantism by seeking to aﬃrm as much of Protestant
doctrine as possible, thus making those with Protestant sympathies fully
welcome within the bounds of the Catholic Church and therefore securely

within its sacramental economy. Emblematic of this approach—and of its
ultimate failure—is the theology developed at the Regensburg Colloquy
(1541), especially its notion of “double justi cation.”
Aiming to avert the permanent division of Western Christendom that
seemed increasingly likely, Holy Roman Emperor Charles V initiated a
series of meetings between theologians on both sides. First, he arranged for
collaboration between the Catholic Johannes Gropper and Protestant Martin
Bucer, who jointly authored the Book of Regensburg, containing 23 articles
on controversial matters. Discussions between John Eck and Philipp
Melanchthon in early 1541 led to an agreement on original sin. Both
conversations would continue at Regensburg, to which Rome sent Gasp-aro
Contarini, a reform-minded cardinal sympathetic to Lutheran emphases on
faith and grace, while the Protestants sent John Calvin and Johannes
Pistorius. ose attending quickly concurred on the rst ve articles, which
concerned human nature before and aer the Fall, the status of the human
will, and—most signi cantly—a compromise formula known as “double
justi cation.” On this understanding, “the sinner is justi ed by a living and
eﬀectual faith,” a formula that apparently allows for justi cation both by an
alien, imputed righteousness (the hallmark of Lutheran teaching) and by an
inherent, created righteousness (as Catholic doctrine maintained). ose
present agreed to this enthusiastically, but the colloquy later foundered on
the deeper issues of sacraments and papal supremacy, and other theologians
on both sides would ultimately balk at “double justi cation” (Mullett 1999,
39–68).
Despite several attempts at conciliation over the next 15 years, in 1542
Pope Paul III founded the Sacred Congregation of the Universal Inquisition,
signaling a new direction of papal policy: recognizing the incongruity of
Protestantism with Catholic soteriology and ecclesiology, it sought to
enforce “universally binding rules of faith on the lines laid down by
controversial theology” (Jedin 1957, I:446). is movement culminated in
the Council of Trent, whose objectives were outlined in the papal bull
Laetare Jerusalem (1544): to eliminate religious discord and to reform the
Christian people.
e Counter-Reformation eology of Trent

e Council of Trent represents a third stage of Counter-Reformation
theology (1545, ﬀ.). Trent not only lent the full authority of a general council
to the condemnation of Lutheranism that Leo X’s response had lacked, but
opposed Protestant doctrine systematically and decisively.
Trent’s theology was grounded in its teaching on Scripture and tradition.
It countered any sola scriptura tendency by according an equally
authoritative status to Scripture and “unwritten tradition” received by the
apostles from Christ or the Holy Spirit, then passed down orally. Further,
the so-called apocryphal books were fully aﬃrmed as Holy Scripture and the
Vulgate Latin edition of Scripture upheld as the only authorized version.
Second, against any sola ﬁde doctrine that would sever justi cation from
sancti cation, thus relativizing the sacramental economy, Trent
anathematized those aﬃrming justi cation by faith alone. While faith is “the
foundation and root of all justi cation,” justi cation is caused by works of
love produced by such faith. us, to the typical Protestant denial that
sancti cation plays a causal role in justi cation, Trent responded by
deeming them two aspects of the same process of faith working itself out in
love. e Council further anathematized those who limit justi cation to the
imputation of “alien righteousness,” insisting that the sinner is justi ed by
“the charity which is poured forth in their hearts by the Holy Spirit.”
e sacraments too, according to Trent, play a necessary causal role in
justi cation, for through them, “all true justice either begins, or being begun
is increased, or being lost is restored.” Trent countered Protestant
sacramental minimalism by asserting that all seven sacraments were
ordained by Christ himself and taught to the apostles. Upholding the
sacrament of penance, it insisted on the necessity of auricular confession
and the absolution of sin by a priest. Likewise, against Protestant objections,
Trent aﬃrmed transubstan-tiation, the sacri cial character of the Mass,
veneration and reservation of the host, the immaculate conception of Mary,
prayer to saints, veneration of images, and the doctrine of purgatory.
Counter-Reformation theology thus culminated in the Tridentine
rejection of every distinctive Protestant doctrine and the reaﬃrmation of
those teachings criticized by the Protestant Reformers. Most fundamentally,
it rooted decisions about theological particulars in a deeper aﬃrmation of
those two points that Luther had challenged early on: the validity of the late

medieval sacramental economy and the pope’s status as authorized
representative of Christ in the Church.
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C  E, L
Lucas Cranach, painter of the Reformation, was born in 1472 in Kronach,
Franconia, a small town between Nuremberg and Erfurt. He was born into
the trade; his father was the painter known as Hans Maler. Little is known of
Cran-ach’s artistic formation. He is unlikely to have visited Italy; of his
contemporaries in this great generation of German art, most notably
Albrecht Durer, Cranach’s work shows the least in uence of the Italian
Renaissance style. Cranach found his mature style while working in Vienna
between 1500 and 1504; it was during these years that he rst came to the
attention of Frederick the Wise, the elector of Saxony. In 1504 Frederick
lured Cranach north to join the team of painters working on the decoration
of his newly rebuilt castle and church. When Durer and others ful lled their
obligations and le, Cranach remained, as Frederick’s court painter.
e position of court painter called for great versatility; he was required
to turn his hand to a wide variety of portraits, furnishings, or other
decorative schemes. Cran-ach always had the reputation of being able to
work very quickly. He also exhibited considerable business acumen, creating
a large workshop to cope with the press of business. Frederick the Wise
demonstrated his con dence in Cranach by awarding him in 1508 a coat of
arms; he also employed Cranach in diplomatic business. By the time Luther
emerged as a public gure Cranach was one of the richest men in
Wittenberg, a member of the town council (and later sometimes
burgomaster).

Luther
Cranach would have come across Luther soon aer the Reformer’s arrival in
Wittenberg, particularly when, in 1513, Luther was appointed to preach in
the parish church. e two men became close. Luther was godfather of
Cranach’s youngest child, and Cranach would later return the compliment
when Luther started a family; Cranach and his wife were among the small
number of witnesses at the controversial ceremony. As Luther embarked on
his writing career, Cranach became one of his rmest supporters. When for
his own protection Luther was spirited away to the Wartburg aer the Diet
of Worms, it was to Cranach that he penned a hurried note to show that he
was safe.
Cranach’s artistic talent was soon put at the disposal of the new
movement. e idea of a portrait image of Luther came from Albrecht
Durer, and in 1520 Cranach created a study of the Reformer in an image of
heroic nobility, the simple friar resolute against the world. is was judged
too provocative for distribution, and Cranach dutifully supplied a second
version which, while preserving the essence, presented an appropriate show
of humility. Cranach continued to capture Luther, along with his friends and
colleagues, throughout the key moments of his life: in disguise on his return
from the Wart-burg, a tense gure at the crisis point of the Peasants’ War in
1525, the mature Reformer, and Luther in old age. ese, along with the
iconic portrait of Luther and his wife Katha-rina von Bora, were circulated
widely as workshop pieces, as well as forming the models for cheaper
woodcut prints.
e Print Industry
Cranach rst became involved in the book world when Frederick the Wise
commissioned a catalog of his relic collection (published in 1509). is was
a complex book, well beyond the normal capacities of the small Wittenberg
publishing industry. Cranach supplied over 100 woodcut illustrations of the
principal pieces in the vast collection. He had already been exploring the
potentialities of the woodcut, leading ultimately to a ne Passion series in
the style of Durer, but the relic collection was the rst application of the
process to the book industry.
Cranach was involved again from the point that Luther rst began to
emerge as a popular author. e enormous public reception for Luther’s

works exposed the limitations of the small Wittenberg press. Luther was
keen to recruit a publisher of the rst rank to establish a shop in Wittenberg,
and when Melchior Lotter of Leipzig was persuaded to send his son to open
a branch oﬃce, Cranach found space for the press in his capacious factory
workshop. It was here that Luther’s New Testament was put on the press in
September 1522. By this time Luther was also heavily involved in the design
of Wittenberg imprints. From 1518 onward he made available to
Wittenberg’s printers an expanding range of designs for pamphlet title pages.
ese transformed the look of Luther’s Wittenberg imprints. Each title page
was created as an integrated whole, a framing that owed around all four
borders, into which the text could then be dropped in the vacant central
space. ese masterpieces of woodcut art gave Wittenberg books for the rst
time a distinctive look. eir success can be measured by the frequency with
which they were counterfeited by publishers elsewhere in Germany.
e Law and the Gospel
During this same period Cranach began experimenting with new
iconographic schemes expressive of the core theological messages of the
Reformation. In 1521 he published the Passion of Christ and Antichrist, a
series of 14 paired images contrasting the Passion narrative of Christ with
the venal behavior of the pope and his minions. For the design and
accompanying texts of these powerful images Cranach seems to have drawn
on the help of Philipp Melanchthon. is theme appeared almost exclusively
in book form; the Law and the Gospel, another enduringly successful iconographic novelty from the Cranach workshop, had a long life both as a panel
painting and as a book title page. is powerful theme illustrated the life of
the Christian under the old dispensation and saved by the healing power of
God’s message. e two parts are divided by a tree, ourishing on the side of
the new law, blasted and shrivelled on the other.

Portal of Cranach house in Weimar, Germany

During all of these years Cranach continued to ful ll commissions for
Catholic clients. Albrecht of Brandenburg, archbishop of Mainz and Luther’s
great foe in the indulgence controversy, was a considerable patron; among
other striking images Cranach took on the creation of 180 pictures for his
Stiskirche in Halle. Leaving aside ideological considerations, the
connection was an obvious one, since no other workshop in northern
Germany had the capacity to take on a commission of this magnitude.
Late Work
In his mature years Cranach relied increasingly on the assistance of his son,
Lucas Jr. Father and son shared the work in the workshop, and Lucas the
Younger continued to create work in his father’s highly recognizable style.
Aer the death of Frederick the Wise in 1525, the Cranachs remained
faithful to the service of his brother and nephew. Aer the defeat of the
Protestant princes in the Schmalkaldic War, Cranach brie y shared the
captivity of Elector John Frederick. He died in 1553 at Weimar.
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C  Y, L
Lucas Cranach the Younger was born on October 4, 1515, in Wittenberg and
was the second son of Lucas Cranach the Elder and his wife, Barbara. Both
he and his elder brother, Hans, trained alongside their father, but aer
Hans’s death in 1537 it was Lucas who took the Cranach enterprise forward.

In 1541 Lucas married Barbara Bruck, daughter of the Saxon chancellor
Gregor Bruck, and the couple had four children. In 1550 Barbara died of
plague, aged 32. In that same year Lucas inherited the ourishing
Wittenberg workshop when his father le to join Saxony’s former elector,
John Frederick the Magnanimous, in exile. In 1551 Lucas married
Magdalena Schurﬀ, daughter of a professor of medicine, with whom he had
a further ve children. Lucas’s own marriages, and those made by some of
his children, testify to the elevated status that the Cranach family enjoyed
within Wittenberg society. In 1580 Lucas’s youngest daughter, Elisabeth,
married Polycarp Leyser, an in uential theologian, pastor, and
superintendent who went on to become court preacher in Dresden.
Alongside his painting workshop, Cranach the Younger ran a number of
other businesses; like his father before him, he was a highly eﬀective
entrepreneur. He also enjoyed a successful political career in Wittenberg,
serving on the town council and as burgomaster in 1565–1566.
e Cranach Workshop
Today, more than 1,500 paintings from the Cranach workshop survive, and
this certainly represents only a fraction of the number originally produced.
e real strength of the workshop and of its masters lay not in
iconographical or stylistic innovation, but in the mass production of
consistently high-quality works. is was Cranach the Elder’s achievement;
this was what Cranach the Younger successfully maintained. He worked for
Saxony’s electoral and ducal courts, for other princes and nobles, and for the
burghers of the region’s prosperous territorial cities. e funeral sermon
preached for Cranach the Younger by Georg Mylius, doctor of theology and
chancellor of the University of Wittenberg, stated that his works could be
seen, at that time (1586), “in churches and schools, in castles and houses.”
Unlike his father, Cranach the Younger was never court painter to the
Saxon elector; the workshop lost its artistic monopoly aer the traumas of
the Schmalkaldic War. But Cranach the Younger’s artistic gis were just as
well-suited as those of his father to a courtly environment. His workshop
continued to produce paintings of mythological subjects: naked nymphs, for
example, lying with half-closed eyes, adorned with jewels and diaphanous
draperies, and accom-panied—for the bene t of humanist-in uenced
patrons—by Latin inscriptions warning of the need for moderation and

restraint. Cranach the Younger also produced hunting scenes at the behest
of his various princely patrons. He was recognized for his virtuosity as a
portrait artist; among his most splendid works are his full-length paintings
of Joachim Ernst of Anhalt and his wife (1563) and of the Saxon elector
August and his family (1564–1565).
Although it is generally Cranach the Elder who is celebrated as the artist
of the Lutheran Reformation, thanks not only to his works but also to his
close friendship with Luther, it was under his son that the production of
Lutheran art really gained momentum. In 1555 the Religious Peace of
Augsburg guaranteed Lutheranism’s legal status within the Holy Roman
Empire. It was against this relatively secure backdrop that commissions for
Lutheran church furnishings—above all altarpieces and epitaphs—began to
grow. Portraits of Luther and Melanchthon had constituted a staple of the
output of Cranach the Elder’s workshop, but now Cranach the Younger
produced not only small-scale prints and paintings of the Reformers, but
full-length and life-sized images. Many of these were intended to adorn the
interiors of Lutheran churches. Traditional iconographies such as the law
and gospel remained important in both painting and print, and as the rst
generation of Reformers and their political patrons died out, the workshop
produced images commemorating their contributions to the history of the
true Christian Church.
e Weimar Altarpiece is one such commemorative work, possibly
planned before the death of Lucas Cranach the Elder in 1553 but completed
by his son and workshop in 1555. Installed behind the high altar of Weimar’s
main church, St. Peter and Paul, it served as a memorial to John Frederick
the Magnanimous, who is depicted with his wife, Sibylle of Cleves, on its le
wing. It was commissioned, according to its Latin inscription, by the couple’s
three sons to commemorate the loyal faith of their parents; the sons appear
on the altarpiece’s right wing. e central panel shows an allegory of
salvation: from the side wound of the cruci ed Christ redeeming blood falls
onto a full-length depiction of Cran-ach the Elder, who is anked by John
the Baptist and Luther. To the le of the cruci x the resurrected Christ
tramples death and devil, and behind is a version of the Law and Gospel
iconography. Cranach the Younger’s epitaph for Joachim of Anhalt (d. 1561)
again combines portraits of the Reformers and of political gures with a
representation of biblical history. Here Joachim kneels in the foreground,

while behind him the Last Supper is depicted within a splendid Renaissance
interior. At the table surrounding Christ are Wittenberg Reformers: Luther
and his most important coworkers.
A Protestant Style?
What was in 16th-century terms the success of the Cranach workshop—its
rapid production of high-quality works—has been seen by later
commentators as its failure. Art historians have tended to point to a
bifurcation between Cranach the Elder’s early work in Vienna, characterized
as innovative and dramatic, and his later work in Wittenberg, described as
formulaic and restrained. is stylistic shi, perpetuated in the works
produced under Cranach the Younger’s supervision, may be attributed to the
pressures of mass production for both court and town in the busy
Wittenberg workshop. But it may also be attributed to Cranach the Elder’s
formulation of a Protestant visual aesthetic, an aesthetic that made
deliberate use of a simple style to reduce the verisimilitude of the image, to
protect it and its viewers against the dangers of idolatry. e Cranach style
can be understood not as a decline in artistic quality, but rather as the result
of a deliberate decision, as a method intended to t art into a new doctrinal
context and to create a new type of Christian image.
Cranach the Younger died in Wittenberg on January 25, 1586, aged 70. He
is commemorated in the town church in Wittenberg with a splendid
alabaster epitaph, commissioned by his widow Magdalena from the Dresden
sculptor Sebastian Walther, and with an inscription that remembers him as
“a living image of his age, that is, the Lutheran.”
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C, T
omas Cranmer (1489–1556) was archbishop of Canterbury during the
rst decades of the Reformation and the principal architect of the Church of
England. His political and theological signi cance to the Reformation in
England is without parallel, and in many respects he re ects the
Reformation itself, given its multiple streams of causation, in uence, and
consequence.
From an established if minor family in Nottinghamshire, Cranmer
attended Cambridge for his formal education and earned his doctorate in
divinity in 1525. His early study focused on Scripture and the usual
medieval theologians; during the 1520s he increasingly read more
contemporary authors, but Cranmer, ordained a priest in 1523, maintained
conservative views and a strong distaste for Luther, whom he called “most
insane” while deploring “the arrogance of [this] most wicked man”
(MacCulloch 1996, 27). By 1531, however, Cranmer had climbed the clerical
ladder, worked to secure an annulment of King Henry VIII’s marriage to
Katherine of Aragon, and became aﬃliated with the family of Anne Boleyn.
During the course of his research on papal authority, Cranmer’s religious
sympathies grew increasingly Evangelical, and in 1532, during his
diplomatic mission to Germany on Henry’s behalf, Cranmer married
Margaret, the niece of Andreas Osiander, in the process spurning the
Catholic tradition of clerical celibacy. Complicating matters further was
Henry’s selection of Cranmer, much to the latter’s surprise, as his next
archbishop of Canterbury the same year.
Archbishop Cranmer oversaw the proceedings for Henry’s annulment, as
well as those con rming his marriage to Boleyn, and increasingly he
replaced his respect for the papacy with loyalty to his king. Due to this
loyalty and his apolitical character, Cranmer survived the shis and tumults
of the 1530s while some of his allies did not. Between the execution of
omas Cromwell in 1540 and Henry’s death in 1547, Cranmer’s role in

political aﬀairs grew more signi cant as religious factions at court grew
more divided; the archbishop’s characteristic moderation and discretion
served him well during these years. In religious matters, by this point
Cranmer was a strident opponent of the pope, a believer in the “real” or
Lutheran (but later “spiritual” or Reformed) interpretation of the Eucharist,
an adherent of justi cation by faith and predestination, a reformer of
ecclesiastical life, and an active preacher. With the king’s death, many
Evangelicals saw an opportunity to continue the process of reforming the
Church root and branch.
During the minority of the boy king, Edward VI, the Evangelical cause
advanced with speed and direction. Within the rst year and a half, the
archbishop ordered visitations throughout the realm, oversaw a new
collection of homilies, instituted a new liturgy for Eucharistic service, and
issued a hastily compiled translation of a Lutheran catechism (originally
written primarily by Osiander and published in Nuremberg). e
culmination of Cranmer’s activities under Edward, and the bedrock of the
future Church of England, was the Book of Common Prayer, rst issued in
March 1549. e rst Prayer Book did not advance the Evangelical cause as
far as some had wished, for rather than alienate or embolden religious
conservatives, Cranmer intended to conciliate and persuade them to adopt
reformed practices. e deposition of Protector Somerset aer a coup d’etat
—a political upheaval characteristic of the Reformation in England thus far
—gave Cranmer even more opportunity to advance his cause; thus the pace
of change quickened. While defending his Evangelical policies against
Catholic opponents (notably Stephen Gardiner), Cranmer also needed to
deal with those of his own party who preferred a still faster pace of change
(especially John Hooper). In the continually tense if not toxic environment
of political and religious discord, Cranmer nevertheless saw through key
initiatives and legislation. Although his reform of ecclesiastical law was
never adopted, it signaled his vision for the long term. More immediately
signi cant (for the short and long terms) were the revised Book of Common
Prayer (1552), which cast aside compromises for conservatives in favor of
more reformed practices (e.g., during communion), and the Forty-Two
Articles of Religion (1553), which expounded the doctrines of the Church of
England (e.g., on the spiritual presence). As under the rule of Henry,
Cranmer’s direction of the Church under Edward emphasized reasonable

and principled reform informed by consultation with a wide body of experts
and representatives.
Edward’s sickness and death in 1553 brought all into disarray once again,
with Cranmer supporting the cause of Lady Jane Grey against that of Lady
(then Queen) Mary. e archbishop’s involvement in the plot against Mary
doomed him to face charges of treason and, ultimately, heresy. While
imprisoned in Oxford in 1555–1556, Cranmer signed multiple statements
recanting his Evangelical views and aﬃrming Catholic teachings. Returning
to his previous convictions, however, and recalling the previous decades’
work of reform, Cranmer at last withdrew his recantation and declared that
his hand that had signed the statements would be the rst punished by the
re that awaited him. at hand was followed by the rest of Cranmer’s body,
which burned on Broad
Street, Oxford, on March 20, 1556.
International Inﬂuences and Connections
Cranmer, like the Reformation in England as a whole, was deeply engaged
with developments and personalities on the European mainland. From his
early diplomatic service in Spain in 1527, when he met a range of
international gures (some of whom would remain contacts), to his
martyrdom in 1556 (Foxe’s account of which was translated into German
and published in WeiEenfels, Saxony, in 1561), Cran-mer was both an
Englishman and a European. In general, over the course of Cranmer’s career
one can observe an Erasmianism that shied toward Lutheranism and, later,
to Reformed Protestantism. During the 1530s Cranmer established contacts
and friendships with German and Swiss Reformers, including Simon
Grynaeus, Martin Bucer, and Heinrich Bullinger. Given King Henry’s
negotiations with the Lutheran Schmalkaldic League at this time, Cranmer’s
interest in Lutheran theology (and Melanchthonian diplomacy) is
understandable, but Cranmer was not an outright Lutheran, just as he had
never been a strict Erasmian, nor would ever be a genuine Zwinglian or
Calvinist. Nevertheless, Cranmer’s interest in Lutheran teachings on Paul’s
Epistle to the Romans and justi cation by faith is clear: his library included a
volume combining the interpretations of Martin Luther and Andreas
Knopken, the Lutheran “reformer of Riga,” whose work used Erasmus’s Latin
translation of Paul and Melanchthon’s marginal annotations.

During the later 1540s and 1550s a change in Cranmer’s theological
geography became apparent, for just as his Eucharistic understanding
moved away from a “real” to a “spiritual” presence, so too did his network of
contacts and associates move toward a more Reformed outlook. Any
previous Lutheran or Saxon sympathies were superseded by Rhenish and
Swiss inclinations. At no point is this development more apparent than aer
the imposition of the Augsburg Interim in 1548, when the English

archbishop oﬀered a warm welcome to Evangelical refugees eeing religious
persecution in the Holy Roman Empire and elsewhere. Cranmer had long
corresponded with Martin Bucer of Strasbourg, but their friendship grew
more intimate when Bucer came to England in 1549. Others who came
included Paul Fagius, Peter Martyr, John a Lasco, and Bernardino Ochino,
although several more were invited but never came (like Melanchthon and
Calvin). Cranmer was instrumental in the appointment of several of these
men to important positions (state, Church, university, or otherwise), and in
many respects their involvement in the Church of England re ected
Cranmer’s own vision for the future: an international, inclusive, and broadbased Protestant Church to confute the Council of Trent and continue the
work of reformation.
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While Luther is most oen studied in light of his insights regarding the
second article of the Creed surrounding redemption, he did not neglect the
rst article of creation in his own writing or preaching. roughout his
work, Luther emphasized the value of creation in connection to its divine
origin. Luther’s work provides important insights into the historical reality
of the creation account, the individuality of creation, the connection

between creation and preservation, and the intimate tie between creation
and redemption.
e Creation Week
In his Genesis lectures, begun in 1535, Luther exposits the creation week in
signi cant depth. is treatment gives a clear portrait of his understanding
of the nature and timing of creation as found in the opening text of
Scripture. Like most medieval commentators, Luther argues that the
creation account is a historical one that describes an actual event in the past
enacted by the Triune God.
Luther discusses some of the common interpretations of the creation
account as exposited by various Church Fathers. He notes Augustine’s
understanding of creation as an event that occurred at one single moment.
Luther argues that this perspective is mistaken, and that the Scriptural text
should be taken in its most literal and clear sense. Creation is not an
allegory, nor is it a mere literary device to relate a truth apart from itself.
is is consistent with Luther’s rm adherence to the letter of the text, as
demonstrated elsewhere in his thought—most notably through his
contention that any representational view of the words of institution is to be
rejected. In view of this, he argues that the creation days were literal 24-hour
periods, rather than extended segments of time.
In other ways, Luther is clear in his aﬃrmation of the historicity of the
Genesis narrative. He mentions that the universe was created within 6,000
years of his life, thus aﬃrming a recent creation. He also believes that the
narrative of Adam and Eve is a historical one, and that these two individuals
are the literal ancestors of the human race. ough Luther does not spend
an extensive amount of space in his other theological writings in defense of
the historical nature of these events, this conviction underlies his other
conclusions on this topic. Contemporary interpreters disagree about
whether Luther’s views on this point remain relevant to the modern world,
or if Luther was dependent upon an older scienti c approach that is no
longer relevant in light of modern scienti c and archaeological discoveries.
e Individuality of Creation
One of the unique aspects of Luther’s theology of creation is his emphasis on
the individuality inherent in God’s creative act. In his exposition of the rst

article of the Creed in the Small Catechism, Luther does not describe the
historical account of creation and then its theological import, but begins
with a personalized view of the subject. e starting point for theological
re ection on creation is not, “God created the world,” but “God created me.”
Again, this does not negate the historicity or importance of the creation
narrative, but such is of secondary importance to the believer. e truth of
the universal creation arises out of the belief in one’s personally being made
by a loving God.
Johannes Schwanke (2004) draws upon this point in his article “Luther on
Creation,” in which he demonstrates that Luther diﬀers from other
theologians on the starting point of the doctrine. While many dogmatic
treatments of creation begin with the topic as a subset of the doctrine of
God’s work—embracing both creation and preservation—Luther begins
with personal anthropology. One must rst embrace the creation of oneself
as an individual, and then reason to the general principle of God’s universal
creative activity. Such an approach embraces both the particularity and
universality of creation. Coram Deo (before God), one stands as an
individual, not merely one person in a collective, but one uniquely created
and saved solely by one’s own personal faith in God the Creator. Such a view
does not, however, imply a kind of extreme individualism in Luther. In his
exposition of the rst article, he immediately adds that creation includes
oneself and all creatures. e individual is never to be understood in a
purely isolated manner, but in connection to the rest of God’s creation in
which one stands.
Luther’s view of creation is relational. God creates the human person in
relation to Himself and places one withi nthe created world, in which a
variety of relations are inherent. One lives out life as a creature in the midst
of other creatures. is includes other human persons that one is related to,
such as family, coworkers, neighbors, and others. It also embraces the rest of
created reality, including land, plants, and animals.
e Creatio Continua
Creation, for Luther, is not simply a concept that refers to the original
account of the origins of the earth as found in Genesis. While he certainly
aﬃrms the historicity of such an event, Luther argues that creation is in
some sense an ongoing reality, which impacts the day-to-day existence of

the entire cosmos. God is not a mere watchmaker, who formed creation at a
particular point in time and then simply allowed it to proceed on its own
according to established laws. Instead, God is hidden within his creation and
active in all that occurs.
Gustaf Wingren (1957, 1961) has demonstrated the tie between creation
and preservation that is apparent throughout Luther’s writings, which brings
these two acts together as distinct aspects of the same reality, rather than
divergent doctrines. Preservation is called the creatio continua, or the
continued creation. God is no less active through the day-today realities of
the universe than He was in the creation week. God uses His creatures as His
masks (larva dei), through which he continues His creative work. e
farmer who milks a cow is not doing so autonomously, but God milks the
animal through the human agent. is is connected to Luther’s theology of
the hidden God. Divine agency is at work in all that occurs, but God does so
in a hidden manner, so that one does not see or recognize the work as His.
Steven Paulson (1999) notes that, for Luther, God desires to hide Himself in
creation and preservation in order that the human person might search for
Him elsewhere, in the place where God has determined to be present by His
grace—in the cross of Christ.
e connection between creation and God’s hiddenness in His creatures
impacts Luther’s view of the miraculous. God’s presence is tied not only to
those unique events that might oen be labeled “miracles,” but to ordinary
earthly activities. God is just as much present in the growth of a plant, or the
birth of a child, as He was in the parting of the Red Sea.
Creation as Grace
While Luther distinguishes between the rst and second articles of the
Creed, he promotes an ultimate unity between the acts of creation and
redemption. is is apparent in his Small Catechism, wherein language that
is oen associated with justi cation is used in reference to God’s creative act.
Creation occurs apart from merit or worthiness in the human person. Like
redemption, creation itself is an act of grace. is was done apart from any
human work, whether temporally prior to God’s act or extant in God’s
foreknowledge.
Grace stands as the foundational principle of creation, just as it does in
redemption. In some contemporary strains of Reformed theology—in such

theologians as David Van Drunen and Michael Horton—a strong divide is
created between creation and redemption, so that grace is only applicable to
the post-fall state. is concept is foreign to
Luther’s thought. In his view, the divine-human relationship is always
determined solely by grace. Even Adam and Eve lived a purely receptive life
(via receptiva) before God, without human merit. is is in opposition to the
development of Reformed federal theology, in which merit is determinative
for the Adam-God relationship prior to the fall.
Schwanke (2004) notes that the passivity of creation is inherent from
infancy. An infant is incapable of oﬀering anything to a parent, including
speech; the child can only receive his needs from the parent or caretaker. A
parent addresses a child before the infant can ever do the same. is mirrors
the relationship that God has to His creatures. God’s word of address
precedes any action of the human subject. is happens in the creation
narrative with God’s relation to Adam. While genuine past history, Luther
also speaks of Adam’s role in creation as present history. Each human person,
like Adam, is created by God’s declarative word of grace and lives in light of
that grace.
Many contemporary interpreters of Luther have emphasized the
importance of speech in the Reformer’s thought, in connection to both
creation and redemption. When God created the world, He did so through
speech. In contrast to human words, His word is eﬃcacious and creative.
Oswald Bayer (2008) argues that Luther’s theology of divine speech is
similar to the “performative speech-act” expressed by the philosopher John
Austin. Language, for Austin, is either descriptive or performative. Words
are oen used to express a fact that is true apart from those words. One
could, for example, state that one’s eyes are the color brown. is does not in
any way make the eyes this color, and the words themselves have no bearing
on the actual color of one’s eyes at all. Other language, however, is
constitutive, meaning that these words actually create the reality that is
spoken, such as the giving of a promise or the vows spoken at a wedding.
is latter type of language corresponds to God’s work of creation. His word
is eﬃcacious, and what is spoken becomes reality.
is declarative view of divine speech impacts Luther’s approach to both
creation and redemption. e new creation is similarly created by means of
divine speech. God declares the forgiveness of sins and new life over the

sinful human person, and the new life is created by means of that word. e
original creation is never to be divorced from God’s ultimate plan for the
new creation.
is tie between creation and redemption is clear in Luther’s sacramental
theology. Absolution pronounced by a minister serves the same function as
God’s word in the creation account. e declaration that one’s sins are
forgiven actually accomplishes the work it describes. In this instance, a
created agent (the minister) serves as an instrument of salvation. In baptism,
God uses the created element of water as a tool to bring redemption to the
baptized. is act itself imparts grace, rather than pointing to grace received
elsewhere. Similarly, the Lord’s Supper includes the created elements of
bread and wine, through which Christ’s body and blood are given to the
sinner for forgiveness and the promise of eternal life. Ultimately, this union
between creation and redemption culminates in the eschatological
restoration of the cosmos.
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C, T
Oen considered an architect of a Tudor revolution in government, omas
Cromwell played an integral role in the creation and shaping of the
Henrician Reformation Church in 1530s England. Born at the same time as
the Tudor dynasty, around 1485, in Putney, Cromwell rose from being the
son of a man who was a fuller, brewer, and blacksmith to become the right
hand of the king. Cromwell rose and fell with Lutheranism in the 1530s in
England, helping to establish the original reformed church and falling when
Henry decided to move away from the theology of the new religion.
Cromwell was a “new man”—a lawyer—who made a major impact in the
Church, the state, and society during his eight years as principal secretary to
Henry VIII.
In the early 1500s Cromwell le home to serve on the Continent. He
likely rst served in the army, but then moved on to work in Italy and the
Netherlands in banking, commerce, and nance. He perfected his Latin and
learned strong Italian while overseas, becoming in many ways a Renaissance
man. When he returned to London in the mid-1510s he married and then
trained to become a lawyer. Around 1517 he traveled once more to Rome,
where he likely read (and possibly memorized) Erasmus’s New Testament,
which probably had an eﬀect on his later religious dedication. By the late
1510s he found himself in the employ of Cardinal Wolsey, who was running
most of the daily aﬀairs of the state. By 1523 he was sitting in Parliament,
concerned with issues of foreign policy, which was a subject that remained
important to him throughout his career. While working for Wolsey he took
charge of the beginnings of the dissolution of the monasteries in 1529, when
he helped to identify and close several small (though oen wealthy)
monasteries. Although he could have easily fallen with the cardinal, he
instead came to London, became a member of parliament for Taunton, and
ingratiated himself in with the king, joining the Privy Council as early as
1530. His rst royal positions in 1532–1533 were Master of the King’s Jewels,
Clerk of the Hanaper, and Chancellor of the Exchequer. Cromwell used all of
his positions to help assert the idea of royal supremacy and end the marriage
of Henry to Catherine of Aragon. He draed many of the major acts of
legislation of the Reformation Parliament, and by stressing Praemunire and

the independence of the Crown of England, he gained support from Henry
VIII as he worked to transform church-state relations in England.
Catholic England had two types of law within the kingdom: civil law and
canon law. Cromwell’s greatest success was dismantling the canon law and
changing the legislative freedom of the English Church. e rst major
legislation draed by Cromwell to accomplish this was the Supplication of
the Ordinaries, which asked the king to resolve abuses of the clergy that had
created division within the kingdom. By encouraging the king to gain
control over the legislation of the Church, the House of Commons won
Henry largely over to their cause. When the Convocation gave their answer,
the king supported the Commons and their supplication, noting that he now
recognized that the clergy were only half his subjects and half subjects of the
pope, so he demanded that the Convocation only legislate with his approval.
e clergy submitted to the king, and Cromwell’s supplication had
accomplished its primary goal: weakening the power of the pope and the
traditional Church. Cromwell continued to introduce important acts of
legislation into the Parliament. In 1533 he stressed the process of
Praemunire with the Act in Restraint of Appeals, which forbade any appeal
to a court outside of England, setting up the eventual annulment of the
marriage between Catherine and Henry. By this point, Henry had
acknowledged omas Cromwell as his chief minister, and Cromwell had
the authority to continue pushing for his new England. By late spring 1533,
with the Protestant omas Cranmer now sitting as archbishop of
Canterbury, Henry had received his annulment and produced Anne Boleyn
as his new (and pregnant) queen. From this point, Cromwell continued to
dismantle the Roman Church in England and to secure Henry a strong
country with a large treasury.
Cromwell’s nancial training came into use with legislation enacted from
1534 to 1536. e Act in Restraint of Annates kept money from leaving
England and ensured the power of appointments within the Church for the
king (settling the 500-year-old question of investiture for good). e
Dispensations Act ended all payments to Rome, and the Act for First Fruits
and Tenths not only diverted the First Fruits from Rome to London, but also
established an annual tax on the clergy of 10 percent of their incomes.
Cromwell used this act as an excuse to compile the Valor Ecclesiasticus to
determine the income and worth of the entire Church. e Valor opened the

door for the dissolution of the monasteries, which resulted in Henry’s
gaining extensive wealth from the lands of the former monastic houses.
In addition to controlling the nancial side of the Reformation, Cromwell
also worked to ensure the king’s political power as he became the head of the
Church as well as of the kingdom. e Act for Submission of the Clergy
formalized what had been decided following the Supplication of the
Ordinaries, giving the crown legal rights over church law. e Acts of
Succession and Supremacy nalized the Reformation. In 1535 Henry
appointed Cromwell to be the vice-regent of the Church, giving him
unparalleled power within the English Church. With this power, Cromwell
not only won nancial stability for the king, but also was able to create
treason acts that made it treasonable to speak of any bodily harm to the king
or refuse to take an oath renouncing the jurisdiction of Rome, and
threatened people seeking to go out of the country for religious reasons. In
addition, Cromwell encouraged the printing of an English Bible, supporting
Coverdale’s translation. Cromwell wanted a religion under the king and of
the Bible.
To ensure the success of the new Church, Cromwell also supported a
strong foreign policy, stressing speci cally a connection with the Lutheran
German states. To encourage this diplomacy, Cromwell likely encouraged
Cranmer and Edward Foxe with the dra of the 1536 Ten Articles, which,
along with the dissolution of the monasteries, encouraged the rebellion
known as the Pilgrimage of Grace. When the foreign situation changed
(France and Spain broke their peace), the 1537 “Bishop’s Book” began to
turn England back from the stronger Lutheran theology. Cromwell’s power
began to weaken, but he continued to push further for Protestantism,
encouraging the destruction of idolatry in 1538. e following year
Cromwell was able to secure his dream of an alliance with the German states
by convincing Henry to marry Anne of Cleves as his fourth wife. When
Henry rst saw Anne, he found her extremely unattractive, and the marriage
quickly dissolved, leaving Anne as a dear “sister” to the king. e failed
alliance with Anne started the slide down a slippery slope for Cromwell.
Henry did not reject his chief minister immediately; in fact, he made
Cromwell Earl of Essex in April 1540. Cromwell, though, refused to support
the king’s new love interest, Katherine Howard. e newest Katherine was
the niece of the Duke of Norfolk, one of Cromwell’s great enemies. On June

10, 1540, the captain of the Guard arrested Cromwell. Norfolk and his
cohort convinced Henry that Cromwell was a heretic. He was found guilty
of treason and heresy by attainder without trial and executed on July 23,
aer giving testimony that allowed Henry formally to dissolve his marriage
with Anne of Cleves.
Historians’ approaches to Cromwell vary widely. Some see him as cold
and calculating, others as simply a pawn of Henry VIII. Sir Geoﬀrey Elton
(1953) rehabilitated the minister, giving him the place of power within the
Tudor revolution of government, while more recent authors see Cromwell’s
strength as an administrator as the key to his success in Henry’s
government. Popular book series such as Wolf Hall have also provided very
sympathetic portrayals of Cromwell, whose in uential role in the English
government of the 1530s will continue to be debated.
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In his 1518 Heidelberg Disputation, Martin Luther contrasted a “theology of
glory,” which seeks to know the invisible things of God as though they were
clearly perceptible in the works of God, with a “theology of the cross,” which
comprehends the manifest things of God through suﬀering and the cross.
e theology of the cross is based on the contradiction between what we see,
feel, and experience, and what God reveals to us. Luther remained
committed to the theology of the cross throughout his career, though the
content of this theology changed around the year 1520. Luther rst
developed the theology of the cross to try to understand his own experience
of sin and wrath in light of the infused grace of God, which pours love for
God into our hearts and so should remove the sense of sin and wrath. He
developed the theology of the cross aer 1520 to describe the way those who
have faith in Christ still experience the opposite of what they believe, so that
they see and feel sin instead of righteousness, death instead of life, wrath
instead of mercy, and hell instead of heaven. e task is to cling to the
promise of God set forth in the Word of God, rather than what is seen, felt,
and experienced.
Context: Reason and Conscience
Luther developed the theology of the cross on the basis of the epistemology
he learned when he was a master’s student at the University of Erfurt.
Luther’s teachers were deeply in uenced by the philosophy of William of
Ockham, who taught that human knowledge both arises from and is
oriented toward sense experience. Reason develops general concepts from
sense experience, but these concepts do not refer directly to God, but rather
back to sense experience. us reason cannot tell us anything about God
based on our experience of the world, except that God can do anything that
is not self-contradictory. We only learn what God actually decides to do
from the self-revelation of God in the Church, not from the abstractions of
reason from our experience of the world.
In the theology of the cross, Luther developed this epis-temology in a way
that accentuates the way that what God reveals in the Word actually
contradicts what we see and feel by our reason. Between 1518 to 1520 Luther
used this contradiction to understand why he still felt like a condemned
sinner even though he hoped that he had received the gi of grace—namely,
love for God poured into the heart by the Holy Spirit—that forgives and

removes sin. Helped in large part by his reading of the German mystics,
especially Johann Tauler and the anonymous author of e German
eology, Luther came to teach that when God infuses grace into a person, it
actually feels like God is diﬀusing wrath onto the person. When God is
removing sin from a person, it feels like God is revealing sin in that person.
When God is delivering a sinner from hell, it feels like the sinner is being
abandoned to hell. Luther thought that God does this because sinners are so
turned in upon themselves in self-love that they would use the grace of God
for their own advantage if they knew it was at work within them. To thwart
their self-love, God hides His grace under an appearance that contradicts it,
so that those being made righteous by the infusion of love for God actually
feel like sinners being condemned to hell. e faithful show that they truly
love God when they willingly surrender themselves to death and hell in
fellowship with Christ, as Luther stated at the end of the 95 eses. e
faithful do this in the hope that even as Christ suﬀered and died before He
was raised from the dead, so those who suﬀer death and condemnation with
Christ will receive life and vindication with Christ when they are raised
from the dead.
e Cross aer 1520
Between 1519 and 1520, Luther’s theology of the cross shied rather
dramatically in terms of its content, even though its form remained the
same, namely, that God’s revelation is hidden under an appearance that
contradicts it. By 1520 the theology no longer held that it is infused grace
that reveals sin in the conscience, but rather the law of God. Luther came to
understand the purpose of the law from the letters of Paul—especially to the
Galatians and Romans—as well as from Augustine’s treatise On the Spirit
and the Letter. According to this version of the theology of the cross, which
lasted till the end of Luther’s life, the original contradiction is between the
way reason thinks about the law and the reason God revealed the law.
Luther claimed that all human beings can nd and feel the law within
themselves, as God has revealed the law to all in their reason and
conscience. However, reason immediately draws the inference that God has
revealed the law so that we might free ourselves from sin and make
ourselves righteous by means of our own works of the law. us, when the
conscience sees and feels sin in itself, reason tells us to do works of the law

to remove the sense of sin from the conscience. According to Luther, the
scholastic theologians in the Church of Rome reinforced this opinion of
reason by their teaching that God will not deny grace to those who do what
is within them. Luther appears to have taken this advice very seriously as a
monk, as he used his works as a monk to earn justifying grace and to
remove the sense of sin from his conscience by doing works of the law.
rough his reading of Paul and Augustine, he came to see that this was a
complete misunderstanding of why God gave the law. God did not give the
law to remove sin, but to reveal sin, in order to make us despair entirely of
our ability to remove sin by our own works. However, this contradicts the
way reason thinks about the law, and this contradiction is the rst of many
in the revision of Luther’s theology of the cross aer 1520.
Once the law succeeds in revealing sin to the conscience, it also reveals
death, the devil, hell, and the curse and wrath of God. However, this
condemnation is actually the beginning of the justi cation of the sinner,
even though it feels like the opposite. God reveals sin through the law so
that sinners might abandon their own eﬀorts to free themselves from sin
and turn to Christ, who alone takes away the sins of the world. e Word of
the gospel proclaims to us that Christ has come to take upon Himself all that
oppresses our conscience, so that He might freely bestow on us all that we
lack. He thus invites believers to cast their sins upon Him, so that He may
give them His righteousness; to cast their death on him, so that He might
give them eternal life; and to cast their curse on Him, so that He might give
them His eternal blessing. When believers cling to the gospel by faith, it
brings genuine peace to their conscience aer it has been terri ed by its sin
through the power of the law. When believers look to Christ, they see that all
that oppresses them has been put to death in His death, and that His victory
over all of the enemies that oppressed them is now theirs. us, whereas the
law is revealed to terrify the complacent conscience, the gospel is revealed to
console the terri ed conscience, by turning the conscience from its own sin
and terror to Christ, who is the victor over sin and death.
Clinging to the Promise, Experiencing the Opposite
Ironically, it is precisely when sinners come to believe in the gospel that they
become the most fully aware of the contradiction between what they see and
feel and the Word of the gospel in which they believe. Even though they

believe that Christ has taken their sin upon Himself to give them His
righteousness, their consciences feel sin more acutely now that they have
faith than they ever did before they believed. If those who trust in Christ
consult their reason and conscience, they will see and feel that they are
horrible sinners under the eternal wrath of God, abandoned to death and
hell under the power of Satan. ey may believe that in Christ they have
been given His victory over death and the devil, but they feel as though they
are entirely prostrate and defeated by death and the devil. ey do not see
the defeat of death in their experience of the world, but rather the way death
triumphs over all, even over Christ in His death on the cross. e faithful
must turn from what they see and feel in their reason and conscience, and
believe in the truth of the gospel even though it completely contradicts their
own experience.
Luther provided several accounts of the source of this contradiction
between what is believed and what is experienced. Because reason thinks
about God based on its own feelings about the law, it is not surprising that
once reason senses sin in the believer, it concludes that God is wrathful
toward the believer, because reason says that the righteous should not feel
sin anymore. Our reason can even turn Christ Himself into a lawgiver who
is wrathful toward sinners, based on passages in the Gospels in which Christ
refers to the law of Moses and tells His followers to obey His
commandments or face the eternal res of hell prepared for the devil and his
angels. At other times, Luther will ascribe the con ict between what we see
and feel and the Word in which we believe to the devil. Once Satan sees that
we are freed from his tyranny by faith in Christ, he tries furiously to get us
to let go of Christ to become his slave again, and he does this by appealing to
our sense of sin and wrath in our conscience. Once he gets us to perceive
our sin, he terri es us with the thought that God is wrathful toward us and
has abandoned us to Satan’s power. We can only stand fast in this trial if we
ignore what we see and feel in our conscience and believe the Word that says
that Christ has taken our sins and God’s wrath upon Himself. Finally, Luther
will say that God is the one who causes us to feel the opposite of what we
believe, by acting as though God never intended to have mercy upon us in
Christ. God did this to Abraham, who was commanded to send his oldest
son Ishmael away aer the birth of his son Isaac and was then commanded
by God to oﬀer his only remaining son, whom he loved, as a burnt oﬀering

to the Lord. In these instances, the contradiction is not between the Word of
God in the gospel and the experience of reason and conscience, but rather
between God revealed in the Word and God acting against the Word.
Regardless of the source of the contradiction—reason and conscience, the
devil, or God Himself—the only hope for surviving the contradiction is to
cling to the truth of the promise of mercy in spite of all that contradicts it,
including God.
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C, E
Martin Luther loved music. Music and hymns have been some of the most
eﬀective transmitters of Protestant theology. One of the rst printed
Lutheran hymns comes from the hands of a woman, Elisabeth Cruziger
(1500?-1535); “Herr Christ, der einig Gotts Sohn,” “Lord Christ, the Only
Son of God” was written by a polish nun who le her order aer hearing
Evangelical preaching. e hymn was written in the context of a close-knit
Reformation family in Wittenberg, by a personal friend of Luther.
Elisabeth, nee Elisabeth von Meseritz (or Moseritz) Cruziger (or
Kreuziger, Creutziger, Cruzer, Crutzigeryn), was born into a noble Polish
family in Meseritz near the Polish border around 1500. She was placed in a
convent, a practice not uncommon among impoverished noble families.
When she came of age she took her vow at the convent of Marienbusch in
Treptow (Riga, Pomerania, southern part of the Baltic region), where she
bene ted from a better education than what was available for most of her
contemporaries: she learned important skills in Latin and gained a rsthand

familiarity with the Scriptures, in addition to reading and writing and
exposure to liturgical music. ese would become assets for her as a hymn
writer.
Her conversion to Lutheran faith—still in formation at the time—
occurred upon hearing Luther’s colleague and fellow Reformer Johann
Bugenhagen preach. Bugenhagen was teaching at the local city school before
returning to Wittenberg to begin his service as the pastor of the St. Mary’s
church there. His sermons with an Evangelical interpretation of the gospel
led Elisabeth to Wittenberg in the year 1521. Just a few years later, in 1524,
she married a Reformer named Caspar Cruziger Elder, also a close associate
of Luther and a Hebrew student of Philipp Melanchthon. He collaborated
with Luther on the translation of the entire Bible into German. e couple
moved to Magdeburg, where Caspar served as a pastor and a teacher, until
they returned to Wittenberg in 1528. ey had two children, Elisabeth the
Younger and Caspar the Elder.
While her husband Caspar served as Luther’s teaching colleague at the
University of Wittenberg, Elisabeth developed for herself an active calling as
a pastor’s wife. Her interest was in the pastoral care of the people, and she
established herself in that role in their community. In Wittenberg she
befriended, in addition to Martin Luther, his wife, Katha-rina. eir close
family friendship developed into an in-law relation, as the Cruzigers’
widowed daughter Elisabeth married the Luthers’ eldest son Hans.
Elisabeth wrote the rst published Lutheran hymn in 1524, the year of her
wedding. It was included in the hymnal printed in Wittenberg, Eyn Geystlich
Gesangk Buchleyn, edited by Johann Walter and meant for use in worship
aer Luther’s design. It is also included in Eyn Enchiridion oder
Handbuchlein (Erfurt) from the same year, 1524. Elisabeth’s hymn was
published anonymously until 1531, probably because of the gender of the
author. (It was not uncommon to publish works by women without their
names.) is has caused confusion in identifying the true author of the
hymn.
e frame for Elisabeth’s hymn comes from a medieval Latin hymn
written by Aurelius Prudentius and sung at Christmas time. Elisabeth’s
rendition of the medieval Latin hymn tted to a melody from a secular song
became a beloved hymn that Protestants have sung ever since.

Elisabeth’s hymn provided a musical interpretation of Lutheran
Christology and Luther’s theology of salvation and enabled laypeople to sing
about their faith. For Elisabeth, the hymn became a forum to express her
theology
and teach, a task from which women continued to be excluded, oﬃcially,
even aer the Reformation. e hymn explains poetically the meaning of
atonement, extrapolating the early church’s central doctrinal statements on
Christ’s two natures and applying a Lutheran hermeneutics of law and
gospel. e glory is explicitly given to the whole Trinity, who care for the
mortals, explicitly so because of Christ. is is the center of the hymn’s
theological message. It underscores how salvation is assured because of
Jesus, because of whom one can stand “in faith” and “unshaken,” with an
un appable trust in the work of the Word of God, who leads vulnerable
humans into eternity. e words have a mystical tone that comes through in
(original German in) expressions such as “heart’s sweetness.” Christ alone is
the organizing principle for the theological expression of the hymn.
In Elisabeth’s own words (according to the published translation by
Arthur T. Russell [6–18-74]):
(1) e only Son from heaven, foretold by ancient seers, by God the
Father given, in human form appears. No sphere his light con ning, no star
so brightly shining as he, our Morning Star. (2) Oh, time of God appointed,
oh, bright and holy morn! He comes, the king anointed, he Christ, the virgin
born, grim death to vanquish for us, to open heav’n before us and bring us
life again. (3) Awaken, Lord, our spirit to know and love you more, in faith
to stand unshaken, in spirit to adore, that we, though this world moving,
each glimpse of heaven proving, may reap its fullness there [dass wier hier
mogen schmecken dein Su igkeit im Herzen]. (4) O Father, here before you
with God the Holy Ghost, and Jesus, we adore you, O pride of angel host;
before you mortals lowly cry, “Holy, holy, holy, O blessed Trinity!” (Quoted
from the Lutheran Book of Worship no. 86 and Evangelical Lutheran
Worship no. 309; also found in Lutheran Sourcebook no. 402)
Elisabeth died young, on May 2, 1535, in Wittenberg, in her mid-thirties.
She was largely forgotten until recent interest in women’s contributions to
Reformation history. She stands tall as the rst published liturgical poet and
a hym-nist. Elisabeth’s words came to inspire the great Lutheran composer

Johann Sebastian Bach (see Johann Sebastian Bach Cantatas, EKG 46, BWV
132/6 (1715); http://www. bach-cantatas.com/Lib/Kreuziger.htm).
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C-C C
e Crypto-Calvinistic Controversy is a theological con ict that broke out
in the Saxon church during the 1570s. It arose as the result of an attempt on
the part of a group of Philip-pist theologians to covertly promote their nonLutheran doctrine of the Lord’s Supper in university and catechetical
instruction. Although in popular and scholarly historical literature this
controversy oen bears the epithet “Calvin-istic” due to the similarity of the
Philippist theologians’ views to those of John Calvin, the sources of the
theology mainly lie in the thought of the older Philipp Melanchthon. Hence
some newer scholars have relabeled the controversy “Crypto-Philippist”
(Arand, Kolb, and Nestingen 2012, 241).
Luther and Melanchthon’s Views of the Lord’s Supper
e controversy had its origins in the diﬀering trajectories that emerged
within the Wittenberg reformation regarding the nature of presence in the
Lord’s Supper. Although Luther rejected the Fourth Lateran Council’s (1215)
doctrine of transubstantiation as an Aristotelian rationalization of the
teachings of Scripture, he nevertheless maintained a belief in the substantial
presence of Christ in the Lord’s Supper in contradistinction from other

Protestants. According to Luther’s understanding, although the bread and
wine remain aer the words of institution are spoken (contrary to transubstantiation), Christ’s true and substantial body and blood are
mysteriously present in the consecrated elements and are orally consumed
by all who participate in the sacrament. ose who receive the host and
wine with faith in the promises that Christ makes in the words of institution
consume Christ’s body and blood to their redemption. ose who receive
the elements without faith or repentance still receive Christ’s substantial
body and blood, but to their judgment.
More oen than not, Luther emphasized that the substantial presence of
Christ in the sacrament was possible because of the trustworthy nature of
God’s promises and his omnipotent power to do as he chooses. Nevertheless,
faced with the arguments of Zwingli and the other southern German
Reformers that Christ could not be present in the sacrament because His
humanity was nite and enclosed in a semilocal heaven (this being their
interpretation of the New Testament’s description of Christ “sitting at the
right hand of God”), Luther found it necessary to develop a response that
gave an account of the two natures in Christ that stood in coherence with his
view of the sacrament.
According to Luther, Christ’s substantial presence in the sacrament was
possible because of the nature of the communication of attributes between
the two natures that took place in the incarnation (communicatio
idiomatum). Since God the Son communicated the fullness of His glory to
His humanity in the incarnation, Christ’s humanity participated in all the
divine attributes, including that of omnipresence. Hence, in some
mysterious sense Christ’s human nature was present everywhere. To bolster
this argument, Luther noted that the New Testament repeatedly states that
the glori ed and risen Christ is at the “right hand of God.” e Reformer
argued that the biblical de nition of God’s “right hand” was not a speci c
physical location (such as a semilocal heaven), but rather God’s power and
glory. Since God’s power and glory are in fact everywhere, it follows that
Christ’s exalted humanity must also be everywhere as well.
As can be observed in the public confessional writing that he composed
(notably the Augsburg Confession and the Apology to the Augsburg
Confession), Philipp Melanchthon initially fully agreed with Luther’s belief in
the substantial presence of Christ in the sacrament. Nevertheless, from the

beginning of their theological corroboration there were always certain
diﬀerences between Melanchthon and Luther. e rst to emerge was
Melanchthon’s rejection of Luther’s belief in the absolute omnipresence of
the human nature of Christ (ubiquitatslehre). Indeed, early on Melanchthon’s
understanding of the communicatio idiomatum tended to be somewhat
underdeveloped. Later in the 1530s (notably in his commentary on
Colossians and in Loci Communes, 1535) he developed a notion of the
communicatio idiomatum that was largely verbal (communicatio dialectica)
rather than ontologically real (communicatio realis).
ese Christological developments in Melanchthon’s thought came in
tandem with what appears to have been a growing doubt regarding Luther’s
hard line on the substantial presence of Christ’s esh and blood in the
sacrament. Part of this may be accounted for as being the result of
Melanchthon’s theological dialogues with the southern German Reformers
and the appeal of certain descriptions of the real presence in the writings of
the Church Fathers, which sounded far more spiritualistic than substantial.
As a result of these interactions, Melanchthon appears to have come to the
conclusion that the substantial presence of Christ within the sacrament was
not as unambiguous as Luther had aﬃrmed.
Beyond this, it should also be observed that during this period
Melanchthon became increasingly concerned about reconciling the diﬀering
parties within Christendom. For this reason, he was much more willing than
Luther to work to nd confessional formulations that could be agreed upon
by multiple parties. erefore, without rejecting Luther’s doctrine of the
substantial presence outright, Melanchthon increasingly preferred more
ambiguous and ecumenically friendly language. As a result, in the later
editions of his Loci Communes, Melanchthon emphasized the presence of
the person of Christ in the sacrament and le open the question of whether
or not it was necessary to aﬃrm the substantial presence of His body and
blood.
As a result of this shi in his thinking, Melanchthon modi ed the
Augsburg Confession in 1540 in a form that came to be known as the
“Altered Augsburg Confession” (Confes-sio Augustana Variatat) or simply
the “Variata.” Whereas the Unaltered Augsburg Confession of 1530 aﬃrmed
the substantial presence of the body and blood of Christ in the Lord’s Supper
without equivocation, the Variata stated that through the host and wine the

body and blood of Christ are “exhibited” (exhibeantur) to those who receive
the sacrament (Schaﬀ 1998, 241). Such a formulation of the doctrine made it
possible for some of the more moderate southern German Reformers to
accept the Variata. Indeed, even the young John Calvin was able to sign it.
Crypto-Calvinistic Controversy
Aer the Augsburg and Leipzig Interims (1548), Lutheranism in Germany
descended into a series of controversies between the Philippist (who favored
Melanchthon and his deviations from Luther’s teaching) and the GnesioLutheran (who sought to maintain Luther’s teachings) factions. Among
these many controversies, a series of con icts concerning the Lord’s Supper
and Christology developed throughout the 1550s.
In 1549 John Calvin reached an agreement with the church leaders of the
city of Zurich regarding the nature of the Lord’s Supper and composed a
joint confession of faith called Consensus Tigurinus. e agreement
promoted a spiritualistic understanding of the presence of Christ in the
sacrament, a later hallmark of Calvin’s theology of the Lord’s Supper. e
Gnesio-Lutherans Joachim Westphal and Tilemann Hesshus attacked Calvin
and the agreement on biblical and Christological grounds. ey also were
critical of many Philippists who held similar positions.
As a result, throughout the 1550s con icts within Luther-anism over the
interpretation of communicatio idiomatum and its relationship to the
sacrament of the altar became more common. e major example of this can
be found in the debate between the Gnesio-Lutheran Johann Timann and
the Philippist Albert Hardenberg. In commenting on these controversies,
Melanchthon without much hesitation sided with the partisans who were
more in favor of a spiritualistic interpretation of the presence of Christ in
the sacrament. is led Westphal (among other Gnesio-Lutherans) to accuse
Melanchthon of Calvinistic teaching regarding the sacrament of the altar.
Although Philipp Melanchthon died in 1560, the Philippist party
continued its political and academic activities. Whereas Melanchthon had
merely been unclear regarding the manner of Christ’s presence in the
sacrament, by the 1560s the Philippists became (at least in private)
unambiguous about their belief in sacramental spiritualism. ey held this
view on two main grounds. First, the Philippists believed that the notion of a
substantial presence of Christ in the sacrament was incoherent within the

framework of the Aristotelian metaphysics that they accepted. Second, like
Melanchthon, the Philippists held that a belief in sacramental spiritualism
was supported by the ecumenical consensus of the ancient church
(consensus Patrum) and stood in coherence with the analogy of faith
(analogia ﬁdei).
In the same year as Melanchthon’s death (1560), Caspar Cruciger the
younger, Christopher Pezel, Friedrich Widebram, and Heinrich Moeller
developed a collection of confessional writings entitled the Corpus Doctrinae
Philip-picum. In contrast to the later Lutheran Book of Concord (1580), the
Corpus Doctrinae Philippicum contained the Variata and also an altered
version of the Apology to the Augsburg Confession as the authoritative
versions of these documents.
is confessional collection represented an attempt to enthrone the late
Melanchthon’s sacramental spiritualism (and other doctrinal modi cations)
as an oﬃcial confessional position of the Lutheran Church. Beyond this, the
Philippists sought to promote their more ecumenically friendly version of
the Wittenberg reformation in Saxony and other German principalities.
Unlike the Gnesio-Luther-ans, the Philippists were open to the possibility of
union with the Reformed communions within Germany. One of the keys to
this project was the promotion of more ambiguous language regarding the
real presence of Christ in the sacrament as a means of accommodating both
the Lutheran and moderate Reformed positions on the sacrament.
Another means that the Philippists used to promote their sacramental
spiritualism was the Wittenberg Catechism (1571). e work was authored
by the Wittenberg professor Christopher Pezel. In it, Pezel sought to defend
the positions of the Philippists centered at the universities of Wittenberg and
Leipzig on Christology and the nature of Christ’s presence in the sacrament
of the altar. e work taught that Christ’s person, but not His substantial
body and blood, were present in the Lord’s Supper. Moreover, on the basis of
Acts 3:21 (“heaven must receive Jesus”), it was argued that Christ’s humanity
remained in a xed location (namely, a semilocal heaven) until the Last
Judgment. Because of these teachings, the Gnesio-Lutherans at the
University of Jena protested the Wittenberg Catechism and sought to have
the teachings of the Wittenberg faculty investigated and censured.
In 1573 Elector August of Saxony came to power and was initially well
disposed toward the Philippists. He attacked many Gnesio-Lutherans, whom

he believed were divisive. Nevertheless, in 1574 he was presented with an
anonymous book (written by Joachim Cureus) entitled Perspicuous and
Almost Complete Explanation of the Controversy Concerning the Holy Supper
(Exegesis Perspicua et ferme Integra Contro-versiae de Sacra Coena), along
with a private letter from the Philippist Johann Stossel. e book of Cureus
very clearly taught a spiritualistic notion of Christ’s presence in the Lord’s
Supper, whereas Stossel’s letter contained instructions regarding the manner
by which one might use ambiguous language and indirect methods of
teaching as a means of spreading Philippist teaching on the Eucharist.
As a result of these revelations, Elector August not only drove the
Philippists out of the Saxon universities, but consigned many of them to
lengthy prison sentences. Not only was August angry at the Philippist
theologians for deceiving him, but he was fearful that they had endangered
the Saxon church’s legal standing within the Holy Roman Empire. Prior to
the Peace of Westphalia (1648) the legal standing of all Protestants in the
empire was dependent on their adherence to the Augsburg Confession.
Hence the Eucharistic formulas of the Philippist theologians (which
deviated from the Augustana) endangered the legal legitimacy of August’s
regional church. When the Philippist theologians who held crypto-Calvinist
positions were released from prison or were sent into exile, they usually
sought to live in Reformed areas of Germany that were more
accommodating to their understanding of the Lord’s Supper.
In Saxony, the remaining Gnesio-Lutherans gained political power and
authoritatively established their belief in the substantial presence of Christ’s
body and blood in the Lord’s Supper preliminarily in the Torgau Confession
(1574) and later in a nal and de nitive sense in the seventh and eighth
articles of the Formula of Concord (1577). As a result,
Luther’s understanding of the communicatio idiomatum and of Christ’s
presence in the Lord’s Supper became authoritative for the subsequent
Lutheran Church.
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C L
Spread of Reformation ideas in the lands of the Bohemian Crown cannot be
detached from the Bohemian reformation in the 15th century and its
heritage. Despite the in uence of the German and Swiss reformations, the
Bohemian reformation continued its own development until the suppression
of the Hussite Revolt in 1620.
e Bohemian (Czech, Hussite) reformation was a Christian movement
that produced the rst national church separate from Roman authority, the
rst radical apocalyptic religious movement of the early modern period, and
the rst paci st Protestant church. Certain scholars, such as Amedeo
Molnar, refer to it as the First Reformation, which means that the Czech
reformation should not be seen only in the shadow of the German
reformation, but is the reformation sui generis. e Czech reformation,
headed by Jan Hus (1369–1415), led to the Hussite wars (1519–1534). Aer
the treaty of July 1436 and the declaration of the Compactata of Basel, a
period of religious tolerance followed. In its aermath the kingdom of two
peoples occurred, in which Hussites (Utraquists) and Catholics lived side by

side. Hussitism was a very heterogeneous classi cation in the 15th century
and what survived into the 16th century was, on the one hand, the very
conservative attempt at an uneasy arrangement with the Catholic Church,
the so-called Utraquist party, and on the other hand the more radical but
very small Unity of the Brethren (Czech: Jednota Bratrska).
e Hussite Utraquist Church was an autonomous eccle-sial body that
arose in Bohemia and Moravia and remained in merely formal communion
with Rome. e distinctive mark of Utraquism was the chalice for the laity.
For a long time this church remained a unique phenomenon in Europe.
Until 1471 the Church was led by the elected archbishop of Prague, Jan
Rokycana (1435–1471), who despite the formalities was never con rmed by
the Holy See. e church was largely Czech speaking, though it contained
within it some German-speaking communities as well. With the advent of
the Protestant Reformation the Utraquist Church found it needed to outline
its identity not only in relation to Rome, but also to the Reformed churches.
e Unity of the Brethren, or the Bohemian Brethren (Lat. Unitas
Fratrum), originated as a protest group within Utraquism. ey were
disappointed with religious developments in the country and founded their
own ministry in 1457 at Kunvald near Zamberk. ey were strongly
impacted by the teaching of the religious thinker Petr Chelcicky (1390–
1460). e Waldensian bishop Stepan consecrated their rst bishop, giving
them apostolic succession. ey were known for their radical biblicism,
separation of church and state, and paci sm. ey broke oﬀ relations with
Rome and with the Utraquists and therefore were considered heretical by
both sides. In 1579 the Brethren began publication of a Czech translation of
the Bible known as the Bible of Kralice. e most famous member of the
Unity was Jan Amos Comenius (1592–1670). When Czechs were forced to
convert to Catholicism or leave Bohemia and Moravia in the 1620s,
thousands of Brethren went into exile.
Political and Religious Circumstances
Aer the death of Louis of Jagiellon, who held the Bohemian crown (1516–
1526), Ferdinand I of the Hapsburgs (1526–1564), a devout Catholic, was
elected king of the Bohemian Crown. At the start of his reign he acted
toward the Utraquists with forbearance. He reinforced central power, which
caused a revolt in 1547 among the nobility and towns. Shortly aerward

(1548) he issued a decree against the Unity of the Brethren that closed most
of their congregations. In 1555 the German Protestants and Catholics signed
the Peace of Augsburg based on the principle cuius regio, eius religio, which
meant that subjects must adopt the same faith as their ruler. Ferdinand
began to implement this principle in Bohemia by lling important
leadership positions with Catholics in accordance with this principle.
e arrival of the order of the Society of Jesus had a great in uence on the
restitution of Catholicism in the country from as early as 1556. e
Compactata was removed from the state records during the reign of
Maximilian II (15641576) in 1567. Driven on the defensive, the Czech
Estates, many of whom were Utraquists, requested Emperor Maximilian to
allow the Augsburg Confession in the Czech lands; however their request
was dismissed. Because there was a real danger of the growing power of
Catholics, non-Catholic denominations began to work more closely and in
opposition to the absolute power of the king, forming the union of nonCatholics. In 1575 the representatives of the Lutherans, New Utraquists, and
Unity of the Brethren agreed on a Czech Confession (a compromise
declaration of faith). is joint statement, based on the original Augsburg
Confession but still strongly in uenced by Utraquist opinions, contained
also requirements of the Unity of the Brethren. e Confession did not
address the fundamental theological disputes, because it served more as a
political expedient; therefore the emperor forbade printing and releasing the
text. In any case, the text did not bring unity among Czech non-Catholic
groups.
Religious disputes came to a head during the reign of Rudolph II (1576–
1612) and his clash with the Protestant Estates, which resulted in an
imperial charter Letter of Majesty issued in July 9, 1609, in which Rudolph II
con rmed the Czech Confession, and the various diﬀerent churches
stemming from the Czech and Protestant reform movements were oﬃcially
recognized. At the end of the 16th century more than 85 percent of the
population were members of Protestant churches.
Lutheranism in the Lands of the Bohemian Crown
Although it might seem that religious reform in Bohemia and Moravia
simpli ed the adoption and rapid expansion of Luther’s Reformation in the
16th century, rather the opposite remained true. Czech lands adopted

Lutheranism somewhat belatedly and never adopted it unreservedly and
completely.
Among Utraquists the work of Martin Luther spread rst in Prague,
where local organ builder Jakub brought the news of the Leipzig
Disputation. He recounted his experience to the provost of Charles College,
Vaclav Rozdalovsky, who sent Luther a copy of Hus’s De Ecclesia in the
summer of 1519. When Hussites heard that Luther had defended Jan Hus,
leist Utraquists radicalized and strengthened in Prague their campaign
against images, against the invocation of saints, the adoration of the blessed
sacrament, and other ecclesiastical habits. e Utraquist synod, which met
in Prague in August 1519, was the rst sign of the impending struggle
between the conservative and radical Lutheran direction of the Utraquists.
One of the rst of Luther’s supporters was Havel Cahera (1500–1545),
later a parish priest in Litome ce, who visited Luther several times in 1519.
In the spring of 1523 he resided for three months in Wittenberg and
inspired Luther to write “Wie man Kirchendiener wahlen und einsetzen soll,”
which Luther addressed to “the mayor and council, elders and all the people,
a renowned city of Prague.” He encouraged them not to worry about
apostolic succession and to renounce the Roman blessing of their priests. He
recommended convening a gathering of the faithful, at which the election of
the preachers and bishops should happen. Unfortunately, the Utraquist
Church was not ready for such a change, as the people did not like parting
with old rituals and practices. is situation was misused by Jan Pasek of
Vrat, who stood against religious novelties, won the favor of the people, was
elected mayor of Prague in 1524, and began vigorously to suppress Lutheran
innovations and pursue their followers. Cahera understood the situation and
though once a fervent supporter of Luther, became his opponent. e joint
action of Pasek and Cahera restored traditional Utraquism. It was
determined that no one could become a priest without proper consecration
of a bishop. Followers of Luther had to retreat. Lutheranism spread
especially in German-speaking areas of northern and northeastern
Bohemia, but also elsewhere, mainly through oﬃcials of the city
administration and teachers of city schools. In the 1540s one could count in
Czech lands more than 200 Lutheran parishes.
Under the impact of the German Reformation, Czech Utraquism split
into two groups, the New Utraquists and the Old Utraquists. New

Utraquism became, in eﬀect, Czech Lutheranism, while Old Utraquism
stuck to the minimal diﬀerences between itself and the Holy See. e Old
Utraquists retained the loyalty of only a very small part of the population,
and they would have disappeared altogether if they had not received the
active support of the king. Namely, the king did not consider the New
Utraquists to be Utraquists but Lutherans. e New Utraquists defended
themselves by insisting that they were the true successors of the old
Hussites. ey were convinced that the German Reformation was a result of
Hussite in uence on Luther and his disciples.
Since there was no universally accepted de nition or formulation of what
was Lutheran, and no Lutheran or Utraquist theological faculty in Prague to
give theological direction to the clergy, the Utraquist church in the 16th
century was full of diﬀerent currents of thought and practice. is produced
a chaotic situation within Utraquism. ere was no eﬀective oversight, no
training, and no administrative authority in the Utraquist church. e
almost limitless power of the feudal magnates contributed heavily to
spiritual anarchy in the land. us the situation of the Lutherans in Bohemia
and Moravia was rather disastrous in terms of leadership, training, morale,
and even theological understanding.
Another chapter in Luther’s relations with the Czech environment was his
contacts with the Bohemian Brethren. Luther learned about them for the
rst time through Apologia sacrae scripturae (1511). At that time, however,
Luther’s vision of the Czech Brethren was rather distorted, and he
considered them to be disobedient schismatics who rejected the Word. But
that changed when he was contacted by Jan Roh of Domazlice. In order not
to deter the Brethren, he dealt with them more mildly than he used to in his
other polemics. He presented his opinion in his treatise Vom Anbeten des
Sakraments (1523), in which he summarized his previous reservations
against the Unity of the Brethren, such as the issue of rebaptizing,
permanence of unity in the seven sacraments, and underestimating the
redemptive power of faith without deeds, and complained that the Brethren
did not gain specialized knowledge of biblical languages. Lukas Prazsky
(1460–1528), head of the Unity at that time, replied for the Unity and
expressed that they were strongly against the idea of justi cation by faith
alone. Namely, one of the characteristics of the Bohemian Brethren was their
stress on church discipline and order; this was one of the principal reasons

for their original split from the Hussite Utraquist camp, and Lukas wanted
to preserve it. So he held Unity back from closer links with Luther’s
followers; similarly, he managed to suppress the dissemination of the
opinions of Zwingli among the Brethren.
Only aer Lukas’s death (1528) did the repressed opposition seek a new
orientation of Unity. In 1532 Jan Augusta was elected a bishop and was a
major supporter of reconciliation with Utraquists, but also of
rapprochement with the Reformation. Still, very few goals were achieved,
but at the same time the Unity lost their inner certainty and fell into
doctrinal volatility, and discipline dwindled (usury and sexual issues). e
responsibility for the unsuccessful revolt against the emperor in 1547 fell on
the Unity of the Brethren, and several thousands had to emigrate from
Bohemia to Poland, Prussia, and especially Moravia, which did not
participate in the uprising. eir bishop, Jan Augusta, was arrested in 1548.
e Unity, like the Utraquists, had been sending their students to study in
Germany at various Evangelical universities. At rst most of the Czech
students were sent to Wittenberg, but when Wittenberg was taken over by
the more radical followers of Philip Melanchthon, “Philippist” Lutheranism
was imported into the Czech churches and became the dominant theology
both among the Unity of the Brethren and the Utraquists. When the
University of Wittenberg came under the control of the Gnesio-Lutherans,
the Bohemian Brethren started sending their students to Heidelberg and
Basel, which were Calvinist universities.
e Defeat at White Mountain
When Rudolph II died in 1612 and did not leave a direct successor, the Diet
decided to give the Bohemian crown to Archduke Ferdinand of Styria, an
ardent advocate of Catholicism. e Czechs reacted violently to this
nomination and decided to elect another king, Frederick of the Palatinate,
whose family had turned to Calvinism. On May 23, 1618, crowds invaded
the royal palace in Prague, and the two imperial governors from Vienna
were thrown out of the window. is incident sparked the irty Years’ War.
With the support of the papacy and Spain, Emperor Ferdinand II of
Hapsburg advanced toward Prague with an army led by Maximilian of
Bavaria. e battle against the Czech Protestants took place on November 8,
1620, on White Mountain near Prague, and the Protestant troops were

overcome. e defeat at White Mountain is a crucial event in Czech history,
the moment when Bohemia lost its independence and religious freedom.
From then on its national history was divided into what happened before
and what happened aer.
From that time on Roman Catholicism was the only permitted religion.
e clergy of the Unity of the Brethren, the nobility, and middle-class
Protestants had to convert to Catholicism or go into exile. is was the
beginning of the Counter-Reformation.
In the decade following the defeat at White Mountain, 600 families le
the country, and throughout the 17th and 18th centuries people continued
to go into exile in spite of the risks involved. e last bishop of the Unity of
the Brethren, Jan Amos Comenius, a man famous throughout Europe for his
literary and educational work, ed to the Low Countries. From there he
oen visited other communities in exile to give them his support. In the
18th century Count von Zinzendorf welcomed refugees from Moravia to his
country estate in Herrnhut, where they built the community of the
Moravian Brothers, which gave a new lease on life to the Unitas Fratrum.
ey also in uenced other Protestant communities, in particular the
beginnings of Methodism.
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One of the most powerful gures in the history and reformation of the
Spanish church, Cardinal Francisco Jimenez de Cisneros in uenced the
religious, political, and intellectual life of Spain’s golden age. He served as
confessor to the queen, organized a crusade to North Africa, founded a
university that changed the way theology was taught in Spain, and twice
served brie y as the nation’s regent. e epitaph on his tombstone attests to
his varied career and far-reaching in uence, detailing how he “joined the
purple with sackcloth, the helmet with the cardinal’s hat … the cowl with the
crown” (quoted in Gomez de Castro 1984).
Early Ecclesiastical Career
Cisneros was born in 1436 in relative obscurity, though not poverty, in
Torrelaguna, Castile, where his moderately wealthy parents named him
Gonzalo Jimenez de Cisne-ros. He studied at the University of Salamanca
and elected to pursue ordination and a vocation within the Catholic Church;
to that end, he moved to Rome in 1459. When he returned to Spain in 1466,
it was with a letter from the pope granting the young secular cleric the rst
bene ce to become available. is brought Cisneros into con ict with the
archbishop of Toledo, Alfonso Carrillo, who preferred to assign bene ces
according to his own designs. Carrillo imprisoned Cisneros, making the
abandonment of his claim the condition of his release. Cisneros, however,
held out for years, voluntarily extending his own prison sentence, until

Carrillo, much weakened by the War of Castilian Succession (1475–1479),
nally conceded.
Upon release from prison, Cisneros transferred to work under Cardinal
Pedro Gonzalez de Mendoza, who would become archbishop of Toledo aer
Carrillo’s death in 1482, and who would recommend Cisneros for the same
post from his own deathbed in 1495. Mendoza was also a strong supporter
of the accession of Isabel and Ferdinand, so he provided Cisneros with
preferential access to the royal court as well as the highest ecclesiastical
oﬃces. However, in 1484 Cisneros attempted to remove himself from this
fast-rising trajectory, forswearing any right to family inheritance and giving
up all bene ces he had accrued, in order to become a Franciscan friar. He
changed his name to Francisco, in honor of that order’s founder, and settled
in at the monastery at La Salceda for the customary one-year novitiate and
eventual taking of vows. His peaceful retreat was broken in 1492, when
Isabel summoned him to court to serve as her royal confessor.
Cisneros and the Catholic Monarchs
Cisneros sought to bring his Franciscan piety with him to court in whatever
ways he could. Faced despite his vows with the prospect of disposing of a
salary, he channeled funds to ransom Christians who had been taken captive
in war or piracy. Likewise, he only wore his splendid archiepiscopal
vestments on necessary occasions, and even then wore his rough Franciscan
habit underneath. Much concerned with the reformation of the various
religious orders in Spain, Cisneros began by compelling his fellow friars to
obey their own Franciscan rule, before moving on to the other houses
(Hieronymites, Benedictines, Dominicans). But the monasteries were not
the only places where Cisneros sought to purify the Church and Spain.
Although the expulsion of the Jews in 1492 had preceded Cisneros’s
appointment as royal confessor by some months, the archbishop pursued a
similar program against post-Reconquista Spain’s Muslim population. In
1499 Isabel and Ferdinand visited Granada with Cisneros to see how the
Christianization of its Muslims had been proceeding since the kingdom’s fall
in 1492. e archbishop of Granada, Hernando de Talavera, had been
overseeing the evangelization eﬀort, but aer the royal visit in 1499,
Cisneros stayed on to help. He opposed Talavera’s translation of the Gospels
into Arabic as well as the exemption of new converts from Inquisitorial

persecution. Cisneros’s harsher methods provoked rebellion, whose violence
allowed him in 1502
to announce that the 1492 Treaty of Granada, including its provisions for
religious freedom, was nulli ed. All Muslims were required to convert or
leave Spain, on the authority of Queen Isabel.

Portrait of Cardinal Francisco Jimenez de Cisneros

e language of the expulsion, framed by Cisneros, forbade Muslims
settling in certain cities along the North African coast. e archbishop’s
intention was to protect Spain from further incursions, but he also harbored
an interest in carrying the Reconquista further into North Africa itself,
pursuing a classic crusading route to Egypt and through Egypt to the Holy
Land. In this he had the support of Alexander VI, whose 1495 bull Ineﬀabilis
et summi encouraged the conquest of North Africa, as well as Queen Isabel,
whose will and testament reiterated her desire for the same. But Alexander’s
death in 1503 and Isabel’s in 1504 delayed the pursuit of Cisneros’s
ambitions. Nevertheless, in the winter of 1505 he out tted an army with his
own funds and sent it across the Strait of Gibraltar to take Mazalquivir and
Cazaza and, eventually, Oran.
e crusade proceeded in ts and starts, largely because Isabel’s heir,
known to history as Juana la Loca, forced Cis-neros’s attention back to the
royal court. It was agreed that Juana required a coregent, and Cisneros took
on the job in an interim capacity aer her husband Philip’s death (15061507)
as well as aer the death of her father Ferdinand (1516–1517). Cisneros
himself died shortly aer Charles of Ghent (later Charles V, Holy Roman
Emperor) arrived in 1517 to share the Spanish crown with his mother.
e University of Alcala and the Complutensian Polyglot
In 1508, just aer Ferdinand’s return to Spain with papers creating him
cardinal as well as Inquisitor General, Cisneros founded the University of
Alcala. Perhaps his most famous project there was the development of the
Complutensian Polyglot Bible, which presented the Old Testament in
parallel columns of Hebrew, Latin, and Greek, and the New Testament in
parallel columns of Greek and Latin. However, his broader concern was to
expand and reform the study of theology in Spain. To that end he
introduced the tres vias method, teaching Scotist and Nominalist theology
alongside the omism that already dominated in the universities and
countering the atomizing tendency that made the various religious orders
practically closed disciplines unto themselves. Moreover, Cisneros sought to
restore the study of theology among the secular clergy, who oen pursued
canon law as a discipline more conducive to a comfortable ecclesiastical
career, at the cost of theological formation.

While Cisneros’s personal piety and asceticism, as well as his professional
patronage of the Complutensian Polyglot, might have seemed amenable to
later Protestant causes, his reformation of the various religious orders and
his contribution to the Inquisition eﬀectively made it impossible for the
Protestant Reformation to put down deep roots in Spain. In any case,
Cisneros’s death in 1517, just days aer the posting of Martin Luther’s 95
eses in Wittenberg, prevented him from ever commenting meaningfully
on the Protestant Reformers’ eﬀorts.
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Francisco de Enzinas (c. 1520–1552) was a humanist scholar and Evangelical
author of Spanish origin and is particularly known for translating the New
Testament into his mother tongue. He studied and worked in Wittenberg
with Philipp Melanchthon, who became a friend and mentor. Under the
pseudonym Dryander—a Grecianizing of his surname, meaning “oak” (drus
in Greek)—Enzinas corresponded with the leading reformers of his time.
Born approximately in 1520 into a well-to-do merchant family, Enzinas
received a basic education in his native town of Burgos and in Alcala, both
centers of humanist scholarship. He pursued further studies at the
University of Paris but returned to Spain when his uncle Pedro de Lerma,
professor at the Sorbonne, was suspected of heterodox de Enzinas, Francisco
191
sympathies. Enzinas soon moved to the Low Countries. On June 4, 1539,
he matriculated at the University of Leuven and studied at the Collegium
Trilingue under the distinguished scholars Petrus Nannius and Rutger

Rescius. His particular interest in Greek was fostered by a desire to provide
his compatriots with a vernacular Bible translation. In Leuven Enzinas
befriended like-minded scholars with Protestant-leaning sympathies such as
the Cistercian monk Albert Hardenberg (Rizaeus) and the Polish reformer
Jan Laski. He was also in touch with a network of Evangelical citizens of
Leuven, who secretly gathered to read and discuss the Holy Scriptures. In
1541 Enzinas’s Spanish translations of Calvin’s Institutiones and Luther’s De
libertate christiana were clandestinely printed by Mattheus Crom in
Antwerp under the care of his brother Diego. Nelson (1999) hypothesizes
that Enzinas traveled to Oxford in the spring of 1541. Aer a visit to Paris to
take care of his uncle on his deathbed (August 1541), Enzinas went to
Wittenberg, matriculating at the university on October 27, 1541. Already in
May 1541 he had asked Laski for introductions to Luther and Melanchthon.
For the latter’s instruction he would travel to the end of the world, Enzinas
remarked. Melanchthon indeed lodged the Spanish student and became a
friend and mentor, elaborating a training program with self-study and daily
reading of the Holy Scriptures in addition to providing Greek and Latin
courses. Enzinas presumably started translating the New Testament into
Spanish, making good use of Melanchthon’s expertise.
Translation and Trial
In early 1543 Enzinas le for the Low Countries to have his translation
printed in Antwerp, a hub for the Spanish book market. At the time Bible
translations were not prohibited in the Low Countries. e autobiographical
account of Enzinas’s vicissitudes there, recorded in 1545 at the request of
Melanchthon, to whom the book is dedicated, was only posthumously
published in 1557–1558 as De statu Belgico deque religione Hispanica, also
known as the Memorias. ough a biased, one-sided interpretation of the
events, the narrative of Enzinas’s experiences provides adequate insights into
the historical context of heresy prosecution. e rst part focuses on the
trial in Leuven against the reformist circle Enzinas had been in touch with a
few years earlier. e very day before Enzinas’s arrival in Leuven on March
20, 1543, 28 Evangelicals were arrested during a raid. Most of the prisoners
were released aer abjuration, but ve relapsed defendants were eventually
executed in early July, an event Enzinas probably witnessed. e second part
of the Memorias deals with Enzinas’s own captivity and trial. In the second

half of 1543 Enzinas pursued his New Testament translation project. e
edition was prepared at the printing oﬃce of Crom-Mierdmans in Antwerp,
but since it was rumored that its author was heterodox, distribution was
prohibited even before it came oﬀ the press. On the recommendation of a
councilor to the emperor, Enzinas went to Brussels on November 23 to
present the emperor with a copy and secure his personal permission. It was
granted on the precondition of a sound orthodoxy. When Enzinas returned
to Brussels on December 13 to discuss his translation with the emperor’s
confessor, Pedro de Soto, he was arrested on account of his “heterodox
pro le”—that is, his dubious scholarly activities, a stay in Wittenberg, and
contacts with a reformist network—but not for his translation. It should be
noted that not the Leuven theologians, the Antwerp Franciscans, or even De
Soto himself had found severe fault in the translation. Enzinas was detained
in the Brussels city jail, where he met with fellow sympathizers of the new
faith, some of whom appear in his Memorias. He was found guilty, but
escaped on February 1, 1545, aer an imprisonment of 14 months. Via
Antwerp he ed to Wittenberg, where he stayed until June 1546.
Proliﬁc Final Years
Aer traveling around Germany and Switzerland, Enzi-nas nally settled in
Basel in the autumn of 1546. With Johannes Oporinus, he published a
vehement refutation of the rst Tridentine decrees (Acta Concilii Tridentini,
anno MCLXVI celebrati) and a eulogy to his friend Juan Diaz, who was
murdered for his Evangelical beliefs in Neuburg on the Danube (Historia
vera de morte sancti viri Ioannis Diazii Hispani). e winter of 1547 also
brought the ominous news of the arrest of his brother Jaime in Rome, who
was burned at the stake as a heretic in March 1547. A year later Enzinas
married Margaret Elter, a fellow religious exile, with whom he had two
daughters (born in 1549 and 1551). On Martin Bucer’s advice and due to the
threat of being kidnapped, Enzinas and his family soon moved to England.
e Enzinas family lodged at Lambeth Palace, a residence of Archbishop
omas Cranmer, who provided Enzinas with a job teaching Greek at
Cambridge University. Since it was diﬃcult to have his works printed there
in Spanish, Enzinas returned to Basel in late 1549. Having broken oﬀ with
his former printer, Johannes Opo-rinus, Enzinas engaged with the obscure
printer Augstinus Frisius. Since the Basel city magistrate issued an edict

prohibiting the publication of books in any other language than German or
the biblical languages, and later even of profane books, Enzinas and Frisius
moved to Strasbourg a few months later. Here Enzinas established a small
publishing house that specialized in classics like Lucian, Livy, and Plutarch
and in Old Testament books translated into Spanish. He was reunited with
his wife and rstborn daughter in June 1550, and a second daughter was
born in 1551. e family lived rather peacefully in Strasbourg, which
allowed Enzinas to expand his publishing activities. While still in his early
thirties Enzinas was struck by the plague and died on December 30, 1552.
His wife died soon aer. Enzinas did not live to see the publication of his
life’s project, the complete translation of the Bible in Spanish, but his work
may have served as a model for later vernacular translations, such as the
edition of Casiodoro de Reina (1569).
Categorizing Enzinas’s religious convictions is impossible, but his
reformist sympathies certainly in uenced his life choices and scholarly
activity, the most lasting of which was his vernacular New Testament
translation.
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Casiodoro de Reina, born around 1520 in the proximity of Seville (Spain),
embodies the life of a religious exile. He was frequently on the move among
cities such as Geneva, London, Antwerp, Frankfurt, and Strasbourg. ose
cities played a pivotal role in accommodating religious refugees from the

diﬀerent walks of the Protestant faith and in shaping the course of the
various currents of the Reformation.
Reina was a member of the Spanish observant branch of the Order of
Saint Jerome at the monastery San Isidro del Campo in Seville when he
became part of a Protestant circle. Erasmian humanism was well known in
Spain, even close to the court and especially around the archbishoprics of
Toledo and Seville. Martin Luther’s writings circulated as early as 1518–
1519. In 1518 the Basel printer Johannes Froben published a Latin collected
edition of Luther’s writings and in 1519 wrote in a letter to Luther stating
that 600 copies had been sold to France with resale to Spain (WA Br I,331,
nr. 146, 02–14-1519). Some of Luther’s writings were even translated into
Spanish from 1520 onward. Spanish and Portuguese merchants in contact
with free cities such as Nuremberg and Augsburg, oen traveling through
Antwerp, also brought Reformation writings to Spain. Melanchthon’s,
Oecolampadius’s, and Bugenhagen’s writings were known as well. e
inquisitors described all of these reform writings with the collective term
luteranos.
In 1557 Reina ed Spain with a group of brothers from his monastery,
before the Inquisition could catch up with their dissident circle. Others who
couldn’t ee were severely punished, many killed. Reina lived in fear of the
agents of the Inquisition and the Spanish emperor for the rest of his life. In
1562 he was condemned in absentia and burned in eﬃgy at the Seville autoda-fe. Reina’s rst stop was in Geneva, where he had hoped to nd a
permanent refuge. But he found the city to be too rigid and was especially
appalled by Servetus’s (1509/1511–1553) death at the stake as a heretic and
its aermath and by John Calvin’s (1509–1564) involvement.
Via Frankfurt Reina arrived in London in 1559, just aer the Marian
interlude. London had provided refuge for Reformation-minded people
eeing the Inquisition on the continent and for theologians who had to leave
the German lands aer the Augsburg Interim in 1548. ere were French
and Dutch Strangers Churches. But aer the death of Edward VI (July 6,
1553) and the beginning of the reign of Mary Tudor (1553–1558), the
Strangers Churches lost their privileged special status. e members were
threatened in their very existence, and most of them le England. When
Reina came to London Elizabeth I (1558–1603) had taken the throne, and
the Strangers Churches could reorganize their congregations. Reina became

the leader of a small Reformed Spanish congregation. ey met in private
homes at rst, but eventually were allowed to come together in a church.
Reina wrote the Spanish Confession of Faith in 1560 and hoped to work more
closely with the Dutch and French Strangers Churches. Instead he became
the target of Spanish agents trying to damage him and to get control of the
group of Spanish Protestants. Reina got caught in their smear campaign, was
falsely accused of heresy and homosexuality, and was forced to leave the
country.
Aer a short stay in Antwerp Reina moved to Frankfurt, where he earned
a living by trading in silk. His main purpose in those years was his
translation of the Bible into Spanish. He was in contact with eodore Beza
(1519–1605), Calvin’s successor in Geneva, whom he had told about his
translation project. From 1567 until 1569 Reina lived in Basel, where he
published e Spanish Bible, the rst complete Spanish Bible to appear in
print. One of the most striking choices in Reina’s 1569 Spanish Bible is his
translation of Romans 3:28 (Roldan-Figueroa 2005). He translated
“erefore we conclude man to be justi ed by faith without the works of the
Law’” as “Ansique determinamos ser el hombre justi cado sin las obras de la
Ley,” leaving out “by faith” altogether. With this choice Reina wanted to
convey that the works of the law had no role whatsoever in the justi cation
of man. Reina’s translation of this key verse of Reformation theology makes
an interesting comparison to Luther’s translation. When Luther translated
the New Testament into German, using mostly Erasmus’s second edition of
the Greek New Testament (1519), he was not just looking for a correct,
literal translation of the Greek words into German. He wanted his
translation to re ect the theological intention of the various texts. Luther’s
hermeneutical key was the theology of the cross and the justi cation as he
had come to understand it from Paul. at is why he translated Romans 3:28
by adding the word allein (“alone”), thus ending the verse with allein durch
den Glauben (“by faith alone”).
In 1571 Reina moved to Frankfurt again, applying for citizenship, which
was not granted right away. He was also met with skepticism when he
wanted to become a full member of the Reformed Church. e false
accusations of heresy and homosexuality made in London kept haunting
him. Beza was one of Reina’s sternest critics and remained unconvinced of
his innocence despite several declarations and testimonies sent to him by

letter. Eventually the French Reformed Church accepted Reina despite Beza’s
opposition.
In 1578 Reina got a call to minister to the French-speaking Lutherans in
Antwerp. Luther’s writings had circulated as early as 1518–1519 in Antwerp,
and the city came to be the cradle of Dutch Lutheranism. But the Lutherans
could organize themselves as an oﬃcial congregation only for a very short
period of time, between September 1566 and April 1567, the so-called
Wonderyear. Six ministers and six theological advisers were appointed to
guide the congregation.
Most of them were orthodox Lutherans in the line of Matthias Flacius
Illyricus (1520–1575), and Flacius himself was one of the advisers. ey
authored the Antwerpse Con-fessie (Antwerp Confession) and the Antwerpse
Agenda, the book used by ministers in the conduct of public worship. It was
only aer the Paci cation of Ghent in 1576 that numerous Lutherans who
had ed Antwerp at the end of the Won-deryear returned to the city. e
magistrate assigned them ve locations for worship. ere was a GermanDutch- and a French-speaking part of the congregation.
As minister of the French Lutherans Reina was responsible for several
writings to help build and instruct the congregation. One was the Instructie
dienende tot ordon-nantie van der huyskercken in Andtwerpen onder het
cruijs (Instruction serving as ordinance for the house churches in Antwerp
under the cross). He also renewed the Antwerpse Agenda from 1567, partly
changing its orthodox setting in a more moderate Lutheran direction. Reina
also arranged for the publication of a catechism in German, French, and
Dutch (1580/1582), based on the Strasbourg catechism. is catechism got
Reina into doctrinal problems. Whereas the ministers of other Protestant
congregations in London and Beza in Geneva had wondered at times
whether Reina was truly Reformed or might be too Lutheran, the question
in Antwerp was whether he was Lutheran enough or too Reformed. e
criticism was mainly about his method for counting the Ten
Commandments, his teachings on baptism and ascension, and in particular
his teachings on the theology of the Lord’s Supper. Reina adapted and
clari ed the text accordingly and stated that he had signed the Wittenberg
Concord (1536). e criticism was partially a pretext. Reina’s Reformed
colleagues were skeptical of his calling from the start, and rumors about the
accusations against him in London had reached Antwerp before he did. But

the attacks on Reina were also a means to further harass the Lutheran
congregation. is harassment had been going on before Reina came to
Antwerp. By stating that Reina was more Reformed than Lutheran, his
colleagues in the Reformed Church wanted to establish that a separate
Lutheran congregation was not at all necessary.
In 1585 Alexander Farnese, Duke of Parma (governor-general of the
Spanish Netherlands, 1578–1592), conquered Antwerp and reestablished
Catholicism as the reigning power. Lutheran communal life came to an end
for a second time. Like most Lutherans Reina le Antwerp, and together
with a large part of the French-speaking congregation moved back to
Frankfurt, where he spent the rest of his life. It was not until July 1593 that
the Frankfurt City Council appointed Reina minister for the Lutheran
French congregation, although its members, mostly from the former
Antwerp congregation, had made numerous requests soon aer their
arrival. Even though in an unoﬃcial capacity, Reina played a pivotal role in
keeping the group together. He died on March 15, 1594, only eight months
aer his appointment as minister. While many of his contemporaries stayed
within the lines of more speci c confessional teachings, Casiodoro de Reina
seems to have encompassed the various facets of a much broader
Reformation theology.
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During the 16th century the ideas stemming from the Lutheran
Reformation largely circulated in Italy as well, taking on shades and nuances
that were the result of an intermingling with other religious and cultural
movements. Born in Cuenca (Spain), Juan de Valdes (c. 1500–1541) was a
primary gure in re ecting and orienting the spiritual turmoil of the age. If
Gasparo Contarini (1483–1542) was the ecclesial ambassador of Italian
renewal, Juan de Valdes provided spiritual in uence behind the scenes.
Caponetto calls Valdes “one of the most important Christian thinkers of the
sixteenth century” (1999, 63).
Valdes’s rst published work, Didlogo de doctrina christiana (1529),
presents in a catechetical form the blueprint of his spiritual message. It
insists on perfection as the goal of the Christian life and de nes the
“spiritual man” not in terms of religious oﬃce (e.g., a priest or monk) but
according to spiritual disciplines and inclinations. Christians can be
“evangelical” or “spiritual” if they experience Evangelical freedom but they
remain “superstitious” if they are entangled in human traditions. e focus
of the book is on the importance of the heart as opposed to reason, on the
warmth of the Christian soul contrasted with the rigidity of theological
doctrine. In August 1531 the Spaniard arrived in Rome, where he
encountered people with Lutheran sympathies. Firpo surveys the various
in uences upon Valdes’s faith, pointing to Erasmian humanism, Lutheran
doctrines, and alumbradismo spirituality—a tradition in which one relied
upon inner illumination of the Spirit to understand and apply Scripture
(2015, 1–58). Such divergent in uences coexisted and are part of what
makes it diﬃcult to de ne the precise nature of Valdes’s theology. e only
thing that is undeniable is that he had a profound in uence upon others.
In 1535 Valdes arrived in Naples as an imperial secretary of Holy Roman
Emperor Charles V. It was there that he underwent a conversion, quite
possibly in response to the preaching of Bernadino Ochino (1487–1564),
whose sermons were highly eﬀective emotionally and Evangelical in spirit.
Such teaching galvanized Valdes’s Evangelical vocation. From the Lenten
season of 1536 until his death in July 1541, Valdes tirelessly produced
biblical commentaries (e.g., on the Psalms, Matthew, Romans, and First and
Second Corinthians), composed theological treatises (e.g., Alphabeto
christiano, 1545), and engaged in pastoral ministry. In all of this labor, says
Caponetto (1999, 232): “e aim of Valdes was to lead towards knowledge of

the central doctrines of the Christian faith based on Scripture and to the
consequent knowledge of the book of one’s own soul.”
Whatever his ecclesial commitments may have been, Valdes’s theological
priorities were Protestant, and for that reason he is considered a
“Nicomedite.” According to him, true Christians needed to be cautious and
hide their faith in front of “superstitious” people who cannot appreciate the
things of God. To avoid the threat of martyrdom one is justi ed in keeping
silent and dissimulating his faith. In diﬃcult circumstances silence is
preferable than outspoken prosely-tism. He addressed himself to the priority
of the human soul with little concern for the visible structures and
ordinances of the Church. For this reason the theological-spiritual blend of
Valdes tended toward religious subjectivism. In Naples he was able to work
out this focus from Ochino’s pulpit and alongside the conventicle of leaders
with whom he gathered to study the Bible. His ability to build networks of
like-minded people contributed to the spreading of reforming ideas among
the groups he became connected with. Among this host of important gures
were Peter Martyr Vermigli, Celio Secondo Curione, Pietro Carnesec-chi,
the poet Marcantonio Flamino, and Giulia Gonzaga, a noble and erudite
woman belonging to an important family of early modern Italy. Years later
Carnesecchi described these gatherings as regno di Dio (the kingdom of
God). It was in Naples that Peter Martyr Vermigli developed a close
friendship with Juan de Valdes, entering the inner circle of his clandestine
Bible study. Aer his stay in Naples, Vermi-gli’s spiritual journey turned
decisively toward a distinctly Protestant commitment. Other Italian
members of Valdes’s group took more Antitrinitarian directions, whereas
some of his friends spread Anabaptist ideas in the Veneto region. e
multiple outcomes of his in uence help to explain the complexity of his
legacy.
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One of the earliest of Luther’s hymns, “Nun freut euch, lieben Christen
gmein” is dated 1523 in Etlich Cristlich lider, a collection of eight hymns
printed in 1524 in Nuremberg (the title page incorrectly states
“Wittenberg”). In this hymnal, which has come to be known as the
“Achtliederbuch”— given its eight hymn texts—”Nun freut euch” occupies
the very rst place. is text is also included in two 1524 hymnals published
in Erfurt, both entitled Enchiridion, and in Johann Walter’s (1496–1570)
1524 collection of polyphonic hymn settings, the Geystliche gesangk
Buchleyn.
Desire for Vernacular Hymns
In his 1523 Formula Missae et Communionis pro Ecclesia Vuittembergensi
(“An Order of Mass and Communion for the Churches at Wittenberg”),
Luther was concerned primarily with the Latin Mass and how it might be
used and continued in Wittenberg—and elsewhere, since others were
seeking his guidance concerning how to adapt the Latin Mass. Near the end
of the Formula Missae Luther expressed his desire for the creation of
German-language hymns “which the people could sing during mass,
immediately aer the Gradual and also aer the Sanctus and Agnus Dei”
(Luther 1965, 36). But he noted that few vernacular hymns were available,
and that poets must be identi ed and encouraged to write worthy hymn
texts “in a proper devotional style” (Luther 1965, 37). Also in 1523 Luther
wrote to his Wittenberg colleague Georg Spalatin (1484–1545), encouraging
him to write German hymn texts “so that the Word of God may be among
the people also in the form of music” (Luther 1972, 68). With that letter

Luther enclosed a vernacular psalm paraphrase of his own, as an example of
what might be possible in this new genre of German-language hymns.
“Nun freut euch” in the 1524 Achtliederbuch and Erfurt Enchiridia
e heading for this rst hymn in the Achtliederbuch characterizes the text
as “A Christ-centered song [Lied] of Dr. Martin Luther, comprehending the
inexpressible grace of God and the true faith.” Printed below this heading is
the melody, in white mensural notation and without text underlay. e
melody, known as “Nun freut euch,” is likely of Luther’s own composition.
Characteristic of German strophic melodies of this period and earlier is its
organization in “bar form” or AAB, where the music for poetic lines one and
two is repeated for lines three and four, with new music provided for the
balance of the stanza, in this case poetic lines ve through seven. Following
this melody are the 10 stanzas of the hymn text, printed separately from the
melody. At the end of the nal stanza of text the printer added the date and
attribution: “1523 Mart. Luth.”
In the 1524 Erfurt hymnals the 10 stanzas of “Nun freut euch” appear in
the same order as in the Achtliederbuch, again with attribution to Luther.
e tune speci ed, however, is “Es ist das heil,” which appeared in the
Achtlieder-buch with the second hymn, the text of Paul Speratus’s “Es ist das
Heil uns kommen her.” In the Erfurt hymnals this tune is printed, in white
mensural notation, following “Nun freut euch” and preceding “Es ist das
Heil,” thus functioning as the melody for both texts.
eology of “Nun freut euch”
e 10 stanzas of “Nun freut euch” constitute a poetic summary of one of
Luther’s primary theological tenets: justi cation by faith. Stanza two states
the teaching of original sin, while stanza three declares the futility of
salvation through good works (for text and translation see Leaver 2007,
161–162). Subsequently, stanzas four through nine summarize theological
themes of salvation through faith in Christ: the incarnation (stanza six),
Christ’s death and resurrection (stanza eight), and Christ’s ascension and the
sending of the Holy Spirit (stanza nine). Luther’s goal in vernacular hymns
was to teach people the content of the Christian faith, by enabling singing of
vernacular hymns in homes and schools as well as in churches.
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Denmark
On the eve of the Reformation, Denmark was the dominating partner in
the “Kalmar Union,” a political union (without federal legislation) among
the Nordic kingdoms of Denmark, Sweden (including Finland), and Norway
(including Norway’s overseas territories, Iceland, Greenland, the Faroe
Island, and the Northern Isles). e union was established in 1397, and in
the early 16th century the Danish king (Christian II, 1489–1559; r. 1513–
1523) tried to strengthen his role as leader of the Union and king of all three
Nordic kingdoms. In November 1520 he arranged for his coronation in
Stockholm, and on this occasion he took the opportunity to execute a
considerable number of his political opponents in Sweden (“Bloodbath of
Stockholm”). e Bloodbath was the turning point in the history of the
Kalmar Union. e Danish king had to give up his ambitions as far as
Sweden was concerned. Instead a new Swedish royal dynasty emerged
(Gustav Vasa and the Vasa dynasty).
e Reformation king of Denmark was Christian III (15031559; r. 1536–
1559). He was the cousin of Christian II and belonged to the Oldenburg
dynasty of Danish royalty. When he ascended the throne, Lutheranism and
Protestantism had already gained a considerable in uence in Denmark. In
the city of Malm0 (which then belonged to Denmark), a Reformation
movement in uenced by Zwingli and Zurich had gained ground during the

1520s. In 1529 the theologian Hans Tausen (14941561) had been installed as
a Lutheran preacher in Copenhagen.
Christian III was also a devout defender of Lutheran-ism. In 1521 he had
been present at the Diet of Worms, and there he was deeply impressed by
Luther. As a young duke of Haderslev in southern Denmark he had
introduced the Reformation there in 1525. And as a king not only over
Denmark, but also over Norway and its associated lands since 1536, one of
his rst actions was to oversee religious reform.
e Danish reformation was deeply in uenced by Luther, Melanchthon,
and Wittenberg as a model for reform. All the leading Reformers in
Denmark had studied in Wittenberg and had usually also been
recommended to the king, Luther, or Melanchthon. In order to support the
Reformation project in Denmark in the initial phase, Wittenberg’s
superintendent, Johannes Bugenhagen (1485–1558), came to Copenhagen
with his family in 1537 and spent two years there. He carried the main
responsibility for the text of the Danish Church Ordinance from 1537 to
1539. In 1537 he also installed the new Lutheran bishops (superintendents)
in Vor Frue Kirke and assisted in the coronation of Christian III and his
queen, Dorothea. Furthermore, he played an important role in the process
of reforming the University of Copenhagen (founded 1479) aer the model
of the University of Wittenberg (founded 1502).
Christian III strove to live a life according to Lutheran ideals. He was
reading theological texts (primarily biblical expositions by Luther), he liked
to discuss theological questions, he attended services every Sunday (and
even preached himself from time to time), and he reserved time for private
devotion every morning and evening.
During the 15th century Copenhagen had assumed a role as the most
important city of Denmark (and of the Kal-mar Union). rough the
Reformation, the central role of Copenhagen was strongly enhanced. Here,
the royal castle and the newly reformed university were located close to each
other. In addition, the king decided that the former bishop of Roskilde
should be replaced by the “superintendent of Seeland.” e superintendent
should no longer have his residence in Roskilde near the cathedral there, but
in Copenhagen. e university church in Copenhagen, Vor Frue Kirke,
should serve as a main church for the new Lutheran bishop, and the
liturgical practice in this church should from then on serve as a model for all

liturgical practice in Denmark and Norway. e old Cathedral of Roskilde
should be used on special occasions, and it should still serve as the burial
place for the Danish kings. But Roskilde was no longer the religious center
of Denmark.
e rst bishop of Seeland was Peder Palladius (15031560). He had
studied in Wittenberg from 1531 and nished his studies by defending his
doctoral degree in 1537. e same year he took over the position as
superintendent of Seeland. Palladius carried a major responsibility for
organizing reform measures in the early stages of the Danish reformation.
He published several treatises and devotional writings (catechism, prayer
book, smaller treatises). Most were directly inspired by and partly translated
from Luther’s works. He also reported on his visitations to local parishes,
and his “Visitatsbog” contains valuable information about attitudes and
religious practices among common people in Denmark right aer the
Reformation.
Palladius played a major role in preparing the rst complete Danish
translation of the Bible, “Christian III’s Bible,” which was published in 1550
as a translation of Luther’s “Deutsche Bibel.” He was also active as a teacher
at the Copenhagen university and as a theological adviser to the king.
rough his testament, Christian III con rmed the Lutheran confessional
identity of Denmark. It was also stated that Denmark was a hereditary
monarchy. In 1559 Christian’s son Frederik II (1534–1588; r. since 1559)
ascended the throne as the second Reformation king of Denmark and
Norway. He contributed to consolidating the Lutheran confessional pro le
of his countries.
Frederik, like his father, did not want to be too much involved in
confessional debates among diﬀerent directions and schools of Protestant
theology. He did not want Denmark to develop like Germany in this respect.
In his view, a Lutheran confessional identity could be upheld without going
into too many further theological debates.
But this attitude was challenged by his most famous theological professor
at Copenhagen University, Niels Hem-mingsen (1513–1600). Hemmingsen
had been trained by Melanchthon in Wittenberg and was the most
in uential second-generation Reformation theologian in Denmark. He
regarded himself as a pupil of Melanchthon; he published extensively, mostly
in Latin but also in Danish; and he had a large international network.

However, through the late 1570s Hemmingsen fell under suspicion of
representing Calvinist rather than Lutheran points of view, especially with
regard to the Lord’s Supper and predestination. Frederik’s sister Anna
(1532–1585) was married to the elector of Saxony, August I, a prominent
guardian of confessional Lutheranism, especially regarding the upcoming
threat of Reformed heresy. And the king’s relatives in Dresden now urged
him to get rid of the heretic at Copenhagen University. In 1579
Hemmingsen had to leave his position and withdraw to Roskilde. He was,
however, not treated like a heretic. Quite the opposite; he was still free to
publish books and receive visitors.
An interesting statement on the pro le of Frederik’s confessional politics
is in a legal document issued in 1569, the “Articles concerning foreigners.”
All immigrants to Denmark (not least refugees from the Netherlands) had
to explicitly give their support to 25 articles stating sound Lutheran
teaching. e articles are shorter and easier to understand than the
Augsburg Confession of 1530, and they include rejections not only of
Catholic, but also of Calvinist and even Islamic heresy. All immigrants who
had entered the kingdoms since 1568 had to promise to the superintendents
or to their local representatives to agree to these articles and to live in
accordance with what was stated there.
On a popular level, Lutheran hymns played a major role in spreading
Reformation spirituality and Reformation religious attitudes in Denmark
and Norway. Luther’s hymns were sung throughout parts of the country long
before the Reformation was oﬃcially introduced. Danish hymn writers
added their own hymns, and 269 hymns were collected in omissons
Hymnal (also called “the Danish hymnal”), which was published with royal
privilege as the only allowed hymnal in Denmark and Norway in 1569.
e Danish reformation kings looked at themselves as followers of the
Old Testament kings like David and Solomon, or of the Roman emperors
like Constantine and Justinian. ey had all been rulers of the state and the
religion together, and some of them had been deeply involved in church
matters. ese rulers were models from the Bible and from early church
history who legitimized the Lutheran kings in taking over church power
from Catholic popes and bishops.
e kings underpinned their position as church leaders by taking solemn
oaths from all new bishops. According to the Danish Church Ordinance of

1537, the superintendents were the obedient servants of the king, and an
extensive text of the superintendent’s oath was preformulated there.
Similarly, parish pastors on a local level had to swear obedience to the
representative of the king. In this way, the new Lutheran Church in
Denmark was not an institution in a position to challenge the king and his
power. (is was diﬀerent, for example, in Sweden.)
Norway
In a political perspective, Norway had been a minor part of the Kalmar
Union. But the country had a proud history from earlier periods,
culminating in the rule of King Sverre (1151–1202), who was famous for
having opposed the pope and the bishops and insisted on the priority of
royal power over church power. Due to the archbishopric of Nidaros, the
country also had a prominent position in the ecclesiastic topography of the
North. Nidaros, with the shrine of St. Olaf, was the most important
pilgrimage site in Northern Europe.
With the Reformation, the position of Norway was radically changed.
Whereas the Reformation in Denmark as well as in Sweden is part of a
proud national history, the opposite is true about Norway. Here, the
Reformation was the starting point of Danish rule, which lasted until 1814.
When Christian III ascended the throne in Denmark in 1536, he took the
opportunity to bring Norway much closer under Danish rule. e Council
of the State in Norway was abolished, and all power now emerged from
Copenhagen. e leader of the Norwegian Council of the State had been the
archbishop of Nidaros, Olav Engelbrektsson (c. 1480–1534). He was expelled
from the country and ed to the southern part of the Low Countries (or
Netherlands). e shrine of Olav was removed, and the pilgrimage came to
an end. e cathedral had been damaged by re shortly before the
Reformation and was not repaired during the Reformation period. So the
former powerful religious center of Nidaros was dissolved, le with only a
local superintendent to oversee Lutheran reform.
Not only did the Reformation come to Norway accompanied by loss of
political sovereignty. It also came without signi cant popular support. A few
sources report on Reformation preaching, especially in Bergen. But even in
this Hanseatic city there was no reform movement prior to 1536. More than

in most other Lutheran countries, the Reformation was introduced from
above.
Many of the rst-generation superintendents and pastors were recruited
from Denmark, aer having studied in Copenhagen. One of them was Jens
Skielderup (c. 15101582), who had studied in Wittenberg, Rostock, and
Copenhagen before he became bishop in Bergen in 1557. He is the author of
one of the very few original Reformation treatises written in Norway, A
Christian Instruction from the Holy Scripture Concerning What a Christian
Should ink about Idols and Sculptures in the Churches (En Christelig
Underuis-ning aﬀ den hellige Scri om huad en Christen skal holde om
Aﬀgudiske Billeder oc Stytter vdi Kirckerne) (1572). e treatise was
in uenced by Calvinist ideas and written in order to explain and defend the
removal of images from Bergen
Cathedral in 1570.
Jens Nilss0n (1538–1600) was born in Oslo and became superintendent
there in 1580. He was educated in Copenhagen and was a central gure in a
group of people with humanistic interests in Oslo. Among his books is a
comprehensive report from his visitations in eastern and southern Norway
during his time as a bishop, a valuable source concerning religious life and
religious practices in this part of Lutheran Europe at the time. As a
humanist, he also collected manuscripts from Old Norse sagas
(Heimskringla).
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When Martin Luther called for reform within the Catholic Church in the
early 16th century, he did not intend to begin a new faith tradition, let alone
a series of denominations confessing a wide variety of beliefs. As a Reformer,
he intended to do precisely that: reform the Catholic Church from within. Of

course, history led to a diﬀerent conclusion. In the ve centuries since 1517,
hundreds of Lutheran denominations have been established across the
world. In North America these denominations largely are the result of
immigration from Scandinavia and Germany, Lutheranism’s traditional
homeland. In the global South, European missionaries spread the Lutheran
gospel, establishing various churches that, though the result of colonialism,
have become some of the world’s largest Lutheran church bodies.
is entry describes the development of Lutheran denominations in
North America. is is not to neglect Lutheranism in Africa, India, and
elsewhere, but rather is done for two main reasons. First, the divisive nature
of Lutheran denominationalism is most evident in North American
Lutheranism. Second, most nations with substantial Lutheran populations
have a main Lutheran church body with a large membership followed by
much smaller churches that are either “free churches” within European
contexts or the results of Western missionary activity. In contrast, North
American Lutheranism is represented by a large number of Lutheran church
bodies with sizeable memberships that re ect a broad spectrum of Lutheran
belief and practice. erefore, North American Lutheranism provides the
clearest case study for the nature of Lutheran denominationalism.
In the mid- to late 20th century, the historiography of Lutheran
denominationalism was obsessed with the seeming inevitability of Lutheran
church unity. In other words, it was a foregone conclusion that the various
Lutheran church bodies, particularly in North America, were bound to unite
under one ecclesiastical banner. Denominations that refused to participate
in this march of progress (or were comparatively hesitant) seemed to be
antiquated and sectarian. However, more recent studies have remedied this
teleo-logical historiography by integrating those North American Lutheran
denominations less friendly to ecumenism with the endless divisions
sparked by church unions. In a dialectical relationship, church mergers
spawn church schisms, and the division that was supposedly overcome by
unity remains. Despite the apparent recent success of ecumenism, Lutherans
have a 500-year tradition of fractiousness that continues. North American
Lutheranism demonstrates this.
Advent of Lutheran Church Bodies in Europe

ough Lutherans celebrate October 31 as Reformation Day with ample
enthusiasm and are celebrating 2017 as the 500th anniversary of the
Reformation, 1530, rather than 1517, better serves as Lutheranism’s birthday.
It was that year when the Augsburg Confession was authored by Catholic
dissenters and oﬀered to the Holy Roman Emperor as a confession of faith
for the rapidly evolving Lutheran movement. However, even that historical
marker is deceptively simple, as Lutheranism made great strides within
Northern European church bodies long before Lutherans even possessed a
confession of faith. Lutheranism originally spread through Europe in a
multitude of manners, whether by individuals reading Luther’s works and
accepting his positions, priests actively promoting Lutheran reforms in their
churches, or princes mandating reform in their territories.
In 1536 the churches of Denmark and Norway became oﬃcially Lutheran.
Following the Count’s War of 15341536, Christian III, a stadtholder in
Holstein and Schleswig, became king of Denmark and Norway. ough
raised a Catholic, Christian had been educated by Lutheran tutors and as a
student had heard Luther speak at the Diet of Worms in 1521. In 1528
Christian made Lutheran the state church in his duchies. Once he became
king of Denmark-Norway, he proceeded to implement the Reformation in
his realms. Catholic monasteries, convents, and other properties were
con scated, and bishops and priests who refused to acquiesce to the king’s
demands were turned out of their parishes and oen arrested. is allowed
the king to simultaneously reform the national church according to his
Lutheran sensibilities as well as gain ample amounts of capital with which to
reimburse creditors for expenses incurred during the Count’s War.
Christian III’s military victory was the beginning of state Lutheranism in
Scandinavia, which was in uenced directly by Luther and his associates
between 1537 and 1539. Contacting Johannes Bugenhagen, the Danish
church implemented a new church order based on Lutheran principles.
Church services would be in the vernacular language. Saints’ and fast days
were prohibited. Priestly celibacy was no longer mandated. Furthermore,
monasticism was gradually phased out, as monks and nuns were not evicted
from their monasteries and convents. Bugenhagen’s church order also
precluded Christian III or other Danish monarchs from interfering with the
Church. Regardless, Lutheranism in Denmark-Norway was a state aﬀair.

e case was similar in the German states. Luther’s reforms were adopted
on a state-by-state basis. Lutheranism was nally oﬃcially recognized and
legalized by the Holy Roman Empire in 1555 with the Peace of Augsburg,
which implemented the policy of cuius religio, eius religio, giving the state
princes the ability to choose their state’s religion. However, this did not
prevent further religious con ict, which broke out in the irty Years’ War
from 1618 to 1648. e 1648 Peace of Westphalia expanded religious
freedom by allowing Christians whose church was not the state church to
practice their religion. In Germany, this resulted in both Lutheranism and
Calvinism becoming state churches in various German states.
e German and Scandinavian Lutheran church bodies developed under
the aegis of the state, but that did not prevent lay-led movements from
in uencing the direction of their theologies or institutions. e state
churches accepted 16th-century Lutheran confessions as their theological
standards, though the nature of their confessional subscription was not
uniform. While the German churches accepted the entire Book of Concord,
including the later confessions such as the Formula of Concord, some
Scandinavian churches focused on the Augsburg Confession and did not
subscribe to the Formula of Concord. Over the centuries, and particularly in
North America, this led to divergent theologies. Nevertheless, both
Scandinavians and Germans were in uenced by the Lutheran scholasticism
that developed during the age of orthodoxy in the 17th century.
In addition, both were in uenced by the Pietist movement, an extraecclesiastical movement that emphasized developing a “warm” spiritual life
that brought one emotionally close to God while also producing a Christian
life. Pietism’s eﬀects on European Lutheran church bodies was twofold. e
rst was institutional. Pietism resulted in the construction of a number of
orphanages, the most famous of which was August Hermann Francke’s
orphanage in Halle, founded in 1695. e movement also spawned a
number of educational institutions, running the gamut from primary
schools through universities, the most in uential of which was the
University of Halle. Pietism’s second primary eﬀect was the creation of a
number of revival movements that existed outside the oﬃcial currents of the
Lutheran churches. Two of the most prominent were Scandinavian. In 1796
Norwegian peasant Hans Nielson Hauge experienced a “spiritual baptism”
and was converted. As a result, Hauge felt called to travel through Norway

and preach to his countrymen, emphasizing the necessity of repentance,
experiencing a “spiritual birth,” and living a holy life. Hauge was not an
ordained cleric and never sought licensing, so he was imprisoned for many
years. But his movement survived within the Lutheran Church in Norway
and especially among Norwegian immigrant communities in North
America. A second major Pietist movement was led by Finnish minister
Lars Levi Laestadius, who similarly experienced a spiritual rebirth and
began to preach the importance of being spiritually reborn and living a
Christian life, which includes abstention from alcohol. His movement grew
among the Sami indigenous people of northern Finland and Sweden, where
his followers became heavily involved in working in schools and promoting
sobriety. His movement remained within the established Church, though
speci cally Laestadian denominations would form in the Finnish diaspora
in North America.
Development of Lutheran Denominations in Eastern North America
ough the rst Lutherans arrived in North America in the 17th century
among some of the rst colonists, the rst Lutheran denomination, the
Ministerium of Pennsylvania, was founded in 1748. Due to the paucity of
Lutheran ministers despite the growing number of Lutheran colonists, a
number of Pietist Lutheran ministers from the University of Halle were sent
to Pennsylvania in 1742. Chief among them was the minister Henry
Melchior Muhlenberg, who helped establish the Ministerium and organized
a large number of Lutheran parishes in Pennsylvania. ough the Pietis-tic
leanings of the Ministerium led to some con ict with Swedish Lutherans in
neighboring Delaware, who favored Lutheran orthodoxy over Pietism, the
Ministerium quickly gained prominence in the mid-Atlantic colonies.
Importantly, the Ministerium approved the rst North American Lutheran
liturgy, which was designed to bridge various ethnic and theological
concerns and agendas in order to develop a “common liturgy” that could
unite North American Lutherans. is liturgy continued to be developed by
various church bodies over the coming years and continues, in its present
incarnation, to be found in a large number of 21st-century Lutheran
hymnals.
In 1820 the General Evangelical Lutheran Synod of the United States of
America was founded, combining Lutheran synods in Pennsylvania, New

York, Maryland, and Virginia. Like its predecessor church body in
Pennsylvania, it was in uenced by Pietism. Its founding constitution did not
reference the Book of Concord, and distinctions were made between
“fundamental” and “nonfundamental” doctrines, which were mandatory for
membership in the synod. In this sense, the synod set a tone for Eastern
Lutheran denominations that distinguished itself from Lutheran synods that
would develop in the West later in the 19th century, such as the Missouri
and Wisconsin Synods. However, some Lutherans in the Eastern United
States disapproved of the General Synod’s stance on the Lutheran
Confessions. In particular, the Evangelical Lutheran Tennessee Synod
refused to unite with the General Synod because it deemed the General
Synod too liberal.
e General Synod continued to grow in size and importance,
particularly as it organized institutions to serve the church. Primary among
these institutions was Gettysburg eological Seminary (now the Lutheran
eological Seminary at Gettysburg) in Pennsylvania. e seminary quickly
became a center for Lutheran thought in North America, gaining
prominence through professors such as Samuel Simon Schmucker and
Charles Philip Krauth. However, the seminary also became the focus of a
theological controversy that became a de ning moment for North American
Luther-anism. An advocate of Christian unity, Schmucker advocated in 1855
that the Augsburg Confession be modi ed in order to facilitate greater unity
within American Christianity. Among the doctrines that would be changed
in Schmucker’s “American Lutheranism” would be baptismal regeneration
and the sacramental union in the Lord’s Supper. Schmucker’s ideas caused a
reaction from Lutherans who more fully subscribed to the Book of Concord
and were ultimately rejected by the General Synod. However, Schmucker’s
American Lutheranism produced two unintended side eﬀects. First, through
the scholarly work of Charles Porter eld Krauth, a revival of interest in the
Lutheran confessions occurred, resulting in the General Synod gradually
subscribing to the confessions in various revisions of their synodical
constitution. Second, the controversy provided C. F. W. Walther and other
more conservative, Western Lutherans with a cudgel with which to bludgeon
intellectually Eastern Lutheranism.
Old and New Lutheranisms in the West

Ironically, it was a German church union aimed at uniting Lutheran and
Reformed Christians in Prussia that led to the rise of confessional
Lutheranism in America. King Frederick William III of Prussia, a member
of the Reformed Church, celebrated the 300th anniversary of the
Reformation by uniting his realm’s Lutheran and Reformed Churches. In a
process that took several years to complete, Frederick William’s union
combined Lutheran and Reformed parishes under the label “Evangelical,”
and the king decreed that they use a common agenda, or liturgy, and that
Lutherans and Reformed commune together at celebrations of the Lord’s
Supper. While most Lutherans accepted the union, a minority, known as
“Old Lutherans,” resisted.
Old Lutherans objected to union with Reformed Protestants due to
confessional diﬀerences. Accepting the confessions of the Book of Concord,
they were unwilling to commune with Christians who did not share
common beliefs on issues such as the nature of Christ’s presence in the
Lord’s Supper, predestination, or other dividing points of doctrine.
erefore, the Old Lutherans refused to participate in worship services held
by union churches, use the new liturgical agenda of the union church, or
make other compromises with either the Reformed or the union churches.
erefore, they ran afoul of the law, resulting in the arrest of some pastors
and a sense of persecution amongst the Old Lutherans.
e persecution complex spread to Old Lutheran groups in other parts of
Germany, even if they were not directly impacted by the Prussian union,
which was a strictly
Prussian aﬀair. One of these groups, led by Lutheran minister Martin
Stephan, was in Saxony. Stephan and his followers advocated strict
subscription to the Lutheran Confessions against the rationalism they
believed was prevalent in the Evangelical Lutheran Church of Saxony. Due
to their sense of persecution, in 1839 Stephan and 700 Old Lutherans
emigrated from Saxony to Perry County, Missouri. Aer arriving in
Missouri, a controversy ensued, and Stephan was deposed as the group’s
bishop and was exiled to Illinois. In his place, C. F. W. Walther, a young
minister, took his place and helped shape the German Evangelical Synod of
Missouri, Ohio, and Other States (known as the Missouri Synod), which was
oﬃcially organized in Chicago in 1847.

e synod centered on St. Louis, where it moved Concor-dia Seminary
(originally established as a log cabin college in 1839) in 1849. e synod
primarily focused on serving German immigrants in the Midwest with
strong dosages of confessional Lutheranism. It published two German
periodicals, Der Lutheraner and Lehre und Wehre, which updated
congregations on news around the synod; published sermons; republished
excerpts from Luther’s works; and ran polemical articles elucidating
diﬀerences among Missouri Synod Lutherans, other Lutherans, and
Protestant groups such as the Baptists or Methodists (who were oen
labeled Schwdrmerei, much as Luther had labeled the Anabaptists). e
synod’s motto, emblazoned on its publications, proclaimed that “God’s Word
and Luther’s Doctrine Shall to Eternity Endure!” As the synod developed,
parochial schools were established to communicate the “pure faith” to
pupils.
Walther, F. C. D. Wyneken, and other early leaders of the Missouri Synod
successfully defended their synod and its allies, which resided primarily in
the Midwest, against Schmucker and the perceived confessional laxness of
American Lutheranism in the East. To the Missourians, Schmucker was a
warning of the potential pitfalls of American religion, which, Walther and
the others argued, privileged compromise over truth. e fathers of the
Missouri Synod believed that the Book of Concord correctly re ected biblical
truth, and thus full confessional subscription was nonnegotiable. erefore,
Walther refused to work with the General Synod and instead organized a
parallel organization, the Evangelical Lutheran Synodical Conference, in
1872, which united several church bodies that were in doctrinal agreement,
including the German Evangelical Lutheran Synod of Wisconsin (later
known as the Wisconsin Synod, WELS) and the Synod of the Norwegian
Evangelical Lutheran Church in America. e Synodical Conference created
a common front for conservative, Lutheran churches in the West. Indeed,
through correspondence and personal relationships, Walther was in uential
in pulling the Wisconsin and Norwegian Synods in a more theologically
conservative direction.
However, as much as Lutheranism was a confessional faith in the West, it
was also an ethnic faith. Lutheranism penetrated the Western frontier
through German and Scandinavian immigration, and these ethnic identities
remained strong throughout the 19th and much of the 20th centuries.

Lutheran synods in the West were divided along ethnic boundaries. ough
the Saxon emigration is the most celebrated of the German Lutheran
emigrations, Germans in Milwaukee also organized the Wisconsin Synod in
1850, while others connected to Jakob Konrad Wilhelm Lohe organized the
Iowa Synod in 1854. While Germans controlled those synods, the
Norwegian Synod was, of course, Norwegian, and Danes prevailed in the
Augustana Synod. Norwegian immigration to the Midwest began in the
1850s and continued throughout the rest of the 19th century. Norwegian
Lutherans established Luther College in Iowa, St. Olaf College in Minnesota,
and Luther Seminary in Minnesota. However, Scandinavians were not
united theologically or organizationally. While the Norwegian Synod, led by
Herman Amberg Preus and Ulrik Vilhelm Koren, maintained close ties with
Walther and the Missourians, another group of less conservative
Norwegians organized the United Norwegian Lutheran Church of America.
Outside these two main branches also were a multitude of smaller synods,
such as the Hauge Synod and the Eielsen Synod, which were in uenced by
Scandinavian Pietism.
In the early 20th century Norwegian nationalism gained prominence
within the Norwegian American community, which led to a movement to
unite the various Norwegian synods into one church, the Norwegian
Lutheran Church of America (later the Evangelical Lutheran Church, ELC)
in 1917. However, not all Norwegian Lutherans were pleased with the
church union and objected that the church bodies participating in the union
were not in full doctrinal agreement, which they, like Walther in the 19th
century, viewed as a prerequisite for church unity. ese conservatives
refused to join the ELC and formed the Norwegian Synod of the American
Evangelical Lutheran Church in 1918, which was renamed the Evangelical
Lutheran Synod in 1957. e conservatives joined the Synodical Conference
and maintained fellowship with the Missouri and Wisconsin Synods. Again,
division resulted from Lutheran church union.
Further Unions and Divisions
e Norwegians were not the only Lutherans to celebrate the Reformation’s
400th anniversary by combining synods into larger churches. In 1917 three
ethnically German synods in the East merged, including the General Synod.
is was the rst of a number of church mergers that de ned Lutheran

church life for the rst half of the 20th century. In 1930 the Iowa, Buﬀalo,
and Ohio Synods combined to form the American Lutheran Church (ALC).
Over the years, smaller ethnic synods joined the larger churches, further
promoting Lutheran unity among church bodies in North America. In 1960
the American Lutheran Church was reorganized through a merger of the old
American Lutheran Church, the historically Norwegian Evangelical
Lutheran Church, and the historically Danish United Evangelical Lutheran
Church. e Lutheran Free Church, a Norwegian Pietist church body, joined
the ALC in 1963. e ALC was theologically moderate. While Pietism
in uenced the church body due to its Scandinavian heritage, Lutheran
confessionalism, a legacy of the Iowa and Ohio Synods in particular,
remained strong as well. e church maintained four seminaries, including
Wartburg eological Seminary in Iowa, Luther eological
Seminary in Minnesota, Paci c Lutheran eological Seminary in
California, and e Evangelical Lutheran eological Seminary in Ohio,
which produced notable Lutheran scholars such as Gerhard Forde and R. C.
H. Lenski.
e Lutheran Church in America (LCA) was formed in 1962 as the
United Lutheran Church in America (ULCA), the Finnish Evangelical
Lutheran Church of America (Suomi Synod), the American Evangelical
Lutheran Church, and the Augustana Evangelical Lutheran Church merged.
e LCA spanned previous divides, combining both Western and Eastern
Lutherans as well as Germans, Finns, Danes, and Norwegians. e LCA was
more theologically liberal than the ALC. Due to the heritage of the ULCA in
particular (and the General Synod before it), confessionalism was not as
strong in the LCA as it was in the ALC or the Missouri or Wisconsin
Synods. In addition, historical criticism of the Bible was largely accepted by
ministers and seminary professors. e LCA was also more liberal than its
contemporary church bodies in its acceptance of women’s ordination,
ordaining the rst woman to the Lutheran ministry in the
United States in 1970.
While the movement for church unity in North American Lutheranism
seemed to possess momentum, it also sowed seeds of division. In the 1950s
leaders in the ALC and the Missouri Synod began to discuss a possible
agreement of fellowship. is dismayed the Wisconsin Synod and the
Evangelical Lutheran Synod (ELS), both of which shared fellowship with the

Missouri Synod through the Synodical Conference and viewed the ALC as
too liberal on a multitude of issues, such as historical criticism of the Bible,
women’s roles, church fellowship, and ecumenism. As the Missouri Synod
continued discussions with the ALC, the Wisconsin Synod and ELS accused
the Missouri Synod of liberalizing its doctrine of church fellowship.
Previously, complete doctrinal agreement was seen as a prerequisite for
church fellowship. Since the Missouri Synod was pursuing fellowship with
the more liberal ALC, the WELS and ELS argued, the Missouri Synod was
likewise becoming more liberal, and evidence was found in the fact that the
Missouri Synod allowed prayer to occur with members of churches (e.g., the
ALC) with which the Missouri Synod lacked fellowship as well as the
growing presence of historical criticism at Concordia Seminary in St. Louis.
As a result, the ELS broke fellowship with the Missouri Synod in 1955,
followed by the Wisconsin Synod in 1961. is eﬀectively ended the
Synodical Conference, which formally dissolved in 1967. However, some
members of the Wisconsin Synod believed that their synod had not broken
fellowship with the Missouri Synod early enough, which in turn led to a
schism that begat the Church of the Lutheran Confession in 1960, whose
membership resides primarily in Wisconsin, Minnesota, and Nebraska.
e dissolution of the Synodical Conference did not stanch the bleeding
of the Missouri Synod. Rather, con ict continued. Voices from within the
Missouri Synod were also concerned about perceived liberalization within
the synod. Although many conservatives feared union with the ALC, the
synod’s Concordia Seminary in St. Louis became the center of controversy
when conservatives accused faculty members of teaching false doctrine,
including denying the plenary inspiration of Scripture in connection to
teaching historical criticism. In a closely contested synodical presidential
election, conservative Jacob Preus defeated the incumbent in 1969 and
ordered a fact- nding commission to investigate the seminary faculty.
ough the faculty was cleared of wrongdoing by seminary oﬃcials, the
synod’s 1973 convention passed a resolution condemning the faculty for
teaching false doctrines concerning Scripture. As a result, the seminary
president was suspended in 1974. Reacting to this, the vast majority of
students and faculty walked out of the seminary on February 19, 1974, and
created Concordia Seminary in Exile. e controversy, known as “Seminex,”

led to a schism within the Missouri Synod that gave birth to the Association
of Evangelical Lutheran Churches (AELC).
Out of the 2.7 million members of the Missouri Synod, 100,000 le to join
the AELC, which ran its seminary, later renamed Christ Seminary-Seminex,
until 1987. It was much more theologically liberal than the Missouri Synod,
as it openly taught historical criticism and began to ordain women.
Importantly, the AELC was the rst Lutheran church body in North
America to elect an African American as president, calling Will L. Herzberg
in 1984. Also, the AELC was more ecumenically inclined than the Missouri
Synod, and it quickly established relations with other Lutheran church
bodies. ough the AELC was numerically small in comparison to other
Lutheran denominations, it served as a catalyst for the largest church merger
in North American Lutheran history.
ELCA: Merging and Splintering
Ironically, the same 1972 Missouri Synod convention that had condemned
the Concordia Seminary faculty for perceived liberalism also voted to join in
fellowship with the ALC. However, this fellowship was short lived, as the
Missouri Synod suspended ties with the ALC in 1981 due to the ALC’s
acceptance of women’s ordination and other liberal tendencies (and growing
conservatism within the Missouri Synod). e suspension of fellowship
between the two church bodies began the process that led to the uni cation
of liberal and moderate church bodies. e ALC, LCA, and AELC were
largely in agreement over doctrine and social issues, even though variant
beliefs, attitudes, and ecclesiastical structures persisted. In 1982 the
Commission for a New Lutheran Church was organized to facilitate a
merger of the three churches. In 1986 all three churches held conventions
that approved plans for the merger. In 1988 the Evangelical Lutheran
Church in America (ELCA) was formed. Representing 5.2 million
Lutherans, the ELCA was the largest Lutheran church body in North
America.
However, the merger of the ALC, LCA, and AELC did not bring about
complete Lutheran unity. Of course the Missouri Synod, the Wisconsin
Synod, the ELS, and other smaller church bodies persisted, refusing
communion with the ELCA over theological disagreements. In addition,
though, a number of schisms have occurred within the ELCA as the

denomination developed. e rst major split occurred as a result of
dialogue between the ELCA and the Episcopal Church (USA). As the two
churches moved toward an agreement of full communion, the Episcopalians
demanded that the ELCA adopt the threefold order of ministry of bishop,
priest, and deacon. is engendered opposition within some elements of the
ELCA, which believed that this condition ran afoul of the Augsburg
Confession and Lutheran theology of ministry. While the concordat
between the two churches initially failed in 1997, losing by 6 votes, it passed
by 27 votes in 1999. is precipitated the formation of the Lutheran
Congregations in Mission for Christ (LCMC), which as of 2012 represented
350,000 Lutherans. e LCMC is more conservative than the ELCA but
more liberal than the Missouri Synod, allowing women’s ordination (but not
requiring member congregations to accept it) but not blessing same-sex
unions. e LCMC does not run any seminaries, but instead their ministers
are educated at existing Lutheran or nondenominational seminaries.
e LCMC schism was not the last major schism to rend the ELCA. In
2009 the ELCA convention voted to allow the ordination of gay and lesbian
ministers. As a result, the North American Lutheran Church (NALC) was
formed in 2010. Similar to the LCMC, the NALC represents a more centrist
or moderate version of North American Lutheran-ism. As of 2016, the
NALC has approximately 140,000 members. It has dialogued extensively
with the Anglican Church of North America, which splintered from the
Episcopal Church (USA) over debates concerning same-sex marriage. In
2012 the NALC sought membership in the Lutheran World Federation
(LWF), which rejected the application in 2014 due to the NALC’s lack of full
communion with the ELCA, an LWF member.
Conclusion
As the 500th anniversary of the Reformation arrives, Luther-anism remains
divided. Luther’s reform movement, which divided Western Christianity, has
proven incapable of unifying itself institutionally or theologically. Within
North American Lutheranism, at least four separate groups of
denominations exist. First, a number of small, ethnic, and Pietistic
denominations, such as the Laestadians or the Church of the Lutheran
Brethren of America, continue to ourish in the rural Midwest and Paci c
Northwest, relatively untouched by the debates within greater North

American Lutheranism in the last half of the 20th century. Second,
conservative, confessional Lutheran church bodies such as the Lutheran
Church-Missouri Synod, the Wisconsin Evangelical Lutheran Synod, the
Evangelical Lutheran Synod, and several other bodies preserve the theology
of Old Lutheranism, stringently holding onto the Book of Concord and
Lutheran orthodoxy. ird, the Evangelical Lutheran Church in America
represents liberal Lutheranism and is the result of a multitude of mergers of
various churches over the 20th century that span the ethnic and theological
gamut of American Lutheranism. Fourth, and nally, centrist Lutheran
churches have sprung up in reaction to controversies within the ELCA.
Together, the NALC and the LCMC represent approximately a half million
members, nearly all of whom were former members of the ELCA, which has
experienced a 20 percent member loss since 2001. North American
Lutheranism thus exempli es the fractiousness that de nes Lutheranism
and, indeed, Christianity in the past 500 years aer Luther launched his
protest against indulgences in Wittenberg.
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D  I

Martin Luther’s illnesses have long been a source of fascination for
historians, psychiatrists, and medical doctors who have attempted to
enumerate and diagnose the long list of ailments—both mental and physical
—that plagued him. Dozens of painful symptoms interrupted his daily
activities, sometimes causing him to miss key events, bringing him severe
suﬀering, and lending compassion to his pastoral advice. As the physical
symptoms deepened in intensity over time, his illnesses may have
contributed to the increasingly angry tone of his polemical writings in his
nal years.
Mental Illnesses and Conditions
Early attempts to diagnose Luther’s mental conditions include Paul Reiter
(1941) claiming that Luther had a psychotic episode in 1527, with periods of
mania and depression, and Erik Erikson attempting to psychoanalyze Luther
in Young Man Luther (1958), describing him as having an identity crisis, and
—in spite of very little evidence— characterizing his relationship with his
mother as producing an Oedipus complex.
Some have suggested that Luther’s theological concerns before his
conversion to Reformation principles bordered on scrupulosity, sometimes
diagnosing this as an aspect of obsessive compulsive disorder. Later—
perhaps because of his experience with scrupulosity—Luther would
encourage individuals to occasionally attend Mass without rst going to
confession so as to practice trusting God’s mercy rather than depending on
the precision of one’s confession.
Most scholars agree that Luther dealt with depression. Some have
suggested that he may have suﬀered from bipolar disorder as well,
particularly in his later years when outbursts of anger and coarse language
seem to have alternated with depression.
Having struggled with depression himself, Luther oﬀered advice to others
who shared the condition. For example, in a letter to Prince Joachim of
Anhalt on May 23, 1545, Luther warned the prince that melancholy could
cause premature aging. He encouraged the prince to avoid this sadness by
riding, spending time with cheerful companions, and avoiding solitude.
Referencing Moses and Ecclesiastes, he reminded him of God’s commands
to be joyful, for joy that takes place with moral people, in moderation, and
in the fear of the Lord brings delight to God. He exhorted the prince to be

happy “inwardly in Christ” and “outwardly in God’s gis,” for God gives us
good things in order that we might enjoy them and be grateful to Him for
them. Luther wrote, “I, who have hitherto spent my life in mourning and
sadness, now seek and accept joy wherever I can nd it” (Smith 1914, 322).
Physical Illnesses
In addition to emotional challenges, Luther faced a signi cant list of
physical illnesses. (It can be challenging to diagnose illnesses centuries later
and merely on the basis of self-reported symptoms, but what follows are the
attempts by various historians and doctors.) Insomnia seems to have
plagued Luther from at least as early as 1521, as a result of constant stress
from the threat of death. He developed tinnitus (ringing in the ears),
fainting episodes, uremia (a variation of kidney failure), and a chronic ear
infection. Taken together, the symptoms of tinnitus, rickety balance, and ear
infections may have indicated the presence of Meniere’s disease, an inner ear
disorder that may have begun for him as early as 1527. Uric acid building up
in his joints brought the sharp pain of gout. Other possible conditions
included recurring constipation and hemorrhoids.
In February 1529 an unspeci ed illness prevented Luther from continuing
his visitations in Electoral Saxony. “A Mighty Fortress,” written around this
time, most likely included Luther’s illnesses among the “ ood of mortal ills
prevailing.” In 1532 he was so ill that he had to cut short a long series of
sermons on 1 Corinthians 15. In 1535 he had days of diarrhea; in 1536,
sciatic pain kept him bed bound for two weeks. And on December 19, 1536,
he had a severe heart attack.
Gallstones or kidney/bladder stones developed around 1525, and Luther
almost died from them in February 1537 in Schmalkalden during the
meeting for which he had prepared the Schmalkald Articles. He had to miss
the sessions because he was con ned to his room in the inn in excruciating
pain. e agony was so severe that he cried out, “Dear Father, take my soul
in thy hand… . Let me die.” He believed that if the pain went on much
longer, he would “go mad” and would not be able to acknowledge God’s
goodness any more. He admitted that if it were not for his faith in Christ, he
would kill himself, and he asked God to kill him instead: “e devil hates
me and has his claws in me, but do thou, God, avenge me on mine

adversary; let me die and pay thou the devil as he deserves.” e trip back
home
was so torturous that he wished that a Turk “would fall upon me and kill
me!” but later that night, the attack of the illness lied. Luther credited the
end to a miracle from God. He wrote to his wife Katie that he had been
unwell for three days and unable to “pass water,” sleep, or keep food down.
He had believed he was dying and had commended her and their children to
God. “My heart was moved for you,” he wrote, “for I thought I was surely in
the grave.” But men had prayed for him, some weeping, and God healed
him. He continued to be weak, however, and before arriving home, wrote
what is known as his rst “will” (Smith 1914, 310–312).
In April 1541 he wrote to Philipp Melanchthon that he had a “tumor”
(perhaps a boil) in his head and that “phlegm, rheum, and matter ows from
my neck and nostrils that I wonder how my head, broken down with age
and labor, could bring forth such monsters, and that I was not suddenly
taken oﬀ with apoplexy, vertigo, epilepsy, or something like them.” His head
hurt so badly that he wished to die, and then aer a couple days, the “tumor
broke,” leaving him with such a loud sound of wind blowing through his
head that he could not hear anything unless someone shouted at him (Smith
1914, 395).
Illnesses in Later Life
Scholars debate the role of illness in what many note as an increasing
virulence in Luther’s writings toward the end of his life. Many of the illnesses
mentioned earlier continued. In addition, in 1539 he endured dysentery, and
in 1540, rheumatism. And from 1540 on, angina pectoris (searing pain in
the chest, caused by a de ciency of blood supply to the heart) attacked him
from time to time. In 1542 a cataract blinded him in his right eye. Some
scholars argue that all of this negatively aﬀected his later writing, but others
caution against dismissing his later work, for not all of it shows signs of
emotional distress, and some of it is both theologically profound and
educationally important.
On February 17, 1546, Luther felt a pressure around his heart and became
faint, but warm compresses and brandy comforted him. He may have
suﬀered a stroke, but he was able to pray several prayers, including, “Oh my
heavenly Father, one God and Father of our Lord Jesus Christ, thou God of

all comfort… . I thank thee that thou has given for me thy dear son Jesus
Christ, in whom I believe, whom I have preached and confessed, loved and
praised.” He then commended his soul to God, saying, “If I leave this body
and depart I am certain that I will be with thee for ever and can never, never
tear myself out of thy hands” (Smith 1914, 422–423).
Luther died on February 18, surrounded by his friends and sons. His nal
illness, angina pectoris, had taken his life, but his faith remained strong to
the end.
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Devil
In his excellent biography of Luther, Heiko Oberman characterized him
as a theologian caught between God and the devil, who have been waging
real, active war since the beginning of creation (Oberman 1992), and also
argued that Luther is best understood in terms that acknowledge his place
within that unending struggle. For Luther, the devil presented a very real
danger to Christians and was the true adversary of God. Not a mere
conceptual force of evil or a shorthand reference to theological evil in

general, the devil, taught Luther, constantly rages against God and all that
God has created, reserving particular hatred for Christians.
As an Angel
Unsurprisingly, Luther agreed with prior theological tradition that taught
that the devil was an angel who fell. And while the oﬃce of the devil and
those who fell with him changed, their nature did not, despite their turn
away from God. ey may have lost their grace, their righteousness, their
honor, and their nobility, but nonetheless they retained the nature with
which they had been created. As to why the angels fell, Luther remained
noncommittal. When he did comment, he echoed Bernard of Clairvaux’s
opinion that the devil had seen God’s plan to raise humanity to higher status
than the angels and had responded pridefully and jealously. Even so, Luther
remained indiﬀerent to this conclusion and felt that no one should be forced
to agree with it; knowing that the devil was a fallen angel was enough for
him.
Appearances
Nevertheless, the devil’s angelic nature presented a particular diﬃculty for
Luther. He frequently pointed to II Corinthians 11:14, in which Paul warns
the believer that the devil can disguise himself as an “angel of light,” and
other passages like that. Luther consistently cautioned that the devil undeviatingly masks himself in deception, hiding his true nature and
motivations. Humanity must therefore do whatever is possible to see
through this deception and expose the devil in his hiddenness. Calling him
a “white devil,” in his commentary on Galatians, Luther warned his
followers that the devil is capable of providing instruction in matters of faith
and of urging true Christians to trust in the Church and the sacraments.
Sometimes Luther spoke of the “Two Kingdoms” of the world, or even of
“two Gods,” such as in his treatise On the Bondage of the Will, highlighting
his concern over the devil’s ability to deceive and his skill at imitating and
undermining God. In fact, in later life Luther worried so intensely about the
devil’s deception that he asked God not to send him visions or angels, since
he had been attacked by malicious spirits and visions in the past.
Even so, Luther thought that believers bear the responsibility for
determining who is speaking to them, God or the devil. at said, he did

oﬀer his listeners some advice: when a good angel appears, it inspires terror
and awe, but when it leaves, the believer feels joy, cheer, and serenity of
heart. In contrast, the devil appears subtly and quietly and leaves behind
fear. Furthermore, even the devil cannot completely obscure the truth that
comes from God, whether it comes direct from the Holy Spirit or through
the interpretation of Scripture. e key, Luther counseled, therefore lies in
remembering that the devil’s visions work toward the destruction of God’s
people and creation, and to always judge any such revelations according to
God’s Word, which God speaks for humanity’s redemption and salvation.
e Devil’s Activity
However, Luther concerned himself less with what the devil was according
to his nature and more with who the devil showed himself to be according
to his activity in creation and against Christians. As previously mentioned,
for Luther, everything the devil does directly serves his goal of corrupting
and destroying God’s creation. From the political court to the family, all
human institutions and relationships suﬀer the devil’s assaults, which take
very real and meaningful forms. e devil’s in uence leads to widescale
calamities such as wars, disease outbreaks, or destructive weather. Likewise,
his in uence leads to crimes such as the or murder. Within the boundaries
of the home, the devil can cause the unwary to suﬀer broken bones and
falling down stairs—even broken necks. In short, if the devil had his way, no
harmony at all would exist in creation, Luther declared. Yet he reassured his
listeners that faithful Christians can avoid all of this misfortune if they
remain on the path that God has ordained for their lives. Of course the devil
promises his own protection, but that protection comes at the cost of
stepping oﬀ of God’s path and proceeding against God’s Word. Luther
emphasized this point time and time again: the devil really only has the
power that God permits him to exercise. If a believer steps oﬀ his or her
path, God will rightfully withdraw a measure of protection, which the devil
turns to immediate advantage, commencing his assault.
Perhaps more distressingly, the devil’s assaults oen prove more
dangerous to the soul than to the body. As noted above, Luther believed that
the devil skillfully wields his powers of deception to lead believers down the
wrong path. One of the main ways that he does this is through imitating
God and obscuring God’s Word. Luther saw the events in the garden of

Eden as a prime example of this. Just as he did with Adam and Eve, luring
them away from God, overthrowing their faith, the devil presents a
“corrupted Word” to believers.
With such an emphasis on the devil’s need to imitate, obscure, and
corrupt God’s Word, Luther unsurprisingly believed that the devil could not
ignore the target that the Church itself presented. Anywhere one nds God’s
Word, one nds the devil presenting his own alternative to the Church of
God, Luther wrote. e devil wishes to imitate, even improve upon,
everything that the Church does, wishing to be present to all of humanity’s
needs, no matter how large or small. In particular, Luther singled out the
sacraments, the law, and preaching as gis provided by the Church that the
devil regularly attacked and usurped in order to separate the faithful from
God and the Word. Luther believed that the devil could furnish his own
sacraments, creating an easier path to salvation for people to follow as well
as easier sacraments to receive, causing them to revile and become estranged
from the true sacraments of Christ. e devil likewise uses the law as a tool
for separation in that he emphasizes the believer’s inability to follow the law
on his or her own and draws one into despair. But by understanding the
nature of the gospel and of God’s mercy, Luther reminded believers, one will
have a shield against the devil’s twisting of God’s judgment. e devil even
could twist preaching within churches to his own ends, according to Luther.
Essentially, the source of God’s Word preached is the Holy Spirit, not
humanity. But the devil counters the Holy Spirit by providing his own
message, in places where God’s Word is not preached or is not truly heard.
ese points illustrate a major theme underlying Luther’s understanding
of the devil: he believed that the devil’s chief method for striking against
creation involved not just corrupting God’s message, but replacing it with his
own. According to Luther, when humanity ignores or distances itself from
God’s Word, the need to ll the resulting void causes us to search out an
alternative. e devil seizes the opportunity, craing his own message and
his own sacra-ments—in eﬀect, his own “God.” By doing so, the devil not
only steals power and in uence from God, but also entices people to call
upon him for protection and strength. Believers therefore too oen replace
the true sacraments of the Church with worldly concerns, such as
occupations.

e Catholic Church
e Catholic Church of Luther’s time, then, was the obvious best target for
the devil’s campaign to corrupt and replace God and God’s Word in
Creation. Luther believed that the devil had rmly ensconced himself in the
Church of Rome, determined to use it as one of his main weapons and to
claim it as his prize in victory.
Luther himself felt betrayed by the Catholic Church and grew ever more
concerned with what he perceived as the Church pulling its followers farther
and farther away from God’s Word. He was convinced that those people
most responsible for guiding the Church—the pope and the rest of the
episcopate—were the devil’s tools. Luther even characterized the pope as the
Antichrist, the greatest possible servant of the devil. e way that the devil
destroyed the Catholic Church, Luther maintained, was through an
unceasing campaign directed toward corrupting its doctrine, its authority,
and its practice.
Luther readily found plenty of evidence to support his assertion that the
devil had corrupted the Church’s doctrine. He applied a very simple
standard: if he found biblical support for one of the Church’s teachings or for
a papal decree, then it was valid as God’s Word. But if a teaching or decree
contradicted what he found in the Bible, Luther decried it as the devil’s
word. e pope’s decretals, publicly and readily available as they were,
revealed him to be the devil’s mouthpiece, as far as Luther was concerned.
Yet the insidious way in which the teachings of leading Catholic theologians
entered into the Church’s consciousness also troubled him, especially when
they were held in higher esteem than the gospel itself.
In many cases Luther saw the devil’s corruption of the Church’s authority
running parallel to his corruption of its doctrine, particularly regarding such
issues as clerical celibacy. rough the Antichrist pope and his episcopate,
the devil could promote false interpretation and false teaching and demand
obedience at the expense of true Christian freedom, thereby creating a
system that inextricably links salvation and submission to a devilish
authority as believers tie their conscience and their soul to the devil as a
necessary precursor to their salvation. Luther also saw the devil wielding
power not only over human souls through the Catholic Church, but also

over worldly wealth and politics as the Church pursued and acquired more
and more in uence in secular society.
Finally, the devil corrupted the Church in terms of its practice, as derived
from his false doctrine and traitorous authority. Luther believed that the
devil had instituted idolatry as a foundation of Church practice, in that, by
following the pope, the faithful actually followed the devil. One particular
practice drew Luther’s anger: clerical celibacy. In the Church’s demand for
this practice, Luther found evidence of all three of these corruptions. Since
the Bible does not forbid it—in fact, according to Luther, the Bible supports
clerical marriage—the Church’s prohibition of it is suspect. By placing this
restriction on priests, the pope and the bishops exercise devilish authority
over true believers. us, for Luther, clerical celibacy emerges as an
explicitly corrupted practice, one held up by the Church as particularly
pious, but in actuality leading to idolatry of the Church, the pope, and the
bishops. More than once, Luther even called upon fellow clergy to get
married, just to spite the devil!
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D M

e Devotio Moderna was a religious reform movement in the late Middle
Ages, which originated in Deventer in the 1370s. In the 19th century, when
scholarly research concerning the movement began, liberal Protestant
theologians hailed it as a forerunner of the Reformation. ey praised its
promotion of Bible reading by all believers; its contribution to education; its
inclusion of the nonreligious in the economy of salvation; its
Christocentrism; its focus on practical piety; and its down-to-earthness visa-vis miracles, visions, and excessive devotional practices such as weeping.
Dutch researchers in particular regarded the Devotio Moderna as a
precursor of a typically Dutch form of the Reformation, in addition to
humanists from the Low Countries such as Erasmus (1466–1536). e
Nijmegen historian R. R. Post countered such assessments by claiming the
Devotio Mod-erna was purely Catholic, although he did leave its Dutch-ness
unchallenged.
Largely disregarded by these scholars, from the beginning of the
Reformation onward the Devotio Moderna did enjoy a long career as a
source of inspiration for Pietistically inclined Protestants, both in the
Netherlands and beyond, especially through omas a Kempis’s De
imitatione Christi.
Origins
e 1370s conversion of the Deventer canon Geert Grote (1340–1384) is
usually taken as the beginning of the Devotio Moderna. Later on he worked
as a traveling preacher and donated his Deventer house to women who
wanted to live piously without taking vows. Out of this bestowment
developed the Sisters of the Common Life, soon to be followed by the
Brothers. roughout the Low Countries, the Rhineland, and Central
Europe, similar communities were created.
Like previous reform movements throughout the more urbanized regions
of Western Europe, the Sisters and Brothers of the Common Life aimed for
the vita evangelica et apostolica (evangelical and apostolic life). For them too,
living like Christ and the apostles meant chastity, poverty, and missionary
work among the secular urban population. In addition to Christ and the
apostles, the Desert Fathers were important models. ese hermits, monks,
and nuns had invented the religious life in the deserts of Egypt, Palestine,
and Syria in late antiquity. eir devotio antiqua (ancient devotion) was

regarded as the model for the Devouts’ devo-tio moderna (modern-day
devotion).
e Devouts consciously sought to avoid what they regarded as the
poverty movement’s mistakes. Unlike the Mendicants, they worked for a
living rather than begged. ey felt that the latter would involve them in the
secular world too much, let alone running the risk of too many donations.
For men, copying, writing, and translating books was the most important
work. Although women also engaged in this, weaving and spinning appear
to have been their main activities. As for the brothers’ and sisters’
missionary work other than through the dissemination of religious texts,
they used various formats. Both sexes sought to inspire through their
example and through conversations with secular layfolk. Men acted as
traveling preachers and invited secular people into their homes for so-called
collations, in which they explained Scripture. In addition, they oﬀered
lodgings to students from the local grammar schools.
By the end of the 14th century many of the Devouts became tertiaries or
regular canons or canonesses. Usually the original rule was supplemented
with constitutions, which prescribed claustration for female members. In the
southern Low Countries some men also opted for claustra-tion. Several
communities congregated in chapters, of which the Chapter of Windesheim
is the best known. e move to the cloister corresponds to the Devouts’
increasing concern about their ability to stay on the right path among
secular people. e criticism that religious people without vows customarily
encountered was another important reason.
Forerunners of the Reformation
e image of the Devotio Moderna as a forerunner of the Reformation relies
on six aspects: its promotion of Bible reading, its contribution to education,
its inclusion of the nonreligious in the economy of salvation, its Christocentrism, its focus on practical piety, and its down-to-earthness.
e Devouts regarded reading the Bible and other religious texts as a
highly important tool in the education of all believers, including layfolk.
Brother of the Common Life Gerard Zerbolt of Zutphen (1367–1398)
defended this in his De teutonicalibus libris; later, in his collations to layfolk,
as recorded in his Eerste Collatieboek (First book of collations), the Zwolle
brother Dirc of Herxen (1381–1457) repeated Zerbolt’s injunctions.

Furthermore, the Devouts were most active in the dissemination of
Scripture in the vernacular. In addition to the in uential 1361 translation by
a Carthusian from Herne, a second translation is commonly ascribed to the
Windesheim lay brother Johannes Scutken (d. 1423). Both were diligently
copied in Devotio Moderna milieus, for both religious and lay audiences.
e insistence on lay Bible reading did not preclude a caveat: in view of the
diﬃculty of the text, Zerbolt and others felt that Bible reading should be
heavily monitored by spiritual supervisors.
As for the impact that the Devouts had on formal education, in the older
literature they are cited as creators of and teachers in grammar schools. is
is a misconception, although occasionally they were close to these schools,
as is clear from the fact that rector Jan Cele of the Zwolle grammar school
was included in Windesheim brother Johannes Busch’s biographies of
exemplary brothers of his community. By the end of the 15th century,
however, some brothers appear to have served as teachers, in addition to the
customary lodging of students, which had been practiced from a very early
date.
From a broadened perspective, they did contribute to religious education
through their missionary work. For example, in the collations they
instructed secular city folk in the meaning of the Bible as interpreted by the
Church Fathers. Occasionally they catered for the special needs of this target
group, such as by giving advice on how to be married and pious, as Dirc of
Herxen did in his collations. Moreover, Devotio Moderna biographies
provide stories about lay supporters, praised for their piety. However, the
Devouts still regarded the ascetic life as the best way to achieve spiritual
perfection, as is clear from their biographies as well as from Dirc of Herxen’s
collations on marriage.
e Devouts’ Christocentrism is obvious from their strong focus on the
imitation of Christ. ey did not share the later Reformers’ criticism of the
cult of the saints. e saints continued to be important to them as models
for their own practice of piety, since they regarded them as models for how
to imitate Christ. As far as the Devouts were concerned, the saints had
shown total commitment, which they considered to be indispensable for
those aspiring to piety.
ey imitated the religious tradition of the Desert Fathers by attempting
to reach spiritual perfection through practices that would lead to the virtues.

For instance, the humble work of spinning contributed to humility, as did
their obedience. In all of this, they were the champions of feasibility. Under
the leadership of their superiors, diﬀerent categories of religious with or
without vows or secular people were to nd the best way to achieve piety,
given their talents and possibilities.
eir practice-oriented training was meant to lead to pious thoughts and
feelings, which should show outwardly, for example, by weeping out of
contrition and desire or by performing acts of charity. eir emotional style
made them attractive forebears of those inclined to aﬀective piety, both
Catholics and Protestants. Finally, concerning their supposed
levelheadedness, they were keen on identifying God’s direct involvement in
many happenings, from the stopping of an open tap to the excellence of
exemplary brothers or sisters. All of these were miracles.
Assessment
Today the Devotio Moderna is viewed as a movement that was in many
ways similar to other religious reform movements as well as having broad
rami cations beyond what is now the territory of the Netherlands, for
example in Protestant Pietism and the Catholic Spanish and Latin American
mystics of the early modern age. Nevertheless, in popular culture it still
serves as an identity marker for the Dutch because of the status of the
Devouts as a religious movement that began in what is now the territory of
the Netherlands, along with their practice-oriented approach and their
sobriety. As such things go, such an appropriation says more about the
Dutch self-image than about the Devo-tio Moderna. Similarly, as a
movement on the cusp of the Middle Ages and the early modern age, it
oﬀers the potential for appropriation by both Protestants and Catholics: for
Protestants because of their promotion of Bible reading by all, for the
Pietists among them for their aﬀective practice, and for Catholics for their
religious lives, both with and without vows.
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D  A
On January 21, 1530, Emperor Charles V (1500–1558), aer negotiating
with Pope Clement VII, issued a summons to convene the Imperial Diet of
the Holy Roman Empire at the city of Augsburg. e Imperial Diet was the
general deliberative assembly of the empire, which emperors convened
intermittently whenever needed and wherever strategically useful, until the
Perpetual Diet was constituted in 1663. e 1530 Diet of Augsburg, which
commenced on June 20, became a de ning moment in the history of the
Reformation. Charles V demanded that the members of the Diet who
supported Martin Luther give an account of the liturgical and other practical
religious reforms that were being introduced in their territories. On June 25,
1530, these Reformers read their response, the Augsburg Confession.
Structure and Purpose of the Imperial Diet
e Holy Roman Empire was a complex confederation of between 200 and
300 member principalities or states. e empire spanned the centuries from
800 to 1806, and its borders shrank and expanded throughout that period.
e empire had a constitution, which was a constellation of many diﬀerent
charters and treaties rather than a single written document. e
Sachsenspiegel (“Mirror of the Saxons”) was the empire’s most in uential
constitutional and legal document, being comprised of customary law
(governing both criminal and civil law) and feudal law (governing the
hierarchical ranks and relationships of oﬃces, principalities, and powers). In
this way the Sachsenspiegel in uenced both the legal parameters and the
membership of the Diet.
e Diet established the public policy of the empire in conjunction with
the emperor. e Holy Roman Emperor could only exercise limited, not
absolute, imperial power, and for two primary reasons. First, the emperor
was an elected monarch, even though certain hereditary dynasties, like the

Hohenstaufens and the Habsburgs, dominated the elections sometimes for a
century or two. Second, the Diet’s policy-making powers were extensive and
thereby also limited the emperor’s imperial power.
By the 16th century three member colleges comprised the Diet. First was
the college of the seven prince-electors, which wielded considerable power
and consisted of three prince-bishops (the archbishops of Mainz, Cologne,
and Trier) and four secular princes (the king of Bohemia, the Elector of the
Palatinate, the Elector of Saxony, and the Margrave of
Brandenburg). Second was the college of princes, numbering close to 100
in 1530, which consisted of a variety of both secular and cleric princes,
dukes, counts, margraves, lords, and prelates, who belonged to the college of
princes because they ruled a territorial ef and had only the emperor as an
overlord. ird was the college of free imperial cities, which consisted of
municipalities whose only overlord was the emperor and who therefore were
not subject to the authority of other territorial rulers or jurisdictions in
which they were located. e number of free imperial cities in the Diet
gradually shrank, from 85 in 1521 to 65 in 1555.
Beginning in the late eighth century Emperor Charlemagne had convened
the Diet ve times in ve diﬀerent cities. In the 16th century, prior to the
1530 Diet of Augsburg, emperors had convened the Diet eleven times in
seven diﬀerent cities; aer 1530, during the remainder of the 16th century,
emperors convened the Diet eighteen more times in ve diﬀerent cities.
Charles V’s Purpose for the Diet of Augsburg
e empire was under numerous complex stresses and strains in the 1520s
both within and outside its borders. First, Charles was an ambitious emperor
who wanted to extend the empire’s reach and territory. His motto was Plus
Ultra (“Further Beyond”). Second, Charles had to contend with many rival
factions both within and outside of the empire. He had been elected king of
Germany in 1519 at the age of 19, when his paternal grandfather, Emperor
Maximilian I, died, and as king he would oﬃcially become the Holy Roman
Emperor only when crowned by the pope, which did not happen until
February 1530. Charles had been elected over Francis I of France, his main
rival for the throne. In 1521 Charles formed an alliance with both Henry
VIII of England and Pope Leo X and went to war against Francis, defeating
him, capturing him, and forcing him to give Burgundy to the empire in

order to be freed. Francis immediately joined a military defense league being
formed by Pope Clement VII and Henry VIII to keep Charles’s army at bay.
ere would be no formal peace treaty between Charles and Francis until
1538. ird, Charles had a contentious relationship with Pope Clement VII,
who had formed a military defense league in order to keep Charles and his
army from further territorial encroachments into Italy, where he already
controlled large parts of northern Italy. Charles eventually sacked Rome in
1527, took the pope prisoner for a year, and prevented the pope from
annulling the marriage of Henry VIII and Charles’s aunt and con dant,
Catherine of Aragon, which led Henry to break from the Roman See and
form the Church of England.
Beyond the stresses and strains mentioned above were two more factors
of substantial consequence for convening the 1530 Diet of Augsburg. First,
during the 1520s Suleiman the Magni cent, sultan of the Ottoman Empire
and a brilliant military commander, had marched his army from
Constantinople across the lands east of the Holy Roman Empire and in the
fall of 1529 had laid siege to Vienna, which was the capital of Charles’s own
House of Habsburg as well as the key stronghold protecting the eastern ank
of the empire.
In 1529, without the aid of Charles’s army, Vienna held oﬀ Suleiman, just
barely. Suleiman would likely try again, which he eventually did in 1532.
Second, in order to keep the Ottomans from encroaching again on the
empire, Charles would need it to be politically and economically uni ed.
Further, he knew that, basic to medieval Christendom, religious unity
provided the bedrock for political and economic unity. In 1521 Charles had
convened the Diet of Worms and summoned Luther to appear. He had
appointed Ingolstad theologian Johann Eck as the Diet’s presiding oﬃcer,
who questioned Luther, demanding that he recant his heretical teachings. A
year earlier Eck had been Pope Leo X’s emissary to deliver to the German
princes the papal bull Exsurge Domine, which condemned Luther as a
heretic. At Worms Luther had refused to recant, and Charles, with the Diet’s
concurrence, had promulgated the Edict of Worms, which condemned
Luther as an outlaw; oﬀered a bounty for his capture; and forbade anyone to
receive, defend, sustain, or favor Luther either by words or deeds, or even to
possess or read Luther’s writings. In 1526 Charles had also convened the
Diet at Speyer, which he was not able to attend. While Charles had wanted

the 1526 Diet to reinforce the Edict of Worms, the Diet had done the
opposite in its own edict. It had suspended the Edict of Worms under
pressure from numerous powerful princes and imperial free cities, which
supported Luther’s reforming activities and theological writings. Charles
had refused to sign the 1526 edict. He then had summoned a second Diet at
Speyer in 1529, which he again could not attend, but this time he had sent
his brother Ferdinand, king of Bohemia and Hungary, as his personal
emissary. Under Ferdinand’s leadership the 1529 Diet had condemned the
1526 Diet and reinstated the Edict of Worms. is had angered the growing
numbers of supporters of Luther, who had responded forcefully with their
own protestatio, a legal public testimonial declaration rejecting the 1529
Diet’s conclusions (hence the name Protestants).
Given this context, Charles summoned the 1530 Diet of Augsburg to
unite the empire religiously, politically, and economically and thereby to
ward oﬀ the Ottomans. From Charles’s point of view, largely shared by Pope
Clement VII, the religious unity before the Diet would revolve around the
Lutheran program of liturgical and practical reforms. Charles’s summons
therefore required the Lutherans to explain things like the abolishing of
indulgences, the reform of the Mass, the place of human ordinances,
communion in both kinds, the marriage of priests, the eradication of
monastic vows, the dismantling of monasteries, and the invocation of saints.
Matters of theology and doctrine, strictly speaking, were to be reserved for a
general church council to be summoned subsequently by the pope, which
Luther and his supporters had been pleading for since the Edict of Worms.
Lutheran Response and the Augsburg Confession
In spring 1530 Elector John of Saxony instructed Luther, Philipp
Melanchthon, and a few other Lutheran theologians to dra working papers,
eventually known as the Torgau
Articles, to be used in order to explain their liturgical and practical
reforms. Because Luther was an imperial outlaw, he did not attend the Diet
but stayed in the Coburg Castle just inside Saxony, about 150 miles from
Augsburg. Melanch-thon, Luther’s brilliant and longtime Wittenberg
University colleague, collaborator, and con dant, led the Lutheran
theologians as well as Saxon chancellor Gregor Bruck. Melanchthon also
took other documents with him to the Diet, eventually using three in

particular: Luther’s own 1528 Confession Concerning Christ’s Supper, the
1529 Schwabach Articles, and the 1529 Marburg Articles.
Soon aer the Saxon entourage arrived at Augsburg in May, they were
met with a surprise. Charles’s brother Ferdinand had collaborated with the
papal legate, Lorenzo Campeggio, to produce a list of Lutheran theological
errors, authored by Johann Eck, Luther’s longtime nemesis. Eck issued his
404 esis, in which he took excerpts and alleged excerpts by Luther,
Melanchthon, and other Wittenberg theologians and lumped them together
with excerpts from Ulrich Zwingli and a variety of other Anabaptist and
Radical Reformers. With this Melanchthon knew that he could no longer
write only an explanation of the liturgical and practical reforms as Charles
had summoned them to do. An altogether diﬀerent kind of document would
be needed.
Melanchthon’s document went through various draing stages, perhaps
four. In an early stage he called it an “apology,” that is, a defense. He
eventually designated the document a “confession,” a unique designation in
its time, perhaps meant to evoke the early church’s title of “confessor,”
ascribed to those who boldly confessed their Christian faith under critical
public scrutiny in precarious circumstances, just barely short of actual
martyrdom. He composed the Augsburg Confession with two parts covering
28 articles. Part One, Articles I-XXI, treats “Articles of Faith and Doctrine,”
and Part Two, Articles XXII-XXVIII, treats “Disputed Articles, Listing the
Abuses at Have Been Corrected.” e articles in Part Two draw from the
Torgau Articles and represent the confessors’ response to the original
demand of the imperial summons.
Melanchthon designed Part One to refute the allegations of doctrinal
heresy in Eck’s 404 eses. Melanchthon generally followed the order of
articles in the Schwabach Articles, which fosters a more experiential story
line, or articulation, of the Christian faith. e Augsburg Confession begins
with the Triune God, who creates a good creation in personal
communication with God’s creatures (Art. I). Melanchthon immediately
followed up with the subject of sin (Art. II); the person of Jesus the Son of
God (Art. III); justi cation by faith (Art. IV); the ministry of the gospel and
sacraments that produce justifying faith through the work of the Holy Spirit
(Art. V); good works as the fruit of faith (Art. VI); the Church (Arts. VIIVIII); the sacraments of baptism and the Lord’s Supper, confession and

absolution, and church rites (Arts. IX-XV); political order and civic aﬀairs
(Art. XVI); and the return of Christ (Art. XVII). In order to further refute
Eck’s allegations, he concluded Part One with articles on free will, the cause
of sin, faith and good works, and the invocation of saints (Arts. XVIII-XXI).
Melanchthon, a consummate rhetorician and theological diplomat, took
Charles at his word to conduct a fair and open hearing in order to establish
religious unity. He therefore began each article in Part One with a positive
statement, usually one paragraph, of what the Lutheran professors and
pastors believed and taught, accentuating convergence with the church
catholic wherever he could. Following each positive statement, he regularly
stated one or more of three kinds of rejections—various ancient heresies
condemned by the church catholic, numerous Anabaptist and radical
spiritualist teachings and practices, and certain medieval scholastic
teachings—without ever mentioning any particular names. e rst kind of
rejection aimed to assure Charles and the Diet of the Lutheran confessors’
doctrinal unity with the ancient church; the second kind of rejection aimed
to sharply distinguish the Lutherans from all the other groups who were
displeased with the medieval church and whom Eck had used to tar the
Lutherans as heretics; and the nal kind of rejection aimed to state with
good conscience where the confessors departed from numerous scholastic
doctrinal errors.
Melanchthon nished the original German version with its Latin
translation by the opening of the Diet, and seven oﬃcial members of the
Diet signed it. On June 25 the Saxon vice chancellor, famous for his
resounding voice, read the Confession publicly in German before the
emperor and the Diet, gathered in the episcopal palace where outside many
hundreds, perhaps thousands, had assembled to hear the public reading
through the open windows.
e Confutation, Negotiations, and Failure of the Diet
On July 5, aer intense and meandering negotiations Charles directed
Campeggio to appoint a group of around 20 theologians to respond to the
Lutherans’ Confession. Eck was among the appointees and emerged as a
leading voice. ey quickly draed a document much like Eck’s 404 eses,
which strung together excerpt aer excerpt from all kinds of authors. is
dra was huge, perhaps as many as 280 folios. Charles was displeased and

returned the dra, demanding a document that was much shorter, more
irenic, focused on the text of the Augsburg Confession, and supported by
Scripture, and that did not xate on Luther since he was not at the Diet.
On August 3, aer ve revisions Charles oﬃcially accepted a second dra
of the “Confutation of the Augsburg Confession.” e Confutation contains
28 articles, each corresponding to an article in the Augsburg Confession.
e Confutation approved eight articles of the Augsburg Confession (I, III,
VIII, IX, XIII, XVI, XVII, IX); it conditionally approved or approved parts of
ten articles (II, V, VI, VII, X,
XI, XIV, XV, XVIII, XX); and it severely criticized ten articles, essentially
rejecting them (IV, XII, XXI, XXII, XXIII, XXIV, XXV, XXVI, XXVII,
XXVIII). e Confutation especially critiqued the Augsburg Confession’s
mention and support of justi cation by “faith alone,” which Melanchthon,
diplomatically, had not even put into Article IV on justi cation, having
waited to introduce “faith alone” until Article VI regarding works of love as
a fruit of justifying faith, and then only via a quotation from one of the
Church Fathers.
On August 3 the Confutation was publicly read in a German translation
of the Latin original, which had been delivered to Charles. Charles would
only allow the Lutherans to have a written copy of the text if they rst
promised to accept its ndings and not to publish a response. e Lutherans
refused these conditions and instead listened to the public reading with
stenographers taking careful notes.
In mid-August Charles appointed a negotiating team of fourteen
members with seven from each side, Melanchthon on one side and Eck on
the other. e negotiating team made progress toward agreement on the rst
20 articles despite the contention over Articles IV, V, and VI, though it
remains doubtful how deep the consensus was. Negotiations fell apart over
Article XXI, the invocation of the saints. Further, there was no consensus at
all on the nal seven, the liturgical and practical reforms, the purpose for
convening the Diet in the rst place. On August 24 Charles reduced the
negotiating team to seven, but it too failed to reach an agreement.
Negotiations ended.
Because for the Lutherans the proclamation of the gospel and the
administration of the sacraments according to the gospel, which create and
sustain faith that alone justi es, is suﬃcient for the unity of the church (Art.

VII), liturgical and practical reforms are matters of Christian freedom and
therefore of local discretion, so to speak. For the emperor and the pope
these same liturgical and practical issues are matters of ecclesiastical order,
subject to papal primacy and obedience in the Church. ese deep
diﬀerences made consensus a diﬃcult matter.
On August 29 the Lutheran parties appointed Melanch-thon and Bruck to
compose a refutation of the Confutation, which they completed on
September 20. On September 22 Charles refused to consider their
refutation. He oﬃcially pronounced that the Confutation, based on
Scripture, had refuted the Augsburg Confession. He gave the Lutherans until
April 15, 1531, to acquiesce to his pronouncement, under threat of military
intervention. However, numerous events occurred that prevented Charles
from intervening militarily. Later in 1531 he negotiated the Nuremberg
Armistice with the Lutherans, essentially a political stalemate.
Once back in Saxony Melanchthon immediately went to work composing
his own extensive, more scripturally supported, and more polemically edged
Apology of the Augsburg Confession. He completed his rst major dra in
April 1531 (quarto edition) and a second dra in September 1531 (octavo
edition), which incorporated numerous suggestions by Luther. He continued
to edit his Apology from time to time over the course of his life. At the heart
of the Apology is its Article IV, which highlights justi cation by faith alone
based on the nature of God’s eﬀective Word as law and promise
encompassing and permeating the creator’s entire conversation with human
creatures. In 1537 at a gathering of the Schmalkaldic League numerous
theologians subscribed their names to the second octavo edition of the
Apology, which advanced the Apology as a de ning Lutheran document.
References and Resources
Arand, Charles P., Robert Kolb, and James A. Nestingen. 2013. e Lutheran
Confessions: History and eology of “e Book of Concord.”
Minneapolis, MN: Fortress.
Kolb, Robert, and James A. Nestingen, eds. 2001. Sources and Contexts of
“e Book of Concord.” Minneapolis, MN: Fortress.
Kolb, Robert, and Timothy J. Wengert, eds. 2000. “e Book of Concord”:
e Confessions of the Evangelical Lutheran Church. Minneapolis, MN:
Fortress.

Maltby, William. 2002. e Reign of Charles V. New York: Palgrave.
Wilson, Peter H. 2011. e Holy Roman Empire 1495–1806, 2nd ed. New
York: Palgrave Macmillan.

—GARY M. SIMPSON

D  W
On March 29, 1521, Martin Luther received the summons to appear at the
Diet of the German imperial city of Worms from the hand of the imperial
herald, Caspar Sturm, who was to provide him safe conduct. Luther
appeared before the emperor, the electors, princes, and all the estates of the
empire on April 17 and 18, 1521. He was ordered to recant what Rome
considered heresies in his writings between the years 1517 and 1521, but he
refused. ere was much at stake in this encounter, theologically as well as
politically. Luther’s stand for his faith was a move toward independence
from Rome and contributed to a shiing geopolitical landscape in Europe.
His refusal to accept the spiritual authority of the pope contributed to the
growing sense of autonomy in Germany, including the religious autonomy
of the states and of individuals.
e Road to Worms
In 1518 Pope Leo X had presented the Golden Rose of Virtue to Elector
Frederick the Wise, hoping that he would imprison Luther and send him to
Rome (Brecht 1985, 265266). Frederick was the pope’s candidate for
emperor rather than the powerful young Charles, the king of Spain, whom
the pope considered a threat. But Frederick had voted for the youthful
Hapsburg king, making Charles V the emperor of the Holy Roman Empire.
us Frederick had some leverage over the young emperor and could avoid
sending Luther to Rome. e grateful Charles agreed to have Luther tried on
German soil and also given safe conduct and a fair hearing. Frederick was in
fact one of the most powerful princes in the empire at that time, such that he
had banned indulgence preaching within the borders of Saxony out of
disdain for the preachers and to protect the pro ts gained from his own
collection of relics. e Inquisition had called for Luther to appear in Rome
based on his writings already in circulation, but Frederick sought to protect

his investment in his new professor of biblical studies at Wittenberg, who
had made quite a name for himself.
Luther’s journey to Worms was more like a triumphal march. rongs
ocked to see the famous monk and professor in every city, and in some he
was feted and asked to preach. Church balconies nearly collapsed because of
the many who wanted to hear him. He ate and drank with friends and even
played his lute for them. en in Eisenach he did not feel well and had to be
bled. Opponents tried to make him take a detour, and even his friends
warned him about what had happened to Jan Hus, who had also had a safe
conduct, but who had been burned at the stake anyway. ey warned that
those in the Diet did not have to keep their word to a heretic. Luther said,
“Even if there are as many devils in the city as tiles on the roof tops, I will
still go” (quoted in Brecht 1985, 449–450; Oberman 1989, 197). During this
time the papal nuncio, Aleander, wrote to Pope Leo X: “Germany is in utter
uproar, nine-tenths of the people are shouting ‘Luther,’ and the other tenth—
if Luther is no consequence to them—at least have ‘Death to the Roman
Court!’ as their slogan” (quoted in Brecht 1985, 439).
A Voice for the Laity
Luther had written in German rather than Latin about the spiritual concerns
of the laypeople. He thus became a key source of their ideas and views.
Speaking directly from experience, he empowered them with the slogan,
“the priesthood of all believers” (Brecht 1985, 440). Writing in German,
Luther also gave them access to controversial theological issues. e clergy
estate hardly considered the laity Christian and worthy in this respect, so
Luther’s opening up religious issues for them was considered class treason
by church authorities, who ordered the burning of his books. at Luther
elevated the laity was the aspect of the Reformation that was so explosive
and may explain his popularity. And Luther’s writing to the German
audiences, especially the laity, brought about growth in literacy, because they
avidly read his published pamphlets (Pﬂugschrien), which were now
available by the thousands from the new printing presses in the cities.
At this time the desire for change in Germany was great, and the people
deeply disliked Rome. Frederick supported Luther, always maintaining
deniability vis-a-vis the pope and emperor, and thus the Reformation
movement gained in momentum and power. It was, however, the “troubled

consciences” of the German people that Luther represented in Worms. His
concern was theological, but it was also pastoral. Any theology that ignored
the voice, concerns, and experience of the laity—including German peasants
—was unacceptable to Luther.
As he approached the city of Worms, a city herald blew a trumpet for the
arrival of a distinguished visitor. Some 100 horsemen (probably those of the
knight von Sickingen) set out to meet him to give him an entourage into the
city, while 2,000 lined the streets of Worms to see and greet the famous
monk. Placards appeared with the threat Bundshuh, Bundschuh (the feared
slogan for peasant revolt), meaning the attendants of the Diet would not be
safe if Luther came to harm. Aleander reminded the young emperor that
Luther was already excommunicated and was to be compelled to recant
without disputation of any sort. Charles V assured him that like his
ancestors before him he would defend the Catholic faith. He said, “I have
decided to mobilize everything against Luther: my kingdoms and
dominions, my friends, my body, my blood and my soul” (Oberman 1989,
29).
Standing before the Emperor and Empire
When Luther was brought into the bishop’s court for his hearing, he seems
to have been at rst bewildered and subdued. His inquisitor was Johann von
Eck(en), the chancellor of the archbishop of Trier, who had burned Luther’s
books. He pointed to a table full of about 25 books by Luther and demanded
that he recant his writings in them. Frederick had provided Luther with a
lawyer, the Wittenberg professor of law Jerome Schurﬀ, who immediately
objected: “e titles of the books must be read!” (quoted in Oberman 1989,
38). e titles were quite up to date, including those considered especially
heretical: e Ninety-Five eses on Indulgences, Address to the Christian
Nobility, On the Freedom of a Christian, and e Babylonian Captivity of
the Church (LW 32:131).
Luther was probably ready to react to issues, but not immediately to
recant all the contents of his books. Not wanting to deny Christ, and for the
sake of the salvation of his soul, he asked for a day to re ect on his answer.
e inquisitor consulted Frederick and Emperor Charles, who granted
Luther one day. e inquisitor von Ecken reproached Luther, however,

saying, “As a theology professor you should have been ready with a
response” (quoted in Oberman 1989, 38, 200–201; LW 32:108).
When Luther was summoned in the evening of the next day, into a larger
hall lit with torches, he gave his answer in a rm and resolute voice, rst in
German and when asked to repeat it in Latin, he did so perfectly, making
Frederick proud of his professor. Luther noted that his books were of three
kinds: pastoral, which even his opponents thought Christian and with
nothing objectionable in them; those directed against the papacy, which was
ruining the Church, weighing down Christian consciences, and oppressing
the empire—to recant these would be strengthening tyranny; and those that
were too polemical and “un-Christian” in tone, but he could also not recant
these books unless his errors were pointed out. His inquisitor did not allow
Luther to nish his speech. “We want no more of your hem-hawing
reservations! Will you or will you not recant?” Luther then responded:
“Unless I am convinced by the testimony of scripture or by clear reason (for
I do not trust either the pope or the councils alone, since it is well known
that they have oen erred and contradicted themselves), I am bound by the
Scriptures that I have quoted and my conscience is captive to the Word of
God. I cannot and I will not retract anything, since it is neither safe nor right
to go against conscience. May God help me. Amen” (quoted in Brecht 1985,
460).
A woodcut from that day includes the famous words: “Here I stand, I can
do no other” (Hier stehe ich, ich kann nicht anders) (quoted in Oberman
1989, 39). When Luther le the hall and was outside, he threw up his arm
like a victorious knight, exclaiming: “I came through, I came through!”
(Brecht 1985, 461; Oberman 189, 199). Fiy-two editions of accounts
describing the Diet’s proceedings were published, some actually called
“newspapers,” perhaps the rst appearance of newspapers in history (Krey
2001, 53).
A Bound Conscience
Frederick had suﬀered food poisoning and le the Diet deathly sick; Philip
of Hesse, who had visited and supported Luther upon his arrival and later
became a staunch supporter of the Reformation, had to leave early as well.
e Diet, with a handful of Luther opponents in charge, ended with the
proclamation of the Edict of Worms, a document condemning Luther as a

heretic. Charles V, in spite of his pledge to give Luther safe travel to and
from the Diet, now with a double ban declared Luther an outlaw of the
empire and free game for anyone to kill. His books were to be burned, and
no one was to give him aid or consort with him. But the call to arrest him
and bring him to the authorities to be burned at the stake was thwarted by
Frederick’s knights, who kidnapped him on the way home to Wittenberg
and hid him away at the Wartburg Castle in Eisenach until 1522, when he
returned to Wittenberg.
In retrospect, at Worms the primary political issue was the unity of
Christendom in a time of crisis. e primary ecclesiological issue revolved
around the right of the pope to determine Catholic doctrine on behalf of the
faithful. And the primary theological issue was Luther’s understanding of the
gospel as the core message of the Church and its raison d’etre. Luther, in
Renaissance fashion, insisted that Christian doctrine go to its sources (ad
fontes) and refer directly to the Bible, not tradition or church hierarchy. His
appeal to his own conscience, captured by the Word of God, set the tone for
the development of Protestant doctrine and church practice. e appeal to
conscience also became the target of attack by his Roman Catholic
detractors, who sought to place the locus of revelation and its interpretation
in the Holy See and the pope, who was considered the vicar of Christ on
earth and was thus believed by the Roman Church to speak for the whole of
Christendom.
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EARLY LUTHERAN CHORAL MUSIC
Like many other aspects of the Reformation movement in the Germanspeaking lands of Europe, music sung within Mass and oﬃce liturgies by the
rehearsed voices of a vocal ensemble was not a new or innovative practice.
Rather, extensive musical repertories—both monophonic and polyphonic—
and the presence of vocal ensembles were emblematic of an overall
continuity in liturgical and musical practices that rmly connected the
German Reformation movement to a rich musical-liturgical inheritance
from the late medieval Western Church. Luther’s great love for music was
the critical factor in fostering this continuity in the early decades of the 16th
century.
Choirs were found in three types of establishments. First, powerful,
wealthy rulers, such as the Holy Roman Emperor and the territorial electors,
maintained their own fully staﬀed court chapels (Hoapellen), including
accomplished, professional singers and instrumentalists. Second, in cities
and towns with Latin schools the boys were trained to sing the music of the
Mass and oﬃces, and did so in the local churches. ird, in some monastic
communities monks or nuns would have sung the music of Mass and oﬃce
liturgies. All three situations involved singing of monophonic music—the
unison chant repertories of the Western Church. e choir of a court chapel
would also have sung polyphonic music, a type of music-making that
became more common in churches as well during the course of the 16th
century.

Monophonic Music for Choirs
In his 1523 Von Ordenung Gottis Diensts in der Gemeyne (“Concerning the
Order of Public Worship”) Luther urged that the Latin chants in the Mass
and vespers be retained. Later in the same year, in his Formula Missae et
Commu-nionis pro Ecclesia Vuittembergensi (“An Order of Mass and
Communion for the Churches at Wittenberg”), Luther was more speci c,
reviewing every musical element from both the proper and the ordinary of
the Mass and making the case for retaining everything except the vast
repertory of medieval sequences and the oﬀertory chants. Luther allowed
only three sequence texts to be retained, the genre as a whole being deemed
insuﬃciently grounded in biblical theology. More critically for Luther,
oﬀertory chants were part of a larger theological problem that
conceptualized the Mass as a sacri ce or a good work rather than as a
sacrament. Other than these two excisions by Luther, the Mass—with its
singing of unison chants—remained intact within the early Lutheran service
(Gottesdienst). e singing of unmeasured chant in unison was known as
singing choraliter, the German word Choral referring to chant.
Polyphonic Music for Choirs
By contrast, singing of polyphony was known as singing ﬁguraliter, that term
referring to measured music using various rhythmic values and in two or
more parts. at Luther was well acquainted with the magni cent and
extensive Franco-Flemish repertory of 15th-century Latin sacred polyphony
is due to Frederick the Wise (1463–1525), Elector of Saxony (1486–1525).
Frederick established his chapel of clergy and musicians in 1491, their
responsibility being to furnish music for daily Mass and oﬃce liturgies
wherever Frederick was in residence, Torgau being his primary place of
residence. Frederick’s Castle Church in Wittenberg was dedicated in 1503,
one year aer he had established his new university there. e castle church
had its own group of clergy and musicians responsible for an extensive daily
round of Mass and oﬃce liturgies.
A group of eight manuscripts preserving polyphonic vocal music for both
the proper and ordinary of the Mass as well as music for vespers was copied
between approximately 1503 and 1520 at the Castle Church. In addition, a
second group of eleven manuscripts, copied between 1500 and 1525 in the
famed scriptoria of Petrus Alamire (c. 1470–1536) in present-day Belgium,

was acquired by Frederick through gis and purchases, these manuscripts
furnishing predominantly music for the ordinary of the Mass as well as
settings of the Magni cat. All nineteen of these manuscripts are in “choir
book” format, meaning that the singers gathered around a single choir book,
each singer focusing on his own voice part, for example: soprano and tenor
parts being placed on the le-hand (verso) page of an opening, with alto and
bass parts on the right-hand (recto) page of the same opening, the scribe
coordinating his copying of the separate voice parts so that at each page turn
of the choir book the voice parts coordinated perfectly with each other.
ese manuscripts provided a rich repertory of polyphonic music, including
multiple settings of the Mass ordinary by Josquin des Prez (c. 1450/55–
1521), a composer highly regarded by Luther.
German-language Chorales
Near the end of the 1523 Formula Missae Luther called for the creation of
German-language hymns (chorales) that the people could sing during the
Mass. In 1524 the earliest printed collections of German chorales appeared
in Nuremberg and Erfurt. Another 1524 publication provided polyphonic
settings of this newly emerging repertory: Johann Walter’s (1496–1570)
Geystliche gesangk Buchleyn, with subsequent editions appearing in 1525,
1528, 1534, 1537, 1544, and 1551. Walter’s experience at Frederick’s electoral
chapel in Torgau brought him into contact with Franco-Flemish polyphony
of the late 15th and early 16th centuries. at experience and training
enabled him to write German polyphonic settings modeled on and rooted in
the Latin polyphonic tradition. us, Lutheran choirs in Torgau,
Wittenberg, and elsewhere participated in a newly enriched tradition that
combined Latin chant and polyphony with the German chorale and its
associated polyphonic settings.
Musical Repertories for Choir: 1530s and 1540s
Lutheran choirs continued to sing choraliter. One year before Luther’s death
in 1546 Johann Spangenberg (1484–1550) published a substantial anthology
of chants for the entire church year. e rst part, Cantiones Ecclesiasticae,
contained Latin chants, and the second part, Kirchengesenge Deudtsch,
contained German-language chants and chorales. e rst part would have

been useful in cities and towns with Latin schools, the second part in towns
and villages without Latin schools, where only German was spoken.
Between 1538 and 1545 the Wittenberg printer and musician Georg Rhau
(1488–1548) compiled and printed 15 collections of polyphonic music for
use in churches and schools of the Lutheran confession, primarily for the
Mass and for vespers. He chose both Latin- and German-texted music by
the nest composers of the time, thereby furnishing useful choral
anthologies, not only for the weekly services but also for training boy
choristers.
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E L H
e hymnal as we know it came into wide usage in Reformation lands
during the Renaissance and owed its existence, most signi cantly, to the
invention of the printing press. e burgeoning availability and use of
printed hymnals cannot be seen apart from these historic developments. By
the early 1600s church superintendent Conrad Dieterich answered the
objection of those who had no hymnal and knew no psalms by asserting that
such people should buy a hymnal, adding that “it doesn’t cost that much,
and that is why we have hymnals, so people can bring them to church”
(quoted in Herl 2004, 105). e 16th-century Reformation’s espousal of

hymn singing was clearly intertwined with the development of printing and
publication of hymnals.
e explosion of printed hymns and hymnals can be traced, however,
through a review of selected but in uential books of the time. e key
questions about these hymnals are to what extent they were intended for
private or congregational use and how Martin Luther or other editors were
involved in the publications.
Broadsheets, Pamphlets, and Early Hymn Singing
at the new printing technology oﬀered hymn publications to the people is
already clear in the broadsheets or pamphlet forms of that time, though
there is no clear scholarly agreement concerning exactly how long these
were used and to what extent. Such publications may not have been
intended for use in churches and were supplanted by published collections
(hymnals) fairly early. Still, some of Luther’s earliest hymns seem to have
appeared in this way, for example, “Aus tieﬀer Not schrey ich zu dir” (“Out
of the Depths I Cry to You”) and “Nun freut euch lieben Christen gmein”
(“Dear Christians, One and All, Rejoice”). Some scholars also feel that
individuals may have brought their broadsheets or pamphlets to the
churches for use in congregational singing.
It should also be remembered that not everyone in the worshiping
congregation could read, especially among the lower classes. Such people
might have learned their hymns outside the church or at least outside the
Sunday services, perhaps as protest songs or in popular devotions. Some
who sold or sang such songs, according to report, were thrown in jail. Other
reports claimed that such songs became “so commonplace that they were
thereaer openly sung and are still sung by the common people daily in all
the churches before the sermons are begun” (quoted in Herl 2004, 89).
Apparently hymns appearing in pamphlets or broadsheets were quickly
taken up into larger collections, of which only the most important can be
considered here. Further, early hymnals were published in various German
cities during these early Reformation years and by various editors.
Nonetheless, one cannot overlook the overwhelming in uence of Martin
Luther in this process. ough he was not the only hymn writer or editor,
his own hymn texts and tunes were widely printed and distributed. Luther’s

powerful in uence is diﬃcult to imagine today and should not be
underestimated.
Perhaps the earliest collection was the so-called Acht-liederbuch (“Book of
Eight Songs”), actually titled Etlich Christlich lider (“Some Christian
Hymns”). Jobst Gutknecht of Nuremberg published it in 1524, even though
the title page wrongly mentioned Wittenberg as the place of publication. e
title page described it as praise according to the Holy Scriptures gathered by
very learned people. e collection oﬀered four hymns by Luther (“Nun
freut euch, lieben Christen g’mein”; “Ach Gott, vom Himmel sieh darein”;
“Es spricht der unweisen Mund wohl”; “Aus tiefer Not schrei ich zu dir”),
three by his associate Paul Speratus (“Es ist das Heil uns kommen her”; “In
Gott gelaub ich”; “Hilf Gott, wie ist der Menschen Not”), and one two-voice
setting (“In Jesu Namen wir heben an”) oﬀered anonymously. Five hymn
tunes were designated. Generally scholars believe that most or all of these
hymns had previously appeared in broadsheet or pamphlet versions and that
this collection was intended for private rather than congregational use.
e Achtliederbuch was accompanied in 1524 by two books published in
Erfurt, each bearing the rather common title Enchiridion (or “handbook”)
and with nearly identical contents. One was published by Johannes
Loersfeldt, the other by his competitor Mathes Maler. Maler appears to have
simply appropriated much of Loersfeldt’s material. A supplemental
publication also oﬀered a preface by Martin Luther. In 1525 a new edition
was oﬀered by Loersfeldt (also taken over by Maler), with new indications
that the hymns might have been sung in the churches. Here is an early
indication that the books may have been used for congregational singing,
perhaps even published with this end in view. e title page oﬀers these
books for the “modern Christian” (eynem ytzlichen Christen) to use
regularly. A later, augmented version appeared in 1526 in Wittenberg.
Luther and Early Reformation Hymnals
While Martin Luther may have hugely in uenced hymnal publications of
the Reformation in Germany, he was not the only source of texts and tunes.
Hymns were also produced by Nikolaus Decius, Lazarus Spengler, Justus
Jonas, Elisabeth Cruziger, Paul Eber, Duke Albrecht of Prussia, Michael
Weisse (preeminent among the Bohemian Brethren), and Nikolaus
Hermann, among others. e Reformation decades in the 16th century saw

an outpouring of materials to provide for the newfound role of the
worshiper in the liturgy and in preaching services.
e Geystliche gesangk Buchleyn (“Spiritual Song Booklet”), oen referred
to as the Chorgesangbuch (“Choir Hymnal”), was published in 1524 under
the editorship of Luther’s associate Johann Walter. It was actually a series of
part books containing hymn motets to be sung by the choir. e hymn tune
was assigned to the tenor part, rather normal in the style of the time. Some
scholars suggest that the Chorgesangbuch counts as an early hymnal since its
music was actually devised so that the choir could familiarize the
congregation with the hymns and tunes. Organs were not yet used for such
purposes. e contents were expanded to include 38 chorales, of which 24
were by Luther himself, a notable accomplishment in early Reformation
years.
Walter Blankenburg (1973/1974) noted the various categories of hymns in
this collection and attributed the organization to Walter’s view as a
composer rather than to Luther’s leadership. In fact, there is no evidence
that Luther was actively engaged in the development of this hymnal, even
though his hymn texts and melodies are well represented and one of his
prefaces was included. Generally, in spite of reports to the contrary, this
must be considered Walter’s production, though Luther’s name and
in uence are quite prominent.
e book may be considered an early source for several Luther hymns. Six
appeared in this book, apparently for the rst time: “Gott, der Vater wohn
uns bei”; “Mensch, willst du leben seliglich”; “Mit Fried und Freud ich fahr
dahin”; “Nun bitten wir den Heiligen Geist”; “War Gott nicht mit uns diese
Zeit”; and “Wir glauben all an einen Gott.” To these one can add Johann
Agricola’s “Frohlich wollen wir Halleluja singen”; Michael Styfel’s “Ein armer
Hauf, Herr, tut klagen”; and Spengler’s “Durch Adams Fall ist ganz verderbt.”
e remainder of the content can be found in earlier hymnals. Further, it is
not clear that any of Luther’s melodies appeared in this book for the rst
time, in spite of some scholarly comments to the contrary.
Having said all this, it is still important to note that the categories of
hymns re ected the interests and piety of the time. e collection opened
with a group of ve hymns by Luther, apparently added aer the original
organization. ere is also a special group by Paul Speratus, which concludes
the collection. e rest are devoted both to spiritual categories (need of that

time, help in time of need, the law) and the liturgical events during the
church year (e.g., Christmas, Lord’s Supper, various festivals, Epiphany,
puri cation of Mary, pre-Lent, Easter, Pentecost, and Holy Trinity). Even
though this hymn collection may have been for the choir’s use, it clearly
addresses both the liturgical seasons and the spiritual needs of the church’s
people.
Klug Hymnals
Luther’s continued in uence on the early hymnals of the Reformation can be
marked in the next publications, beginning with Joseph Klug’s rst hymnal
in 1529. Klug’s work was apparently based on another hymnal, produced by
Hans Weiss earlier that year. Klug’s rst edition exerted considerable
in uence on later hymnals but has apparently been lost to history. It seems
to have been authorized by none other than Luther, whose earlier preface
appeared here along with a new, introductory writing. Here, among other
things, the
Reformer earnestly pleaded that hymn texts not be altered by the printers,
an indication of how little control hymn writers actually could exert over the
nal appearance of their works.
Klug’s edition from 1531 (reprinted also in 1533) has not been lost,
however, and constitutes the source for a facsimile edition edited by Konrad
Ameln. is widely known hymnal was reprinted in 1535 and came out in
an enlarged edition in 1543. e 1543 publication in turn spawned a long
series of new editions. Its further signi cance can be surmised from its
apparent in uence on a series of other signi cant hymnals of the following
years, notably those published in Erfurt (1539), by Valentin Schumann in
Leipzig (1539), and in Magdeburg in the 1540s.
e Klug book oﬀered 80 German and some Latin hymns with an
appendix. is collection was augmented in later regional publications. e
hymns were organized in ve sections:
1. 28 hymns by Luther, Psalm 111, the Litany, plus a collect for each hymn
2. hymns from Justus Jonas and Johann Agricola
3. 5 pre-Reformation “songs”
4. 15 hymns from other sources
5. biblical songs and canticles in four-part arrangements by Johann Walter

Later editions simpli ed or even replaced some of the hymn tunes taken
over by Johann Walter, presumably from earlier sources. It is not clear
whether these music substitutions were to simplify the tunes for the sake of
congregational singing or not. Some tunes were actually more complex.
A preface by Martin Luther suggests to some scholars that this hymnal
was published to provide authorized versions of his hymns and tunes. If this
is true, it spotlights the enormous popularity and pro tability of Luther’s
hymns for a number of printers. us, while Klug’s hymnbook may have
been used for congregational singing, it is also likely that it may have been
intended as an “authorized” edition of the Reformer’s hymns (see Herl 2004,
102).
Babst
In 1545 Valentin Babst published the most splendid hymnal of the
Reformation period. It turned out to be the nal book oﬀered with Martin
Luther’s participation, for he died in the following year. e book’s wide
in uence can be gauged from the fact that some 53 editions, with some
minor alterations, were published during the next quarter century.
Moreover, the content and production values were impressive even by later
standards. It was beautifully printed. In fact, each page was ornamented with
an elaborate border design (passe-partout) that added to the rich
impression. ere were frequent illustrations and woodcuts to guide the
pious mind and eye toward biblical themes. e purpose of the hymnal is
not entirely clear. Some scholars suggest that it, like some other books, was
not published for use in church—though it may have been so used—as
much as for private collections to be used in the home or for reference. In
any event, it was widely used and reprinted.
e hymns were published in three sections. e rst was apparently
based on the Klug hymnal and oﬀered 88 texts from that source. e “Prayer
of Manassa, King of Judah,” and a “Prayer Against the Turks” were included.
e second section contained burial songs in both German and Latin
together with another long, 14-page preface by Luther. e nal section
added 40 more texts. Each of these three sections had its table of contents
and title, thus making this book a combination of three collections.
Of special interest is Luther’s introductory writing. It begins with a poetic
word of caution (translation by Paul Zeller Strodach in Leupold 1965,

53:332):
Many false masters now hymns indite Be on your guard and judge them
aright Where God is building his church and word, ere comes the devil
with lie and sword.
Apparently Luther was warning against the erroneous publications of his
hymns that were appearing far too frequently.
Further, the essay points Christians away from the “tedious and tired”
worship of the Old Covenant toward the “better service of God” spoken of
in Psalm 96, that is, the cheerful, glad, and inevitable song of the New
Testament. Printers were praised for oﬀering such joyful singing. en
Luther closes with a warning about hymns that were wrongly attributed to
him or contained errors. ese problems, Luther noted, were not corrected
in Babst’s printing, leading most scholars to conclude that Luther did not
have an opportunity for editorial review before this book (especially the
hymn collection in the rst part) was printed and must have oﬀered his
corrections aer the fact.
is brief review of early Reformation hymnals gains in signi cance as
one also studies the individual hymn texts and melodies. ere one sees in
greater detail, impossible to articulate here, the powerful theology of these
hymnal publications and their in uence in the life of the people. In the
Reformation, Germany along with much of Europe was swept into
modernity and a new critical understanding of Christian faith. Hymns and
hymnals, next to the Bible itself, became the instruments the common
people could use to give utterance to their relationship to God and to the
Christian religion.
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E L H
e young Luther grew up in a church in which ordinary people sang
frequently at the turning of the seasons; on feast days; and at the pivotal
moments of birth, marriage, sickness, and death. Spiritual songs and hymns
abounded, with one signi cant exception: the weekly and daily worship of

the Christian community. During the Sunday Mass and the celebration of
other sacraments (e.g., baptism, penance, matrimony), the people were
almost silent, singing only the Sanctus; the other liturgical texts were sung
by the priest and, if the church were large enough, a choir. Given that hymns
were native to the divine oﬃce (the communal liturgies marking the hours
of the day), and the Mass was marked by psalm refrains that accompanied
signi cant actions (e.g., the entrance of the ministers, the proclamation of
the gospel, the presentation of the gis, and the communion procession),
few if any hymns were sung during late medieval Christian worship.
At the same time, the silence of the people in the communal liturgy was
sustained by greater attention to the visual dimension of the Mass. In a
church lled with persons who did not read, seeing became a primary mode
of participation; watching liturgical actions, vesture, frescos, and stained
glass windows served as a visual catechesis in Christian faith and life. e
advance of polyphonic music also supported the gradual silencing of the
people’s voice in song. While it was easier to sing a single and repeated
melody line, only trained choirs could sing more elaborate compositions.
us, Christians in the late medieval West experienced a spoken mass with
no singing or a sung mass in which a choir sang for the people, who had
been reduced to observers. In both cases the liturgy was celebrated in Latin,
a language the vast majority of people did not understand.
eological Reform and Music
e teaching upon which the Church stands or falls, claimed Luther, is the
Pauline assertion of justi cation by grace alone through faith alone (Rom.
1:16–17). e Reformer pitted this claim against what he considered a
pervasive pastoral and theological problem: a view of Christian life marked
by assiduous cooperation with God’s grace mediated through the
sacraments, a cooperation devoted to rigorous spiritual work, directed by
the Church’s hierarchy, in order to gain divine favor and eternal union with
the blessed in heaven.
For Luther, however, God was the primary actor in the mystery of
salvation; human beings, he argued, are the passive recipients of God’s grace
and mercy. From God’s act of justi cation, received in Holy Baptism, there
owed the “holy priesthood” of all the baptized (1 Pet. 2:5); a hierarchical
church was transformed into a community of spiritual equals in which the

voice of the people was to be heard clearly (“Address to the German
Nobility”). Luther thus insisted that the Scriptures—the charter of reform—
be made available to all Christians in their own language. Indeed, he
published his German translation of the New Testament in 1522. He then
asked the councilmen of German cities to establish and maintain schools for
all children (not only the wealthy) and begin the herculean eﬀort of
transforming an illiterate nation into a literate people, an education that
included study of the Bible and music.
Luther was a genius in the work of promoting reform. He did not
abandon the visual arts as did his more stringent reforming colleagues in
other communities. Rather he used cartoons, paintings, woodcuts,
illustrated books, and massive altarpieces to capture the attention of the
people and teach them the fundamental insights of his reforming project. He
recognized communal song as the democratic art form most natural to a
community of spiritual equals; each and every person—male and female,
child and elder, poor and rich, priest and prince—could, potentially, sing.
us, the reform of Christian faith and life came to be rooted in what
Christian people experienced on a regular basis: the weekly and daily
worship of the Church in which the people participated actively and fully.
Luther was a trained musician. As a student in Latin school, he sang with
other boys and was educated in music as a young man; he was a pro cient
player of the lute and transverse ute; as an Augustinian friar, he learned to
sing the Mass and sang the psalms and oﬃce hymns seven times each day;
and he was an ardent admirer of the well-known composers of the early
16th century. He knew instinctively that what is sung is remembered far
longer than what is spoken and thus recognized that the sung text possesses
the power to enliven Christian faith. e riches of music are so remarkable,
he said, that he could not nd adequate words to describe them. Set next to
the Word of God, the art of music is the greatest treasure in the world. Why?
Music controls the mind, the heart, and the spirit. Luther also worried that
the reform he promoted would be frittered away or completely lost if it did
not take hold in the minds and hearts of the people. us, with considerable
urgency, he began to compose hymns for the parishes that had accepted the
“evangelical” reform of church and society.
Luther’s Hymns

In less than one year—between autumn 1523 and summer 1524—Luther
wrote two-thirds of the 36 hymns attributed to him. Many hymn
compositions follow the liturgical year, from Advent (“Nun komm, der
Heiden Heiland”/”Savior of the Nations, Come”) to Pentecost (“Komm,
Heiliger Geist, Herre Gott”/”Come, Holy Spirit, God and Lord”). Other
hymns are paraphrases of liturgical texts sung in the reformed
Mass: for instance, the Creed (“Wir glauben all’ einen Gott”/”We believe
in One God, the Father, the Almighty”), the Sanctus (“Jesaia Dem Propheten
das Geschah”/”Isaiah the Prophet Did Behold … Holy Is God”), and the
Lord’s Prayer (“Vater unser im Himmelreich”/”Our Father in Heaven”). Still
others are paraphrases of the Psalms, one of his favorite books in the Bible:
Psalm 12 (“Ach Gott, vom Himmel sieh darein”/”O God, Look Down from
Heaven”), Psalm 46 (“Ein feste Burg ist unser Gott”/”A Mighty Fortress Is
Our God”), and Psalm 130 (“Aus tiefer Not schrei ich zu dir”/”Out of the
Depths, I Cry to You”).
Luther’s Small Catechism, an instruction on the fundamental texts of
Christian faith and life, gained remarkable popularity aer its publication in
1529. In light of his hymn compositions, it could be sung: the Ten
Commandments (“Dies sind die heilgen zehn Gebote”/”ese Are the Ten
Holy Commandments”), the Creed (“Wir glauben”), the Lord’s Prayer
(“Vater unser”), the Sacrament of Holy Baptism (“Christ unser Herr zum
Jordan kam”/”Christ Our Lord Came to the Jordan”), Confession (“Aus tiefer
Not”), and the Sacrament of the Altar (“Jesus Christus, unser
Heiland”/”Jesus Christ, Our Savior”). Indeed, Luther published the
catechism, translated the Bible, and produced hymns as the primary
“curriculum” of faith formation in the household.
In his translation of biblical texts and his paraphrases of early Christian
liturgical sequences and hymns, Luther did not intend to evoke a particular
feeling but rather to convey the power and presence of the Word of God—
the cruci ed and risen Lord—while holding to the reforming principles of
sola scriptura (“Scripture alone”), sola gratia (“grace alone”), and sola ﬁde
(“faith alone”). In this regard, many of his hymns served a didactic purpose,
teaching Lutheran confessional theology: justi cation by grace, God’s gi of
faith, faith active in love to the neighbor in need, mercy and forgiveness, law
and gospel, Christ as gi, and the priesthood of the baptized. is goal was
aided by Luther’s composition of music that could be sung by worshippers

rather than more technically challenging music that had to be sung by a
choir. His melodies were frequently written within the range of a ninth, in a
syllabic manner, and marked by a stepwise motion that carried the tune and
text forward. By creating music that conveyed the meaning of the biblical or
liturgical text and supported the singing ability of ordinary worshippers, he
integrated vernacular hymns into the liturgy of emerging Lutheran
communities. Luther thus shied the emphasis from a choir performing
music for the worshipping assembly to the people singing the ordinary of
the Mass in their own language, a singing expanded by drawing hymns from
their home in the divine oﬃce to the daily and weekly worship of the parish.
Early Lutheran Hymn Collections
While he was creating a variety of hymn texts, Luther collaborated with
Wittenberg Reformers on the collection and publication of reform hymnals.
e rst collection, published in 1524, contained eight hymns and was titled
Etlich Cristlich lider / Lobgesang und Psalm (“Some Christian
Songs/Canticle and Psalm”), oen referred to as the Acht-liederbuch
(“Eight Songs Book”), containing four hymns by Luther; three by Paul
Speratus, an early collaborator of Luther’s; and one attributed to Justus Jonas,
a theologian and canonist who taught at the University of Wittenberg. In the
same year, another collection was published as the Enchiridion
(“Handbook”). Of its 25 hymns, Luther created 18. Johann Walter, a close
friend and collaborator with Luther on church music, published the
Wittenberger Gesang-buchlein (“e Wittenberg Song Book”) in 1525.
Luther wrote the preface to the collection, and Walther arranged the music
into four parts in order to train young voices in hymn singing. Other hymn
collections were published in 1529, 1539, and 1543. In 1545, the year before
Luther’s death, a large collection of hymns—129 texts with 97 melodies—
was published under the title Geistliche Lieder (“Spiritual Songs”) in Leipzig.
Luther wrote the preface to the hymnal and considered it one of the nest
collections in the reform movement. Within the space of 22 years, Luther’s
rst vernacular hymn blossomed into hymn collections published
throughout Germany, Moravia, and Scandinavia.
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E L O M
e role of the organ in the early years of Lutheran liturgies was similar to
its role in liturgies of the pre-Reformation era. In common liturgical practice
prior to the Reformation the organ played in alternation with the choir and
sometimes provided brief introductions to the singing. e organ did not
“accompany” with four-part harmony until much later in the 16th century at
the earliest, but the practice became more common by the early 17th
century.
Martin Luther had little to say about the organ, mentioning it only in a
few items of correspondence. He included a consideration of the organ in
neither the Formula missae (1523) nor the Deutsche Messe (1526), nor in the
many hymnal prefaces that he wrote. In many church orders the use of the
organ was intentionally limited. An example is one prepared by Johannes
Bugenhagen and Justas Jonas in Wittenberg: “ey are to use the organs
(where such already exist), if they wish, only on Sunday for the Te Deum
laudamus and whenever they sing German hymns” (quoted in Gotsch 1967,
7). Other church orders, though, refer to the long-standing practice of
alternation, for example
in the Kyrie eleison, given in the orders from Rostock in Mecklenburg.
Such a pattern of performance is found in a pre-Reformation source, the
Augsburger Orgelbuch (1511). In this source, the organ is used in a way that

is re ective of choral performances in which chant and polyphony alternate
(Bush 1982, 96–97). e pattern for the ninefold Kyrie is as follows:
1. Kyrie: organ
2. Kyrie: choir (unison chant)
3. Kyrie: organ
4. Christe: choir (unison chant)
5. Christe: organ
6. Christe: choir (unison chant)
7. Kyrie: organ
8. Kyrie: choir (unison chant)
9. Kyrie: organ
e repertory for the early Lutheran organist, then, consisted of (1) short
versets played in alternation with the choir; (2) brief introductions to choral
motets (with the express purpose of setting the pitch) and (3) intabulations,
or keyboard arrangements of pre-existing motets. Soon the possibility of
intabulation was applied to the new hymn melodies being composed, the
Lutheran chorale.
Because organists were expected to be able to improvise, printed literature
for the organ did not appear as readily as chorale settings for choirs.
However, in the earliest generation of the Reformation, sources include
collections by Hans Buchner (also known as Hans von Constanz), who
seems to have served only in Catholic provinces, and three others of
Buchner’s generation: Hans Kotter (c. 1485–1541), Leonhard Kleber (c.
1495–1556), and Fridolin Sicher (1490–1546). e repertory in these
tablatures is largely based on vocal models, that is, intabulations of vocal
works. Some pre-Reformation vernacular hymns, such as “In dulci jubilo”
and “Resonet in laudibus,” are included. e two earliest Lutheran chorales
in organ settings are “Komm, heiliger Geist” in Kleber’s tablature and “Aus
tiefer Not” in Kotter’s (McConnell 1975, 14–15).
Early collections of chorale settings for keyboard were called tablatures,
because the keyboard notation used letters rather than notes on a staﬀ.
Tablatures in the German lands were either old German or new German.
e old German tablatures, such as Buchner, Kotter, and Kleber, used a staﬀ
with notes for the upper voice and letters for the lower voice. e “new”
German tablature used letter notation solely.

e rst tablature that contained multiple settings of Lutheran chorales
was Orgel oder Instrument Tabulatur (1571) by Elias Nicolaus Ammerbach,
organist at the omaskirche in Leipzig. While there are many chorales
included in this collection, there are only a few that are in current usage in
any denomination. Other tablatures are Bernhard Schmid’s Tabu-latur Buch
… auﬀ Orgeln und Instrumenten zugebrauchen (Strasbourg, 1577) and Jacob
Paix’s Orgel Tabulaturbuch, 1583, the latter of which gives indications for
adding ornamentation. August Normiger’s Tabulaturbuch auﬀ dem
Instrumente (Dresden,1598) contains harmonizations for 73 chorales. is
collection is notable because the chorale section is organized according to
the church year and ends with chorales for the catechism, the German Mass,
psalms, and other important Lutheran hymns. It begins with the Advent
chorale “Nun komm, der Heiden Heiland” and many other familiar
chorales, including “Vom Himmel hoch da komm ich her,” “O Mensch,
bewein dein Sunde,” “Christ lag in Todesbanden,” and “Vater unser im
Himmelreich” (Merian [1927] 1968, 220). John Butt notes the similarity in
the ordering of chorales between Normiger’s collection and Bach’s
Orgelbuchlein and Clavierubung, Part III, which were composed over a
century later (Butt 1995, 163–164). It should be noted that these tab-latures
contain sacred and secular music: settings of chorales and of sacred and
secular folk tunes, dances, and other pieces. ese tablatures could have
been used for playing on the harpsichord at home for individual enjoyment
or devotion, or played on the organ as the titles indicate.
e path of the organ’s development in the worship service was actually
paved by a choral collection. In 1586 theologian Lucas Osiander published
Funﬀzig geistliche Lieder und Psalmen (Nuremberg, 1586). In this collection
Osiander used a strictly chordal style to provide harmonies for the
traditional Lutheran chorale melodies. ese harmonies were set in
cantional style with the chorale melody in the soprano, rather than in the
tenor. With the chorale melody in the uppermost voice, congregations
would be able to hear the melody most clearly. e signi cance of this
collection is that it was the rst to use the cantional style exclusively. e rst
collection in which the organ is speci cally mentioned as the instrument
that could accompany chorale singing was the Melodeyen Gesangbuch
(Hamburg, 1604). Hymn tunes in this volume were arranged in four parts,
all with the melodies in the upper voice, by the organists of the four leading

churches: Hieronymus Praetorius, Joachim Decker, Jacob Praetorius, and
David Scheidemann. Both of these collections provided the settings in
choral format with individual voice parts on separate parts of the page,
meaning that organists had to transcribe the individual parts in order to be
able to play the settings.
In the 17th century the organ found a new role as an accompaniment
instrument to singing, but composers continued to make use of the organ in
alternation with choirs. Two of the most prominent composers of the early
17th century, Heinrich Scheidemann (1596–1663) and Samuel Scheidt
(1587–1654), composed alternating settings for the liturgy, primarily the
Kyrie in the Mass, and more importantly the Magni cat, sung in vespers.
Scheidemann, from the north German city of Hamburg, and Scheidt, from
Halle in Saxony, are interesting in that both studied with Jan Pieterszoon
Sweelinck in Amsterdam, the noted “maker of German organists.” However,
each composer re ected the customs and stylistic language of his particular
region of origin. In addition to various kinds of settings of chorales
(including ornamented chorales and motet-style treatments with the chorale
melody in the bass), Scheidemann’s organ works include a number of
praeludia, which feature an opening and closing free and a fugal or
otherwise imitative section in the middle. In succeeding generations, this
form blossomed into the North German praeludia of Dieterich Buxtehude
and many others.
By contrast, Samuel Scheidt is known for his large body of vocal
compositions, which range from works for a single voice to pieces for
multiple choirs of 8 to 12 voices. His organ contributions are even more
signi cant, in that he followed Sweelinck’s lead in developing the chorale
variation. His Tabulatura nova (1624) in three volumes comprises settings of
Lutheran chorales, folk tunes, fantasias, and Magni cat settings. It is a “new”
tablature in that it is written in conventional staﬀ notation, with each part on
a separate staﬀ. Scheidt gives descriptions for each of the variations, for
example Choralis in cantu, Chora-lis in bass colorato (ornamented). e fact
that he labels each “versus” may indicate that the chorale settings were
intended for alternating use in congregational singing. e Magni cat
settings (nine settings, one on each of the tones) most assuredly are intended
for congregational use. ere are six organ versets on each tone for the 12
verses of the Magni cat text. Scheidt’s last contribution to the organ

literature was the Tabulatur-Buch Hundert geistlicher Lieder und Psalmen
Herrn Doctoris Martini Lutheri und anderer gottseligen Manner (1650), oen
called the Gorlitz Tabulaturbuch because it was commissioned by the town
of Gorlitz. As an example of the new and expanded role of the organ in
accompanying congregational singing, it contains 100 straightforward fourpart settings, all with the melody in the soprano and all suitable for playing
on the organ (or instruments) as the congregation sang the chorale. is
format has been used in hymnals from the 17th century to the present day.
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E F
e county of East Frisia (Ostfriesland) lay in the northwestern hinterland of
the Holy Roman Empire and was controlled by the Cirksena counts in the
late Middle Ages. East Frisia was separated from the rest of Germany by a
belt of marsh and moor, which made travel diﬃcult during much of the year.
e territory maintained a close economic, cultural, and linguistic
relationship with the neighboring Netherlands. e Reformation reached
East Frisia in the 1520s, with the count implementing territorial Lutheran
church ordinances in 1529. Yet with Zwinglian, Anabaptist, and other more
radical Protestant strains nding support in the region, East Frisia
developed a reputation as being a haven for sectarians. During the
midcentury Dutch Revolt, the ter-ritory—especially in and around its chief
city, Emden—was overwhelmed with Dutch refugees, and Emden’s
development in a more Reformed Protestant direction was hastened. In the
nal quarter of the 16th century the religious divisions within East Frisia
were exacerbated by a political split within the ruling family. e
confessional con ict between Lutheran and Reformed brothers in the
Cirksena family played out in a split between Calvinist Emden and the
Lutheran northeastern portions of East Frisia. In 1595 the so-called Emden
Revolution led to an expulsion of the Lutheran count and a guarantee of
Reformed autonomy in and around Emden.
Lutheran Church Ordinances
Count Edzard I allowed Protestantism to develop relatively freely within
East Frisia in the 1520s, resulting in the existence of a number of Protestant
teachers and sects in addition to the strong survival of Catholic practices.
Count Edzard’s death on February 16, 1528, allowed his 23-year-old son
Count Enno II to impose a religious settlement whose goal was to create a
uni ed territorial church aer the fragmentation of the Reformation. Count
Enno immediately consulted with Lutheran ministers Johann Timann and
Johann Pelt of Bremen to create a church ordinance for East Frisia. Both
Timann and Pelt were Lutheran representatives at the Marburg Colloquy
during this time.

e new count brought the two Bremen ministers to preach in the three
major East Frisian cities of Emden, Aurich, and Norden, but they faced great
opposition, especially from local ministers who had accepted a Reformation
along more Zwinglian lines. In assembling the Lutheran Church ordinance
for East Frisia that Count Enno approved on December 13, 1529, his
advisers used the Articles of the Marburg Colloquy (1529) as well as
Johannes Bugenhagen’s church ordinances for the cities of Braunschweig
(1528) and Hamburg (1529). In discussing the celebration of communion,
the East Frisian church ordinance refers to Luther’s German Mass (1526) as
the standard of measure.
Count Enno had begun the secularization of East Frisia’s monasteries in
May 1529 by seizing the goods and properties of a number of East Frisian
cloisters, and his 1529 church ordinance banned the Catholic Mass in the
territory—with the exception of Emden’s Franciscan monastery. Enno’s most
immediate religious concern, however, was not the Catholics but the
existence in the territory of a number of Protestant sects that brought
criticism upon Enno from all sides. Enno complained to Philip of Hesse that
he had found it necessary to dismiss several intransigent (largely Zwinglian)
ministers from their posts, and on January 19, 1530, Enno issued a sharp
directive against the Anabaptists in East Frisia, ordering them to leave the
territory under threat of con scation of property and execution. is
mandate forced the radical Andreas Bodenstein von Karlstadt to leave East
Frisia for Zurich. In East Frisia he had been receiving asylum in Oldersum
from a leading local Protestant nobleman, the Junker Ulrich van Dornum,
who had been one of the most in uential of Count Edzard’s advisers. e
Anabaptist leader Melchior Hoﬀman had also been in East Frisia, probably
accompanying Karlstadt and staying at Dornum’s residence, where he gave
assistance to the local “sacramentarians” in their battle against Count Enno’s
Lutheran state church. Dornum had mobilized support to pressure Enno
into lack of enforcement, and Enno’s eﬀorts at implementing a Lutheran
church regulation proved ineﬀective in the early years. Philip of Hesse,
Zwingli, and the Strasbourg Reformers all wrote to Enno urging clemency
for his opponents. Luther, who had supported the 1529 ordinance, decried
Enno’s acquiescence to pressure and the “victorious trickery of the
sacramentarians,” complaining in a 1531 letter that in East Frisia the
faithlessness of the sacramentarians “predominates without restraint and

that the Count is now allowing everyone to teach what he wants”
(Briefwechsel, WA VI, 16). A second church ordinance in 1535 blamed
“rotten Anabaptists and similar wicked people” for the religious
fragmentation in East Frisia and lack of respect given to pastors (Sehling
1963, 386).
Following military setbacks in 1533, Enno signed a treaty pledging to
regulate ecclesiastical aﬀairs in East Frisia. Since the 1529 church ordinance
was largely ineﬀectual, Count Enno tried once again to bring order to his
religiously fragmented territory. In 1534 Enno requested Lutheran ministers
from Luneburg, where the duke had been able to implement an absolute
territorial church with a conservative Lutheran character, to help bring order
to the church institutions in East Frisia and hence reduce Catholic claims of
religious disorder. In a process parallel to that of the 1529 church ordinance,
two orthodox Lutheran ministers came to East Frisia from Luneburg to
preach and help construct a new church ordinance. e supporting
documents of the 1535 church ordinance and the opinions of the Luneburg
ministers went much further than those of 1529 in establishing a set of
explicit guidelines for religious services and church administration in East
Frisia.
is second attempt to create a Lutheran orthodoxy in East Frisia was also
largely unsuccessful in practice. Anabaptist activity continued throughout
the 1530s. Following the siege and defeat of Minister’s Anabaptist kingdom
(1535), new waves of sectarian refugees migrated to East Frisia. e radical
Protestant leaders Dirk Philips, Menno Simons, and David Joris all lived in
or visited East Frisia between 1536 and 1544. Hendrick Niclaes, the founder
of the “Family of
Love,” stayed in Emden from 1540 until his expulsion in 1560. Simons
and Joris each had a large number of disciples and adherents in East Frisia.
East Frisia’s reputation as a sectarian haven later earned Enno’s widow,
Countess Anna, an order from the imperial Habsburg court in Brussels in
1543 to end the in uence of Anabaptists in the territory. Anna’s decision at
that time to employ the Polish clergyman Johannes a Lasco as
superintendent of the East Frisian church marks a transition toward the
Reformed development of Emden’s church. Lasco’s tenure in East Frisia is
also important for the way that he attempted to deal with opponents of his
emerging church order, not least radical Protestants such as Mennonites.

Aer becoming superintendent of the East Frisian churches in the spring
of 1543, Lasco endeavored to set strategies in motion that would unify the
East Frisian churches and implement greater church discipline, including
discourses with Menno Simons and David Joris, the removal of images from
the churches in September 1543, and the introduction of a process of “belief
investigations” to root out sectarianism from orthodox beliefs. rough his
writings, Lasco also made several attempts to provide a confession for East
Frisia: for instance, his Epitome doctrinae ecclesiarum Frisiae Orientalis
(1543), which was rejected by Melanch-thon and the ministers in Zurich,
and a second, toned-down attempt, Moderatio doctrinae (1544). e most
in uential of these eﬀorts involved Lasco’s two organizational innovations
within the East Frisian church in 1544, namely the Coetus of East Frisian
ministers and the Emden church consistory. Under the Augsburg Interim in
1548, Lasco le the Holy Roman Empire and moved to England, where he
became the leader of exile congregations in London.
Religious Refugees and Confessional Disputes
When Lasco’s London refugee congregation ed England in 1553, they were
ultimately granted refuge in Emden by Countess Anna in 1554. Because
most of the refugees from the London congregation were eeing persecution
in the Spanish-controlled Netherlands and because of the similarity between
Dutch and the East Frisian dialects, these exiles assimilated easily into the
Emden church congregation. Over the next 20 years an enormous number
of Dutch refugees entered Emden’s city gates. e religious impact of the
Dutch refugees upon Emden’s church should not be overlooked. Before the
arrival of the Dutch, Emden’s church was moving toward a Reformed style
of organization, with a consistory, elders, and an emphasis on church
discipline. Many Dutch refugees came to Emden with a particularly
Reformed perspective, pushing the city’s identity further in that direction
and earning Emden the nickname “Geneva of the North.” While East Frisia
as a whole was impacted greatly by the Dutch immigration, such as
Lutherans from Antwerp coming into the area around Norden, no area of
East Frisia was proportionally as aﬀected as Emden and its neighboring
towns.
Although numerous religious minorities resided in East Frisia, by the
nal quarter of the 16th century a erce confessional dispute emerged

between the territory’s Lutherans and Calvinists. Emden’s Reformed
tradition from Lasco and the Dutch refugees began to come into con ict
with the Lutheran rulers of the territory. As much as the year 1554 had
marked the advent of a new stage in Emden’s history with the arrival of the
rst Dutch refugees, so too was 1575 a watershed year with the arrival of the
Calvinist pastor Menso Alting. An orthodox Calvinist with an international
reputation, Alting began very quickly to renovate and reorganize Emden’s
ecclesiastical institutions.
In an example of his attempts to enhance Reformed church polity, Alting,
as president of the assembly of the East Frisian ministers (the so-called
Coetus), created a “Coetus Ordinance” for the East Frisian churches. e
ordinance established the Coetus as the governing church body in the
territory; no minister was to be appointed to a church without rst being
examined by the Coetus. e impact of this ordinance did not, however,
extend to all of East Frisia, because Lutheran ministers refused to sign.
Count Johan, the son of Enno and Anna, approved the ordinance, but his
Lutheran brother Count Edzard II would not. Although Edzard wanted to
establish a uni ed territorial church, he did not want to move in Alting’s
theological direction.
e political and religious development of East Frisia during the last half
of the century had been shaped by the ever-growing dynastic dispute within
the Cirksena house, particularly as the two remaining brothers had
partitioned the territory and followed rival confessions. Edzard became a
strict Lutheran, and Johan was Reformed; each worked toward the goal of
establishing an exclusive confessional church within his own territory.
Edzard appointed a Lutheran court preacher in 1568; the prominent and
controversial Lutheran Johannes Ligarius became court preacher in 1577.
With Countess Anna’s death in 1575, the brothers Edzard and Johan were
free to escalate the intensity of their quarrel, although Johan still oﬀered a
certain protection to Emden.
Count Edzard II, whose portion of East Frisia included Emden, had
moved his residence from the castle in Emden to the town of Aurich in
1561. While Edzard worked from Aurich to strengthen Lutheran absolutism
throughout his territory, Alting and his colleagues in Emden maintained a
political alliance with Count Johan. Under Count Edzard, much of East
Frisia shied to Lutheran orthodoxy; under Alting’s leadership, Emden’s

town church shied to rigid Calvinism. Edzard increasingly tried to counter
the in uence of Alting. In 1580 he moved his residence from Aurich back to
his castle in Emden. In 1583 he banned the meeting of the Emden Coetus
because of its almost exclusively Reformed character. Count Johan quickly
countered by initiating the Coetus in his own portion of the territory. As
patron of Emden’s Lutheran congregation, Edzard granted them the use of
one of his own properties for oﬃcial Lutheran services in 1586.
Tensions were already high in East Frisia when Count Johan died
childless on September 29, 1591. His death enabled Edzard to wrest back
control of all of the territory. Edzard moved quickly to prohibit the Coetus in
Johan’s former portions of the territory, and political and confessional
relations simmered for the next three years. Alting and his Calvinist allies
now polemically engaged with Lutherans such as Ligarius as both sides
attempted to claim that theirs was the authentic Evangelical faith that had
been instituted following Aportanus and the Reformation.
Beginning in the summer of 1594 the confrontation reached a political
boiling point. Following a series of edicts and prohibitions targeting Emden’s
citizenry and the Reformed church, an armed, though bloodless, uprising
occurred in March 1595, with Alting’s Calvinist allies seizing the city
government and expelling the Lutheran court preacher. Despite all his
attempts to resist and to get outside help, Count Edzard II was forced to
accept the Treaty of Delfzyl (Delfzyler Vertrag) on July 15, 1595. Henceforth,
only the Reformed religion was to be practiced in Emden and its suburbs,
and both the city and church administrations were to function
independently of the count. When Edzard died in 1599, Emden was able to
negotiate with his son, Count Enno III, in the Concordat of Emden (Emder
Konkordate), to obtain the same basic terms.
e Emden Revolution of 1595 was the culmination of
confessionalization and the rise of a corporate mentality in Emden, and it
marked a revolution in the civic constitution of the city. e oﬃcial
confessional boundaries in East Frisia were now xed. e Emden citizenry
established a Calvinist city church and gained a constitutional autonomy
and independence from the Lutheran territorial ruler and his established
church in the rest of East Frisia. Yet recent scholarship has begun to focus on
the religious minorities, particularly Anabaptists and Jews, who continued

to live in this territory that was oﬃcially marked by the erce confessional
con ict between Lutherans and Calvinists.
References and Resources
Fehler, Timothy. 2014. “Calvinism and Anabaptism around Emden:
Disputation and Discipline.” In Politics, Gender, and Belief: e LongTerm Impact of the Reformation, edited by Amy Nelson Burnett et al.,
179–205. Geneva: Droz.
Jürgens, Henning. 2002. Johannes a Lasco in Ostfriesland: Der Werdegang
eines europäischen Reformators. Tübingen: Mohr Siebeck.
Sehling, Emil, ed. 1963. Die evangelischen Kirchenordnungen des XVI.
Jahrhunderts, vol. 7, part 2/1. Tübingen, Germany: Mohr Siebeck.
Smid, Menno. “Die geschichtliche Entwicklung der konfessionellen
Verhältnisse in Ostfriesland.” Jahrbuch der Gesellscha für
niedersächsische Kirchengeschichte 89 (1991): 201–214.

—T G. F

E O C, L  
C
Aer the fall of Byzantium (1453) and the centuries of Ottoman occupation
that followed, harsh conditions prevented Eastern Orthodoxy from
encountering and engaging in a creative dialogue with the emerging
Reformation, which was destined to change the course of Western history.
e unpleasant situation notwithstanding, Luther and the other Lutheran
leaders had already initiated an
Eastern Orthodox Church, Lutheranism and the Contemporary
ongoing relationship and frank dialogue with the Orthodox Churches
(and mainly with the Ecumenical Patriarchate). is encounter throughout
the centuries culminated in an oﬃcial dialogue during the second half of the
20th century. In addition to the intensive eﬀorts made by both sides to nd
their way toward Christian unity, a long process of direct or indirect
dialogue between theologians of both traditions took place, a fact that points
to the more or less common doctrinal background shared by both church
families.

Luther and Eastern Orthodoxy
e rst time that Luther formally mentioned the Eastern Orthodox Church
was during his disputation with the famous humanist and theologian
Johannes Eck (1486–1543) in Leipzig in 1519. In the course of the
discussion and against the latter’s accusations that the Orthodox Church had
become schismatic or even heretic, Luther himself reacted strongly by
pointing out the long history of the Eastern churches, especially the Church
of Jerusalem and the Greek Church and the number of Church Fathers and
theologians along with martyrs and saints of the last 1,400 years, that to
some extent preceded even the history of the Roman Church. He believed
that due to this history and its faithfulness to the tradition, the Orthodox
Church could serve as an ally in his opposition to the papal authoritarian
primacy and the claim that no Church is recognized outside papal
jurisdiction (Delikonstantis 2011, 36; Karmires 1963, 13ﬀ.). In spite of this
important apologetic attitude toward the Orthodox Church, Luther was
unable—due mainly to his commonly recognized insuﬃcient and partial
knowledge of Eastern Orthodoxy (Karmires 1963, 211–212)—to avoid
making the mistake of locating similar authoritarian developments around
primacy and power in the East, a constant temptation for all the churches
even today. In any case Luther was the one who inaugurated a positive
stance against Orthodoxy that would determine the future process of the
dialogue.
Melanchthon, Wurttemberg eologians, and Ecumenical Patriarch
Jeremias II
It was a university colleague of Luther, the great humanist and theologian
Philipp Melanchthon (1497–1560), who took the initiative to organize the
rst oﬃcial contacts with the protos of Eastern Orthodoxy, the ecumenical
patriarch. He had an open-minded, frank interest in and respect for a
church with a long history by a person who was familiar with the patristic
and Greek background of Byzantine Orthodoxy. However, his rst attempt
to send an oﬃcial letter and a Greek translation of the Confessio Augustana
in an Orthodox theological idiom to Ecumenical Patriarch Joasaph II in
1559 failed, and no response was received from the Orthodox side, either
due to the historical and practical diﬃculties of the time or to the
unwillingness of the Orthodox Church to be involved in the “crisis of the

Western Church” (Florovsky 1974, 2:168). ln the years 1573 to 1581
Lutheran theologians (including the famous humanist Martinus Crucius
[1526–1607] of Wurttemberg) showed an intense interest in carving a path
of direct communication to Ecumenical Patriarch Jeremias II (1530–1595).
e Lutherans asked for a rst comment or assessment on the side of the
Orthodox about the content of the Confessio and the main doctrines of the
Reformation, indicating that they shared more or less the common faith of
the ancient Church. e Patriarch Jeremias, surrounded by a team of
important intellectuals of that time (e.g., . Zygomalas [1544–1607]),
warmly responded to this new challenge by setting out the Orthodox
position on the articles of the Confessio Augustana, based on the Church
Fathers and the ecclesial tradition. e correspondence continued with two
letters from each of the sides, in which the basic arguments were repeated.
is second and more substantial theological encounter between the
representatives of the two churches, which ended without signi cant results,
was a rst attempt by both sides to come to terms with the other in a spirit
of deep respect and genuine concern for unity. Despite a traditional and
conservative attitude against any new challenges, Patriarch Jeremias II, in
the midst of a diﬃcult period, expressed, albeit unconsciously, the inner
commitment of Orthodoxy to ecumenical dialogue and Christian unity
despite his incapacity to fully evaluate the theological insights of the
Reformers. At the same time, the Reformers expressed their deep and
intense interest in engaging in the rich patristic theology and ecclesial
tradition of the primitive church, represented by Orthodoxy free of any
distortions evident in the medieval Western Church, even though they were
much more in uenced by their scholastic background than they were ready
to admit (cf. Delikostantis 2011, 37).
Apart from the Lutheran-Greek Orthodox Church correspondence, it is
noteworthy to mention other early exchanges that took place (a) between
the Lutherans and the Russian Orthodox as early as 1552 and in subsequent
years, about Russian translation of basic Lutheran texts, such as the
Confessio Augustana or Luther’s Catechism, as well as of the mutual
acquaintance, rooted in the toleration that since the era of Czar Ivan the
Terrible (1547–1584) the Russians had shown to Protestants (Nikitin 1986);
and (b) a letter by the Hegumen of the Monastery of Hilandar (Mount
Athos) Gavrilo to the Hungarian king John Zapolya in 1534, asking for

further information regarding various Lutheran doctrines (Ocokolijch 1959,
passim).
Eastern Confessions
An important and critical phase of the encounter between the Reformation
and Eastern Orthodoxy is clearly linked with the “Eastern Confessions of
the Christian Faith” that were published during the following years. It has
become commonplace in contemporary Orthodox theology that during that
period the East was confronted with a “pseudo-morphosis,” in which
Orthodox theology for diﬀerent reasons spoke in or fully adopted “the
idiom of the Roman or Protestant worlds” (Florovsky 1974, 2:181;
Meyendorﬀ 1983, 78–79), while theological education followed the pattern
of each of the two traditions (Florovsky 1974, 2:185ﬀ.).
From this perspective the year 1629 represents a benchmark in the
relationship between the two Christian families.
e publication of a Confessio under the name of Patriarch of
Constantinople Cyril Loukaris, who for years had had close contact with
several Protestants and was clearly in uenced by Calvinist ideas, was an
event of great importance for the future of the encounter. e reservations,
problems, or de ciencies notwithstanding, one might observe in the
“Cyrilian” Confession the rst “historical confessional reaction of
Orthodoxy to the Reformation” (Meyendorﬀ 1983, 79), aiming at the
rapprochement between the two churches.
During the same period the long exchange and dialogue between Russian
Orthodox theologians and Lutherans in Moscow led to Peter the Great
(1682–1725)—who, due to his close relations with the Lutherans in
Germany and his adviser, eophanes Prokopovich (1681–1736)—becoming very much inclined toward a (mainly political) “reformation” of the
Russian Church (Florovsky 1974, 187, 190–191ﬀ.; Nikitin 1986, 260ﬀ.).
In the 19th century, however, gradually increasing mutual suspicion took
the form of brutal opposition on the part of the East due to its resistance to
the missionary activities of the Lutheran and the other Protestant churches.
It is in this spirit of mutual ambivalence and estrangement that the
condemnation of Luther as “heresiarch” by the encyclical of the Synod of
Constantinople (1836) should be understood (Delikostantis 2011, 38). e
complex, oen polemical atmosphere of the time should not be regarded as

the most representative way by which both sides addressed the need for
ecumenical dialogue in the light and the spirit of the rst encounters.
Dialogue between Churches and eologians in the Contemporary Era
Despite the mutual estrangement of both churches during the previous
period, the really warm and frank exchange that has taken place since the
16th century has culminated in an encounter between Eastern Orthodoxy
and Protestants in the framework of the oﬃcial ecumenical dialogue. Even
though Lutheranism was still oﬃcially considered “farther away from”
Orthodoxy (Delikostantis 2011, 38), the Fourth Panorthodox Conference
(1968) took the decision to start an oﬃcial bilateral dialogue with the
Lutheran World Federation. A series of meetings (from the rst one in 1981
to the 15th in 2011; cf. Ionita, 2014, 464–466) of the International LutheranOrthodox Joint Commission was devoted to a discussion of primarily
ecclesiological topics, since it was the identity of the Church since the
beginning of the Reformation that needed critical consideration against the
exaggerations or arbitrariness of the Western Church (Nis-siotis 1983,
403ﬀ.).
e oﬃcial dialogue notwithstanding, however, a deep engagement of
contemporary Orthodox theology with the interpretation of Luther’s
theology in particular and Luther-anism in general is still pending, as is
evident from the very few studies on the side of Orthodox (and Lutheran)
scholars and theologians devoted to a critical evaluation of the respective
theologies (Matsoukas 1995; Tselegides 1999).
In spite of this underdevelopment, an indirect dialogue has already begun
between representative theologians of both traditions. Examples are the
programmatic aﬃliation between Oscar Cullmann (1902–1999) and
Georges Florovsky (1893–1979) on the relevance of the mystery of Christ
and salvation history as the basic axes of a Christian way of doing theology;
the existential concern found in both Paul Tillich (1886–1965) and John D.
Zizioulas (1931-), as a core aspect of theological hermeneutics in our time;
the close if not similar understanding of church identity from a communal,
social point of view, a commonplace among Orthodox theologians and the
contemporary Lutheran martyr Dietrich Bonhoeﬀer (1906–1945) and his
understanding of the Church as Sanctorum Communio (Kalaitzi-dis 2007,
51–55); and the stress put by Luther on freedom, to the extent that he signed

himself as “Martin Eleutherius” in a letter dated from 1517, and its
equivalent among important Orthodox thinkers such as Nikolai Berdyaev.
All these instances point to the close relationship or even agreement
between the two traditions on several doctrinal issues, which have a more or
less normative character (as is the case with the Trinitarian and
Christological doctrines), despite the important distance between certain
others (cf. the ordination of women).
e future path of the encounter between Eastern Orthodoxy and the
Lutheran Churches relies on the willingness of both sides to boldly go
beyond any sterile and polemic attitudes, evident in recent history, to follow
the initial inspiration of their leaders (Luther, Melanchthon, and Jeremias II)
and the ethos of the primitive church.
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Johannes Eck was born in Egg on the Gunz in Germany in 1486. He began
his studies at the University of Heidelberg, where he learned Hebrew and
Greek. Aerward he matriculated at the University of Tubingen, where he
received his master’s degree in 1501. Eck later studied philosophy, theology,
jurisprudence, physics, mathematics, and geography at Freiburg and
Cologne. He was ordained into the priesthood in 1508, having received a
papal dispensation from the age requirement. Eck received his doctorate in
theology in 1510 at the age of 24. In the same year, he became a professor of
theology at the University of Ingolstadt. Early in his academic career Eck
published a treatise against usury, which immediately established his
reputation as a scholar.
Opposition to Luther and the Leipzig Debate
Eck was friends with Martin Luther until the publication of the latter’s 95
eses in 1517. In 1518 Eck published a tract in which he deprecated
Luther’s eses as heretical. e pivotal point in the con ict between Eck
and Luther was the Leipzig Debate in 1519. It was originally planned as a
disputation between Eck and Luther’s colleague, Andreas Bodenstein von
Karlstadt (1486–1541), but Eck actually directed his preparatory theses
against Luther. When the debate began on June 27, 1519, Eck and Karlstadt
debated the relationship between grace and free will, with Karlstadt arguing
at the time that the unregenerate human will is entirely incapable of
performing good works apart from grace, and Eck maintaining that the
unaided will could perform some genuinely good works. As the debate

progressed into the following day, Eck asked the judges for the disputation
to continue with no contestants referring to books or notes, which Karlstadt
had been doing. e majority of judges approved Eck’s request, and
thereaer Karlstadt was at a considerable disadvantage as Eck possessed a
powerful memory. is change in procedure rendered Karlstadt almost
utterly powerless against the formidable Eck. e records of most observers
suggest that Eck’s apparent victories over Karlstadt had more to do with
rhetorical ability than theological substance. Meanwhile the debate between
Eck and Karlstadt became inde nitely suspended. is was because Eck and
Duke George of Saxony completed arrangements for the former to debate
Luther.
ough not formally invited to participate in the debate, Luther went to
Leipzig without a guarantee of safe conduct or any assurance of playing a
role in the disputation. Despite these factors, Eck had planned all along to
debate Luther, but at a time when he thought it most opportune. Having
won support from the majority of the audience on account of his
performance against Karlstadt, Eck was thus con dent of victory over
Luther. e judges therefore agreed to let Luther enter the debate on July 4.
Against Luther, Eck defended the divine origin of the papacy and papal
primacy. Eck supported his case by maintaining that both the Scriptures and
Church Fathers distinguished between the Church militant and Church
triumphant. Moreover, Eck cited John 5, Pseudo-Diony-sius, Gregory of
Nazianzus, and the works of Cyprian to defend the position that the
ecclesiastical hierarchy of the Roman Church was a monarchy patterned by
God Himself aer the heavenly archetype of the Church triumphant. e
fundamental purpose of this divinely instituted papal monarchy was to
ensure unity and uphold the truth within the Church militant, against
confusion and heresy. For this reason, according to Eck, the pope was God’s
vicar in the Church militant, who was to preserve the unity of the Catholic
Church. Such a divine monarchy, Eck further contended, could never be
under control of anyone except the Roman pontiﬀ. To support this point,
Eck cited a letter by Cyprian to Pope Cornelius, which seemed to imply that
Peter had been the original cause of the sacerdotal unity of all Christendom;
furthermore, he referenced another by the ancient bishop of Carthage to
Pope Damasus in which he referred to Peter as the rock on which the
Church was founded. Eck also appealed to Jerome’s letter to the Lucife-rians,

in which he declared that the supreme priest was the greatest deterrent to
schisms. In disputing his position, Eck sought to neutralize Luther’s appeal
to Greek authors by appealing to the nationalist sentiment of the audience.
In this regard Eck asked Luther to refrain from citing Greek ecclesiastical
writers, as they were exiles from the Christian Church. Regarding papal
primacy, Eck contended for its antiquity by citing Augustine, Jerome,
Ambrose, and Chrysostom against Luther’s claim that it was only 400 years
old.
Eck leveled his most potent accusation against Luther when he classi ed
him with Marsilius of Padua (1275–1342), John Wycliﬀe (1320–1384), and
John Hus (1372–1415), all of whom had denied the primacy of the pope and
been condemned by the Church. is association by Eck of Luther with
infamous heretics, especially Hus, was particularly incendiary given that the
location of the debate was the University of Leipzig, which had been
founded by former German faculty at the University of Prague who had le
on account of the Hussite heresy in the previous century. Eck further sought
to substantiate his charge that Luther was a Hussite by equating the
Wittenberg professor’s view of authority with that of the condemned
Bohemian heretic. Like the Hussites, Luther, Eck maintained, claimed to
understand the Bible better than the pope, magisterium, councils, and all the
doctors of the universities, even though the Holy Spirit guided these
authorities of the Church. is was because Luther denied the infallibility of
church councils. e last topics debated were purgatory, indulgences, and
penance. e Leipzig Debate established Eck as one of Luther’s formidable
opponents.
Career aer Leipzig
Following the Leipzig Debate, Eck devoted himself almost exclusively to
con ict with the Reformers in Germany and Switzerland. He continued to
defend the Roman Catholic Church, its dogmas, and its institutions at
numerous debates, Diets, and diplomatic missions. In 1520 Eck visited
Rome, where he reported on the state of religious aﬀairs in Germany and
secured oﬃcial papal condemnation of Luther’s teaching. Also, upon
submitting his essay on the primacy of Peter to Pope Leo X, Eck received the
appointment of prothonotary apostolic along with lega-tine powers.
Moreover, Eck draed the text of Leo’s bull, Esurge Domine, which

excommunicated Luther. As a papal legate, Eck was charged with
promulgating the papal bull throughout Germany, along with Girolomo
Aleander. Following the Diet of Worms in 1521, Eck composed his Epistola
ad Carolum V, in which he admonished Holy Roman Emperor Charles V
(1500–1558) to enforce the Edict of Worms, which placed Luther under
imperial ban. Also in 1521, Eck traveled to Rome again, representing the
Bavarian dukes whom he had advised concerning religious aﬀairs. In the
following year, Eck persuaded the Bavarian dukes to publish an edict
defending the Catholic faith against Luther and his followers. At the same
time Eck successfully received from the Vatican concessions for the dukes
that empowered them to enact ecclesiastical reform apart from the authority
of the local bishops. In addition, Eck went on diplomatic missions to
England and the Netherlands to promote the papal cause.
Eck played an in uential role in forming the Catholic Federation on June
5, 1524, whose purpose was to enforce the Edict of Worms. Moreover, Eck
participated in several important debates. At the Diet of Augsburg in 1530,
when the Lutherans presented their Augsburg Confession, Eck led the
Catholic opposition, whose arguments were later the subject of the
Lutherans’ Apology of the Augsburg Confession. At the same Diet, Eck refuted
the Zwinglians’ Tetrapolitan Confession, against which he later draed 404
articles. On the basis of these articles, Eck challenged the Zwinglian
theologians to a later debate—a challenge they never accepted. Eck
furthermore participated in the Colloquies at Worms (1540), and
Regensburg (1541). At Worms he debated Philipp Melanchthon (1497–
1560) and spoke for the Catholic delegation at Regensburg. Finally, Eck
served as a consultant to both Charles V and Pope Paul III (14681549) in
preparation for the Council of Trent, with Paul assigning Eck some of the
preliminary work for the council. Eck died at Ingolstadt on February 23,
1543.
Probably Eck’s most important work was the Enchiridion of
Commonplaces of Johannes Eck Against Luther and Other Enemies of the
Church (1525). is treatise was issued in 121 editions, including
translations in French, German, and Flemish. In addition, Eck published
essays on the primacy of Peter, penance, and the propitiatory sacri ce of the
Mass. Eck also published several tracts against Luther, Zwingli, and Martin
Bucer (1491–1551). He also printed multiple editions of his many sermons

and disputations. In 1537 Eck published a German Bible, with the Old
Testament having been translated directly from the Hebrew and Jerome
Emser’s German translation of the New Testament.
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E C   R
e social scientist Max Weber made the economic consequences of the
Reformation an area of ongoing scholarship and debate for more than a
century. His essay, e Protestant Ethic and the Spirit of Capitalism
([1904/1905] 2002), explored the cultural forces that had made possible
Europe’s Industrial Revolution and the broader economic rationalization of
the West. Why had means-end thinking and the pro t motive come to
dominate Western culture? Why were the societies of northwestern Europe
the rst to achieve self-sustaining economic growth?
Weber wanted to correct what he saw as the materialist bias in political
economy. In observing diﬀerences in economic development across societies
and patterns of social strati cation within them, Weber tried to show that
the cultural changes that came out of the Reformation explain why some
societies were far more developed than others and why some 20th-century
European social groups were better educated and wealthier than others. He
contended that Protestant ideas about work and wealth accumulation
in uenced European societies predominantly by changing values and
dispositions. In altering values concerning secular work and the orientation
toward worldly, pro t-seeking activities, Protestants had helped create the
cultural conditions necessary for an economic takeoﬀ.

Weber argued that Luther’s assault on the special status of the clergy and
idea of secular vocations being as equally God-pleasing as religious ones
directed spiritual energies toward practical aﬀairs. More important for the
development of a “spirit of capitalism,” however, was Calvin’s theology. e
Calvinist formulation of double predestination created a profound
psychological tension for the Puritans. How could they discern evidence of
God’s election in everyday life? Weber argued that “worldly asceticism,” a
repudiation of secular consumption combined with practical, this-worldly
economic activity, produced prosperity. e Puritans had accumulated
capital but were religiously bound to eschew its enjoyment. e worried
believers took this to be material evidence of their divine election.
Where the compulsion to work and pro t was combined with a moral
prohibition on consumption, the Protestant ethic planted the seeds for
economic growth. Although sectarian Calvinists never comprised a national
majority, their in uence diﬀused through their successful entrepreneurialism and business clout. eir competitors were forced to emulate their
economic practices or get swept aside. A religious revolution thus
unintentionally had helped to ignite the capitalist takeoﬀ in northwestern
Europe. Over time Protestant ideas secularized. What they le in their wake
was a pervasive cultural materialism and economic rationalism that
provided the spirit of industrial capitalism.
Criticism of the Weber esis
In later work Weber (1981) reduced Protestantism to one cause among
many in his explanation of the rise of industrial capitalism. Nevertheless, a
host of scholars took issue with the Protestant ethic thesis. R. H. Tawney
([1926] 1954) and others found historical inconsistencies in Weber’s
account. ey showed that important capitalist institutions such as banking
and long-distance credit preceded the Reformation and that there was no
lack of entrepreneurial energy prior to Luther. Economic historians
demonstrated that modern capitalism, rather than rst taking root in
Protestant northwestern Europe, emerged a century before Luther in Italy,
southern Germany, and Flanders.
Contemporary economic historians have generally shown that modern
capitalism preceded the Reformation. ey argue that Weber exaggerated
the in uence of Puritanism on economic actors and that capitalism did not

require an ideology of worldly asceticism. Rather than generally retarding
economic rationalization, particular Catholic institutions helped pave the
way for modern capitalism. For example, centuries before Luther and Calvin
the strict Cistercian monastic order promoted values championing work and
frugality and embraced economic rationalism. Cistercians contributed to
long-term development by improving local productivity and diﬀusing useful
innovations (Andersen et al. 2016). Scholars have criticized Weber’s broad
historical generalizations and his use of evidence. ey have shown that
Calvinists were far more ambivalent toward capitalist ethics than Weber’s
account allows and that Protestant thriiness cannot account for suﬃcient
accumulation to have made a capitalist breakthrough.
Still, there is evidence that cultural issues mattered. Protestantism
informed the greater self-con dence and utilitarianism that the English and
Dutch commercial classes used to reshape social ethics, politics, and
economy in the 17th century. eir embrace of innovation, not their
primitive accumulation, may explain the economic breakthrough in
Western Europe. A new rhetoric of “unbounded innovation” emerged in the
wake of the Reformation that provided the political force and moral
justi cation for industrial capitalism (McCloskey 2010).
Reformation’s Inﬂuence on Economic Development
Current research supports the Weberian insight that the Reformation played
an important role in Europe’s economic trajectory, although for diﬀerent
reasons than Weber identi ed. ere are two possible mechanisms that may
account for the association between Protestantism and economic growth.
e rst operates through the subsequent advantages to economic growth
that obtain through education. e second operates through changes in
government and institutions inspired by Protestantism that provided
advantageous conditions for economic growth.
e connection between religion and human capital is one of the most
widely studied in the economics of religion. e Reformation was a
profound moment in European history because it generated strong pressure
to improve education, and especially literacy, in Protestant countries. Luther
focused much of his attention on vernacular translation of Scriptures as well
as catechetical texts that would be accessible to ordinary laypeople. e
imperative to read for oneself even extended to women and girls. is in

turn created political pressure to foster universal schooling in Protestant
areas.
Becker and Woessmann (2009, 2010) show that literacy rates were higher
in areas of 19th-century Prussia in which Protestantism dominated. ese
diﬀerences in literacy rates help explain diﬀerences in economic
development, such as income measures and the share of employment in
manufacturing and services. ey show that the Reformation aﬀected
human capital acquisition. Protestantism led to more schooling before the
advent of the Industrial Revolution in Prussia. ese ndings are more
consistent with a human capital theory of Protestant economic history than
with Weber’s Protestant work ethic.
Furthermore, local Protestant church ordinances and social policies
fostered human capital accumulation (Dittmar and Meisenzahl 2016).
Protestant cities that formalized mass public education in the 16th century
produced and attracted more human capital. Cities with church ordinances
mandating universal schooling produced talented individuals and attracted
highly skilled migrants. Hence, it is not simply a matter of attitudes but
institutions; implementing the Reformation through government action
fostered human capital formation. For instance, many Protestant towns
opened girls’ schools alongside boys’ schools. Prussian census data from the
19th century indicate that counties with larger Protestant populations not
only had higher literacy rates on average but also had a smaller gender gap
in literacy than more Catholic counties, diﬀerences that persisted well into
the 20th century (Becker and Woessmann 2008). Zwinglian and Calvinist
reformers were equally keen to educate believers. Data from 19th-century
Switzerland show that Protestant men did better on reading and cognitive
tests than their Catholic counterparts (Boppart, Falkinger, and Grossmann
2014). In the Protestant Netherlands, Calvinist institutions promoted
education and social discipline, which may have enabled economic
development (Gorski 2003).
Beyond Europe, the long shadow of Reformation can be observed in the
subsequent eﬀects on economic development that Christian missionaries
had through human capital formation in colonized areas. Regions in Africa
in which Protestant missionaries dominated have higher literacy rates than
those dominated by Catholic missionaries (Gallego and Woodberry 2010).
Protestant and Catholic missionaries in Africa both had a long-term positive

impact on education, although women pro ted more in Protestant areas
(Nunn
2014). Similar ndings are reported for India, where Protestant
missionary activity is associated with subsequent diﬀerences in literacy
(Mantovanelli 2014).
e puzzle that motivated the Weber thesis lay in trying to explain the
putative economic advantage that Protestants held over Catholics. Is there
evidence of such an advantage? Historical data on the gross domestic
product of European countries suggest that there was a Protestant advantage
and that it persisted through the 20th century. As is consistent with the
arguments of Tawney and other economic historians, those regions that
remained Catholic aer the Reformation were richer than those that
adopted Protestantism. However, those countries that subsequently became
Protestant grew richer and remained so for centuries. Comparing the
development of industrial capitalism in European countries in the mid- to
late 19th century shows that Protestants were more frugal and that they
accumulated savings, but there is little evidence that this led to more rapid
industrialization. Whereas some Protestant countries were leaders in the
development of industrial capitalism (i.e., England, the Netherlands), others,
like the Nordic countries, lagged far behind. Although many Catholic
countries were slow to industrialize (i.e., Spain, Italy), other Catholic
countries (i.e., Belgium, France) were relatively precocious industrializers
(Delacroix and Nielsen 2001).
It is diﬃcult to untangle the eﬀects of religion from other causes of
economic development across countries that diﬀer in many other regards.
One solution is to examine regional data within the same country. Recent
studies on Germany suggest that Protestantism mattered most when it
aﬀected governing institutions. Studies of entrepreneurship, interpersonal
trust, social welfare policy, and corruption suggest that the advantages
Protestant countries enjoyed may have stemmed from their social ethics and
impersonal institutions. Perhaps it was not a Protestant ethic that spurred
capitalist development, but rather the Protestant reorganization of the state
and its fostering of legal institutions that encouraged capitalism and helped
to mitigate market failures. Where the Reformation took hold, it altered
political, legal, and social institutions and the trajectory of nations. e

long-run economic consequences of the Reformation might only be
understood through institutional change.
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E, L’ A  
Martin Luther was raised in two economic systems, one spiritual and one
material. His engagement with the spiritual economy of the late medieval
church was marked by a serious critique of the intersection between religion
and money. At the same time, his view of the human condition profoundly
in uenced his writings on the material economy of early modern Germany.
Luther was neither a systematic theologian nor an expert in theological
ethics. His approach to these two economies—spiritual and material—is

scattered throughout his many works; one must gather the fragments to
grasp his approach to each.
A Spiritual Economy
In October 1517 Luther extended an invitation to his Wittenberg faculty
colleagues to discuss the sale of indulgences, the role of purgatory in
Christian life, and the spiritual and economic powers of the papacy under
Leo X. He was aware that parishioners in the Church he served were
purchasing spiritual favors, sanctioned by the papacy that promised
immediate or future rewards: “As the coin in the coﬀer clinks, the soul from
purgatory springs.” Luther was also aware of numerous Wittenberg
parishioners who struggled with poverty. Contemporary studies suggest that
during the 16th century at least 50 percent if not 65 percent of the German
population was living on the edge of subsistence and that 25 percent
experienced chronic hunger. Alarmed at the thought of poor Christians
purchasing indulgences, Luther wrote in his 95 eses that “the one who
gives to the poor or lends to the needy does a better deed than the one who
buys indulgences” (esis 45).
Luther also recognized that Leo X was determined to continue the
ambitious project of building a new St. Peter’s in Rome. Indeed, half the
pro ts from indulgence sales were promised to the Vatican treasury, not
only to support construction of the basilica but also to replenish what had
been spent by the bishop of Rome on his lavish lifestyle. “Christians are to
be taught that if the pope knew the exactions of the indulgence preachers, he
would rather that the basilica of St. Peter were burned to ashes than built up
with the skin, esh, and bones of his sheep” (esis 50). As the troubling
sales continued, Luther searched the Bible and early church history for
evidence that supported indulgence sales and the notion of a purgative state
aer death. He was at a loss to nd either mentioned in the New Testament.
Yet the purchase of indulgences was but one means of securing bene ts in
the future based on monetary investments in the present. Late medieval
theologians taught that God oﬀers grace freely to every Christian as he or
she participates faithfully in the sacraments: an encounter with the risen
Christ who gives himself as spiritual energy or power. Such bene cence,
however, entailed a condition: every Christian was called to cooperate with
the grace given: “to work out your own salvation with fear and trembling”

(Phil. 2:12). Indeed, Luther was well aware that his calling to religious life
and the priesthood was considered a “work” meritorious in the eyes of God
and the Church. Giving alms to the poor, donating to the Church, building a
chapel or convent, supporting a religious order, undertaking a pilgrimage to
a holy site: all these nancial contributions participated in the spiritual
economy of late medieval Christianity and were thought to assist the
Christian investor by adding to the “weight” of his or her virtue, a weight
that would be assessed on the Day of Judgment. One begins to discern here
a quanti cation of the mystery of salvation.
Luther’s study of Paul’s letters to the Romans and the Galatians brought
him to the teaching on justi cation by grace alone. On the one hand, it was a
theological insight that called into question the need to invest diligently
during this life in order to gain the bene t of eternal union with God. No
work, no investment is needed, Luther taught, since the gis of God—life,
health, forgiveness, and salvation—are freely given through the living Word
and the sacraments of grace. In this regard, the Reformer turned theological
attention away from the many endeavors to “gain heaven” and toward life in
this world. If the primary actor in salvation is God and if God oﬀers grace
freely (what Luther called “alien righteousness”), the Christian need not
worry about his or her eternal destiny. By God’s action in Holy Baptism, the
Christian is liberated from anxious religion—”Have I cooperated suﬃciently
to merit God’s mercy?”—and can thus invest energy and earnings in the
neighbor who is in need (what Luther called “proper righteousness”). But as
Luther was the rst to admit, care for the neighbor in need, especially the
vulnerable or weak neighbor, is no easy thing.
Congenital Narcissism
Luther was neither an optimist nor a pessimist concerning human nature.
He rejected the late medieval notion that sin is the absence of goodness or
the breaking of biblical and canon laws. Nor could he have followed the
Quaker emphasis on the presence of Christ in all human beings apart from
the Word of God, the sacraments, and the Church. Rather, he claimed that
from the moment of birth all human beings are marked by a singular and
dangerous focus on the self alone: incurvatus in se, being curved inward on
oneself. Not to be confused with introspection, such self-focus, he taught,
excludes the neighbor as another living subject in the world and thwarts a

trusting relationship with God and God’s desires for life on this earth. e
individual’s appetites and desire for control are ascendant until he or she
recognizes the misery caused others by such congenital narcissism. Luther
taught that through Holy Baptism one is brought into the force eld of
grace, wherein one is declared righteous by God—though still struggling
with the need to be the center of life. Neither moving toward perfection nor
wallowing in the abyss of sin, Christian life is a struggle between the otherfocused grace of Christ and a robust propensity to care only for the self—a
struggle that does not end until death.
From this Pauline view of the human condition, Luther discerned two
ever-present tendencies in human life: the capacity for idolatry and for
greed. Luther repeatedly advised his followers to “put to death the old
Adam,” to “drown daily” the temptation to assert oneself above all others. It
is not diﬃcult, he argued, to erect an idol of the self that commands ultimate
loyalty and displaces one’s creator and redeemer. Indeed, he argued that
unbelief—failing to entrust oneself to the living Word of God—is the source
of all injustice in society. rough his experience of daily life and his study of
Scripture and church history, Luther taught that greed is a pernicious form
of self-aggrandizement, what he called the overwhelming appetite for more
and more, an addiction to wealth regardless of the neighbor’s or
community’s need.
e Reformer recognized that greed knew no limits. Re ecting what he
heard in the streets of Wittenberg, he summarized the question asked by the
avaricious heart, “As long as I have my pro t, why should I be concerned if it
injures my neighbor?” (LW 45: 247). e vigorous pursuit of pro t,
enshrined in the soul, was not unknown to Luther and became the object of
analysis and consequent concern as he engaged the material economy of the
Holy Roman Empire.
A Material Economy
e economic landscape of Germanic lands at the time of Luther was
marked by a vast agricultural base in which trade and banking centers were
emerging as Europe recovered from the Black Death. For centuries the
German economy had been nourished by peasant farmers, and wealth was
secured among the nobility in land, buildings, and inherited treasure. By the
dawn of the 16th century, Germany was experiencing the growth of an

increasingly robust mercantile economy in which pro t could be gained by
“commoners” through trade and investments. German banks emerged in the
15th century—banks controlled by the Fugger and Welser families, who held
considerable power over the German economy and its engagement with
growing international trade, made possible by Portuguese- and Spanishcontrolled imports from the Western Hemisphere. e increased circulation
of silver, gold, and other precious metals from Central and South America
prompted a sustained rise in prices throughout Europe during the rst half
of the 16th century, an increase that produced considerable distress for the
vast majority of people who lived hand to mouth or on small incomes. As
urban centers grew with trade, price increases prompted poor peasants to
migrate to the cities, hoping for regular work. Unable to nd gainful
employment, many were reduced to begging—a practice Luther
encountered in the streets of Wittenberg.
Luther was not trained in commerce and did not possess an overarching
picture of Germany’s economy. His view of the material economy was
shaped by theological sensibilities and his study of economic realities in the
Bible. Among these was his insistence that the gis of God in creation are
oﬀered for the sustenance of all people, not just a few. us, he was alarmed
by the growing power of monopolies that controlled agricultural
production, water, building materials, and textile production and imports—
that is, food, clothing, and shelter, the basic necessities of life. He railed
against the members of the Diet (the legislative body of the Holy Roman
Empire) who, having had “their pockets lined with silver and gold bribes”
from lobbyists, refused to regulate monopolies: “ey rob and steal under
the cloak of legality” (LW 45:247).
Luther recognized that trade was a necessary component of economic life,
but he wondered what informs trading practices. Here he was guided by the
Sermon on the Mount (Matt. 5). Christians can allow others to take from
them what they need—a practice taught by Christ but rarely if ever followed
by Christians. ey can freely give to those in need, “a loy Christian work.”
Or, as Christ teaches in Luke 6, they can lend to others without expecting
their goods or property to be returned. To those who criticized what they
considered his economic naivete, Luther noted that the Christian failure to
follow Christ’s teaching—what contemporary scholars would call a “share

economy”—necessitated a “strict, harsh temporal government” that has the
power to constrain the wicked impulses alive in a “greed economy.”
Luther taught that Christians live in two kingdoms or realms at the same
time. e kingdom of God is ruled by Christ through the proclamation of
the gospel and the celebration of the sacraments. In this dimension of life,
there is to be only persuasion, love, and mercy. e kingdom of the world,
however, is ruled by law through the work of rulers and other ministers of
the state. Here there is protection for the innocent and the weak, and
prosecution of criminals. Luther would not abide the con ation of these two
kingdoms into a theocracy (i.e., a “Christian” nation) or the complete
separation of one from the other (i.e., a “holy” enclave separated from the
world). is distinction gave rulers, merchants, bankers, and tradespeople
considerable if not exclusive control over the economic fabric of human life.
It is not surprising, then, to nd Luther exhorting, admonishing, or
condemning rulers who, in his mind, failed to exercise their primary
responsibility “to give justice to the weak and the orphan; maintain the right
of the lowly and the destitute; rescue the weak and the needy; and deliver
them from the hand of the wicked” (Ps. 82:3–4). While he believed that
political leaders are called by God to care for their neighbors in material
need, they too easily enjoy the company of atterers and are susceptible to
their pleading and gis. It comes as no surprise, then, that in his
commentary on the seventh commandment, Luther wrote of the pernicious
presence of greed among burghers, merchants, magistrates, bankers,
lawyers, and princes.
Should an economy serve the well-being and ourishing of all God’s
children? To Luther, the answer would be apparent: “A brilliant light
illumines the whole world,” he wrote. “It teaches how evil are the works of
the world and shows us the true works we ought to do for our neighbor.”
is exhortation, placed at the beginning of his in uential economic
writing, On Trade and Usury, encouraged Christians to give no privilege to
any one economic system. Rather, they are to be guided by the living Word
of God that “rebukes” economic injustice and “reveals” how rulers and
citizens might rescue the weak and the needy “from the gaping jaws of
avarice.”
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E R, L’  M’
Among the most enduring impacts of the Lutheran Reformation are the
various educational reforms that were developed and implemented by the
Lutheran Reformers. Most notable among the educational reformers were
Martin Luther and Philipp Melanchthon. Melanchthon’s educational and
university reforms are so highly regarded that he is, to this day, well known
as the Protestant preceptor (teacher) of Germany. e story of educational
reform during the Reformation involves political, theological, and
pedagogical in uences. e Lutheran Reformers’ primary premise was that
every person should have the advantage of at least a basic education.
Uniquely, this advantage was also to be extended to girls. By 1530 a girls’
school had opened in Wittenberg.
eological and Political
In many ways, it could be said that the Lutheran Reformation transferred
the educational responsibility from the Church to the political authorities,
namely to the princes and magistrates. To that end, Luther penned a letter in
1524 entitled: “To the Councilmen of All Cities in Germany at ey
Establish and Maintain Christian Schools.” e letter was written in

acknowledgment of the reality that the church-run schools had declined to a
state of utter decay and incompetence. Luther also attempted to address
various antieducational sentiments that had arisen in Wittenberg and
elsewhere. In the letter, Luther argued that the temporal government was
responsible for ensuring decency and good order in society. Even more than
parents, Luther argued, the councilmen maintained the political and
nancial means to construct schools. Luther imprinted upon these leaders
that it was their “moral duty” to advance the realm of the gospel. Luther
emphasized that civic leaders, by their authorization from God, must
increase piety and civil society. His goal in writing the letter was to convince
these civil leaders that proper schooling would pro t not only the civil realm
but the realm of the gospel as well.
us, in 1527 the Elector of Saxony (John the Steadfast or John the
Constant) sent out teams of professors and pastors for the purpose of
inspecting the schools and churches throughout Saxony. Martin Luther and
Philipp Melanchthon worked together to dra “instructions” for the
committees. e “visitations,” as they came to be called, revealed the
deplorable academic conditions of the Saxon schools. e visitors
discovered that schoolteachers and pastors were themselves poorly educated
as well as ignorant of the gospel. Initially, Melanchthon prepared a set of
instructions for the reform of churches and schools throughout Saxony,
which have become known as the “Visitation Articles.”
e Visitations
e “Visitation Articles” instructed that students should be divided into
groups based both on age as well as the pupils’ individual intellectual
development. e rst group consisted of students who were still learning to
read. ese students were to be drilled in the basics until they should learn
to read well. e second group focused speci cally on the skills of grammar,
and pupils in this group began to read individual classical texts, including
Aesop, Terence, and Plautus. When students had thoroughly mastered Latin
grammar, they entered the third panel, where they took up Virgil and Ovid,
and where they began to compose poetry and to practice the arts of logic
and rhetoric. In addition, the Lutheran reform of education, somewhat
uniquely, focused on the importance of tailoring the curriculum to the
developmental level of the child. Teachers were instructed not to burden

younger students with too much reading and noted that the older students
could be given more diﬃcult work. is school plan recognized that
education is most eﬀective when it moves according to a natural order and
that education can only be truly successful when the instruction is
personalized to the developmental level of the students.
Reform of the Schools and Compulsory Education
Initially, these reforms centered on the classical educational system, called
the trivium or three ways, consisting of teaching grammar, dialectic, and
rhetoric. e Lutheran reform of education used the terms “grammar,”
“dialectic,” and “rhetoric” to describe the diﬀerent stages in educational
development rather than various subjects of study. To the Lutheran
Reformers, these terms described discrete subjects rather than methods.
More advanced students would eventually study the quadrivium or four
ways, a set of four subjects or arts (sciences). Together, the trivium and the
quadrivium comprised the seven liberal arts. e quadrivium consisted of
arithmetic, geometry, music, and astronomy. It was considered preliminary
practice for earnest reading in philosophy and theology (the queen of the
sciences).
To accomplish the goal of separating students according to their
individual abilities, a sort of “secondary school” system evolved. e
Reformer Martin Bucer was similarly involved in educational reforms and
assisted in the development of one of these secondary schools in the city of
Strasbourg. In 1538 he participated in the establishment of the rst
“gymnasium” in Strasbourg. It became recognized following the installment
of its rst rector, the famous humanist scholar Johann Sturm.
e Lutheran Reformers took the education of the young seriously
enough to make education compulsory for all students. is schooling relied
initially on education within the family. Martin Luther was most insistent on
the predominant character of familial education for the fate of not only the
Church but also the civil realm. It was the parents’ responsibility to raise
their children to grow up to be educated Christians. us, Luther began his
instruction in the Small Catechism by saying: “As the head of the household
should teach his children.” Familial education was then to be formalized by
education outside the home within the newly developed formal school

system. Many of Luther’s homilies stressed that parents had the
responsibility to entrust their children to the schools.
Classical Virtues and Scripture
e educational reforms during the Lutheran Reformation expressed a
tireless support for the classics as well as the demand that a liberal artscentered curriculum was the best possible foundation for higher education.
Luther and Melanchthon developed a system of liberal arts education that
both justi ed the use of the pagan classics and explained how the liberal arts
were related to the mission of the proclamation of the gospel. at is the
calling of the Church, to proclaim the gospel of Christ. is systematic
grounding of the liberal arts in Christian doctrine gave Lutheran
educational reforms a unity and coherence that other educational reforms of
the era oen lacked.
e Lutheran Reformers believed that education should instill high moral
standards and promote virtuous conduct. Yet as Lutherans, they did not
believe that any external works—such as living a “virtuous” life, which is
purely external righteousness—would or could ever be seen as salutary for
the sinner. “Civic virtue,” as used here, is the sort that bene ts one’s
neighbor, promotes the gospel, and serves the state. Moreover, it was held
that education can provide the foundation for a citizen-based, quality
government.
Yet the development of civic virtue is an ancillary bene t of the liberal
arts. e primary goal of a liberal arts education is for the educated to gain
the ability to understand the Bible. According to the Lutheran Reformers,
understanding the Bible is unavailable in its full breadth without knowledge
of the language, history, and culture of classical literature, which allow the
reader to understand the scripture more clearly. e higher purpose of the
liberal arts, therefore, is to prepare students to read and correctly
understand the Bible.
e Lutheran Reformation clearly placed an understanding of the gospel
of Jesus Christ as we know it from the texts of Holy Scriptures at the core of
the liberal arts curriculum. Further, they acknowledged that no one can
truly understand the Bible without the tools of the liberal arts. e Lutheran
reform of the educational system accomplished what few other educational
reforms managed: connecting the liberal arts to the Christian claim—that

God was in Christ reconciling the world unto Himself—in the only possible
and practical way. So for the Lutheran Reformers, Christians are to know
and proclaim the gospel, but to do so they must also know the classical
world and its languages and ideas. In this approach, the Lutheran Reformers
seem to have dodged the temptation of a narrow biblicism or dogmatism
that tended to—and tends to—shun classical literature entirely on the basis
of its pagan roots.
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e Lutheran Reformation began in Electoral Saxony, a territory in northcentral Germany. A Duchy of Saxony had existed since the formation of a
Kingdom of Germany at the end of the Carolingian era, but its rulers and
borders changed frequently. Aer the establishment of the Holy Roman
Empire in 962, control passed from the Billungs (973) to the Welfs (1106) to
the Ascanians (1180) and nally to the house of Wettin (1423), which ruled
the region until the creation of the Weimar Republic in 1918. In 1356 the
Golden Bull made the Duke of Saxony one of the seven electors of the Holy
Roman Emperor, which greatly enhanced the political importance of the
territory. e Treaty of Leipzig in 1485 divided the Duchy between Ernest
and Albert, the two sons of Frederick II. e Ernestine line received the title
of Elector and ruled from Wittenberg, while the Albertine Dukes of Saxony
ruled from Meissen and later Dresden.
Frederick III the Wise (Friedrich die Weisse, 1463–1525) became elector
in 1486. He founded the University of Wittenberg in 1502 as a counterpart
to the older University of Leipzig, which was in the Albertine Duchy of
Saxony. e city of Wittenberg had approximately 2,500 citizens at the time,
but became an important religious center because of the new university’s
theological faculty and the elector’s extensive collection of relics, which
made it a destination for pilgrims. Martin Luther rst came to Wittenberg to
teach in 1508, returned again in 1511 to complete his doctorate, and became
a professor of theology at the university in 1512. While diﬃcult to prove
beyond a doubt, Luther
seems to have had no direct interactions with the elector, but when his
posting of the 95 eses in 1517 stirred up a series of controversies,
Frederick the Wise continuously protected him from harm. Although the
elector never publicly converted to Lutheranism, he refused to turn his
valued professor over to the religious authorities in Rome. Aer Luther was
declared an outlaw by the emperor in 1521, Frederick hid him away in the
Wartburg, his remote castle in uringia.
John the Constant (Johann der Bestandige 1468–1532) became elector
aer the death of his brother in 1525 and soon aerward played a minor role

in the suppression of the Peasants’ Revolt. John endorsed Luther’s reform
proposals more openly and established the Evangelical Lutheran Church of
Saxony in 1527, with himself as its “emergency bishop” (Notbischof). In the
same year Luther and his associates urged the elector to conduct the rst
territory-wide visitation in order to evaluate the competence of pastors, the
state of worship practices, and the beliefs and morality of the people. e
disappointing results prompted Luther to compose the Small and Large
Catechisms to provide doctrinal instruction and guidelines for Christian
living. In 1530 John the Elector also led the way in the formation of the
Schmal-kaldic League, which brought the Evangelical princes into a closer
alliance.
His son, John Frederick the Magnanimous (Johann Fried-rich der
Grofomutige 1503–1554), was elector from 1532 until 1547. He was active in
various eﬀorts to reconcile Lutheran-Catholic diﬀerences and persuaded
Luther to prepare the Schmalkaldic Articles as a summary of Lutheran
beliefs for the Diet of Schmalkald in 1537. Aer the Schmal-kaldic War
broke out in 1546, the elector was captured at the battle of Muhlberg,
imprisoned, and then sent into exile in Worms. Duke Henry IV (Heinrich)
of Albertine Saxony had established a Lutheran church in his territories in
1539, but his son, Maurice (Moritz, 1521–1553), who hated his cousin, John
Frederick, supported Emperor Charles V in this war in return for the
promise that he would be named the Saxon elector. is transfer to the
Albertine line became oﬃcial in the Capitulation of Wittenberg of 1547,
which John Frederick reluctantly signed in order to escape execution.
Maurice was called a “Judas” by his fellow Lutherans, but he also persuaded
the emperor to accept a compromise settlement called the Leipzig Interim in
place of the Augsburg Interim, which would have more harshly suppressed
Lutheranism. e Leipzig Interim agreement still forced problematic
changes upon the Lutherans, thus prompting a series of internal disputes in
the next few decades between the moderate supporters of Philipp
Melanchthon and the stricter Gnesio-Lutheran party.
In 1552 Maurice changed his allegiance, abandoning his support for the
emperor, signing a treaty with the French king, and forcing the Catholic
armies out of Saxony. John Frederick was released from prison, but Maurice
and his Albertine successors continued to hold the title of elector. e
Ernestine line moved its capital from Wittenberg to Weimar in uringia,

while Maurice ruled Electoral Saxony from Dresden. Both Wettin lines
remained Lutheran.
Saxony was inevitably drawn into the irty Years’ War, but the elector at
that time, John George I (1585–1656), was as much troubled by the growing
power of the Protestant electors of Brandenburg and the Palatinate as he was
by the anti-Protestant orientation of the Hapsburg emperor, Ferdinand.
When Ferdinand attacked Bohemia in 1619, John George occupied Silesia
and Lusatia. e Edict of Restitution of 1629 began to make the elector more
concerned about Catholic eﬀorts to repossess Protestant territories, but he
oﬀered little support for the Swedish king Gustavus Adol-phus when he
came to Germany to defend the Protestants. When Tilly, the commander of
the imperial forces, invaded Saxony in 1631, John George brie y became
more engaged in the Protestant alliance. However, in 1635 he negotiated a
peace treaty with the emperor and declared war on Sweden. As a result,
Saxony suﬀered extensive damage from both sides of the con ict. e Peace
of Westphalia in 1648 awarded Saxony additional territory to the east in
Lusatia, but its ambitions to expand westward into the area of Magdeburg
were thwarted. In 1697 the Albertine line reverted to Catholicism, although
95 percent of the people of Saxony remained Lutheran.
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E D, L  W 
In the dramatic works of William Shakespeare and his contemporaries,
explicit references to Martin Luther and his followers are relatively rare. Yet
many scholars have noted that the city and university of Wittenberg clearly
denoted a Lutheran intellectual milieu for an early modern English
audience. e playwrights writing for the London public during the reign of
Queen Elizabeth I grappled constantly with their country’s Protestant
identity. eir works frequently dealt with questions of morality, salvation,

ideal kingship, Christian conduct, and conscience—all through the lens of
the Reformation doctrine reestablished by Elizabeth and Archbishop
Matthew Parker at the beginning of Elizabeth’s reign. While this means that
the public and the plays they watched engaged these topics from a distinct
perspective rooted in the Church of England at the end of the 16th century,
they did acknowledge the Lutheran tradition as a profound in uence on
their own Protestant faith. In particular, this was most common in material
dealing with continental German characters or with Elizabeth’s father, King
Henry VIII. In the popular imagination the former occupied the cultural
environment in which Protestantism was born, and the latter opened up
England to that new faith.
Following the religious and political turmoil of the years leading up to her
reign, Elizabeth declared it an act of sedition to portray her or any member
of her family on stage. Since her parents’ marriage was the political
touchstone that instigated England’s break with Rome, and because her
mother, Anne Boleyn, was a member of an underground Lutheran circle in
London and was thus believed to have convinced Henry that this break was
a good idea, the origins of the English Reformation were oﬀ limits as
theatrical subject matter. Moreover, any explicit reference to Martin Luther
in front of a London audience would certainly suggest a connection to these
events. While this was tolerated, and even encouraged, in the published
chronicle histories of the time for serious readers, the uncontrolled
environment of the theaters, with its sometimes raucous crowds, comprised
a situation that made Elizabeth uncomfortable. For this reason, any
theatrical engagement with England’s shi to Protestantism had to be done
at a careful remove between 1554 and 1603.
Marlowe’s Doctor Faustus
Christopher Marlowe’s 1594 play e Tragical History of Doctor Faustus
staged a well-known story whose main character is a theology professor at
the university of Wittenberg during the time of Martin Luther. Marlowe
closely followed the account relayed in e Damnable Life and Deserved
Death of Doctor John Faustus (1588), itself a translation of the immensely
popular, anonymous Historia von D. Johann Faustus, published by Johann
Spies in Germany in 1587. e sources that contributed directly to this text
are myriad and diﬃcult to trace (as detailed by both Frank Baron [2013] and

John Henry Jones [1994]). ere was a historical Georg Faustus, who
traveled around Germany in the rst three decades of the 16th century,
promoting himself as an astrologer, natural philosopher, and putative
necromancer. He seems to have spent some time in Wittenberg, where both
Luther and Melanchthon commented on his presence and his practices. In
one of his table talks, Luther is recorded as calling Faustus “the devil’s
brother-in-law” and swearing he’d never had personal contact with him. Yet
by 1587 the story featured a brilliant student-turned-professor at Luther’s
university, who sells his soul to the devil in exchange for occult knowledge.
Vladimir Brljak (2010) has suggested that the primary details in the familiar
Faust story may come from a popular German account, also recorded by
John Foxe on a visit to the continent in the 1560s. In this story, a poor but
promising divinity student at the university makes a pact with the devil for
power and knowledge, but is counseled to repent by Luther himself. Brljak
argues that this story exemplifying Luther’s wisdom may have been layered
onto the historical Faustus’s reputation to create the legend that spread
throughout Europe.
Marlowe’s play focuses heavily on Faustus as a Protestant theologian.
Having taken doctorates in all the major elds of the medieval university
(philosophy, law, medicine, and divinity), Faustus has rejected each as
unful lling in favor of the next. At the play’s opening, he talks himself into
pursuing necromancy through a willful misunderstanding of the doctrines
of redemption. As the play progresses, Faustus sells his soul for knowledge,
but immediately regrets his decision. He reasons with himself that he should
repent, and throughout the remainder of the play a variety of characters
urge him to do so: an angel, other scholars, and a particularly wise,
unnamed Old Man. Ultimately, he convinces himself that his sins are
beyond forgiveness and is dragged oﬀ to hell by devils at the expiration of
his contract.
Whether or not we believe that Luther supplies the source for the play’s
wise Old Man, Doctor Faustus does engage with several important
Reformation topics through its setting. In his internal and external debates,
it becomes clear that, despite his training and renown in divinity at
Wittenberg, Faustus cannot accept that salvation comes freely through
grace. He remains bound to an identi ably Catholic doctrine that demands
a penance he cannot perform. Alongside these disputations, the play follows

Faustus’s adventures as he uses the powers he has gained at the price of his
soul. In one of the lighter moments, Faustus travels to Rome to play pranks
on the pope. e pontiﬀ and his cardinals prove easy targets, as they are
cartoonishly corrupt and superstitious. Here, even the densest members of
an English audience would recognize a viewpoint they shared with the
Wittenberg Reformers: derision and distrust of the Roman Church.
Moreover, as Cliﬀord Davidson (1962) suggests, Marlowe connected Faustus
closely to those reformers by modeling his rhetoric on the translations of
Melanchthon that would be available to a London audience of the time.
us, Faustus functions clearly as contemporary and colleague of Luther, but
as a colleague who goes astray. As such, the play demonstrates what is at
stake in the Lutheran Reformation, since, as Davidson also points out, it
literalizes the text of Ein Feste Burg with its devils “all eager to devour us”
(Davidson 1962, 239).
Shakespeare’s Hamlet
Shakespeare’s great tragedy, Hamlet, reassigns Wittenberg to an earlier point
in history. e play repeatedly designates the German university as the site
of the Danish prince’s schooling, in spite of the fact that it was founded long
aer the ostensible medieval setting of the play. It is possible that this is
simply a recognizable continental location in the vicinity of Denmark for
Shakespeare’s audience, yet, like Dr. Faustus, Hamlet seems to assign it a
greater cultural signi cance. Denmark itself, as J. Dover Wilson notes, “was
known as a bulwark of the Lutheran Church” in Shakespeare’s day (1951,
68). Hamlet and his comrades, Horatio, Rosencrantz, and Guildenstern, all
attend, or have attended, the University of Wittenberg, while the rigid and
dogmatic Laertes stands out because he prefers the very Catholic university
at Paris. roughout the play Hamlet is every inch the university student.
Audiences and scholars have long acknowledged that he remains unable to
take satisfactory action of any kind in the play because his own intellect
supplies him with too many possibilities, unknowns, and feared
consequences. When he gives his famous “to be or not to be” soliloquy in act
3, he considers his options through a rhetorical, extemporaneous speaking
exercise that the audience would recognize as a university tool common to
schools like Wittenberg.

Hamlet is more than a generic student, however; his speci c dilemmas
and con icts link him to the debates associated with the reformers of
Wittenberg. In particular, his personal struggles focus on uncertainties
about the aerlife, amounting to a con ict between the Protestant doctrine
he learned at the university and the traditional Catholic belief in purgatory.
Edward Oakes argues that to understand the central issues of Hamlet, one
must understand that it “was produced around 1601 and written by a man
saturated in the religious con icts of his time who had himself a solid
command, at least for theatrical purposes, of the subtleties of Catholic and
Reformation eschatology” (2010, 72). In short, Hamlet encounters the ghost
of his father, who claims to have returned from purgatory to ask Hamlet to
avenge his murder. As this ies in the face of what both Hamlet and his
university colleague Horatio have expressed to be true about the aerlife, his
situation devolves into a series of increasingly disturbing “what if?”
questions. Is his theological training incorrect, or is the ghost a ploy by the
devil to ensnare his soul?
Stephen Greenblatt (2001) has demonstrated the complexity of purgatory
as an idea in the English popular imagination at the time of Hamlet.
Although it was one of the rst Catholic doctrines rejected by Luther and
regarded in England as the principal deceptive teaching of the monastic
classes, average people in Britain hesitated to relinquish purgatory as part of
their worldview. It had so much imaginative weight, and de ned so clearly
what was at stake in everyday life, that people could not easily set it aside.
Hamlet embodies this hesitation, but he does so in a distinctly, identi ably
Lutheran way. Raymond Waddington argues that Luther had a very iconic
representation throughout Europe by the 1590s, which an English audience
would readily identify (1989, 28). Shakespeare seems to have carefully
constructed Hamlet according to the speci c terms associated with Luther
in popular depictions. For Hamlet to be a melancholy intellectual from
Wittenberg, dressed in black and prone to outbursts of righteous anger,
invited the audience to see him as a re ection of Luther or, at the very least,
as one of Luther’s students. As if to reinforce this association, Hamlet puns
on Luther’s famous moment of de ance at the Diet of Worms, saying that
the dead Polonius is at supper where “a certain convocation of politic worms
are even at him. Your worm is the only emperor for diet” (4.3.20–21).
Hamlet, then, traces several new reformed doctrines back (almost) to their

origin and explores their very human rami cations. As Hamlet wrestles with
questions of the aerlife, the audience watches him struggle with the terms
in which to consider these questions. For example, in his rst soliloquy in
act 1, the Danish prince unthinkingly rules out suicide because it is against
canon law. By act 3, however, he concludes instead that “conscience doth
make cowards of us all” (3.1.83), meaning that a person’s own judgment
recognizes that self-harm is against God’s will and carries retribution. is
movement from the corporate to the individual, the external to the internal,
as the authority for interpreting God’s word was, of course, a major tenet of
the Lutheran Reformation. Shakespeare engages this topic through Hamlet’s
character in such a way that the audience sees the frightening responsibility
that comes with this seeming freedom.
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Located on the mouth of the Ems River in the German territory of East
Frisia, Emden became the territorial seat of the ruling house of counts in the
15th century, with the Cirksena family’s castle adjacent to the town church
(Grosse Kirche). In the late 15th century Emden was a small shipping town
with a population of perhaps between 1,000 and 3,000. Scholars have
estimated that during the rst eight decades of the 16th century, Emden’s
population increased between six- and tenfold. Aer its early adoption of
Luther-anism in the 1520s and 1530s, Emden’s church began to develop in a
Reformed direction, and in the aermath of the waves of Dutch refugees
during the Dutch Revolt, the city became “mother church” (moederkerk) to
the edgling Dutch Reformed Churches and earned the nickname “Geneva
of the north.” By the end of the 16th century Emden had emerged victorious
in a erce confessional con ict with the Lutheran count, who had been
forced to recognize the autonomy of its Calvinist church and civic
constitution.
e Reformation in Emden
ere was a vibrant piety and intellectual activity in Emden prior to the
Reformation. e clergy in Emden’s Grosse Kirche were generally welleducated; of the 13 priests named in 1520, three held the title of doctor, and
ve of magister. e town’s intellectual connections with the Netherlands,
and especially with reforming Dutch humanism, were also strong during the
decades preceding the Reformation. e man who would become the rst
Protestant preacher in East Frisia, Georg Aportanus, arrived in Emden
around 1518 from a house of the “Brethren of the Common Life” in Holland
and served as tutor to the sons of Count Edzard I. Aportanus’s Lutheran
theological leanings began to emerge in his sermons sometime between
1520 and 1524, and his sermons created controversy among his clerical
colleagues, who attempted to exclude him from his bene ce and the pulpit.
Nevertheless, he continued his preaching in an open eld outside of town,
and his sermons resonated among some of Emden’s in uential citizens, who
rallied to his cause. Count Edzard soon ordered Aportanus to be allowed
back into the town church.
By 1529 and throughout the 1530s, as the new Lutheran count of East
Frisia, Enno II, attempted to institute Lutheran church ordinances for the
territory, there was already a diverse religious climate. His 1529 church

ordinances for the territory drew the ire of more Zwinglian-leaning pastors
in East Frisia, who wrote urging the count to stay out of the communion
question. Moreover, concern about a more radical presence in the territory,
including among the political elite, led the new count to outlaw Anabaptism
in January 1530, threatening execution and property forfeiture. e edict
even forced the radical Andreas Bodenstein von Karlstadt to leave East
Frisia, where he had been living under the protection of a local nobleman.
e edict, however, does not seem to have been implemented thoroughly.
Aer a short time away in the summer of 1529, Melchior Hoﬀmann
returned in 1530 to Emden, where he allegedly baptized 300 adults in the
sacristy of the Grosse Kirche. is one ceremony in the city church involved
“both burgher and peasant, lord and servant.” Such events as this
contributed further to Emden’s reputation for religious heterodoxy.
erefore, despite the count’s attempted crackdown on East Frisia’s
Zwinglians and Anabaptists, Martin Luther condemned East Frisia in 1531
as a place where the count allowed sac-ramentarians to practice their
trickery without restraint. e growing Protestant radicalism can be seen in
the East Frisian count’s subsequent 1535 Lutheran church ordinance, which
blamed the current religious pluralism on foolish, uneducated pastors who
had been roaming the territory, and especially “rotten Anabaptists.”
Johannes a Lasco and the Consistory
By the 1540s Enno’s widow, Countess Anna, further sought to bring some
religious order to the pluralistic territory by hiring the Polish reformer
Johannes a Lasco as superintendent of the East Frisian churches, where he
remained for about seven years before leaving for exile in England in 1549.
Lasco was sorely disappointed with the level of church discipline in Emden
when he arrived in this position. He thus created several new institutional
structures such as a consistory for enhancing church discipline within the
Emden congregation and worked toward having the altars and images
removed from the East Frisian churches. Lasco also held disputations with
radical Protestant leaders within the region, meeting with the followers of
David Joris in 1543 and holding a public debate in Emden with Menno
Simons in 1544. Lasco’s activities and concerns demonstrate the continued
religious pluralism in the town and throughout the region. His institutional
reactions, especially with the consistory to regulate congregational

discipline, introduced a Reformed confessional approach that proved to be
central in shaping Emden’s development in the rest of the century and
beyond.
In addition to the foothold that the Anabaptists and other radicals had in
Emden, Lasco was concerned that too many citizens and most of the city
council were still entangled in “the old superstitions” of Catholicism. Lasco
placed much of the blame for this on the “wicked practices of the friars in
the Franciscan cloister.” e Franciscan monastery in Emden’s adjacent
Faldern suburb was the one traditional Catholic space in East Frisia
explicitly exempted from the territorial prohibition of the Mass in the earlier
Lutheran church ordinances of the 1530s. Although Lasco could not get the
countess to approve the expulsion of the Faldern Franciscans, he did receive
permission to order the friars to stop their public activities in Emden, such
as baptizing children, visiting the sick, and writing testaments.
Lasco’s eﬀorts to consolidate Protestant changes in the East Frisian church
and to institutionalize them across the laity through a more intentional,
rigorous, and Reformed church discipline in Emden were cut short by the
Augsburg Interim in 1548. He le Emden for England, where he became
superintendent of the Dutch refugee churches in London during the reign of
King Edward VI.
e Dutch Revolt and “Geneva of the North”
With the arrival in 1554 of 179 refugees from Lasco’s London exile church,
Emden experienced the beginnings of a major in ux of Dutch refugees. is
demographic expansion was exacerbated by a socioeconomic crisis around
1557 triggered by bad harvests, food and housing shortages, and in ation.
e combination of these factors led to political upheaval, geographic
expansion, social welfare reform, and a shiing confessional identity, trends
that would be magni ed with the outbreak of the Dutch Revolt in the mid1560s. Soon large numbers of Dutch-speaking exiles, a number of Frenchspeaking Walloon refugees, and a small English Reformed church also came
to the city. e economic and housing turmoil of these years corresponded
as well to a period of food shortages in the late 1550s and a resulting series
of renovations in Emden’s poor relief institutions.
is economic crisis set the stage for the expulsion of the remaining
Franciscan friars from their monastery in the Fal-dern suburb and thus a

shi in the religious balance in the town. e countess now articulated that
because of the massive immigration, she was seizing the monastic properties
for Emden’s use as an orphanage, a hospital, and a school. As the Dutch
Revolt faced setbacks by Spanish forces in early 1567, Dutch exiles ooded
into refugee communities across western Germany and England. No fewer
than 4,000 people sought refuge in Emden at this time. Indeed, thousands of
poor relief recipients were recorded each year in the account books of the
refugee deacons in Emden as the bookkeeper scrambled to keep up with the
massive in ux of people. e new Dutch-speaking immigrants, probably
well over 10,000 of them by 1570, propelled the town’s move toward
Reformed Protestantism. ey were largely integrated into the local
congregation, while the much smaller group of French-speaking Calvinist
refugees were allowed their own church and consistory. Many of the
minority Lutheran exiles among the earlier waves arrived in Emden from
Antwerp and included wealthy merchants and social elites.
Menso Alting and the Emden Revolution
In October 1575 the in uential Calvinist pastor Menso Alt-ing became the
lead minister in Emden, where he served until his death in 1612. Under
Alting’s direction, the consistory expanded the in uence of the Church to
establishing proper moral behavior throughout the city, an objective
con rmed by a number of ecclesiastical developments early in Alting’s
ministry. Just two months aer his arrival, the consistory began negotiations
to allow the ministers to hold Sunday services in the Gasthaus church (the
former Franciscan church, now part of the hospital), which was in the new
topographic center of the expanded town, as well as the old Grosse Kirche. In
this way the Reformed ministers could extend the Church’s in uence more
directly into new parts of town, where they believed sectarians were enticing
their members.
In February 1576 the city redrew the town church’s poor relief districts to
include new parts of town in order to further enhance both charity and
church discipline. Each district was assigned six deacons (for poor relief),
three elders (for church discipline), and a pastor. With the support of the
Burgermeister and city council, the consistory exercised the Reformed
Church’s authority over the entire town, with hopes that this poor relief
would lessen social disorder in the newer parts of town and that church

discipline organization would ideally reduce the remaining religious
pluralism.
Despite the growing Calvinist nature of Emden’s leadership and
congregation, the town and region maintained their earlier reputation for a
vibrant Anabaptist culture. Emden’s pastors thus began a renewed attack on
persisting Anabap-tism in Emden. In 1578 the leaders of the Flemish,
Frisian, and Waterlander Anabaptists from the Netherlands had chosen the
relatively friendly religious climate of East Frisia as a meeting place to
discuss internal disputes. e Emden consistory took advantage of their
presence and challenged the Anabaptists to a public disputation. In spring
1578 the two sides met in 124 public sessions, in which they discussed 14
points of doctrine. Although the peaceful disputations did not lead to any
formal agreement, the Emden ministers circulated their version of the
proceedings, and Alting felt that the doctrines of Emden’s church had been
justi ed and that the most doubtful members of the community had been
strengthened in their faith.
East Frisian history of the closing decades of the 16th century typically
focuses on the polemical, theological, and political confessional struggles
between Lutheranism and Calvinism. e ruling house itself was split
confessionally, as Countess Anna’s two sons, Lutheran Edzard and Reformed
Johann, struggled with each other over both authority and theology.
While the Calvinist church leadership began in the mid-1570s to use the
Gasthaus church as a location for sermons and catechism now in the center
of the town, Count Edzard II demanded that Emden’s Lutherans also be
allowed to worship in it. e count could not, however, overcome
opposition from the Emden magistracy. When the count was forced to back
down, he gave to the Emden Lutheran congregation the use of his own New
Mint near his castle along with his own Lutheran court preacher in 1586.
at this minority religious group had oﬃcial sanction from the count
chafed the increasingly Calvinist-leaning Emdeners. Over the next several
years the consistory recorded several complaints made by the Reformed
Church leadership about the polemical Lutheran services taking place with
the count’s imprimatur at the New Mint, in which the Reformed pastors and
teachings were mocked and criticized. ough the Lutherans were now a
small minority in Emden, Reformed Emdeners complained that the

powerful political support of the count for the Lutherans undoubtedly
divided subjects and citizens against each other.
By the early 1590s, Emden’s representatives to the regional Landstag
meetings indicated that the greatest religious grievances of the increasingly
confessionally Calvinist city were over the tolerated public worship by Jews,
Lutherans, and Anabaptists in the city. Count Edzard’s patronage, however,
elevated Emden’s Lutherans to a position as privileged rival and greatest
threat to the Reformed Church leadership. Alt-ing’s complaints highlighted
theological problems caused by Lutheran sermons; moreover, Lutherans
outed Emden’s poor relief ordinances and had formed their own special
schools without the magistrate’s consent. ough Emden’s Anabaptists and
Jews apparently maintained their separate, illicit institutions, the Lutherans
were able to aunt the count’s patronage and thereby claim a public exercise
of their practices.
Emden’s dominant Reformed congregation was thus encountering
polemical attacks on the town church’s leadership and theology alongside
economic rivalries caused by the Lutheran poor relief administrators
making their presence publicly known well beyond their worship location.
As the tensions escalated, Count Edzard II placed restrictions on Emden’s
autonomy, and an armed, though bloodless, uprising occurred in 1595. e
count lost this “Emden Revolution” to the Emden citizenry and was forced
to concede. When the count moved his residence from Emden to Aurich,
the Lutherans in Emden completely lost their right to worship in the city.
For the next 90 years Lutherans living in Emden had to leave Emden to
attend Lutheran worship services north or east of town in parts of East Frisia
that remained committed to the count’s confessional alignment.
Oﬃcial policies and practices generally re ected Emden’s deepening
Calvinist identity. Yet the city’s diﬀerent reactions toward allowing three
despised religious groups to worship in the city at the turn of the century—
Lutherans (patron expelled; public activities strongly prohibited) and
Menno-nites and Jews (tolerated with a Schutzgeld payment)—suggest that
policy was driven not by religious or economic or political concerns, but by
a complicated combination of all three. Despite the predominant
historiographic emphasis on Calvinist confession-building in Emden,
especially during the last quarter of the century aer Alting’s arrival, recent

scholarship has highlighted the practical limits of the church leadership’s
attempt to impose a particular orthodox
Reformed settlement. Many of the laity, even if members of or
sympathizers with the Calvinist congregation, could oen be far more
tolerant of the religious heterodoxy that continued even as the confessional
boundaries became oﬃcially more rigid.
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As early as 1625 Lutheran settlers from the Netherlands came to Manhattan
island in North America and formed a congregation in 1648. Prior to this,
Swedish settlers had established themselves at Fort Christina (Wilmington),
and a church building was dedicated in 1646. Migrants from the Palatinate
formed German Lutheran churches in New York, Pennsylvania, Delaware,
and Maryland. Lutherans from Salzburg came to Georgia in 1734.
Heinrich Melchior Muhlenberg organized the rst synod in 1748. Others
followed (New York, 1786; North Carolina, 1803). Settlers from Norway,
Denmark, and Finland created small synods in the midwestern and western
parts of the country.
For the most part, Lutheran emigration from Germany occurred as a
consequence of the foundation of the Prussian Union and due to the
persecution and marginalization of adherents to their traditional Lutheran

faith and church. In 1817 the Prussian king had suggested, and in 1830
enforced, a merger of the Lutheran and Reformed Churches in his
territories. Resistance to these state-induced developments arose in Silesia
and Pomerania, but was answered by oppression by the state church
authorities. Many of these “Old Lutherans” le Prussia in the course of the
1830s and 1840s. Several waves of emigration set sale for northern America,
while others turned to Australia.
From Saxony, Lutherans le in 1838 to escape tendencies of theological
liberalism; under the leadership of C. F. W. Walther they formed what is now
the Lutheran Church-Missouri Synod. In North America German emigrants
formed various church bodies, such as the Evangelical Lutheran Joint Synod
of Ohio, which came into being as early as 1818, and the Lutheran Synod of
Buﬀalo, founded by
J. A. A. Grabau, who was forced to leave the city of Erfurt in 1839. e
Evangelical Lutheran Synod of Iowa was founded in 1854 as a consequence
of divergences from the Missouri Synod. Synods of Norwegian background
can be traced back to the early 19th century, but for the most part they were
formed in the course of migrations in the 1860s. Swedish Lutherans have
been found in America since the 17th century, but the migration reached its
peak by the end of the 19th century. e Danish Evangelical Lutheran
Church in America was founded in 1874.
In Australia, immigrants from Prussia arrived in 1838 with Pastor August
Kavel. In 1841 a second wave of Prussian immigrants started with the arrival
of Pastor Gotthard Fritzsche in South Australia. Due to a split within the
South Australian Lutheran community in 1846, two separate synods were
established. e two synods were later labeled the Evangelical Lutheran
Church in Australia and the United Evangelical Lutheran Church of
Australia, and a number of other synods developed. ese two
denominations joined to form the Lutheran Church of Australia in 1966.
In South America the Evangelical Church of the Lutheran Confession
came to Brazil in the rst quarter of the 19th century, founded by German
immigrants from various ecclesial backgrounds. e Evangelical Lutheran
Church of Brazil was founded in the early 20th century by missionaries sent
from the Lutheran Church-Missouri Synod. Similar developments can be
observed in the La Plata States from the middle of the 19th century.

In southern Africa Lutheran churches emerged from strategies pursued
by the Hermannsburg Mission Society leader Louis Harms, who in the
1850s, together with missionaries, sent out settlers who were meant to
support the mission project economically. In the second half of the 19th
century “black” mission congregations were established, and alongside these
“white” settler congregations formed separate church bodies, like the Free
Evangelical Lutheran Synod in South Africa. Various Lutheran church
bodies, like the Evangelical Lutheran Church in Southern Africa (ELCSA),
the Evangelical Lutheran Church in Southern Africa (Natal-Transvaal), and
the Evangelical Lutheran Church in Southern Africa, resulted from
missionary eﬀorts carried out by the Hermannsburg and Berlin Missions
and Scandinavian mission societies. In the second half of the 20th century
the mission congregations were organized into independent churches, like
the Lutheran Church in South Africa.
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Hieronymus (Jerome) Emser was descended from a noble Swabian family,
whose heraldic emblem—an ibex (alpine goat)—he proudly displayed on the
title page of many of his printed works. He was born on March 26, 1478
(traditionally 1477), probably near Ulm in Wiederstetten, and died in
Dresdon from pleurisy on November 8, 1527. Beginning in 1493, he studied
in Tubingen and Basel. In 1500 he began traveling as secretary to papal
legate Cardinal Raymond Per-audi. Emser taught classics at Erfurt in 1504,
where Martin Luther attended his lectures. In 1505 he moved to Leipzig,
studying rst theology and then canon law, and he was hired as secretary to
Duke George of Albertine Saxony. Emser traveled a good deal for the duke,
including to Bohemia and Rome, where he pursued Duke George’s goal for
the canonization of Bishop Benno of Meissen (d. 1106), about whom Emser
compiled a Vita. Emser became a licentiat in canon law in 1512 and was
granted two prebends (in Meissen and Dresden) through Duke George’s
patronage.
Emser’s travels had fostered numerous connections within the Church
and in humanist circles, and he was in favor of reform of clerical abuses.
However, during the Leipzig Disputation in July 1519, particularly as Luther
claimed that not all of Hus’s condemned statements were heretical, Emser
began to turn against Luther. By the following year Emser had become one
of Luther’s ercest critics in print, pursuing extended controversial
exchanges on matters such as papal authority, the canonization of Bishop
Benno, and the translation of scripture.
Early Pamphlet Controversies
Despite its friendly tone, Emser’s August 1519 publication of an open letter
to Archbishop Zack of Prague was clearly a critique in the immediate
aermath of Leipzig. Luther’s sharp, personal response (Ad Aegocerotem
Emserianum Additio) to “Goat Emser”—taking his cue from Emser’s crest—
inspired rebuttals in October from both Emser (A. Venatione Lute-riana
Aegocerotis assertio) and, on his behalf, Johannes Eck (Pro Hieronymo Emser
contra malesanam Luteri Venationem responsio).

Emser’s pamphlet wars with Luther moved from Latin to the vernacular
with Luther’s publication of his Address to the Christian Nobility in August
1520 (An den christlichen Adel deutscher Nation von des christlichen Standes
Besserung).
at fall some prepublication pages from Emser’s response reached
Wittenberg from Leipzig, and Luther wrote a scathing reply “to the goat in
Leipzig” (An den Bock zu Leyptzck). Emser wrote in kind “to the bull in
Wittenberg” (An den stier zu Uuiettenberg). Luther’s January 1521 pamphlet
responding to the “goat’s answer” (Auﬀ des bocks zu Leypczick Antwort)
inspired Emser’s reply to the “raging bull of Wittenberg” (Auﬀ des Stieres tzu
Wiettenberg wiettende replica). en in February 1521, Emser published his
full-length treatise against Luther’s Address to the Christian Nobility (Wider
das unchristenliche buch Martini Luters Augustiners, an den Tewtschen Adel
aussgangen); under Emser’s goat crest on this title page were words directed
speci cally at Luther: “Protect yourself—the goat will butt you.” By the end
of March Luther published his “answer to the hyperchristian, hyperspiritual,
and hyperlearned book by goat Emser” (Auﬀ das ubirchrist-lich, ubirgeystlich
und ubirkunstlich buch Bocks Emszers zu Leypczick Antwortt D.M.L. Darynn
auch Murnarrs seynsz geselln gedacht wirt); aer his title, Luther added the
words:
“Dear Goat, Don’t Butt Me.”
Emser’s fourth reply (Quadruplica auﬀ Luthers Jungst gethane antwurt sein
reformation belangend) inspired a sarcastic pamphlet from Luther in
October in which he mockingly acquiesced to Emser’s corrective teaching
(Eyn widderspruch D Luthersz seynis yrthumsz erczwungen durch den aller
hochgelertisten priester gottis Herrn Hieronymu Emser, Vicarien tzu Meyssen).
Emser’s answer (Bedingung auf Luters Orsten widerspruch) indicates that he
did not notice Luther’s sarcasm. e question of papal authority heated up
again in July 1522 when Luther wrote against the false spiritual estate of
pope and bishops (Wider den falsch genantten geystlichen stand des Babst
und der bischoﬀen), which triggered Emser’s January 1523 response against
the “false churchman, but true arch-heretic Martin Luther” ( Wyder den
falschgenanten Ecclesiasten und warhaigen Ertzketzer Martinum Luter).
Duke George also urged Emser to translate Henry VIII’s Assertio septuem
sacramentorum contra Lutherum into German in 1523.

Bishop Benno’s Canonization and Conﬂict in Song
Duke George’s long-running pursuit of Bishop Benno’s canonization nally
came to fruition in September 1523, with a celebration to be held on the
feast of St. Benno on June 16, 1524. Luther wrote his most severe attack to
date on the canonization and veneration of saints (Wider den neuen Abgott
und alten Teufel, der zu Meiﬁen soll erhoben werden). Emser published an
“answer to the slanderous book” in a point-by-point response a mere eight
days before the feast (Antwurt Auﬀ das lesterliche buch wider Bischoﬀ Benno
zu Meissen, und erhebung der heyligen iungst auﬁgegangen).
e polemical battle over canonization took place in printed music as well
as pamphlets. While embroiled in his con icts with Emser, Luther had
composed his rst hymn “Ein newes lied wir heben an” (1523), in response
to the martyrdom of two Augustinians in Brussels. Luther’s song painted a
contrasting view of sainthood to that of the Catholic canonization process.
Emser followed Luther into printed music with his song “Ach Benno du vil
heilger man /
Ach Luter du vil bo er man” (1524). e rst half of Emser’s song praises
Benno and saintly intercession in general; the second half of the song
describes Luther as an evil, personal enemy of Benno. Emser ends his song
with Benno having earned a place in the canon of saints; regarding Luther,
on the other hand: “Perhaps you think you have done good, but you will
take your reward from the Devil in hell.”
German New Testaments
Encouraging Duke George’s prohibition of Luther’s 1522 German New
Testament, Emser published in 1523 an extensive critique in which he
identi ed at least 1,400 mistakes and heretical statements in Luther’s
translation (Auﬁ was grund vnnd vrsach Luthers dolmatschung, vber das
nawe testament, dem gemeinen man billich vorbotten worden sey: Mit
scheynbarlicher anzeygung, wie, wo, vnd an wolchen stellen, Luther den text
vorkert, vnd vngetrewlich gehandelt, oder mit falschen glolsen vnd vorreden
ausz der alten Christlichen ban, auf seyn vorteyl vnd whan gefurt hab).
Emser’s own German New Testament (Das naw testament nach lawt der
Christli-chen kirchen bewerten text, corrigert, und wider umb zu recht
gebracht) was published shortly aer his death in 1527; it was based largely
on Luther’s version with glosses throughout targeting Luther’s translation

choices, and it begins with a 19-page table of Luther’s “contradictions”
marking variations between his rst and most recent editions. Eck and
Johann Dietenberger revised Emser’s German New Testament, and it
subsequently went through 65 editions.
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What scholars once understood as “the English Reformation” has given way
to “the Reformations in England.” is shi re ects a more nuanced
recognition of the nature of the Reformation, the fact that it was more a
cultural process than a religious event, and that multiple and competing
programs of reform came from various sources and were contingent on
many factors. Indeed, although the neat and tidy term “English
Reformation” can be helpful when describing the Reformation events and
personalities of that island nation, the deeper issues and wide-reaching
implications of the Reformations across Europe reveal a more complex
situation. e more one recognizes that developments in England between
the late 15th and 17th centuries were oen intimately connected with
developments on the European mainland, the more complicated the
Reformations in England become. Complicating matters further is the fact

that the break with Rome was far from inevitable, but it was decisive. In
short, the Reformations in England were messy.
Late Medieval England
Deep and rich was the fabric of Catholic life in 15th- and early 16th-century
England. Christian beliefs and culture permeated all aspects of society, from
economic transactions and agricultural cycles to education and art. English
kings’ relations with their bishops and the papacy were on the whole rather
better than in other areas of Europe. Parish churches were maintained well
and expanded upon. Piety among the laypeople was vigorous, their
enthusiasm in traditional ceremonies palpable. In the parishes, which
numbered over 9,000, religious life centered necessarily on the church,
where the sacraments were administered, and the liturgical calendar, which
punctuated life with its holy days and festivals.
Uniform in its religious observation, however, England was not. A variety
of diﬀerent theological and religious perspectives characterized the period
before the mass adoption of printed media. Orthodox Catholicism—as
taught in the universities, expounded by the bishops, and enforced by the
establishment—was not as harmonious or uniform as historians once
thought, and it vied with shadowy elements of mysticism and heterodoxy
among the populace. Diﬀerences of opinion between the clergy and laity
could be compounded by varieties of interpretation among the secular and
regular clergy and within the laity. Moreover, some regions, towns, and
villages could become hotbeds of religious dissent across the social strata.
e most signi cant, if furtive, threat to orthodox religion in Catholic
England was the Lollards, the loose body of followers of the 14th-century
Oxford theologian John Wycliﬀe, later dubbed the “morning star of the
Reformation.” Wycliﬃte and Lollard beliefs, like those of the rest of the laity,
oen varied from one community to the next, but in general they rejected
transubstantia-tion, opposed prayer to the saints and images, emphasized
Christocentric and scriptural piety instead of the Church’s rites, and used
and circulated vernacular translations of the scriptures. ese and other
beliefs anticipated the theologies and anticlericalism of later Reformers
under Henry VIII, but the Lollards constituted a very small minority of the
English population, and drawing a line of causation from Wycliﬀe to English
Lutherans is to turn a blind eye to the vim and vigor of late medieval

Catholicism in England. Indeed, although the variety of religious
perspectives and practice in Catholic England could be seen as evidence of a
lack of clarity and consensus on the core matters of Catholicism, at the same
time such diversity could be understood as a sign of vitality, health, and
con dence (Marshall 2012, 11).
e Reformation under Henry VIII
e Catholic Church in England during the early decades of the 16th
century was far from collapsing. Notwithstanding
some de ciencies in clerical behavior and learning, faults pounced upon
with relish by later Reformers, on the whole the Church was strong and, in
some instances, reforming itself from within. At the beginning of Henry
VIII’s reign, and well into the 1520s, little suggested any forthcoming
rupture with Rome. In fact, Henry was on good terms with the papacy, and
in the king’s Assertio Septem Sacramentorum (“Defense of the Seven
Sacraments”), which displayed his Catholic allegiance on the international
stage, he strongly condemned the views of Martin Luther, “this one little
monk weak in strength, but in temper more harmful than all Turks, all
Saracens, all In dels anywhere.” Henry maintained religious allegiance with
Rome against Luther during these years, but Henry nevertheless understood
that, as king, he had no superior but God.
Various factors help to explain the causes and course of the Henrician
Reformation: some “from below” (i.e., bubbling up from the populace),
some “from above” (i.e., coming down from Henry himself). ose people
“from below” advocated many positions that would have been familiar to
Lollards regarding images, saints, and clerical behavior, but with increasing
certainty Henrician Evangelicals (a better term than “Protestants” or
“English Lutherans”) understood the salvation process as separate from
“good works” or the mediation of the clergy, for their justi cation was by
faith alone—an argument unknown to Lollards. Early Evangelicals urging
reform of the Church and reliance upon scripture included omas Bilney,
Robert Barnes, and William Tyndale, the last of whom translated and
published the New Testament in 1526 in Germany. Arguments by these and
other men found an audience among laymen and some in uential friars in
London, Cambridge, Oxford, and places known for Lollardy. By the 1530s a
growing body of Evangelical writings, many printed overseas and combining

Lollard, Lutheran, and Erasmian arguments, helped to foster anticlericalism
and Christocentric piety among the laity. On their own, these works and
sympathizers constituted a small minority of the population, and without a
signi cant push “from above,” any sustained reformation from outside the
Church would have been highly unlikely. A combination of spiritual reform,
political ideologies, and dynastic imperatives was necessary for any
nationally signi cant developments regarding England’s position within the
Catholic Church.
Henry VIII’s “great matter” regarding his marriage to his brother’s wife,
Katherine of Aragon, and his yearning for Anne Boleyn have long
dominated popular understandings of the Reformation in England. Royal
lust, however, was complemented by Henry’s concern for the royal
succession, his recognition of the authority of scripture vis-a-vis papal
authority, and his historical claims of supreme authority in secular as well as
sacred aﬀairs within his own territories. ese royal claims of authority were
at the heart of the Collectanea Satis Copiosa (“Suﬃciently Abundant
Collections”), which omas Cranmer and others compiled to argue that
English kings had long held spiritual or sacred powers akin to those known
to later Roman emperors. us Henry could legitimately say that he looked,
not to innovative interpretations, but rather to scripture and political
precedent, the former’s passage in Leviticus condemning Henry’s being with
his brother’s wife, the latter curbing papal power within Henry’s realm. e
king’s Evangelical conversion, however diﬃcult to ascertain, complemented
and corroborated his evolving political views, and soon there would be no
turning back.
Frustrated by stagnation in the annulment proceedings, Henry and his
Evangelical advisers (including Cranmer and omas Cromwell) took
matters into their own hands. Within a relatively short space of time during
the “Reformation Parliament” of 1529 to 1534 (especially 1532–1534),
legislation like the Act in Restraint of Appeals, Act of Supremacy, and Act of
Succession eﬀectively severed legal ties with Rome, but as yet religious
doctrine and practice were still Catholic; “Catholicism without the Pope,” as
suggested long ago, seems to describe the new situation. e mid- and late
1530s brought drives to enforce the royal supremacy, Evangelical bishops
taking conservatives’ places, formerly heretical views on purgatory and the
saints becoming generally tolerated, the dissolution of the monasteries, and

a vernacular Bible authorized by the king and printed in London. Within a
decade much of the centuries-old Church’s organization, doctrine, and
landscape had transformed irreparably. During the 1540s shis in
temperament, foreign policy, and factions at court, however, quali ed many
of the Evangelicals’ gains of the 1530s. e Act of Six Articles (1539) marked
the beginning of this sea change by aﬃrming traditional understandings of
transubstantiation, communion in one kind only, clerical celibacy, vows of
chastity, private masses, and auricular confession. e executions of
Cromwell and Barnes, two leading lights among Evangelicals, were symbolic
and eﬀective. Restrictions on who could read the English Bible meant that
the literate laity no longer had such easy access to scripture. Historians have
increasingly paid attention to popular reactions to Henri-cian reforms,
noting especially how, while many gentry and nobles sided and collaborated
with their sovereign, many clergy and those from the lower ranks of society
resisted— sometimes violently—his attempts to sever England from Rome.
In addition, historical interpretations have diﬀered in allocating weight and
in uence in the making of Henrician religious policy; some argue that
Henry’s plan for religious reform was his own and consistent, while others
see the king cooperating with Evangelical or conservative advisers in an ad
hoc manner. Whether the king’s own or not, whether consistent or ad hoc,
the Henrician Reformation has been further re ned from “Catholicism
without the pope” to “Lutheranism without justi cation by faith.” Better still
may simply be “a political Reformation.” Long may the debate continue.
e Reformations under Edward VI and Mary
Evangelicals frustrated under Henry were rewarded for their patience
during the reign of Edward, for between 1547 and 1553 nothing short of a
religious and cultural revolution occurred. e speedy and decisive advance
of Evangelicals’ views on theology and worship can be seen in the Book of
Common Prayer; the Forty-Two Articles of Religion; and the in uence of
international Protestantism in London, Cambridge, and Oxford. Factional
diﬀerences at court and popular resistance elsewhere remained features of
Edward’s reign, but with King Henry’s de ning legacy, the royal supremacy,
safely in Evangelical hands (i.e., Protector Somerset and Lord President
Northumberland; Edward VI was a minor), the course was set in the
direction of a reformed Protestantism rm in opposition to Catholicism.

Further and more sustained attacks on “papist” images and ceremonies were
coupled with the dismantling of the ecclesiastical framework supporting
purgatory (especially the chantries). Moreover, the oﬃcial theology and
liturgy of the Eucharist moved in a decidedly Evangelical direction under
Archbishop Cranmer, as the “real” presence gave way to the “spiritual” one,
stone altars were replaced by wooden tables, and the laity received
communion in both kinds. Cran-mer, as was the Edwardian Church
leadership as a whole, was neither Lutheran nor Calvinist, neither Zwinglian
nor Bullingerian, but he was determined to bring the English Church into
conversation and collaboration with the diaspora of Protestants in Germany,
Switzerland, France, and elsewhere. In a signi cantly diﬀerent style was
Edward’s half-sister, Mary, interested in English collaboration with an
international audience.
Edward’s death in 1553 halted Evangelical advance by Cranmer & Co., but
the lack of concerted opposition to Mary’s reintroduction of obedience to
Rome suggests that most English people either were not very fervent
Protestants or had remained Henrician Catholics. Whether Mary and her
chief adviser, Cardinal Reginald Pole, wanted to turn back the clock to the
mid-1540s, mid-1530s, or mid-1520s, circumstances had changed
dramatically such that she could never restore Catholicism in England to
what it had been previously; she could only try to rekindle popular passions
for traditional worship and doctrines, while embracing the wider world of
Roman Catholicism. Alongside Mary’s repealing of Evangelical legislation,
her decision to marry Prince Philip of Spain was a calculated move, for the
prince brought to England his internationally recognized Catholic
credentials and an entourage of Catholic theologians and churchmen who
assisted in the re-Catholicization process. Resistance by the English
populace to Mary’s choice of the Spaniard was not so much a product of
Protestant anti-Catholicism as it re ected “the general xenophobia at which
the English have for centuries excelled” and particularly anti-Spanish biases
(Marshall 2012, 95). As had the regimes of Henry and Edward, however,
Mary’s pressed on and instituted a program to reinvigorate Catholicism in
England by way of a newly trained clergy and printing huge numbers of
service books and primers for devotional use among the laity. ese and
other eﬀorts to unify and strengthen Catholicism for future generations
were, however, cut short by Mary’s untimely death in 1558. e pendulum

swung from Edwardian Evangelicalism to Marian Catholicism in 1553; in
1558 it now swung, not back to Edwardian Evangelicalism, but to what
would become Elizabethan Protestantism.
Protestants and Catholics in Elizabethan England and Beyond
e Elizabethan Settlement of Religion aﬃrmed the royal supremacy and
produced a revised and rmly Protestant Book of Common Prayer. Within a
fairly short period, the English government and Church included reliably
Protestant men, some of whom had spent Mary’s reign safely in exile in
German and Swiss lands, where many looked to Elizabeth for leadership of
the Protestant international. A program of anti-Catholic preaching
complemented printed material by a range of Protestant authors in an
attempt to sway public opinion, once again, from Catholic sympathies to
Protestant loyalties; indicative of eﬀorts in print were the multiple editions
of the dogmatic theological textbook by the early Lutheran Johannes
Spangenberg, who composed the book to convert Catholics around
Nordhausen, uringen. e Protestant shi in church and state in many
respects, and re ecting the Henrician situation, depended largely upon
loyalty to Queen Elizabeth. Over the following decades, and
notwithstanding the fact that English Catholics in exile on the mainland and
in hiding on the island never completely lost hope and indeed strengthened
toward the end of the century, among the great majority of the English
population a sense of Protestant national identity emerged from the swings
and uncertainties of the Henrician and mid-Tudor years. is national
identity was, however, part of a wider international identity that embraced
Protestants from a variety of diﬀerent countries and perspectives (from
Lutheran to Calvinist) and that was reinforced by Catholic attempts to
delegitimize, unseat, or assassinate the monarch (from Regnans in Excelsis to
the rockmorton Plot, from the Spanish Armada to the Gunpowder Plot).
And yet any notion of an Elizabethan identity obscures the fact that
Elizabethan Protestants included mainline Anglicans (to use a later word),
Puritans, and nonconformists, while Elizabethan Catholics included
recusants, priests, and missionaries. Despite all the eﬀorts for religious
uniformity from Henry VIII forward, to some extent the lasting legacy of
the Reformations in England was less compromise and conformity than
diﬀerence and diversity.
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E R, I  
England’s Reformation was a halting, inglorious, and highly politicized
process, but was nevertheless surprisingly complete. To begin with it seemed

likely that England, which had one of Europe’s most centralized polities and
one of Europe’s best-disciplined churches, would be able to shrug oﬀ the
new ideas ltering out of Germany. ere was some interest in them from
the early 1520s, especially among the merchant communities of London and
other eastern ports, and in England’s two universities, which by this period
had fallen almost completely under Erasmianism’s spell. A few protoevangelicals emerged into the open in 1525, when a provocative sermon that
drew on Luther was preached in Cambridge, and when an Oxford-educated
humanist named William Tyndale in continental exile made a rst attempt
to print his new English translation of the New Testament. But the
movement showed little sign of breaking out from those early beachheads.
e English church, its heresy-hunting instincts nely honed by its centurylong battle with the indigenous dissidents known as Lollards, swung into
action, and by 1530 a rigorous campaign of suppression was under way.
Books and around a dozen Evangelicals were burned. It seemed likely that
the English Reformation would be over before it had properly begun.
Its unlikely savior was King Henry VIII, who had in 1521 attracted
Europe-wide attention by writing a book against Luther and whose personal
animosity toward Luther never wavered. Yet from 1527 onward he was at
loggerheads with the papacy over the legitimacy of his marriage, and by
around 1530 this led him to what can only be called a conversion: he came
to believe, with passion, that the pope’s authority was usurped and that he
himself was rightfully supreme head (under Christ) of the English church. It
was not a Lutheran view, but it did mean that he and the Lutherans had a
shared enemy. As Henry led England into schism in 1534, English
Evangelicals found themselves his allies, while the ercest defenders of
orthodoxy were branded traitors.
It seemed plausible that England might turn Lutheran. If the king still
reviled Luther himself, he respected Mel-anchthon and actively pursued a
military alliance with the Schmalkaldic League. Most of the leading English
Evangelicals of the 1530s, notably omas Cranmer, archbishop of
Canterbury from 1532, were broadly Lutheran in their doctrines. But it did
not happen. e king’s idiosyncratic religious preferences simply did not t;
he was devoted to the traditional Mass and loathed justi cation by faith, and
he also disliked “idolatry” and oversaw the destruction of shrines and
images. From the late 1530s he was again burning Evangelicals as heretics.

As Reformers slowly lost faith in their king, they turned increasingly toward
the more radical sacramental doctrines of the Swiss Reformers. In 1546
Cranmer himself abandoned the doctrine of the real presence.
At Henry VIII’s death in 1547, his nine-year-old son became King Edward
VI, and the boy king’s government was seized by a Protestant clique in a
palace coup. England’s Reformation was now normalized, but on Reformed
rather than Lutheran terms; the alignment was symbolized by the
appointment of Martin Bucer as regius professor of divinity at Cambridge.
Archbishop Cranmer led the progressive implementation of this new
settlement. It was imposed by force of law onto a country that was largely
reluctant but was accustomed to obedience and had already conceded,
under Henry VIII, that royal authority over the Church was almost without
limit.
e proof that Edward’s Reformation was unwelcome came when he died
in 1553: following a failed attempt to x the succession to preserve the new
Protestant ascendancy, he was succeeded by his Catholic half sister Mary I.
Her restoration of Catholicism was cut short by her death in 1558, but it had
been making strong progress and had secured wide popular support.
Churches had been refurnished; bishoprics staﬀed with earnest and
energetic Catholic Reformers; and hundreds of Protestants executed or
driven into exile, a policy that only appears self-defeating in retrospect. But
she, too, failed to secure the succession, preferring in the end to see England
pass to her Protestant half sister Elizabeth than to her Catholic, but halfFrench, cousin Mary, queen of Scots. In this, as throughout England’s
Reformation century, politics trumped religion.
And so Queen Elizabeth I pulled her unwilling nation back into the
Protestant fold, largely restoring the Reformation of Edward VI. Yet England
did not become the straightforwardly Calvinist state that most of the new
queen’s supporters and opponents expected. Henry VIII’s legacy of state
control was one reason; although Elizabeth modestly titled herself supreme
governor rather than supreme head of the English church, she retained a
decisive religious authority whose limits she never allowed her subjects to
de ne. Calvinism’s characteristically mulish political independence was
rmly suppressed. is also meant that her own idiosyncratic religious
preferences shaped the English Church, which retained a liturgical and
ceremonial avor. e growing body of so-called Puritans, English

Protestants who wanted to complete her un nished Reformation, loathed
these dregs of popery, but the queen systematically blocked any attempts at
further change.

e Church of England/Anglican Church descended from the
Roman Catholic Church
But if those Puritans lost all the legislative battles, they did eventually win
at least an important part of the war. ose who were willing to swallow
their consciences and work within an imperfectly reformed church—as
most of them were—found that it was possible to build up a mass
Protestantism in the parishes, and slowly, community by community, to use
an unsatisfactory oﬃcial Reformation as the springboard for the conversion
of England. e process was never complete, and the Puritans’ gloomy
persecution complex inclined them to underestimate even the successes
they had had. Catholicism remained a stubborn minority presence, its spirit
renewed by the short-lived restoration of the 1550s. But a broad Reformed
Protestant consensus had become normative for most English people by

1600, by which time Puritan malcontents were more worried about “carnal
Protestants” than “papists.”
However, the political context meant that, unlike in much of Europe, this
was not a strongly confessionalized culture. e state demanded political
loyalty and demonized Catholicism, but did little to foster a sharply de ned
English Protestant identity. e result was that rigid political control was
matched with surprising devotional uidity. Calvinists’ ambitions for
structural reform were blocked, but best-selling writers such as William
Perkins were able to build a genuinely popular Calvinist culture and
produced a owering of Pietistic writing that found a wide Reformed and
even Lutheran readership in the Netherlands, France, Germany, and beyond.
is was partly because English Protestantism’s devotional culture was itself
omnivorous. Catholic devotional works, both medieval and postReformation, were widely read by English Protestants, some of them lightly
adapted, some untouched. And for all its unmistakably Reformed identity,
English Protestantism also cherished a largely unrequited aﬀection for
Lutheranism, and for Martin
Luther in particular. A series of Luther’s works of spiritual consolation
was published in English under the patronage of John Foxe, the
martyrologist, during the 1570s, and found a new generation of readers.
eir eﬀect was enduring. John Bunyan, 17th-century England’s most
enduring popular Protestant writer, claimed to prefer Luther’s commentary
on Galatians over any other work of consolation except the Bible. And in the
18th century John Wesley’s conversion was famously sparked by hearing
Luther’s commentary on Romans read aloud.
References and Resources
D’Alton, Craig. 2003. ‘e Suppression of Lutheran Heretics in England,
1526–29.” e Journal of Ecclesiastical History 54: 228–253.
Duﬀy, Eamon. 2009. Fires of Faith: Catholic England under Mary Tudor. New
Haven, CT: Yale University Press.
MacCulloch, Diarmaid. 2001. e Later Reformation in England, 1547–
1603. 2nd ed. Basingstoke, UK: Palgrave.
Marshall, Peter. 2017. Heretics and Believers: A History of the English
Reformation. New Haven, CT: Yale University Press.

Ryrie, Alec. 2009. e Age of Reformation: e Tudor and Stewart Realms,
1485–1603. Harlow, UK: Pearson.
Ryrie, Alec. 2011. “e Aerlife of Lutheran England.” In Sister
Reformations: e Reformation in Germany and England, edited by
Dorothea Wendebourg, 213–234. Tübingen, Germany: Mohr Siebeck.

—Alec Ryrie

E  R
By 1516, when he published the rst printed text of the complete Greek New
Testament, Erasmus (1466?-1536) was the most important scholar of his
time and perhaps the most celebrated writer in Europe. He had rst come to
general attention via his status as a modern interpreter of the classics in
Adagia, printed in Paris in 1500 and then in an expanded edition from
Venice by Aldus Manutius (1508). Eventually numbering 4,151 entries,
Adagia was a literary novelty, combining a dictionary of proverbs with
learned commentary, forming what was received as the perfect handbook to
ancient wisdom. e book was both compendious and fashionable,
establishing Erasmus as the model for scholarship. is reputation was
enhanced by educational manuals such as De duplici copia verborum ac
rerum commentarii duo, rst published with De ratione studii in 1512. De
copia was a self-consciously brilliant book, combining a list of literary
gures with a Ciceronian theory of how to deploy them in arguments.
Philosophically complex, the work is also playful; chapter 33 is a
demonstration of literary variety, giving 195 versions of the same sentence.
Erasmus’s authority made it the basis for rhetorical textbooks published
throughout Europe for the rest of the century.

Scripture
From the beginning, Erasmus was also interested in Christian morality, in
the Bible, and in theology as an expression of biblical hermeneutics. One of
his earliest writings, the Enchiridion militis Christiani (1501), became (in a
revised version aer 1518) an international best seller, both in Latin and in a
range of vernacular versions. In 1505 he published an edition of Lorenzo
Valla’s Adnotationes on the New Testament. Erasmus was committed to the

humanist revaluation of scripture, recovering the original texts ad fontes.
Critical to this was knowledge of Greek and Hebrew (although Erasmus le
this latter task to others better equipped). He rst began collating Greek
scriptural manuscripts in England at the behest of John Colet. His
commitment to Christian reform extended beyond textual matters and
culminated in a literary masterpiece of 1509, the Encomium Moriae,
dedicated to omas More. is work combined satire on political
corruption and the state of the Church (especially monks and theologians)
with a bravura eulogy of an ideal Christian life, in a Socratic reading of
Paul’s characterization of the gospel of the cruci ed Christ as “folly to the
gentiles” (1 Cor. 1:23). Erasmus used his Praise of Folly as a stalking horse to
a proposed edition of the Greek New Testament that would introduce a new
kind of Christian learning and practice. However, his Folly also made him
the target of criticism. Urging his friends to rally to the cause, his eﬀorts
increasingly circulated around the aims of the Novum instru-mentum,
eventually printed by Johannes Froben in Basel in February 1516. Somehow,
to the consternation of the pope’s advisers, Erasmus had secured a prefatory
epistle from Pope Leo X. e book combined a Greek text with copious
prefaces and annotations on its meaning, purpose, and interpretation. A
planned new translation by Erasmus into Latin was ditched at the last
minute in favor of a parallel text of Jerome’s Vulgate. In the 1519 second
edition, however, Erasmus produced his promised Latin text, with a
controversial re-rendering of John 1:1 as In principio erat sermo in place of
verbum.
Humanism and Reform
In 1516 Erasmus stood at the apogee of his fame. Princes and cardinals vied
for his attention. He was not boasting when he claimed his philosophia
Christi might be the beacon for a reform of Western Christendom. Yet he
achieved this eminence by unconventional means. e illegitimate son of a
priest, he abandoned his vows as a canon regular, and although ordained as
a priest he never practiced for long. He attended university in Paris but
never took his degree. e University of Turin awarded him a doctorate of
theology in 1506, but he eschewed teaching. Indeed, oﬀered a cardinal’s hat,
he said it would be like dressing up the cat. Instead he styled himself a
scholar of no xed abode and a citizen of Europe. He attached himself

itinerantly to patrons, political or ecclesiastical, living in the Low Countries,
England, the German and Swiss territories, and Italy. Primary among these
abodes were major printing centers: Paris, Venice, Leuven, and Basel.
Erasmus was a new intellectual phenomenon, his name and fame carried by
his books, independently of institutions. Increasingly, he used the humanist
letter as the courier of his ideas. While oen private in tone, his letters were
published rst in 1515 and then increasingly in large numbers, including
replies of friends and opponents alike. e phrase “the republic of letters”
could have been invented for him.
Erasmus and Luther
When Erasmus rst referred to Luther in 1518 in a letter to More, he did not
mention him by name, but as the author of some theses; he referred to the
95 eses again in the
1518 preface to Enchiridion. Luther, by contrast, was all too aware of
Erasmus, and his rst letter to him in March
1519 is extremely unctuous. For some years Europe awaited which side
Erasmus would take. Erasmus was painstakingly careful. In 1519 he wrote to
Elector Frederick of Saxony (Ep. 939) that “I know as little of Luther as I do
of any man”; he had read him only “in snatches.” Yet he approved Luther’s
integrity against charges of heresy. is letter Erasmus did not publish. In
printed letters, such as to Justus Jonas in May 1521 ( Ep. 1202), Erasmus was
careful to hide direct expression of approval, maintaining (implausibly)
ignorance of Luther’s opinions.
However, in two letters published in Epistolae ad diversos (1521), Erasmus
described Luther’s remedy as worse than the disease, which he now saw as
untreatable (immedica-bile). By now, Luther or his controversy was
mentioned in every other letter Erasmus wrote. In response, Luther’s
opinions about Erasmus declined from hopeful admiration to scornful
disdain. By 1523 Erasmus had decided to write a riposte to Luther, which
appeared in September 1524 as De libero arbitrio. It was humanist in style,
and Luther took advantage of this in his refutation, De servo arbitrio
(December 1525), declaring that while Erasmus had the advantage as a
rhetorician, he was the master of theology. Below the surface, the debate was
more complex, ranging over topics such as the interpretation of the Bible
and the certainty of concepts of truth. On the surface, they were sworn

enemies, con rmed by Erasmus’s Hyperaspistes (“e Shield-bearer”), in
1526–1527. In later years Luther dismissed Erasmus, improbably, as an
unbeliever or an Epicurean.
If Erasmus hoped the controversy with Luther would settle the matter, it
proved otherwise. Catholic attacks on Erasmus had begun with the New
Testament. As a result, Erasmus was involved in disputes with Edward Lee
in England, Latomus in the Low Countries, and Stunica in Spain; all of these
were dwarfed by the sallies back and forth between Erasmus and Alberto
Pio, prince of Carpi in Italy. Behind Pio lay the machinations of Girolamo
Aleandro and the curia. Most of these enemies had started out as allies. It is
the paradox of Erasmus’s career that it was at the apex of his in uence at just
the moment Luther’s name eclipsed him. A pamphlet in 1521 already
showed him milling the our from which Luther made the bread. Later in
the decade, the cliche became that Erasmus laid the eggs that Luther
hatched. Yet it is perhaps too easy to frame Erasmus in the shadow of Luther,
in his later years in exile in Freiburg-im-Briesgau and then his last illness in
Basel in 1536. However much he was assailed by Catholics and Lutherans
alike, Erasmus’s views continued to matter. He avoided trial or examination,
re ned his arguments about the practice of theology and the interpretation
of the Bible, and pursued more urgently the need for peace and the outline
of an argument for religious toleration. On the twin anniversaries of
Erasmus’s New Testament in 2016 and Luther’s Reformation in 2017,
Erasmus’s role in the history of the Bible and the interpretation of literature
(not least scriptural literature) was once again in focus, along with his
temperate ideals of the pursuit of religious truth.
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E U  M
Martin Luther lived nearly a decade in the prominent city of Erfurt (1501–
1511), rst as a student at the university and then as a friar in the cloister of
the Augustinian hermits. Aer moving to Wittenberg, Luther returned to
this important uringian metropolis on several occasions to preach his
Reformation gospel.
As one of the larger cities of Germany at the beginning of the 16th
century, Erfurt was a commercial as well as spiritual center with a
population estimated at 24,000 inhabitants. e city was recognized as a
diocese of the Church in 742. As a key ecclesiastical city of uringia, Erfurt
became known as the “uringian Rome,” since it had 25 churches with
almost a dozen monasteries and ecclesiastical organizations. e university
was founded in 1392.
e University of Erfurt
In the summer of 1501 Martinus Ludher, as he spelled his name at that time,
joined over 200 other students to enroll at the university. His academic study
was the liberal arts directed toward an ultimate degree in jurisprudence
(law) at his father’s urging, a typical choice for one who planned to advance
in medieval society.
Luther possibly boarded in the Georgenburse, a residence for about a
dozen and a half students from the university, located on the
Augustinerstrasse. More likely he resided in Heaven’s Gate, a house
associated with the Amplonian College close to the main university
buildings. Life in such a house was well-regulated, almost monastic in its
Spartan conditions and structured schedule. Meals, exercise, attendance at
lectures, and regular Bible reading were all part of a student’s daily routine,
punctuated only by Sunday attendance as a group at a nearby parish with the
local Erfurters.
Aer passing his bachelor’s examination in September 1502 (30th of 52),
Luther continued to pursue a master’s degree in philosophy, which would
ultimately lead to the study of law. Besides philosophy, Luther took courses
in mathematics and music and science. In addition to his studies and

required attendance at scholarly disputations, Luther taught the trivium to
underclassmen. Luther received his magister artes degree in January 1505,
scoring second among the 17 in his class. Luther once described the
University of Erfurt as “my mother, to whom I give thanks for everything”
(Tummler 1943, 9).
Two gied philosophers at the university, Jodokus Trut-fetter (c. 1460–
1519) and Bartholomaus Arnoldi von Usin-gen (1462–1532), both
nominalists, had a lasting impact on Luther academically and personally.
eir Occamist dialectic approach to philosophical questions led Luther to
later criticize them both, yet both directed Luther to the necessity of
Scripture alone as the ultimate source for theology. Sometime during his
studies Luther encountered the new humanism, although probably not
directly from the known humanist faculty at the university. Among their
contributions to Luther’s academic life was an appreciation for Latin and
Greek as well as the classical authors of antiquity.
While at the university Luther made many friends, including several who
were key leaders of the later Evangelical Reformation. Johannes Weinmann
(c. 1477–1542) served as organist of the Schlosskirche in Wittenberg aer
1519. Georg Spalatin (1484–1545) graduated a few years before Luther, but
returned to Erfurt aer getting his master’s degree at Wittenberg, to teach
law until the elector, Frederick the Wise, brought him back to Wittenberg as
his private secretary and university librarian. Justus Jonas (1493–1555) was
Luther’s law-school classmate in Erfurt, aer which he went to Wittenberg
from 1511 to 1514, returning to Erfurt to teach law. Jonas was ordained in
1518 and returned to Wittenberg in 1521, and two years later became the
dean of the faculty until 1533. Georg Rau (1488–1548) began at Erfurt, but
transferred to Wittenberg in 1512. Rau returned to Wittenberg in 1523 aer
teaching in several communities, including Leipzig, where he was involved
chie y in publishing Luther’s writings. Johannes Spangenberg (1484–1550)
arrived in Erfurt in 1508, having studied in Gottingen and Einbeck, later
becoming a popular preacher and also musical consultant for Luther’s
liturgical work.
Shortly aer his rst weeks of legal studies, Luther traveled to his parents’
home in Mansfeldt. As a result of his now famous thunderstorm experience
on the way back to Erfurt, Luther’s life changed, and he entered the
monastery of the Augustinian hermits. e precise cause for this shi

remains open to scholarly debate, although suspicion that Luther had been
wrestling with spiritual issues as well as experiencing frustrations with the
uncertainties of the legal profession may help explain his decision.
e Augustinian Cloister
e cloister of the Augustinian hermits in Erfurt was the home of Luther
from mid-year 1505 until the fall of 1511. Dating back to the mid-13th
century, the Augustinian friars began building the monastery in 1277,
following a decade of disputes between the friars and the city leaders. e
chapel is the oldest monastery church in Erfurt and displays stained glass
windows from the early 14th century.
Why Luther chose this order from the dozen available to him in Erfurt is
unclear. e Augustinian hermits in Erfurt observed the order’s rule
scrupulously and were well respected as an educational institution,
providing members of the order as university faculty. Following his entrance
into the monastery, Luther was assigned a novice master, Johann
Greﬀenstein, a pious and learned man who seemed able to deal with Luther’s
spiritual struggles in a pastoral manner. Aer his yearlong novitiate, Luther
always spoke well of Greﬀenstein’s care.
Life in the Erfurt monastery was typical of many monasteries throughout
Europe, which desired a return to the original rules of the order. e
Augustinian hermits’ life was centered on the canonical hours and
devotional study. Singing and praying the hours and attending mass each
morning were obligatory for all friars. ey believed that through these
devotional times one atoned for sin and became holy, thus providing the
way of salvation. Luther’s familiarity with the daily oﬃces, particularly the
psalms, is unquestionable. Aer matins, the friars would hold their chapter
meetings— reading of a biblical chapter, remembrance of those who died,
and a weekly public confession of sins with the imposition of some form of
punishment by the prior. Meals, though sparse, were similar to those of
most peasants in Germany: bread and vegetables along with occasional
servings of meat. Fasting every Friday was a regular part of the Augustinian
rule and, from All Saints’ Day until Christmas and from Quinquagesima
until Easter, fasting on Wednesdays and Saturdays was added.
Luther entered the monastery gate on July 17, 1505, completed his
novitiate in 1506 under the prior, Father Winand von Diedenhofen, and was

ordained at the Erfurt Dom (cathedral) by Bishop Johannes Bonemilch von
Laasphe (1434–1510), celebrating his rst mass as a Roman Catholic priest
in the monastery chapel on May 2, 1507 (Cantate Sunday, the h Sunday of
Easter). Shortly aer his ordination, Luther began his studies in theology
under the order’s director and professor of theological studies in Erfurt,
Johann Nathin. In 1508 Johann von Staupitz, Luther’s superior and vicargeneral of the Augustinian order, sent him to Wittenberg to teach
philosophy. While there he earned his bachelor of the Bible, but upon his
return to Erfurt in 1509 he was assigned the responsibility of teaching
Lombard’s Sentences.
In October 1510 Luther le Erfurt to journey to Rome on behalf of the
order. As Augustinian emissaries in Rome, Luther and his colleague failed in
their assignment and returned to Erfurt early in 1511. By the end of the year
Luther le Erfurt and went to Wittenberg to study for his doctorate, which
he received in 1512.
Luther’s good friend and monastic colleague, Johannes Lang, returned to
Erfurt as the prior of the order in 1522, where he was a signi cant in uence
and contact for Luther. Shortly thereaer, Lang renounced his vows and
established the monastery as a center for Luther’s new Reformation
teachings. A local parish, St. John’s, had become an Evangelical congregation
and was given oversight and responsibility for the monastery in 1525. For
the next several hundred years the cloister served the Erfurt community as
the Protestant “gymnasium” (high school and early college). It was closed
around 1820 as a result of low student population, but several of the
buildings continued to serve as libraries and other academic programs until
the present time.
Recent renovations have made the Augustinian monastery a popular site
for pilgrims, as well as for student groups and Reformation scholars.
Luther traveled through Erfurt several times. In October 1522 he
delivered a sermon at the university chapel, Michae-liskirche (St. Michael’s
Church), and at the Franciscan monastery chapel in 1529 aer the Marburg
Colloquy. Medical help was provided by the Erfurt doctor Georg Sturz in
1537 during the Schmalkald meetings. Luther’s last visit to Erfurt was made
on July 27, 1540.
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Eschatology was until the rst half of the 20th century a neglected locus in
Lutheran dogmatics. e main reason for this lapse is Christ’s presence in
justi cation by grace received in faith: “now heaven and earth have become
one” (WA 46, 713, 20; LW 22: 203). is is an “eternal moment” (ewiger
augenblick, WA 10/III, 194, 11f.), in which “the gate of paradise itself is
open” (WA 54, 186, 8f.; LW 34: 337). Eschatology is engulfed by justi cation.
e peasant’s uprising (1525), led by enthusiast leaders with chiliastic
expectations and speculative calculations about the end time, pressed the
importance of justi cation as presence even further. From early on Luther
rejected any externally visible evidence for the eschaton, holding under
suspicion even the canonic integrity of the Book of Revelation (WADB
7,404). Christ already reigns through the Word.
In the context of the doctrine of justi cation (in loco iustiﬁcationis), from
the perspective of coram deo there is a substantial agreement in the
scholarship about the eschatological and soteriological signi cance of the
presence of Christ in faith made eﬀective through His cross and
resurrection. In Him we die and are brought to life. Cross and resurrection
are the “primordial datum” of eschatology (Asendorf 1967, 13). In this
regard, particularly important for Luther is the Johannine present (“already,”
ede) eschatology, as in John 3:18 (WA 47, 102, 20–31; LW 22: 380).
Immediacy purges away works of mediations. With this, purgatory, which
met the young Luther with some hesitation as to its reality (WA 1, 566, 24–
28; LW 31: 143f.), underwent a demythologizing process, as already
suggested in thesis 16 of the 95 eses: “Hell, purgatory, and heaven seem to
diﬀer the same as despair, fear, and assurance of salvation” (WA 1, 558, 25f.;
LW 31: 27). Shortly aerward, purgatory is de nitely rejected as an

intermediate state or position, as in the Leipzig Disputation with Eck
in1519: “In the whole scriptures there is no record of purgatory that can be
convincingly obtained” (WA 2, 324, 10f.).
Hell and judgment are met hic et nunc in the experience of trial and
temptation (tentatio, Anfechtung). “I know of purgatory, however, in another
way” (WA 26, 508, 11; LW 37: 369). is “other way” is to understand it as a
gure to speak about the ambivalence of daily existence; “In hell there will
be only judgment, in heaven only mercy, but here both at the same time”
(WA 4, 133, 13f.; LW 11: 284).
Addressing justi cation as a present event, and eschatol-ogy being one of
presence, the implication of the current debate regarding the status of
justi cation, its existential or ontological nature, carries its eschatological
consequences. While the doctrine of justi cation has oen been cast in
forensic imagery, the most recent research, normally associated with the
Finnish school of Luther research, has lied its ontological implications. e
forensic understanding applied to eschatology emphasizes the
communicative word-event in the relationship between Father and Son,
which “preserves the diﬀerence between Creator and creature” (Muhling
2014, 199) and thus accentuates its existential meaning. e argument for an
ontological participation maintains that communication in the unio is an act
of enunciation, either of grace or wrath, but also of imputing the very
presence of God’s being indwelling as gi (donum). e diﬀerence for
eschatology is that if the communicative event has only a declaratory
function and not ontic participation, then all that pertains to this material
world (space, matter, substance) remains “pre-eschatic” (Muhling 2014) in
the wait for God’s glorious ful llment of all. e eschatological event takes
place in faith, not in temporal-spatial experience.
Participation understood as an ontological exchange, on the other hand,
implies an eschatological transformation of the future into the present world
that is a “comprehensive process [that] is not evolutionary, but an
eschatological event in which present and future … coincide” (Asendorf
1990, 101f.). With this, whatever belongs to the physical future and its ends
(ta eschata) nds in earthly experience its expression in mundane
boundaries and limits. ese boundaries are ontologically constitutive of the
incarnation. Hence, if the coming of Christ is an eschatological event in
justifying faith, by virtue of the hypostatic union it nds it is indwelling also

in matter with its extension and limits in time and space. Christ’s becoming
esh enters into the order of an ordinary, everyday event (Quotidianus
Christi adventus; WA 40/I, 536, 8). e cross of Christ is therefore the
paradigmatic eschaton into which all experiences of boundaries and limits
inscribe themselves. As the concrete application of the Chris-tological unio
is justi cation, its soteriological implication is eschatology. “A Christology
without eschatology has no depth. Eschatology without Christology is
outright speculation about the end of the world” (Asendorf 1967, 124). But
eschatology without incarnation is abstract spiritualism.
Faith and Love
e issue at stake is how to relate this eschatological dimension that displays
itself in the human interaction with the
world and eschatology as presence in faith. In short, how is love related to
faith? To explicate this double dimensionality, Luther resorted to Paul:
“Concerning the verse in Galatians (5:6), ‘faith working through love,’ we
also say that faith doesn’t exist without works. However, Paul’s view is this:
Faith is active in love, that is, faith justi es, which expresses itself in acts.
Faith comes rst and then love follows” (WA TR 1, 199, 9–14; LW 54: 74).
e decisive point, however, is that there is no causality between the two
that can be established a priori so that deductive reason may infer the cause
from the eﬀect. On the contrary, in the very moment good works insinuate
themselves as even an indication of faithfulness, the opposite is the case:
“e works of the righteous would be mortal sins if they would not be
feared as mortal sins by the righteous themselves out of pious fear of God”
(WA 1, 353, 27f.; LW 31: 40). As far as faith is concerned, love that is visible
has no bearing, and yet wherever there is faith, there too must be love.
What remains at the core of Luther’s theology as far as its relationship to
ethics is concerned is expressed in its most concise form in e Freedom of a
Christian (1520). In this treatise Luther states with succinct clarity that a
“Christian lives in Christ through faith and in the neighbor through love”
(WA 7, 69, 12–14; LW 31: 371). is counterposing of faith and love
corresponds to Luther’s aﬃrmation that “being holy [heilig sein] and being
saved [ selig sein] are entirely diﬀerent things.” And he continues, referring
to the public realms in which love operates: “We are saved [ selig] through
Christ alone; but we become holy [ heilig] through this faith and these divine

foundations and orders” (WA 26, 505, 18–20; LW 37: 365). Here love is
spelled out as that which takes place in what Luther de ned as the coram
mundo relation. Coram deo is a relation de ned by faith alone; “love” is a
term reserved for the human and institutional relations that take place in
this world that is passing away. In loco iustiﬁcationis, the question pertains to
faith, not love. In reference to the use of the word “love” in describing the
relationship of the human to God, the Reformer can say: “Where they [the
scholastics] speak of love, we speak of faith” (WA 40/II,
228, 27; LW 26: 129).
In this respect the Reformer is following the Pauline reduction of the
double commandment of love to the love of the neighbor alone, insofar as
love is understood as a human venture. Love, in this usage, is a category that
belongs to this world and is carried out within the nite boundaries or the
worldly regime. is radical commandment to love the neighbor is reserved
precisely for this world that is passing, that is, eschatologically bound. In this
passing, love is uncompromisingly radical precisely because this passing
renders vain any investment toward making it permanent or extending it
inde nitely or in nitely. is constitutes idolatry and is the reason works do
not merit grace. ey can only merit love, the love of the neighbor, the
uncompromising love for those who are in this passing world, but awake for
the “yet-time” (ho nun kairos) of messianic presence (parousia). In this
world love nds its expression and its limits, its eschata.
Eschatology and Incarnation
Luther’s eschatology is perspectival. e bifocal viewpoint distinguishes
sharply between faith that justi es and the work that meets the terms of the
law. Yet both in conjunction make the whole human being, the inner and the
outer. “e law pertains to doing. But faith is not of this sort; it is something
completely diﬀerent—something that is required before the law is kept, so
that when faith is preexistent, a beautiful incarnation takes place [tunc ﬁat
pulchra incar-natio]” (WA 40/I, 426, 29–32; LW 26: 272). is comment,
made in connection with the Letter to the Galatians 3:12 (“the Law does not
rest on faith”), goes even further, establishing an epistemological distinction
between what faith may ascertain and what works accomplish; on
Christological grounds it makes a daring ontological aﬃrmation about the
connection of faith and works.

Luther’s interpretation of the Chalcedonian communicatio, as rendered in
On the Councils and the Church (1539), makes the point. In arguing against
Nestorius and Eutyches, Luther concedes that they do not deny the
communicatio. eir error consists rather in that the former denies the unity
of the person in whom the communication takes place, while the latter does
not keep the material integrity of the unmixed human nature in the unio.
erefore, the communio is the subsistence of the eternal within the esh in
its temporal and spatial nitude, ﬁnitum capax inﬁniti. e human nature
subsists ante-eschaton in the realm of the law to which work and love
pertain. And this work is performed in the three public realms that God has
instituted from primordial times, known as the ree Estates Doctrine
(Dreistdndelehre). is nitude extends to the eschaton, both as the end of
the individual life in death and the end of the world, when “there will be no
distinction of rank, no prince, master, pastor, or subject, … but that we will
possess everything in God, who will be ‘everything to everyone’” (WA 36,
635, 15–17).
In this pre-eschatological reality the total aspect of justi cation makes
salvation eﬀective, eternity already present, the eschaton realized. But when
the focus shis to nite accomplishment of works of love, there is a relative
and partial aspect of justi cation that expresses itself in nite acts of love for
justice. Without this work faith would be “shameful hypocrisy” (WA 36, 477,
16). is certainly does not establish a priori any signi cance of work in
God’s justi cation solely by grace, but work knows only of its participation
in divine providence a posteriori (WA 39/I, 175, 22f.; LW 34: 137). To
establish it a priori would turn good work into mortal sin, as the young
Luther so strongly emphasized. Yet to deny the a posteriori signi cance,
even in the eﬀectiveness of justi cation, would be tantamount to the denial
of the unio hypostatica. is is the ontological implication in the words of
Luther’s argumentation in defense of his thesis 3 in the “Disputation
Concerning Justi cation” (1536): “It is one thing that faith justi es without
works; it is another thing that faith exists without works” (Aliud est ﬁdem
iustiﬁcare sine operibus, aliud est esse ﬁdem sine operibus; WA 39/I, 106,
26f.; LW 34: 176).
e two foci are diﬀerent perspectives by which escha-tology is dealt with.
While they are epistemologically diﬀerentiated, they are ontologically
united. If the rst part of Luther’s theological career was characterized by the

emphasis on the eschatology as presence and event, the latter part shows
greater emphasis on the earthly, the spatiotempo-ral aspect of eschatology
and the concern with the eschata. ere is no contradiction between the
two, but they do not entail a causal relationship. “Faith and works of love
remain distinct … never blended into a third concept” (Modalsli 1983, 339).
So works remain as works, and their eschato-logical import remains
attached to the end God has for all creation, which is the work of the One
who creates what is lovable (WA 1, 354, 35; LW 31: 41). If Luther’s
reminiscences of his discovery of God’s justice in Romans 1:16 brought him
“into paradise” (WA 54, 186, 8f.), this can be said in the perspective of faith;
in the spatiotemporal perspective of this world heaven remains a nescio,
something reason cannot apprehend. Reason explains neither the eﬃcient
cause nor the nal cause (WA 39/I, 175, 28–31; LW 34: 138), neither God’s
creation out of nothing nor the nal end we are destined to; eschatology
recapitulates protology.
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While Luther spoke out on many issues related to social and political ethics
over the course of his life as a Reformer and public intellectual, he saw
himself primarily as a theologian and pastor rather than an ethicist or
philosopher (cf. WA 30/2.129, 24–25). Nevertheless, his theological and
pastoral writings constantly present teachings as tools through which a
human life is properly framed in relation to God, the world, and other
people. While these teachings might not look like exercises in contemporary
social ethics, Luther’s attention to building this kind of framework for life
conveys fundamental ethical implications—implications that position a
Christian in relation to society and thus shape the way a Christian ought to
relate to social norms and laws. is entry focuses on how key features of
Luther’s theology shape his fundamental conception of human
responsibility, thus equipping one to properly negotiate social and political
concerns. It concludes by investigating Luther’s views on the related roles of
worldly vocation and law in concretely guiding a person’s ethical and
political responsibilities.
Luther’s Incarnational Critique of “Goodness”
Luther’s theological writing forwards an important critique of conventional
notions of goodness by emphasizing how the Christian teaching of the
incarnation performs two essential challenges to conventional morality:
rst, the claim of Christ’s incarnation places concrete limits on the ability of

human reason to fully conceive of “the good” in any abstract, rational way;
and second, it supplants the law as a viable mode for achieving salvation,
underscoring the fundamental human inability to achieve independent
conformity to the law.
Many, including the leading humanist Desiderius Erasmus, would allege
that without the ability to properly conceive of the good and to freely will it,
ethics is impossible—a claim that still rings true for many in and beyond the
philosophical discipline of ethics (Erasmus 1969, 38). Yet when Luther puts
forward his arguments over the bankruptcy of abstract philosophy due to
human limitation and the bondage of the will, he also insists that these
critical limitations have a positive ethical force. In other words, Luther’s
critiques do not prohibit ethical action, but purport to more realistically
enable it.
For Luther, then, the possibility for truly ethical action— or for truly good
works—stems from the relationship made possible by the incarnation
between the believer’s inner will and the subjectivity of Christ. When a
relationship to the promise of God through the incarnate Christ is assumed
in faith, it is the subjectivity of Christ, who both (a) acts within the believer
to will the good and (b) calls to the believer from outside, as the neighbor in
need. All good action therefore obtains by means of, and in response to,
God’s incarnate will in Christ. Ethics, in the strictest sense, is therefore made
possible by the structure of responsiveness to and before “God clothed in his
Word and promises” (Lindberg 2003, 165). Because the incarnation also
teaches that God’s presence is hidden sub contrario, or under the opposite of
what would be expected of God in an ordinary, rational sense (WA 18: 633;
LW 33: 62–63), this means that Christ is present especially in sites of
suﬀering and dishonor.
Luther’s understanding of salvation by faith in God’s promises therefore
challenges many of the ordinary terms through which ethics is
conventionally conceived, including
the freedom of the will and the possibility of conformity to the law.
Furthermore, because the incarnation challenges normative conceptions of
goodness, honor, and divinity, this also challenges the assumed goodness of
any social, religious, or political status quo. In his 1521 treatise “e
Freedom of the Christian,” Luther thus describes the subjectivity of the
Christian in paradoxical terms: “A Christian is a perfectly free lord of all,

subject to none. A Christian is a perfectly dutiful servant of all, subject to
all” (WA 7:21, 1–4; LW 31: 344). For a person in his or her own particular
subject-position and limited context, ethical deliberation is necessarily
refracted by his or her relationship to God. e incarnate Christ for us is
thus the proper subject and object of all truly ethical action (cf. Lindberg
2003).
Vocation and Law
Yet it would be a mistake to assume that Luther’s critiques of reason and law
allow for no normative duties or legal structures. In fact, Luther’s view of the
two kingdoms provides a framework of allegiances through which a
Christian’s radical faith in Christ alone for justi cation becomes legible
alongside a Christian’s duty to obey and adhere to worldly structures of
order and governance. For Luther, because Christian freedom is constituted
by bondage to God’s will, a Christian must also submit to God’s will that
worldly life be maintained through worldly political and social structures of
stability. A Christian therefore may serve or defend awed governmental or
social structures, not because they convey the ultimate good, but rather
because such structures collectively facilitate what for Luther comprises the
one fundamental and Christological motivation for all ethical activity: love
of neighbor and responsive service to the neighbor in need (Wolgast 2014,
401).
is logic grounds Luther’s more positive contributions to social and
political ethics, which are oriented around his teachings on both the
believer’s duties with respect to one’s vocations and the respective role of the
law in the worldly kingdom. Vocations, for Luther, are carried out within the
various divinely established estates of society, which include church,
oikonomia (traditionally the law of the family, but with a logic that would
grow to encompass wider economic practices), and civil government. ese
roughly map onto the traditional three estates of medieval society, namely
those of clergy, nobility, and laborers, yet Luther’s innovation was to grant all
three a fundamentally equal status. By encouraging the principles of the
priesthood of all believers, clerical marriage, and the governmental duties of
every subject, every person could now belong to every estate and conceive of
life as an array of vocations (cf. Wolgast 2014, 402).

e worldly oﬃces to which one might be called are thus fundamentally
relational and intersectional. It is not possible to carry out a vocation in
isolation, because the loving action generated by faith in Christ is by
de nition directed toward the others whom Christ also loves. (is is the
logic underpinning Luther’s critique of the rst clerical estate, and especially
of monasticism. See WA 8.573–669; LW 44.251400.) Nor is it possible to
hold only one vocational oﬃce. Every Christian occupies many oﬃces at
once, inasmuch as the same person might be mother, daughter, sister, friend,
manager, employee, citizen, deaconess, and neighbor. e duty connected to
each oﬃce is designed to participate in God’s own worldly creative activity,
serving others by ful lling the particular roles that sustain worldly life.
In a similar vein, while Luther’s critique of goodness emphasizes the
inability of the law to mediate salvation, he also maintains a role for the law
that remains applicable in view of the gospel. When approached as a
medium for achieving salvation, the law brings only damnation through the
will’s inability to accede to its full demands. When approached in Christian
freedom, however, the law similarly guides a Christian in pursuing “active
righteousness” for the common good. Because this use of the law has
nothing to do with achieving salvation, it can be conceived under the logic
of vocation—as a mode of conceiving of one’s normative duties of service
and responsibility toward the other in the complex context of society (cf.
Wright 2010, 170).
Conclusion
Because of the extent to which Luther’s teaching on the two kingdoms and
on worldly vocations does emphasize distinct duties owed to secular
contexts, some theorists have argued that Luther’s social and political ethics
pre gures something like the separation of church and state, or the
formation of a distinctly secular sphere of obligation. While there is
certainly a reception history that lines up with this claim—traceable in large
part to 19th-century interpreters like Ernst Troeltsch—it is nevertheless a
misreading of Luther’s own position.
is entry has emphasized the deeply theological quality of Luther’s
ethical thought and the way that his incarnational critique of goodness
undergirds the logic of his teaching on worldly duties to family and state.
is suggests that there is a structure of intersubjective responsibility that

cannot be extracted from his more normative teachings on social duty. e
claim that Christ is the proper subject of ethics may in fact resonate in
interesting ways with certain nontheological approaches to an ethics of
responsibility (cf. Derrida 1996; Butler 2005)—a connection that has only
begun to gain scholarly attention (cf. iemann 2013; Mjaaland 2015).
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On the most immediate level, the Lutheran Reformation and the subsequent
movements that developed from it diversi ed the ways in which people of
Western Christianity understood, encountered, and engaged in their
relationships with God. Radiating out from the evolving diﬀerences of these
theological understandings, many fundamental social and cultural shis
also took place throughout continental Europe and the British isles. ese
changes happened at every level from the individual to the national and
aﬀected the very nature of European worldviews.
Confessionalization and Nationalization
One of the most global changes brought about by Luther-anism and the
various Reformations that took place throughout Europe was a
reconceptualization of alliance and identity. Beginning in the 1570s,
following the edicts of the Council of Trent for the Roman Catholic Church,
a process of “confessionalization” took place fairly rapidly throughout many
areas. Church bodies in various places began formally codifying their
doctrinal positions and adopting oﬃcial labels for their denominations. To
some degree this followed regional trends; broadly speaking, distinctly
Lutheran groups formed in northern Europe, Calvinist and Reformed
churches were predominant in the center of the continent, and southern
Europe remained stably Catholic. Britain, with its usual liminal status,
inherited a blend of the three, with staunch Catholicism in Ireland, a fairly
Lutheran Presbyterian Church in Scotland, highly Calvinist Puritans in
England, and the Church of England attempting to hold the middle course.
Diarmaid MacCulloch suggests that this process ultimately “represents the
defeat of attempts to rebuild the uni ed Latin and Catholic Church” (2003,
xxiv). Certainly this is true, as little possibility remained for such a project
by the end of the 16th century. Possibly more important, however, this
constituted a radical change in how individual persons saw themselves and
the groups to which they belonged. roughout the Catholic Middle Ages,
whatever divisions existed among kingdoms or peoples, individuals
understood that they all belonged to one Body of Christ, guided and

governed by one universal Church. With the process of diverse
confessionalization, each new church presented itself as a parallel (and
superior) alternative to the others that existed elsewhere. Moreover, a
confessional position oen became part of a nation’s identity. To be Danish
was to be Lutheran, and to be English was to be Anglican. Arguably this
constitutes the beginning of the modern nation-state, as it established
independent sovereign nations that used religious as well as political and
geographical distinctions to create coherent identities and diﬀerentiate
themselves from one another.

e Christian faith separated into various ecclesiastical groups
throughout its history, including several sparked by Luther’s
protest.
Luther’s Two Kingdoms and Personal Conscience
e doctrine of the Two Kingdoms that Luther developed had a profound
in uence on European society. is concept states that each person
simultaneously holds citizenship in God’s heavenly kingdom and in a

secular earthly kingdom. Most directly, this replaced the medieval notion of
the Two Estates, in which the Church on Earth held authority over spiritual
matters, while individual rulers had authority over secular concerns.
Luther’s model of the Two Kingdoms shied responsibility to the individual
in many ways. As a citizen of God’s kingdom, a person followed an inherent
sense of right and wrong, guided by Holy Scripture. As a citizen of an
earthly kingdom, a person was bound to follow the laws established by the
secular ruler, whose power ultimately derived from God.
Calvin and Zwingli both took this a step further, de ning this separation
as a distinction between internal and external authority. In this
conceptualization, an individual’s conscience is the knowledge of God’s will
naturally occurring in the soul, or what William Perkins would later call “a
little God sitting in the middle of men’s hearts, arraigning them in this life as
they shall be arraigned […] at the tribu-nall seat of the everliving God”
(1596, 10). is has a certain amount of resonance with Luther’s famous
statement before the emperor at the Diet of Worms that “it is neither safe
nor right to go against conscience.” Yet Luther maintained that resistance
due to conscience should be reserved for only the direst circumstances,
because it put God’s kingdom and the earthly kingdom in direct con ict. By
contrast, followers of Calvin and Zwingli strongly advocated for the
superiority of the conscience as the true authority for action. In the various
con icts that troubled France, Switzerland, and England during the mid16th century, “conscience” became shorthand for any act of resisting an
unjust tyrannical authority. is may have found its most ironic expression
in England’s King Henry VIII, who justi ed his break with Rome as a
“matter of conscience,” thus making him simultaneously an absolute ruler
and a conscientious objector.
Social Institutions: Vocation, Marriage, Education
e democratization implied by early Lutheran teachings had signi cant
rami cations throughout Protestant Europe. e abolishment of the
priesthood as a separate estate and the resulting priesthood of all believers
elevated all callings as holy vocations. Insofar as any profession or role
served others in the family or community, it participated in God’s care for
His people. is also shied the emphasis on charitable works away from
the good done for the performer’s soul to the common good done within

God’s kingdom. e clergy diﬀered only in duties, not in status, so they were
no longer regarded as called to a higher position above their parishioners.
According to this logic, Reformers generally argued in favor of the ability
for clergy to marry. Because it was a holy state instituted by God, they
rejected the view of marriage as a mere necessity for procreation and the
spiritually weak. Instead, they saw it as the foundational building block of
any community. is understanding, combined with the emphasis on
individual belief and understanding, also promoted companionate marriage
as the ideal. A strong marriage and stable, loving family formed a
microcosmic model for the larger community and the state. Many scholars
have argued that this trend fueled the political philosophies that ultimately
created the variety of modern democratic commonwealths and republics
that began to form in the late 17th century and aerward.
Finally, the Lutheran emphasis on making Scripture available to all people
found expression in a variety of educational practices and philosophies
throughout Europe that carried forward from the 16th century. It created a
fundamental need for all persons, regardless of distinctions like class or
gender, to receive an education. Early education and catechesis became a
hallmark of Lutheranism, and this supplied a foundation for developing
something like universal education. Luther himself argued ardently for a
basic well-rounded education as necessary for good citizens. Philipp
Melanchthon spearheaded similar eﬀorts at the university level, creating a
curriculum that not only trained students for the traditional medieval
professions, but also developed them as fully functioning citizens and
potential leaders. is model spread quickly throughout the Protestant
universities, particularly in northern Europe. It also spread beyond
Protestant Europe, however, as the Jesuits, a Catholic order founded
speci cally in response to the Reformation, developed their schools and
universities on much the same model.
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E L C
e European Lutheran Conference (ELC) is an association of confessional
Lutheran church bodies that are in altar and pulpit fellowship with one
another. Currently, six church bodies from Belgium, Denmark, France,
Germany, Portugal, and the United Kingdom are members of the ELC. e
ELC holds conferences every two years, at which the member churches
along with guests from Lutheran churches in 15 other countries meet. All
the members of the ELC also hold membership in the International
Lutheran Conference.
History
Aer World War II the confessional Evangelical Lutheran churches in
Europe began to meet regularly in “mission conferences.” ese European
Lutheran church bodies were also instrumental in the creation of the
International Lutheran eological Conference, which was a predecessor
body of the International Lutheran Conference (later Council). While also
participating in other international conferences, the churches that formed
the ELC desired a forum in which matters particular to European concerns
could be addressed. In 1986 the churches composing the “mission
conferences” adopted the title European Lutheran Conference. In 1988 the
ELC created its rst formal structure, which was later revised in 1999 to
become its “guiding principles.” e ELC’s conferences are attended by a lay
and a clergy (usually the church body bishop/president) delegate from each
church body and address topics related to the concerns of the participants.
Between 1960 and 2016 the ELC held 24 conferences in various European
countries.

Purpose
e member churches of the ELC “hold the Holy Scriptures of the Old and
New Testaments to be the infallible word of God and recognize the
Confessions of the Evangelical Lutheran Church, as contained in the Book
of Concord of 1580 as the correct binding exposition of these Scriptures”
(Article 1: Confession). “e European Lutheran Conference promotes
unity, fellowship and cooperation between the member churches. It does
this through sharing in detailed studies in the areas of theology and
evangelism. It also supports the eﬀorts of church members to establish
church fellowship with those European Lutheran churches which are not yet
members. Declaration of church fellowship is the responsibility of individual
churches” (Article 2: Aims and Duties).
Member Church Bodies
Evangelical Lutheran Church in Belgium Evangelical Lutheran Free Church
in Denmark e Evangelical Lutheran Church of England Evangelical
Lutheran Church—Synod of France Independent Evangelical-Lutheran
Church Portuguese Evangelical Lutheran Church
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E L, I 
Martin Luther was a champion of ordinary life, both of its fundamental
value and of the enjoyments that it can give, including food, beer, and family
life. Yet the legacy of his aﬃrmation for modern life—including for
secularity, gender, and sexuality—has been the subject of debate. Before
discussing what is at stake in these debates, however, it is important to
outline the theological and spiritual convictions that underpin two diﬀerent
trajectories through which Luther valorized everyday life and ordinary

things: enjoyment as a spiritual exercise and the general legitimacy of all
worldly estates, including that of marriage and family. In both trajectories,
two factors are consistent: rst, a high and theologically funded appraisal of
joys distinct to embodied life; and second, a resistance to valuing “spiritual”
vocations above their more ordinary counterparts.
Enjoyment “To Spite the Devil”
For Luther, the praise of worldly enjoyments recurred as a speci c treatment
for spiritual trials that haunt the Christian psyche, such as doubt, anxiety,
despair, and depression. Luther characterized all such conditions as
temptations from the devil, who constantly accuses Christians and tries to
lure them away from the concrete promises of God. Luther himself was no
stranger to such trials, and in 1530 he was happy to share his advice with
one Jerome Weller, who wrote seeking guidance in combating melancholy.
Luther’s own words on the topic were colorful and distinct. First, he
claimed, “e devil is conquered by mocking and despising him, not by
resisting and arguing with him. erefore, my Jerome, join in jokes and
games with my wife and the rest, and in this way you will cheat those
diabolical thoughts and take good courage.” A bit later, Luther continued,
“Whenever the devil vexes you with these thoughts, seek the company of
others, or drink more, joke, make nonsense, or engage in some other form
of merriment. Sometimes one must drink more, play, or make nonsense,
and even commit some sin in de ance and contempt of the devil in order to
not give him an opportunity to make us scrupulous about tri es.” In
conclusion, he asked: “What do you think is my reason for drinking
undiluted wine, talking freely, and eating more oen, if not to torment and
vex the devil, who decided to vex and toy with me?” (WA Br 5:518–520;
Krey and Krey 2007, 8–10).
e logic underpinning this strategy is tied to the importance Luther
places on Christ’s incarnation as the peculiar work of God given to assure
believers that Christ is indeed with us and for us in this life. Because God
became esh, and because Christ’s body remains ubiquitous in the world—
present in, with, and under all material things—material joys are precisely
sites of refuge against the devil’s tricks. For Luther, the devil must rely
primarily on abstract, mental temptations in order to wage war against

believers, because the devil knows that Christ already occupies the one place
the devil can never be: esh and blood (cf. Oberman 1989;
Ozment 2012).
By embracing esh and blood in faith, a Christian clings to Christ where
Christ promises to be revealed to believers. In his Christmas Book, Luther
again spoke of this vividly: “I would not have you contemplate the deity of
Christ, the majesty of Christ, but rather his esh. Look upon the Baby Jesus.
Divinity may terrify man. Inexpressible majesty will crush him. at is why
Christ took on our humanity, save for sin, that he should not terrify us but
rather that with love and favor he should console and con rm” (Luther
1997, 33). For Luther the incarnation was precisely what rendered the
everyday things—including embodiment and its enjoyments—sacred.
Vocation and Marriage
If ordinary enjoyments function as a crucial tool against diabolical
temptations to melancholy, Luther’s revaluing of social estates gave a more
macroscopic aﬃrmation of worldly life and its ordinary dimensions. Just as
the devil attacks a believer by drawing him or her away from incarnate life
and toward mental preoccupations, Luther argued that the devil thrives on
the suggestion that only spiritual callings are truly divine vocations. One
reason Luther gave for this is that the isolation of monasticism undermines
the basic logic of Christian ethics as structured by a Christian’s call to serve
the neighbor in need. Luther thus argued that every worldly occupation,
from prince to blacksmith, is properly understood as an answer to a divine
call, inasmuch as it inhabits “a ‘station’ that is by nature helpful to others if it
is followed” (Wingren and Rasmussen [1959] 2004, 4).
One way of appreciating the force of this revaluing of worldly occupations
is to rephrase it in terms of the three medieval estates that would have been
recognizable to Luther’s contemporaries as both a diﬀerentiation of duties
and a hierarchy of value: that of the clergy, who were called to pray; the
nobility, who were called to protect; and the peasantry, who were called to
labor. Because the rst estate mediated salvation, it was seen as the most
valuable; because the third estate lived out the curse of manual labor, it
carried the greatest stigma (Wolgast 2014, 401).
Against this logic, Luther argued that all people are simultaneously called
to all three estates: “We have two kinds of vocation, spiritual and external.

e spiritual is that we are all called by the gospel to baptism and the
Christian faith… . is vocation is the same for everyone… . e other
vocation, the external one, is diﬀerent for everyone. It is worldly, yet also
divine” (LW 34/2 300, 306; cf. Frey 2008).
Crucially, he also refashioned the third estate not merely as labor, but as
oikonomia—as the law of the household. is did two things: it re gured
labor as valuable for sustaining family life and rendered family life the
normative calling of all people, clergy included.
Luther thus became a strong advocate—and personal exemplar—of the
claim that marriage is itself a divine ordinance, to be embraced by clergy
and lay alike. is teaching radically cut against centuries of tradition that
had expected clerical celibacy on the basis of guring religious commitment
in marital terms, or as wedded devotion to Christ. When Luther departed
from his own monastic vows in order to marry the former nun Katharina
von Bora, many viewed this as an incestuous union on these terms (cf.
Fudge 2003; see also Catholic canon law: dist. xxvii, C. ix, Corpus Iuris
Canonici, vol. 1, col. 100).
Although the Church of course acknowledged the legitimacy of sexual
relations within marriage, sexuality was oen viewed with suspicion—as a
necessary evil—as long as it was deemed un t for those with a “higher”
spiritual calling (Fudge 2003, 327). When Luther joined other Reformers in
arguing for the revaluing of marriage as the normative calling of all people,
this suggested that marital sexuality should be seen as a gi from God to
bless this calling and to give occasion for joy, as well as to propagate the
species.
Luther therefore saw the ordinary activities of marriage as one among
several ways that attention to the details of ordinary life trains a believer in
faith through service to neighbor. In a more general sense, this applies to all
social duties. Luther once argued, for example, that a Christian tailor ought
to think of his activity in the following way: “I make these clothes because
God has bidden me do so, so that I can earn a living, so that I can help and
serve my neighbor. When a Christian does not serve the other, God is not
present; that is not Christian living” (LW 10 3: 382; cf.
Gaiser 2005).
In Luther’s hands, family obligations attained a similar logic of value,
equal to that of labor, church, and state. In e Estate of Marriage (1522), for

example, he wrote, “When a father goes ahead and washes diapers or
performs some other mean task for his child… . God, with all His angels
and creatures is smiling, not because that father is washing diapers, but
because he is doing so in the Christian faith” (LW 45, 40). While the call to
saving faith places a believer in a direct relation to the promise of God, that
faith also calls the believer to attend to the presence of Christ in, with, and
under the ordinary details of life.
Legacy and Debate
Criticism of Luther’s aﬃrmation of everyday life tends to center on two
distinct legacies, the rst tied to its impact on women and the second tied to
the relationship between Luther’s world aﬃrmation and the emergence of
secular subjectivity.
While Luther’s aﬃrmation of family life might have seemed to expand the
domain of sacred yet worldly activity, it had the opposite eﬀect for women.
Whereas pre-Reforma-tion European women of any social class could
theoretically enter either religious or family life, the Reformation tended to
li up family life as the only viable option for a woman. So, while this
eﬀectively valorized the status of women, it did so only under the constraints
of one particular vocational nexus situated squarely within the context of the
household.
On the issue of secularization, Charles Taylor is perhaps the most
prominent voice, following Max Weber, to pinpoint Luther’s revaluing of
vocations as an important site in the genealogy of the Western concept of an
internally justi ed secular domain. For Weber, Luther’s emphasis on the
ordinary details of vocational activity was a neces-sary—though not
suﬃcient—ingredient for the kind of worldly rationalization that undergirds
modern capitalism. is rationalization, for Weber, yielded disenchantment
by revaluing life purely in terms of instrumental value and actively
evacuating the ordinary world of magic and mystery. To the extent that
Luther saw ordinary life as the object of faithful human attention, it could
later be reconceived as the sole reference point for its own meaning. Charles
Taylor picked up on this observation by pointing to the Reformation as “an
engine of disenchantment” precisely inasmuch as it reconceived proper
activity as the activity of world reform. When Luther argued that all worldly
activities were divine callings precisely in their character as worldly activity,

this was one small step from conceiving of worldly activity as instrumental
rather than sacramental (Taylor 2007, 77–80; Weber 1958, 80).
Against these narratives, Ronald F. iemann has emphasized the deeply
sacramental sensibility that under-girded and was inseparable from Luther’s
choreography of world aﬃrmation. He argues that Luther’s valuation of
everyday life cannot be properly conceived apart from a fundamental
incarnational logic that counters any suggestion that the world could, or
should, be conceived strictly in terms of “mere immanence” or rationalized
logic. Rather, the value Luther placed on everyday life was coextensive with
his con dence that sacredness and transcendence are encountered precisely
through attention to the details and mysterious depths of ordinary things—
an aesthetic orientation that remains legible, iemann argues, in
contemporary and literary and artistic practices (cf. iemann 2013, 2015).
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E   L’ P  S L, A

In 1519 Martin Luther published an interpretation of the Lord’s Prayer
entitled An Exposition of the Lord’s Prayer for Simple Laymen. Following its
publication, the text quickly became widely read among Luther’s

contemporaries and was translated into Italian, Latin, and Bohemian within
a year (cf. WA 2, 75). As is apparent from the title, the exposition has a
catechetical purpose as part of Luther’s endeavor to educate laymen and
guide them in their religious practices of prayer and worship. In this work
Luther focuses his exposition on the questions of how to pray, whom to pray
to, and what to pray (LW 42, 21; WA 2, 82, 25–26; cf. Matt. 6:9–13). In
answering these questions, Luther pursues an overall aim to rede ne piety
against the alleged misperceptions of the Roman Church.
Redeﬁnition of Piety
Luther held a number of sermons on the Lord’s Prayer in the winter of 1517
and began working on the actual exposition in the winter of 1518, leading to
its publication in April 1519. Luther thus conceived of the text in the midst
of tumultuous events surrounding the controversy over indulgences, which
began with his publication of the 95 eses in the fall of 1517. Luther’s break
with the scholastic understanding of pious works in justi cation prompted
him to rede ne piety understood as the appropriate way for humans to
interact with God. Opposing this so-called works righteousness, Luther
disregards prayer, merits, and other works of medieval piety as means of
salvation. Instead, Luther emphasizes that pious works emanate from the gi
of faith, which is bestowed freely upon humans by God in justi cation.
rough faith, humans are able to appropriately answer God’s justifying
Word by doing works of love and honoring God. On the one hand, Luther
maintains that piety comprises all of Christian life lived in faith and to the
glory of God. us, Luther emphasizes that God is honored in daily life,
when Christians humiliate themselves for their neighbors. On the other
hand, Luther asserts that pious faith entails tangible acts of worship and
prayer, which induce
Exposition of the Lord’s Prayer for Simple Laymen, An
certain eﬀects in the human being and honor God. us, in the exposition
of the Lord’s Prayer, Luther explains how the prayer moves the human being
to acknowledge and confess sin and rely on the promise of God. rough
prayer, human beings become holy and pious children of God (LW 42, 20;
WA 2, 81, 22–27).
How to Pray: Inner and Outer Prayer

Determining how Christians are to pray, Luther juxtaposes the outer,
corporeal prayer with the inner, spiritual prayer, which is profound in
content and meaning and “re ects the heart’s innermost desires, its sighing
and yearning” (LW 42, 20; WA 2, 81, 22–27; cf. LW 42, 19; WA 2, 81, 13–16).
Luther denounces outer prayers, through which humans become hypocrites,
having a false sense of security and showing oﬀ their piety. Believing
themselves capable of paying God with prayers, they exclaim: “Oh, now I am
happy. I have paid our Lord” (WA 2, 84, 17 [my translation]; cf. LW 42, 24).
Christians misuse their prayers in an attempt to secure worldly honor,
wealth, and good health from God or to attain indulgences. In doing so, they
seek their own will and honor rather than God’s (LW 42, 21; WA 2, 82, 37; cf.
Isa. 29:13; Matt. 15:8). However, Luther emphasizes that the outer, oral
prayer plays an important role in aﬀecting the heart and thus facilitating an
inter-nalization of Christ as the external Word. Accordingly, Luther states:
“the spoken words have no other purpose than that of a trumpet, a drum, or
an organ, or any other sound which will move the heart and li it upward to
God”
(LW 42, 25; WA 2, 85, 22–24).
Luther enumerates three types of outer prayer in this work. First is the
outer prayers of priests and monks in worship and in penance, which are
mere performances of obedience. Second is the outer prayers performed for
the sake of money, honor, or praise. ird is the devout prayers of the heart,
whereby the external words of prayer aﬀect the soul to ponder their inner
meaning and demands. Luther describes these latter prayers as
extraordinary gis of God, which remain necessary until the human being is
fully edged to ascend to heaven without them. In this way, Luther
underlines the need for external words of prayer as long as human beings
inhabit a worldly realm contaminated with sin.
Whom to Pray To: God as Father
According to Luther, the initial words of the Lord’s Prayer, “Our Father,” are
a great comfort to humans because they disclose that God wishes to be
honored as a father rather than as a judge, as Lord, or as God. From this,
Luther infers that the human relation to God is most appropriately
expressed as a relation between a father and his children. Humans are able
to placate and move God when they pray to Him as a father and confess

themselves as children of God (LW 42, 22; WA 2, 83, 12–14; 18–20).
Subsequently, though, the prayer reminds humans of their distance from
God by adding “who is in heaven” (LW 42, 22; WA 2, 83,
22–23). From this, the human being recognizes that he or she is le
suﬀering and abandoned on Earth and is subject to sin. According to Luther,
this humiliating recognition of sin is impossible on the basis of human
nature. Instead, it is preconditioned by a basic trust in God, which emerges
when humans have the spirit of Christ in their hearts and realize their
dependence on Him. In this way, Christian humiliation and recognition of
sin relies on participation in the exaltation of Christ: “In his skin and on his
back we too must ascend” (LW 42, 23; WA 2, 84, 5–6; cf. 1 John
3:13). e emphasis on humiliation and its connection to sancti cation is
crucial to Luther’s interpretation of what to pray.
What to Pray: Seven Prayers of Law and Gospel
According to Luther in this work, prayer aﬀects a movement of humiliation
and sancti cation in the human being as it confronts him or her with the
condemning word of the law and the merciful word of the gospel. Luther
explains how the prayer moves the individual to confess sin and pray for
God to humiliate him or her and allow him or her to participate in His
divine name (LW 42, 36; WA 2, 94, 6–10). Luther describes prayer as an
upheaval of the heart to God, which should be prayed internally at all times.
Because such constant prayer is impossible, the words of prayer become a
Word of the law: “Your own prayer reproves you and turns against you; it
accuses you and bears witness against you. ere you lie! Who will help
you?” (LW 42, 35; WA 2, 93, 27–28). Luther outlines how the seven prayers
contained in the Lord’s Prayer teach the sinful character of human nature
from diﬀerent angles; human beings blaspheme the name of God, disobey
His will, reject the heavenly kingdom, starve, and live a life of sin, danger,
and evil (WA 2, 87, 2–5; 92, 11). Confronted with the law, the terri ed
human being is humiliated, recognizes his or her sin, and prays for mercy
(LW 42, 24–25; 35; WA 2, 85, 5–10; 93, 21–22). Upon such humiliation, the
prayer raises the humble human being up by teaching the comforting word
of the gospel: “e prayer also teaches you not to despair, but to ask for
God’s mercy and help”
(LW 42, 35; WA 2, 93, 31–32).

Luther accentuates the rst prayer, “hallowed be your name,” over the
other six, as it frames the human relation to God, revealing the daily
trespasses against the second commandment: “You shall not take the name
of the Lord your God in vain” (LW 42, 28; WA 2, 87, 32–33). Moreover, it
underlines the obligation of human beings to honor God (LW 42, 36; WA 2,
94, 13–15). According to Luther, God gives everything to the human being
and expects only honor in return, which means recognition of God as giver
(LW 42, 36; WA 2, 94, 18–20). Based on the scholastic de nition of
righteousness as “giving to each his own,” Luther states that a righteous
human being gives honor to God and shame to himself or herself (LW 42;
WA 2, 94, 29–31).
en the humiliated human being begs for God’s name to be sancti ed in
him or her. In accord with his general emphasis on God as God pro nobis
rather than God per se, Luther emphasizes that God is holy in Himself but
wishes to be sancti ed in the human being (LW 42, 27; WA 2, 87, 12–14). In
this process of sancti cation, which will be ful lled in the eschaton, the
sinful individual is annihilated as God becomes everything in him or her.
Luther explains how, as children of God, Christians inherit the name and
virtues of God through sancti cation in a manner similar to pious children
imitating their upright parents and inheriting their name and goods (LW 42,
28; WA 2, 87, 38–88, 3). is inheritance obliges Christians to share the
abundance of grace given them by God with their neighbors and become
“gentle, merciful, chaste, just, truthful, guileless, friendly, peaceful, and
kindly disposed towards all, even toward our enemies” (LW 42, 28; WA 2,
88, 11–13; cf. LW 42, 31; WA 2, 90, 16–17). us, through prayer, human
beings participate in a movement of humiliation and sancti cation, which
obliges and enables them to love their neighbors and honor God through
faith in agreement with the double commandment of love. Accordingly, the
nal words of the exposition are: “To God alone be honor and glory” (LW
42, 81; WA 2, 130, 19).
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Determining the precise relation between reason and faith in Luther’s works
can be diﬃcult, given Luther’s own comments on the subject. While on the
one hand he embellishes reason with praise, he can just as quickly say (as in
his 1535 Gala-tians commentary) that faith slaughters reason, the beast the
whole world cannot kill. Evaluating the relationships among his various
(seemingly contradictory) comments on reason is further complicated by a
consistent antithesis between faith and reason found throughout his life’s
work.
Despite its diﬃculty, the central relevance of the faith/ reason relationship
to Luther’s theology as a whole should not be marginalized. e question
“How do we keep reason at bay and God with us?” (Marius 1999, 104) runs
through Luther’s works like a ood, and his answers gave him his theology
and its signi cance in history. Compared to other areas, however, this part
of Luther’s thought has been somewhat neglected in both his young and
mature works. While there has been special mention in scholarly literature,
more extensive treatments on the subject are limited (Gerrish 1962; Joest
1967; Lohse 1958). But because most scholars tend to look at the
faith/reason relationship in Luther through a soteriological lens, they
minimize epistemology as a topic that demands equal interrogation along
philosophical lines.
Epistemology

ough Luther did not engage overtly in philosophical matters like Aristotle
or his philosophical master, William of Ockham, he did concern himself
with questions of epis-temology and was even nicknamed “the philosopher”
by his friends (Rupp 1951, 11). Notwithstanding the absence of an
epistemological treatise, any attempt to understand Luther on the issue of
reason entails these broader philosophical issues and thus cannot be
ignored. Fortunately, we can reconstruct his basic theory of knowledge from
his various comments on the subject and provide the context around his
invectives against reason. His mature works in particular (roughly from
1527 onward) oﬀer the most valuable information.
Emerging from these works is a view consistent with the empiricist
tradition concerning knowledge of the external world; namely, that human
beings are not born with factual knowledge, which includes knowledge of
God (Andersen 2012, 56). Factual knowledge arises a posteriori through the
external world via the senses. In this Luther followed Ockham and rejected
epistemological rationalism, which holds that cognition is the criterion of
truth such that its judgments demand universal assent. For Luther, all
factual knowledge was a posteriori, and he consistently denounced
rationalistic arguments throughout his works.
Luther’s vitriol against reason can be understood better by appreciating
his repeated comparisons between its pre- and post-fallen states. In paradise
man had innate knowledge of the cosmos and its creator, implying that
reason had the raw knowledge from which to draw valid inferences (Luther
1883-, 42:46–49). rough the fall, however, man has lost any immediate
(internal) knowledge of either the external world or God. Sin has thus
brought on the brutal reality that man is now forced to learn about the
world, God, and himself through what is external to his own mind. It is
apparent that Luther’s particular form of empiricism—which is not to be
confused with later forms—was necessitated by his notion of original sin
and the fall. Reason’s fallen state means that knowledge is now severely
limited compared to its preeminence in paradise, meaning that its inferential
capabilities are equally restricted. us, unlike later thinkers, Luther’s theory
of knowledge should not be seen primarily as a positive statement on the
origins of knowledge, but rather as necessitated by man’s expulsion from
paradise. His view of reason’s original state became the measuring rod by
which he criticized its fallen state (Luther 1883-, 42:106.12–19).

Given Luther’s epistemology, one can better understand his attacks on
man’s propensity to speculate based on epistemological rationalism, which
he saw so much in the Scholastics. Post-fall sin becomes the catalyst of
obsessive speculation as it creates and reinforces a love for man’s own ideas,
with the result that he regards them as his highest possession and makes an
idol of himself in the process (Luther 1883-, 42:412.35–38).
Because of this, reason naturally resists subjecting its ideas to a source
that stands against it in potential criticism. Love for one’s presuppositions is
the greatest hindrance to reaching reasonable conclusions. It is not accurate
to assert, therefore, that Luther believed man is unable to reason properly
per se; it is more accurate to say that he believed man is oen unwilling to
submit his ideas to the reforming criticism of God’s revealed Word in Holy
Scripture.
Faith
For Luther, faith simply apprehended Christ’s merits for itself. Luther said
that the believer must have a correct understanding and an intellect
informed by faith, or elsewhere that it is only faith, not reason, that thinks
correctly about God. His meaning was that man can think correctly about
God only when he believes God’s Word, and in this sense faith is the right
knowledge of the heart about God
(Luther 1883-, 40:i, 376.23–24). He could thus de ne faith as right reason
and a good will, as it believes what God says and regards Him as truthful,
wise, and merciful. In this sense faith kills unbelief along with reason’s
unholy alliance with the law and works righteousness.
By taking hold of the promise—that Christ died for me— faith restores to
some extent that lost image of God man once possessed, in which he had a
will and intellect that understood God and desired what God desired. Since
the source of all righteousness is faith, so the source of all sin is unbelief.
erefore, for Luther faith actually arrested man’s irrationality and love for
groundless ights of speculation that can only end in error.
Faith and Reason in Combat
e antithesis of faith and reason consists in the fact that reason regards the
things of God as impossible and absurd. When God proposes doctrines of
faith, they always seem impossible if one follows the judgments of reason

(Luther 1883-, 40:i, 361.14–29). is is because reason is tied to things that
are visible to the senses in the present, whereas the articles of faith seem
absurd in their insistence on remote realities, such as the real presence, the
resurrection of Jesus, or that man’s sins are forgiven. Reason, being turned in
on itself post-fall, regards these as unworthy of belief. In this sense Luther
could speak of faith slaughtering reason, such as when Abraham killed it by
faith in God’s promise that Sarah would give birth to a son. All believers
engage in a similar combat between faith and reason.
Luther’s faith/reason antithesis makes sense if the concepts available to
reason arise only through man’s limited sense experience. Man has no a
priori knowledge of a factual nature, but neither does he have a priori saving
knowledge of God. When reason hears God’s Word say, for instance, that
man will never truly die, that seems foolish because experience says
otherwise. But in its a priori refusal to consider these as possible, reason
betrays it own irrationality. Faith, in ascribing to God this possibility, is itself
right reason and restores to some extent reason’s created function. For
Luther, therefore, it was not that reason per se is destroyed, but rather that
reason, in taking its rationalistic assumptions as a priori truths, is rightfully
brought to ashes, as faith destroys its illegitimate assumptions. us it can
only be considered a type of irrationality that constitutes what Luther called
the Christian’s evening sacri ce of reason.
Following from this, Luther’s faith/reason struggle can be said to revolve
around the believer’s ght to retain faith within a world that appears
constantly to discredit the gospel’s claim. is is because believers have at
least two strikes against them. First and foremost is reason’s inability to
judge beyond what it immediately sees, hears, and feels; second is the fact
that reason obsessively creates and loves its own ideas in addition to what it
reads in the Word. But here faith has to transcend reason’s natural limits and
its love for the groundless a priori and make its decision based on what the
Word submits, as theological knowledge is derived only a posteriori through
Scripture. When man struggles with sin, for example, and fails to embrace
forgiveness through Christ, relying on the law and works, he removes
himself from the forgiveness that should have been apprehended through
faith and on the objectivity of God’s Word. e articles of faith are not based
on reason, meaning that man should judge solely by the Word regardless of
how he thinks and feels.

Luther and Fideism
e foregoing raises a question about Luther’s relation to deism. Given that
deists hold that religious belief rests solely on faith—and thus that belief
and unbelief are intellectually on a par—we can conclude that Luther
rejected the deist extremes in favor of a more nuanced approach (despite
his in ammatory tone at times). For Luther, unlike the deist, who sees faith
as a separate organ of knowledge, religious knowledge was not privileged
over other modes of knowledge, in the sense that it remains a posteriori.
So where does man gain knowledge of God? Primarily through the
testimony of the eyewitnesses to Christ’s resurrection, memorialized in
Scripture (Luther 1883-, 36:499.9–41). Man’s intellect remains critical to
Luther’s understanding of faith, a fact illustrated by his consistent
juxtaposition between the “hidden” and “revealed” God. e former is the
obsession of the fanatics, but the believer must take hold of God as he
reveals himself through the eyewitness testimony of Scripture. In fact, the
objectivity of Christian faith became Luther’s battle cry against the fanatics
who claimed direct illumination from God, ultimately trivializing the
testimony of the external Word.
While still not modern in all respects, Luther’s view paved the way to a
more modern approach concerning the age-old problem of faith and reason.
He thus stands as a bridge between the medieval and modern eras, not just
in the theological and political realms, but also in the philosophical, where
he saw a complex but necessary relationship between reason and faith in
fallen man.
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e relationship between faith and works remains the perennial locus for
disagreement between churches of the Reformation and the Roman Catholic
Church. At its heart lies a disagreement about the way human beings are
related to God: either by faith formed by love (ﬁdes caritate formata) or by
faith alone (sola ﬁde). e Roman Catholic Church has argued that a
salvation by “faith alone,” without any necessary works, unavoidably leads to
a hyper-individualistic understanding of salvation that hinders community
formation and weakens the motivation for Christian piety. On the other
hand, the churches of the Reformation point to the fact that when works are
seen as a necessary and constitutive aspect of salvation, then it is impossible
for the human person not to ultimately seek security in these works as
con rmation of his or her salvation. is uncertainty, it is argued,
necessitates the distinction between faith and the works it produces so that
the human relies fully and completely on God and His mercies for salvation
alone.
Historical Divide
For many, the debate about the relationship between faith and works resides
in the pages of the Bible itself. In James 2:14 (ESV), we read, “What good is
it, my brothers, if someone says he has faith but does not have works? Can
that faith save him?” James continues to explain how mere profession of
faith without tangible works of service and sacri ce is “useless,” ending with
the statement in 2:26, “for as the body apart from the spirit is dead, so also
faith apart from works is dead” (ESV). With the invocation of the phrase,
“faith without works,” James appears to be commenting on the writing of the
apostle Paul who, in Romans 3:27–28 (ESV), writes, “en what becomes of
our boasting? It is excluded. By what kind of law? By a law of works? No, but
by the law of faith. For we hold that one is justi ed by faith apart from works

of the law.” At the time of the Reformation, the received scholastic tradition
had synthesized these two positions by positing the formulation ﬁdes
caritate formata: faith formed by (works of) love. Consequently, both “sides”
of the divide were then represented. One was justi ed by faith, but not by
faith alone, or devoid of works. erefore, both the Pauline emphasis and
the caution by James were upheld. is was the synthesis that existed at the
time of the Reformation, and the one that Luther would reformulate in its
entirety.
Luther and Works
e theological world out of which Martin Luther emerged, based as it was
on the insistence that faith was formed by acts of love, meant that most of
the energy of the Christian life was focused on the cultivation of virtue
toward the manifestation of love so as to be ensured of one’s faith. In the
event that this basis of assurance was suspect, the Church provided the
sacramental means of grace whereby any de ciency in faith, that is, love,
could be overcome. is world allowed for the development of many and
varied ways of buttressing a de cient faith through acts of penitence,
devotion, and service.
Martin Luther came of age in this theological world as an Augustinian
friar given to preaching and teaching in Wittenberg in 1508. For centuries
academic scholastic theology had been primarily concerned with the
writings of omas Aquinas (1225–1274) and his followers. Study of the
scriptures, insofar as it was undertaken directly, was done using the Latin
Vulgate, a fourth-century translation by Jerome (347–420 CE). One of the
crucial passages upon which Martin Luther was given to re ect was
Matthew 4:17, which stands at the beginning of Jesus’s earthly ministry with
his statement, “Repent, for the kingdom of God is at hand.” is Greek word
metanoia, which today is translated as “repent,” would have at the time of
Luther been read in Jerome’s Vulgate as “poenitentia agite,” or “do penance.”
is command, coming as it does at the inauguration of Jesus’s earthly
ministry, was the basis for the construction of an elaborate sacramental
system that had, by the time Luther came to Wittenberg, developed into a
complex system whereby the Church occupied the sole mediatorial function
between a human being and salvation; there was no salvation outside of the
Church.

During his time as a professor, Desiderius Erasmus of Rotterdam (1466–
1536) published a critical edition of the Greek New Testament, thus
providing Luther access to the Christian scriptures in an unprecedented way.
In his study of the New Testament, Luther began to question the received
theology regarding many things he had been taught, most notably the nature
of penance, so on October 31, 1517, he nailed 95 eses to the church door
in Wittenberg, the rst reading, “When our Lord and Master Jesus Christ
said, metanoia, i.e., ‘Repent’ (Matt. 4:17), he willed the entire life of believers
to be one of repentance” (LW 31:22). us, with this statement, Luther both
inaugurated the Reformation and signaled his rede nition of the
relationship between faith and works.
e Reformation of Work
When Luther began teaching through the apostle Paul’s letter to the
Galatians, his comments on chapter 5:6 are instructive for the way he saw
this distinction. On Paul’s statement about the primacy of “faith working
through love,” Luther wrote, “e sophists apply this passage in support of
their doctrine that we are justi ed by love or by works. For they say that
even when faith has been divinely infused— and I am not even speaking of
faith that is merely acquired— it does not justify unless it has been formed
by love” (LW 27:27). He argued that while it is true that the apostle Paul was
exhorting his readers to exhibit works of love, these works were subsequent
to not causative of justifying faith. For Luther, this was how the life of a
Christian could be seen as one of daily repentance, because it was no longer
viewed as a transition from vice to virtue, as if justi cation were on a
continuum, but rather as an accomplished reality by faith alone. Faith alone,
had, for Luther, secured justi cation, and this security became the ground
and basis for the free exercise of love.
In an interview published in 1984, “Luther and the Unity of the
Churches,” Pope Benedict XVI (then Joseph Cardinal Ratzinger) himself
recognized this reformulation by Luther as not only a point of contention
then, but one that endures to this day. He observed that for Luther, as
important as acts of love are, they cannot be con ated with the free gi of
justi cation by God through faith, or they threaten to rob life of the
gratitude that emanates from a life lived in light of unmerited grace. “at is
why love,” he continued, “which lies at the center of the Catholic faith, is

dropped from the concept of faith; Luther goes so far as to formulate this
polemically in his large commentary on Saint Paul’s Epistle to the Galatians:
maledicta sic caritas, down with love!” (Ratzinger 1984, 219). With this
insight, Pope Benedict helpfully illuminated the precise area of contention,
because whereas Luther was insistent that the works of love were important,
they could not be con ated in any way with the message of God’s free
justi cation by grace through faith.
For Luther, it was only the secured promise of justi cation by faith alone
that freed the human person from the anxiety and fear of having to prove his
or her salvation by adequate works of love. In a seemingly paradoxical way,
an emphasis on the “for me,” (Lt. pro me) aspect of God’s one-way love for
the sinful person freed that person from slavish introspection and opened
up avenues of service for God and neighbor. is distinction between faith
and love crystallized in the theological distinction between law and gospel,
because the demands of the law, that is, works love, proceeded naturally
from the preaching of the gospel. In an account of his conversion
experience, Luther explained as much, saying, “When I discovered the
proper distinction—namely, that the law is one thing and the gospel is
another—I made myself free” (LW 54: 442–443).
Faith, Work, and Life
e Reformation distinction between faith and works rests on Luther’s
rede nition of the life of the Christian as one of daily repentance, because it
radically reordered the direction of human hope toward faith alone rather
than faith plus works. No longer would people look at their own works for
con rmation of their salvation but rather, gaze outward and upward toward
the risen Christ and what that means for them. Accordingly, the most
important role for the Church in this respect concerned the preaching of the
free gi of God’s salvation by grace through faith alone. is preaching of
the gospel, argued Luther, creates just this active, life-giving faith in its
hearers, thus creating people who freely and joyfully “work.” As Luther
argued, “Faith is a godly work in us which changes us and brings us alive
anew from God… . It makes of us a completely diﬀerent human being in our
heart, courage, senses, and all powers” (LW 35:370). is “diﬀerent human
being,” is one who now relates to God in an entirely diﬀerent and altogether

freeing way, namely, by faith alone in what God has done on his or her
behalf.
is new life of faith “works” in a much diﬀerent way than before, because
since there are no necessary conditions for saving faith, the creativity and
variation springing forth from this saving faith into “works of love” is
limited only by the creative imagination of God working through His
people. e life of faith severed from the fear of self-justi cation, argued
Luther, produces the basis for acts of loving service freely done. In this way,
one can observe how Luther settled the enduring debate between James and
Paul, because they both agreed that living faith “works,” but the power to
resurrect dead faith comes not by preaching the law, but by the free
proclamation of the gospel received by faith alone.
Enduring Signiﬁcance
As with many of Luther’s reforms, it was not long before people began to try
to scale back some of his more radical ideas. With respect to this
relationship between faith and works, a Protestant synthesis emerged
whereby works were technically seen as distinct from saving faith, but they
had to be followed by works of love for this faith to be deemed suﬃcient.
Within Protestantism, this synthesis emerged in a false distinction between
the way people become Christians (justi cation) and the means by which
they grow (sancti -cation). is Protestant synthesis eﬀectively
reintroduced the pre-Reformation synthesis of faith and works, yet did so
without the sacramental buﬀer of the Church and therefore le people even
more exposed to the gnawing fear of whether or not they had, in fact,
evinced enough “love,” for sancti cation.
In response to this reversal of Luther’s reform, theologians beholden to his
project have resisted this formulation in every generation. With Luther, they
argue that it is only when the mercies of God in Christ are secured by faith
alone without any recourse to the response of human love that the fearful
human heart can be unchained and set free to pursue the very works of love
for which it was created. Given the stakes, it is certain that this debate will
continue in each and every generation, because this relationship is at the
heart of one’s entire conception of how God and humans are related.
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Martin Luther’s childhood family provided experience and a worldview
upon which he drew when forming his own family and his theologies of
marriage, parenting, and vocation. He described his ancestors as
hardworking peasants; his father, Hans “was a poor miner” and his mother,
Marga-retta, “carried all her wood home on her back” (TT, 2888a). Luther’s
childhood family was “rugged, rough, at times coarse, credulous, and
devout” (Bainton 1950, 26). is coarseness included discipline. Luther
talked several times about having been caned and whipped by each of his
parents, once until he bled. In later re ection on this harsh treatment, he
said that “they weren’t able to keep a right balance between temperament
and punishment.” He thus counseled parents and teachers to seek this
balance so that children might keep their spirits and learn in love (TT,
3566a).
Family life for Martin and his wife Katharina centered around the Black
Cloister in Wittenberg. It had been the home of Augustinian friars who had
le monastic life as a result of the Reformation (TT, ix) while Martin
continued to live there. His marriage to Katharina von Bora in 1525 brought
much order and literal cleanliness to his home. Martin Marty describes in
vivid manner how “neglect of personal hygiene had to end when eﬃcient
Katherine took command” (2004, 109). Of this shi, Luther said, “it is a
good thing that God came to my aid and gave me a wife. She takes care of
domestic matters, so that I do not have to be responsible for these too” (TT,
154). In other comments he indicated that Katharina managed the nances

of their complicated household, paying their debts and even suggesting in
public that he get paid for the teaching he did nightly around their table.
Both Martin and Katharina had to work hard to survive without the
support of the Church aﬀorded to them in their previous lives as monk and
nun, respectively (Marty 2004, 109). is ethic of hard work came naturally
to Martin, “the son of a peasant,” and Katharina, “mistress of the pig
market,” who had been consigned to the convent by a father unable or
unwilling to care for her aer her mother’s death (Bainton 1950, 290–292).
In addition to Martin and Katharina, the Black Cloister was home to a
rotating group of student boarders, travelers, and visiting professors whom
the Luthers hosted and fed. is provided some income as well as a dynamic
table at which many of Martin’s words about his work as well as his family
were recorded, and later published as Table Talk. Over time their family
grew to include six children—Hans, Elizabeth, Magdalena, who died aer an
illness at age 14, Martin, Paul, and Margaret—along with four orphaned
nieces and nephews.
Luther oen spoke of his wife with fondness and respect. One of his oquoted statements about her is: “I wouldn’t give up my Katy for France or for
Venice— rst, because God gave her to me and gave me to her; second
because I have oen observed that other women have more shortcomings
than my Katy (although she, too, has some shortcomings, they are
outweighed by many great virtues); and third, because she keeps faith in
marriage, that is, delity and respect” (TT, 49). In this brief declaration, he
revealed that he was devoted to her, that God is the root of marriage, and
that Katharina was in fact a capable wife.
ough Luther’s views of men and women remained rmly entrenched in
medieval patriarchy, it is clear that Katharina was not only an eﬀective
household manager, she was also an engaged participant in his work, as
evidenced by the discussions he had with students and colleagues. Multiple
recorders of Table Talk quoted Katharina and regularly indicated something
that “the Doctor’s wife said” in the course of conversations on politics,
theology, and family life. She was thus engaged with Luther in his
theological work and talked to him about events of the day with some
frequency.
Regarding parenting, it appears that Luther sought to be a diﬀerent kind
of father than his own had been. e con ict that characterized their

relationship did not end when childhood discipline ceased. As an adult,
Luther was aﬀected by his father’s disapproval of his entry into the
monastery. ough Hans attended the rst mass that his son celebrated, in
conversation aerward he challenged him with at least two comments that
stayed with the adult Martin; they appear in multiple conversations and
most biographies. First, Hans pointed out that by going against his father’s
wishes, Martin had violated the commandment to honor one’s father and
mother. Second, of Martin’s frightening thunderstorm experience that had
led him to take monastic vows, Hans cautioned, “just so it wasn’t a phantom
you saw!” (TT, 3556a). is reinforced Martin’s pervasive doubts about his
worthiness before God. Nevertheless, as most biographers point out, Martin
remained devoted to his father until Hans’s death. One Table Talk recorder
noted that Luther became a monk against his father’s will and that he
re ected many times on this reproach aer the rst mass in order to form a
suﬃcient theological defense (that one is to honor Christ above even one’s
parents), and yet it was his father’s advice that nally convinced him it
would be acceptable to marry.
In contrast, Martin wrote a charming letter dedicated to his four-year-old
son, Hans, wherein he described “a lovely garden where many children in
golden frocks gather rosy apples under the trees … and they have ne
ponies with golden bridles and silver saddles.” ey were, he said, “the
children who like to pray and learn and be good.” e letter encouraged little
Hans to do likewise so that he too might enjoy this “lovely garden” (Bainton
1950, 303). In addition, Martin was present with his wife Katharina for the
illness and death of their adolescent daughter Magdalena. As her illness
worsened and they anticipated losing her, Luther said that “in the last
thousand years God has given to no bishop such great gis as he has given
me” (TT, 5494). A colleague described Martin “on his knees before the bed
and, weeping bitterly, pray[ing] that God might will to save her” (TT, 5496).
It is hard to imagine from the admittedly limited portrait we have of the
elder Hans that he would be a father weeping so devotedly, or even washing
and hanging out diapers in the way that Luther described a father doing, the
type of father he seems to have been.
Luther’s family life presented him with the ultimate proving ground for at
least two of his central theological insights: marriage as not a sacrament but

a school for character, and vocation as not only reserved for clergy but as
characteristic of being a spouse and parent, among other things.
Roland Bainton suggests that Luther “did more than any other person to
determine the tone of German domestic relations for the next four
centuries” (1950, 298). To that end, it was a key part of his sacramental
theology to strip marriage of that status because it had not been instituted by
Christ as a means of grace and lacked a physical sign like water (baptism) or
bread (Eucharist). Contrary to some perceptions, this made marriage more
valuable as a “school for character” wherein a Christian must practice
“fortitude, patience, charity, and humility” (Bainton 1950, 300). Indeed, the
instruction by Christ to love one’s neighbor is rst carried out with one’s
spouse, because she “is his nearest neighbor. erefore she should be his
dearest friend” (Bainton 1950, 301). In these ways, Luther’s own marriage
served as a prime example of its role in Christian life.
Martin Marty points out that Luther’s concept of vocation was tied to and
tested by his family life. Here, too, Luther took a concept central in Roman
Catholic theology, being called by God, and expanded its boundaries and
de nition. No longer would callings be reserved for clergy alone; instead,
Luther argued for a priesthood of all believers wherein everyone could live
out a calling to serve God and the neighbor as a parent, spouse, magistrate,
or farmer. Marty summarizes Luther’s attitude to family life thus: “e
mother suckling the baby and washing diapers, the farmer at work, the
couple having sex were as likely to be engaged in God-pleasing activities as
was any nun engaged in prayer” (2004, 104). Insofar as this also describes
Luther’s family life, the concept of vocation appears fully informed by his
own experience.
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Originating from the French feminisme, the term “feminism” has been used
since the 19th century to refer to social movements and academic
approaches advocating equality for women and placing their experiences
and issues at the center of concern. Even as scholars agree that “feminism” is
a modern concept, feminist researchers of Luther and the Reformation
direct our attention back to the 16th century, suggesting that some roots of
feminism might well be found in Luther’s life and thought. Luther’s
advocacy for the education of girls as well as boys, for instance, led to a
decrease in the gender gap in basic education of Protestant children. Luther’s
protest against conventional Christian views of women’s bodies as unclean
and his embrace of sex and critique of the superiority of celibacy
contributed to greater aﬃrmation of female bodies and sexuality in general.
Luther’s deep aﬀection for his wife, Katharina von Bora (whom he called
“my lord Katie”), helped exalt women’s roles as spouse and valued partner in
the domestic sphere. At the same time, the legacy of Luther and the
Reformation has proven a mixed one for women. Emphasizing the primacy
of the domestic sphere for women contributed to the idealization of woman
as wife and mother. is shi eﬀectively closed oﬀ full-time religious
vocations outside the home for Protestant women, signi cantly reducing the
number of women who were theologically trained and able to produce
spiritual works. Relatedly, the prominence of Christian mystical traditions
faded as dominant forms of Protestantism gained traction, eclipsing a vital
avenue for women’s authoritative spiritual voices.
Modern Feminism’s First and Second Waves
Scholars of the modern period oen characterize feminism as coming in
three waves. First-wave feminism of 19th-century Europe and North
America emphasized the equality of men and women before God as well as
in terms of their societal rights and responsibilities. Even though Luther
generally supported the hierarchical ordering of late medieval society, his
leveling of the spiritual hierarchy with his proclamation that every Christian
is both lord and servant of all provided a foundation upon which feminists
could build their case for the individual rights of women. Nineteenth-

century feminist activist Elizabeth Cady Stanton and her publication of e
Woman’s Bible illustrate well how women claimed their authority to interpret
the Bible and be critical of passages that do not seem to support the equality
of women.
e second-wave feminism of the 1960s, 1970s, and 1980s critiqued
inequalities in social and cultural ideologies and institutions. Women—and
some male allies—in Lutheran traditions drew on Luther’s insistence on the
priesthood of all believers to claim spiritual equality with men and to call for
more access to leadership positions for women. is advocacy led the
Lutheran World Federation to create a “Women’s Desk” to address issues
aﬀecting women in 1970, the same year the American Lutheran Church
voted in favor of women’s ordination. With an increase of Lutheran women
in seminary, graduate school, and (more slowly) leadership positions, this
commitment to spiritual equality of men and women in uenced the 1978
edition of the Lutheran Book of Worship to use inclusive language in its
references to human beings.
While the story of second-wave feminism is oen told from a North
American perspective, feminist concerns have never been limited to one
part of the globe. At the 1988 gathering of the ird World Lutheran
eological Educators Conference in Brazil, conference participants penned
an open letter regarding women and theology, invoking Luther’s doctrine of
justi cation by grace through faith as a rationale to pledge to work for
greater access for women to seminary education and for women’s ordination
in their respective countries.
Lutheran women in the academy during the second wave were also
in uenced by emerging feminist scholarship written by women outside
Lutheranism that leveled strong critiques against central doctrines of the
Christian tradition, including Luther’s. His diagnosis of the self as turned in
upon the self, feminists argued, means that the remedy— even for women
with a substantive lack of sense of self—is to be broken open by grace in
order to serve the neighbor in love. For many feminists, this Lutheran
framework leaves no room for the cultivation of a healthy sense of self,
especially for women who have been sinned against in unjust and violent
ways. is Lutheran anthropology is only reinforced, feminists have insisted,
by a Lutheran Christology that places humans consistently in the roles of
sinners whose sinfulness drives Christ, the innocent victim, to the cross.

Many feminists of the second wave reject traditional theories of atonement
and claim that women—especially those who have experienced abuse—are
too oen, like Christ, victims of cruci xion. is leads some feminists to
reject the cross entirely as the bearer of theological meaning, turning instead
toward the resurrection and the liberating life led by Jesus.
Feminists within a variety of Lutheran traditions have added their own set
of critiques of Luther’s thought. While Luther theoretically opens the door
for women’s ordination with his insistence on the priesthood of all, his
comments about women’s weaker constitution leaving them un t for
ministry have been met with frequent critique (even though, when Luther
knew of women taking to the pulpit in his day, he did not oppose them). His
harsh stance against the peasants and his abhorrent anti-Jewish writings
present serious challenges for feminists interested in utilizing Luther’s
thought to make the case for a more just and compassionate society. Luther
is a polarizing gure, with legacies of liberation and freedom alongside those
of vitriol and hate. Lutheran feminists add their own set of concerns about
Luther and his legacy in their work and have made clear that standing in the
tradition of Luther does not mean that one accepts the totality of Luther’s
thought.
ird-Wave Feminism and the Future
Given that traditional understandings of atonement are frequently
interrogated by feminists, it is intriguing to observe that in addition to his
insights on freedom, justi cation, and the priesthood of all, Luther’s
theology of the cross has been a signi cant positive resource for Lutheran
feminists. Feminists have looked to Luther’s critiques of theologies of glory
in late medieval Christendom—as well as in a society purportedly
in uenced by Christian values—to inform their own challenges to
theologies of glory like patriarchal ecclesiology or unrestrained global
capitalism. But like Luther’s cross-centered approach, feminist theologies of
the cross are not just about critique. ey call Christians back to discipleship
of the God hidden in the suﬀering of the cross, and for feminists this
translates into working for a church and a society that focus on the
marginalized and despised.
Understanding traditions like Luther and the Reformation as resources
that can inform feminist scholarship and activism is one way third-wave

feminism diﬀers from the second wave. In this newest wave, however,
gender is seen as just one of many aspects of identity in need of attention. A
persistent criticism of second-wave scholarship has been that “feminist
concerns” have oen actually meant “white women’s concerns.” African
American and Latina women, as well as women from India, Asia, the
Middle East, and Latin America, who engage with Luther and legacies of the
Reformation oen describe their work without utilizing the term “feminist,”
even as they focus on women’s issues within their particular contexts. Some
African American women claim “womanism” (a term coined by Alice
Walker) as the term that best describes their work on linking Luther’s ethics
of love to black women’s expressions of mutual love. Lutheran women
biblical scholars from India take Luther’s commitment to making the Bible
accessible to the masses beyond the academy and apply it in their work on
the Bible and Dalit women. Recent conferences and initiatives through the
Lutheran World Federation use the language of “gender justice” to describe
the on-the-ground work with women in multiple global contexts.
Furthermore, women scholars and activists in uenced by Luther’s
teachings on communicatio idiomatum (how the relationship between the
divine and human in Christ is manifest in the world) at times view the term
“feminist” as not fully capturing their focus on economic and ecological
issues. Similarly, those who mine Luther’s relational model of the self and sin
to work on issues of gender and sexuality oen prefer the term “queer” to
“feminist.” In response to such concerns, third-wave feminism insists that
intersec-tionality must be at the heart of any work that claims to be feminist.
ey know that feminist analysis and approaches must attend to the ways
gender intersects with race, class, sexuality, geographic location, and more.
Lutheran feminism in the 21st century boasts a growing body of
scholarship, conferences devoted to feminist issues within the Lutheran
tradition, and organizations that regularly provide a forum for feminist
issues (such as the organization Lutheran Women in eological and
Religious Studies). In addition, 2015 marked the 45th anniversary of
women’s ordination in the Evangelical Lutheran Church of America, where
women now make up 35 percent of active clergy. Feminist scholarship has
also impacted the leadership styles of clergy regardless of gender, fostering
more communal, cooperative, and egalitarian processes within churches,
seminaries, and other Lutheran institutions. At the same time, sexism within

Lutheran ecclesial bodies still exists. In 2016 the Evangelical Lutheran
Church of Latvia voted to oﬃcially ban the ordination of women, a practice
that had been unoﬃcial for many years.
As the 21st century also brings with it heightened awareness of the need
for interreligious understanding, Lutheran feminists have an opportunity to
identify religious diﬀerence as a vital point of intersectionality in need of
further thought and advocacy. Even as a number of Luther’s claims about
Jewish and Muslim belief deserve substantive criticism, his emphasis on
God’s generosity and love of all creatures, as well as on one’s vocational call
to serve the neighbor in love, are all ripe for generative work by feminists
committed to bringing Luther’s best insights to bear on the most pressing
issues of our day. And in doing this work, they are shaping the legacy of
Luther into the 500th anniversary of the Reformation and beyond.
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From the outset, it is important to clarify that a feminist dialogue with
Martin Luther always stands in relation to the work of womanist, mujerista,
queer, Asian feminist, and other global voices of women. In each context,
women’s engagement with feminism and Lutheranism is distinct. In a
sermon in 1517 Luther wrote: “Where Christ is, there he always goes against
the ow.” erefore, it seems tting that critical and constructive feminist
responses to the work of Martin Luther have emerged within and beyond
Luther-anism, going both against and with the currents of the Reformer’s
work.
Most Lutheran feminist, womanist, and mujerista theologians describe
their work as bringing voices from the margins of Lutheranism to produce
nutritive transformations of the tradition; they bring the ocean of
contemporary theology to meet the stream of Lutheran heritage, providing a
rich, diverse estuary for development. L. DeAne Lagerquist and Caryn
Riswold explain that the legacy of feminism within the Lutheran tradition
centers primarily on ecclesial and theological reforms (Streufert 2010). In
addition, Lutheran mujerista, womanist, and feminist scholars recover
historic and contemporary women’s voices that have been neglected and
underrepresented within the Lutheran tradition. e opportunity for reform
within Lutheranism has advanced along with women’s access to ordination,
education, and leadership positions in Lutheran churches and institutions of
higher education. Over the past 50 years Lutheran women scholars from
around the world have produced a wealth of work on every topic in
Lutheran systematic theology, ethics, biblical studies, history, church
practice, Christian education, and liturgy. e Evangelical Lutheran Church
in America (ELCA Justice for Women Project 2012) has produced an
annotated bibliography as documentation of its work and a resource for
those who engage feminist perspectives.
Transcending Luther’s patriarchal assumptions, some scholars have found
much consonance between feminist perspectives and Luther’s writings on
Christian freedom, vocation, grace, the theology of the cross, and the
priesthood of all believers. Others focus primarily on correcting patriarchal
frameworks within these same Lutheran ideas. In both cases, there is

concern to unmask the ways that Luther’s work has justi ed oppression
based on sex, race, and orientation while privileging white, male,
heterosexual, Christian, European perspectives. e Lutheran tradition’s
dominant foundation in one 15th-century man has encouraged a
methodology of “proof texting” Luther’s writing that is a unique blessing and
a curse; it distinguishes Lutheran feminist scholarship from other Protestant
and Catholic traditions that have multiple, rather than a near-solitary
authoritative gure. Nonetheless, Lutheran feminist scholars have generally
discouraged an uncritical hagiography of Luther.
While church policies and leadership have made great advances, Lutheran
scholarship overall has been slow to respond to half a century of feminist
scholarship. In response, organizations that support Lutheran women
scholars have emerged, such as Lutheran Women in eological and
Religious Studies, which has met annually since 1987. Another organization,
the Global Lutheran Women’s Scholarship Network, has emerged in the past
decade through the support of the Lutheran World Federation, member
churches, and individual scholars to redress a sensed erasure of feminist
Lutheran scholarship globally.
Womanist, mujerista, and feminist scholarship on Luther raises issues of
sources, authority, and methodology. While the Lutheran tradition
recognizes the priority of Scripture, feminist Lutheran scholars may also
engage contemporary biblical, process, postmodern, queer, and liberation
methodologies, nding valuable sources for Lutheran theology and
historical study in women’s experience and other academic disciplines.
ese experiences and discourses introduce new approaches for interpreting
Luther and advancing his fundamental insights in a contemporary context.
A de ning quality of feminist scholarship is its attention to how the
experiential context of a community or an individual aﬀects the meaning of
a theological claim, and vice versa. What speaks grace in one context may
further sin and suﬀering in another. is key insight functions in feminist
responses to Luther, which can be roughly organized into critical responses
and constructive reinterpretations or retrievals.
Critical Responses
Critical responses to Luther and the Reformation tradition have focused
especially on the doctrines of sin and redemption as well as theological

anthropology, with particular emphasis on women’s selood. Valerie
Saiving (1960) and other feminist scholars have noted, for example, that for
many women the de nition of sin associated with Luther and Augustine, as
being turned in on or overemphasizing the self in pridefulness and
narcissism, does not apply in the same way as it does for men. Women’s sin
is not accurately described as an over-assertion but as an undervaluing of
self because of their historical experiences of patriarchal oppression.
According to Saiving, Daphne Hampson (1988), and Judith Plaskow (Christ
and Plaskow 1992), women’s sin is better understood as a lack or diﬀuseness
of self. Consequently, what women need to hear by way of redemption,
health, and wholeness is the inverse of what men need to hear. As Serene
Jones (2000) explains, for a woman who has experienced loss of self as a
result of violence or consistently prioritizing the needs and desires of her
male partner or children over her own, the Reformation narrative of sin as
curved in on oneself may have one of two possible eﬀects. Either the
narrative will be judged irrelevant or the woman may tragically assume a
sense that any assertion of the self is sinful, thus compounding the eﬀects of
sin and oppression rather than moving her to health and wholeness.
Feminist scholars have also critically analyzed Luther’s articulation of
redemption and the means of salvation. Scholars have been particularly
concerned with the idealization of suﬀering, violence, sacri ce, and an
active/passive dynamic between God and humans, which may re ect
controlling and abusive relationships. From the perspective of survivors of
abuse, Luther’s characterization of God’s action on passive human subjects
takes on tragic and perverse meaning. Feminist scholars, for example, have
critiqued German Lutheran theologian Karl Holl’s description of Luther’s
understanding of redeeming love and those who adopt it uncritically. Holl
asserted that the deepest nature of God is love as a power that “does not
hesitate to in ict hurt in order to liberate its object from itself and to raise it
above itself ” (Holl 1977). Scholars of diverse perspectives have condemned
such theological idealizations of violence, particularly when they are
claimed to be redemptive. For example, Rita Nakashima Brock and Rebecca
Parker (2001) reject linking redemption with continued and enacted
violence, self-annihilation, suﬀering, or sacri ce. Likewise, woman-ist
theologian Delores Williams (2013) argues that theories of redemption
depicting Christ as a substitute or surrogate, dying the death owed by

humanity, reinforce the surrogacy structures that have oppressed black
women in slavery and societal structures since slavery. Scholars such as
Catherine Keller (1988) emphasize the detrimental eﬀect of an active/
passive dynamic in Luther’s thought. Even as Luther de ned sin as a
condition of being curved in on the self, by insisting on absolute separation
between the active redeeming work of God on passive humanity, Luther
ironically ended up paving the way for the patriarchal modern, incurved,
and sovereign self that is contrasted with the passivity, receptivity, and
dependence of the feminine and nature.
Kathlyn Breazeale (2008) speci cally criticized Luther’s views on marriage
and women and pointed out that despite his own seemingly healthy
marriage, Luther’s overall views of women bound them to home. In
addition, Luther explicitly advocated physical abuse for “discipline” of
women and children to keep them subservient to men. Like many of his
time, Luther regarded this as the proper order of the family. Similarly, Mary
Wiesner (1994) notes that while the Reformer deemphasized the feminine
virtues of purity and chastity inspired by Mary, he replaced them with the
idealization of the Christian woman as wife and mother.
Feminist Lutheran Constructive Reformations and Retrievals
Within the last 50 years, mujerista, womanist, and feminist Lutheran
theologians have responded to Luther by addressing such critical theological
concerns and oﬀering constructive reformations and/or retrievals of Luther’s
work. For example, critical and appreciative Lutheran engagements with
Luther’s epistemology of the cross have been oﬀered by scholars such as
Mary Solberg (1997), Alicia Vargas (2006), Mary Streufert (2010), Marit
Trelstad (2006), and Arnfridur Gudmundsdottir (2010). Each emphasizes
the importance of Luther’s insight that God is present even in suﬀering, but
they oﬀer distinct insights on how or whether liberation and redemption are
directly connected to suﬀering.
Caryn Riswold (2009) and Kristen Kvam (2010) both work with Luther’s
theology to demonstrate how his ideas and method radically challenged
patriarchal structures. Insights on Lutheran theological methodology have
also been advanced by Mary Joy Philip (2010), Beverly Wallace (2010), and
Mary Lowe (2010). Philip oﬀers insights that come from proud speaking at
the margins of tradition, and Lowe utilizes queer theory to understand the

role of mul-tilayered power and social position in Luther’s work and
contemporary theology. Wallace gathers voices of African American women
from all ages and vocations to construct a new womanist Lutheran theology
and Evangeline Anderson-Rajkumar (2005) articulates an Indian Lutheran
feminist perspective.
Lutheran scholars led the way in historical-critical approaches to the
Bible, and this continues to be highlighted in Dalit and Indian feminist
biblical scholarship by Monica Jyotsna Melanchthon (2014) and Surekha
Nelavala (2012). German biblical scholar Brigitte Kahl (2010) also
emphasizes new interpretations of justi cation in reading Galatians from the
perspective of the conquered and oppressed.
With the well-being of women as central, feminist theologians such as
Karen Bloomquist et al. (2016), Wanda Deifelt (2012), and Mary Streufert
(2010) have coordinated various global groups advocating justice for women
and the advancement of all women’s voices in church and scholarship.
Christian education from a collaborative feminist spirit is similarly present
in the work of scholars such as Norma Cook-Everist (2002). Lutheran
feminist ethicists have also advanced work on issues of sexual abuse and
violence, ecology, health care, poverty, racism, and economics. Mary D. Pellauer, a forerunner in feminist Lutheran scholarship (Pellauer and Marty
1991), writes on Lutheran theology and sexual violence, as does Anna
Mercedes (2011). e intersection of process and Lutheran theologies has
been fruitful for scholars such as Krista Hughes (2010), Trelstad (2006),
Terra Schwerin Rowe (2017), Mercedes, and more. Cynthia Moe-Lobeda
(2013) has oﬀered critical analysis of structural racism and economics from
the perspective of Lutheran theology, while Lutheran scholar Aana Vigen
(2013) examines the ethics of medical care and poverty. Lutheran
perspectives have also played a signi cant role in the articulation of
ecofeminist theologies by Moe-Lobeda, Schwerin Rowe, and others.
Lutheran feminist scholars in the area of history, such as L. DeAne
Lagerquist (1987) and Kirsi Stjerna (2009), have respectively written on
Lutheran women’s history in the United States and women of the
Reformation. Christine Helmer has placed feminist, historical, and global
Lutheran scholarship about the Luther Renaissance in conversation with
contemporary doctrinal issues (Helmer and Holm 2014).

Several feminist Lutheran scholars currently engage Luther in terms of his
aﬀective, unifying language and mystical in uences, such as Bernard of
Clairvaux. German Luther scholar Birgit Stolt (2000), for example,
highlights the ways that Luther relies on emotional imagery to describe the
believer’s aﬀective journey of faith with God. Else Marie Wiberg Pedersen
(2011), Kathryn Kleinhans (2010), and Elisabeth Gerle (2017) have
appreciated the equality, shared dignity, and intimate love implied in
Luther’s articulation of grace as a “happy exchange” or embrace between
Christ and the Christian.
While by no means exhaustive, these areas and scholars represent global
feminist, womanist, mujerista, and queer work in the area of Lutheran
studies. In addition to sources mentioned above, much Lutheran feministaﬃliated scholarship in Africa and South Asia is embodied in numerous
church policy documents and declarations rather than academic
publications. In a very real way, the work of women in Lutheran churches
around the world to address the oppression of women by patriarchal
structures represents the most embodied and important feminist response
to Martin Luther.
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When asked what led her to Lutheranism, pastor Nadia Bolz-Weber listed
an emphasis on grace, the simultaneity of being saints and sinners, and “this
thing called theology of the cross, this idea that God is so present in
suﬀering… . We feel like God’s absent, but God’s actually especially present
in human suﬀering” (Gross 2015, 16). While a profound sense of connection
between particular experiences of suﬀering and the cross of Christ is an old
Christian idea, Luther’s brie y stated but in uential contrast in his
Heidelberg Disputation between a theology of the cross and a theology of
glory has supported a range of 20th- and 21st-century Christian theological

developments. ese include Bonhoeﬀer’s contrast between costly grace and
cheap grace, forged amid resistance to German Lutherans’ passive
acceptance of Nazi anti-Semitic laws (Bonhoeﬀer 1949); North American
critiques of the prosperity gospel (Peterson 2009) and consumeristic culture
(Hall 1976); and globally, Lutheran-inspired re ections by liberation
theologians who construe racism and colonialism as theologies of glory, and
the scandalous suﬀering of the oppressed as a site of hidden yet interruptive
divine revelation (Tesfai 1994;
Westhelle 2006).
Some feminist Christian theologians have also turned to Luther’s theology
of the cross to buck the late 20th-century trend toward perceiving the cross
as a problematic expression of divine child abuse that encourages women
and children to endure domestic violence, sexual abuse, or some other form
of oppression as their way of participating in the saving cross of Christ.
Refusing to assume that cross talk inevitably sacralizes abuse, and
dissatis ed with feminist reductions of Jesus’s death to an incidental political
tragedy, some feminist theologians have turned to Luther’s theology of the
cross to articulate a redeeming, not perverse, association between Jesus’s
death and forms of suﬀering that disproportionately aﬀect women and that
have been accepted or justi ed in historically patriarchal societies—
including traumatizing suﬀering like rape, sexual abuse or harassment, and
domestic violence, as well as the more banal everyday oppression of
restricted social roles. Developing some sides of Luther’s theologia crucis
more than others, these feminist theologians have found in Luther a
resource for articulating what is le out by a North American tendency
(prominent in some late 20th-century feminists) toward a can-do attitude
that assumes individual or social change can happen through sheer force of
will alone—in this case, by naming as sin patriarchal habits of thought and
practice and seeking cultural and institutional reforms that generate new
egalitarian habits. Beyond these practices of calling a thing what it is (a
motif in Luther’s theologia crucis), feminist theologians of the cross observe
that feminist conscientization and the emergence of a more egalitarian
society do not themselves suﬃce to exorcise internalized senses of the self
that are shaped by intimate violation and by the legacy of sexist and
heterosexist norms.

Construed in a feminist key, Luther’s theology of the cross insightfully
addresses the spiritual eﬀects, not only the historical and interpersonal
causes, of abuse and oppression. In this regard, feminist theologians of the
cross are part of a recent trend in feminist and womanist theologies toward
embracing a less Pelagian-sounding, more Stoic ecofeminist sensibility (Carr
2015) that recognizes that feminist and other liberation-minded visions of
ourishing must acknowledge the reality of lifelong, ambiguous processes of
healing from trauma, as well as our vulnerability to wider sociopolitical and
environmental threats to creaturely survival. Like Bolz-Weber in her
ministerial work, feminist theologians of the cross are attentive to the
pastoral contexts of soul transformation as well as to prophetic calls for
social change, with the cross signifying both God’s identi cation with
suﬀering and an intrusive challenge to normalized oppression.
Constructive re ections on the cross abound in feminist theology (e.g.,
Reformed feminist in Jones [2009]; collections of womanist, mujerista, and
other feminist perspectives in Trelstad [2006a] and Streufert [2010]). ose
developing Luther’s theologia crucis emphasize a contrast between theologies
of the cross and glory and a two-sided embrace of the cross as a locus of
God’s revelatory-redemptive activity hidden within contrary experience.
Feminist Aﬃnities with Luther’s Cross-Glory Polemic
Feminist theologies of the cross highlight orientations shared by Luther and
feminists, even as they newly develop Luther’s thought in light of modern
gender analyses and a distinction between sinner and sinned-against that is
underdeveloped in Luther (and in much of Christian thought). Lutheran
feminist ethicist Mary Solberg perceives aﬃnities between feminist
epistemologists and Luther’s theologian of the cross: both see from—and
demand accountability to—particular embodied experiences of suﬀering
that resist claims to truth on the basis of attractive worldly success or
dominance (i.e., theologies of glory). From this standpoint, a theologian of
the cross is one moved by compelling knowledge to act upon the needs she
glimpses, trusting that God speaks from the underbelly, among the
marginalized (Solberg 1997). Marit Trelstad (2006b) argues that Luther’s
theology of the cross is rightly used only epistemologically, to remind us that
knowledge of God comes through (not apart from) attention and ethical
response to suﬀering; to view theologia crucis soteriologically risks

portraying the shattering humiliation of the cross as a Christian’s nal
landing place, thereby obscuring the signi cance of resurrection and
covenantal election in a fuller Lutheran account of grace.
However, most Lutheran feminists aﬃrm some sort of soteriological, not
only epistemological, dimension in their constructive appropriations of
Luther’s theologia crucis and his condemnation of theologies of glory. Krista
Hughes insists a theology of the cross must also be a theology of the esh,
mindful of the incarnation as the backdrop for seeing clearly things as they
are, discerning this-worldly hope in places where bodies are most
challenged, as in womanist accounts of God enabling black women to
“mak[e] a way out of no way” through concrete situations of oppression, or
in “crip wisdom” (perspectives from disablement) that spots God joyously at
play in human limitations (2010, 219). Cynthia Moe-Lobeda draws on a
Bonhoeﬀerian theology of the cross to describe the dynamics of resistance
and engagement regarding structural evil (like the systemic causes of
poverty and ecological destruction): the cross reveals our tendency to selfcurvature (hence to apathy and blindness about our own complicity in
structural evil), but also discloses to Christians their Spirit-received identity
as the body of Christ and “bearers of indomitable love” (2006, 191) and
resurrection hope. As the meeting point of earthly broken-ness and divine
presence, the cross moves Christians beyond denial, through a feeling of
powerlessness about a capacity to change structures, into collective actions
that see the current and future reign of God as simultaneously secured by
God and enacted through Christians’ freedom and responsibility to love
their neighbors (including the earth itself—which Luther himself saw as
lled with Christ). Deanna ompson’s theology of the cross concentrates
more on injustice in interpersonal relationships. Noting that both Luther
and feminist theology value thinking from diﬃcult lived experience and
reforming abusive traditions that do not serve the gospel, ompson (2004)
ne-tunes Luther’s soteriological law-gospel dialectic by diﬀerentiating
between the dynamics of the cross at work in us as sinners and sinnedagainst, respectively. To be sure, divine solidarity with those who unjustly
suﬀer is only one note in Luther’s theology of the cross; unlike some
liberation-minded theologians, ompson does not ignore its other motif:
of sinners slain by a God-imposed cross to purge them gradually of their
former sin-shaped selves. Instead, she suggests the slaying action of the

cross, as divine law, shatters the presumption of self-righteousness in
perpetrators of abuse within patriarchal systems (theologies of glory), while
the expression of divine solidarity in the cross speaks as gospel to the
sinned-against, who feel Jesus identi es with their oppression and
forsakenness. rough exegeses of biblical characters (like Sarah and Hagar)
as a mix of oppressors and victims, ompson depicts justi cation by faith
as a vocation to friendship that encompasses all persons as sinners and
sinned-against, who face together the confrontational and comforting sides
of a theology of the cross. ompson also discerns in a theology of the cross
a continuous call to reformation among feminist theologians themselves,
who can be tempted to their own theologies of glory that valorize women’s
relationality or images of God as compassionate, in ways that neglect the
mysterious manner in which God may be present to those suﬀering, even as
victim-survivors. Indeed, it may be that the most potent contribution of
Luther’s theology of the cross is precisely its capacity to keep pulling our
gaze back to the complex reality of sin-in ected yet divinely led spiritual
suﬀering, a cross that in this life persists among those drawn into the
cruci ed-yet-risen body of Christ.
Sinner, Sinned-Against, and a Two-Sided Cross
inking from the perspective of the sinned-against has generated a range
of two-sided views of the cross, in addition to ompson’s. Grounded in
pastoral care conversations that testify to cross-talk as meaningfully
engaging (rather than encouraging) suﬀering, Sharon ornton (2002)
develops the pastoral dimension of Luther’s theology of the cross, albeit as
framed within attention to structural sins like racism, classism, and sexism.
She distinguishes two conversions: one for sinners needing accountability
and forgiveness, one for the sinned-against needing healing. e force eld
of the cross aﬀects each convert diﬀerently: coercively when persuading the
unjust to repent; empa-thetically when accompanying the sinned-against;
and in both, beginning with brokenness and human limits rather than a
false sense of being in control. Focusing more on survivor perspectives and
following a move made by Jurgen Moltmann and numerous feminist
theologians, Icelandic theologian Arnfridur Gudmundsdottir (active in
North American circles) distinguishes between a passive side of the cross
that expresses divine solidarity with victims who did not choose to suﬀer,

and an active or empowering side in which victim-survivors and their allies,
like God in Jesus, voluntarily chose to suﬀer the consequences of
participating compassionately in movements to end abuse and gender-based
oppression (Gudmundsdottir 2010). Divine presence is revealed in
cruciform places hidden from view—like the alienated spirits of abuse
victims—but the cross borne is double-edged: in the journey into
redemption, being seen by a co-suﬀering God blurs into seeing and
responding to others’ suﬀerings as well. Drawing on mujerista (Latina
feminist) testimonies, Alicia Vargas (2006) depicts a similar vision of the
cross of Jesus as a two-toned site of identi cation and empowerment for
Latino Lutherans. Likewise, Anna Mercedes (2011) stresses a two-sided
kenosis (self-emptying) in the cross: God for us empowers even those in
abusive situations to develop power for promoting their own and others’
ourishing. Daniel Peterson (2009) nds two kinds of theologies of the cross
in Luther’s own writings: one funds a rationalization for enduring abuse by
portraying a God who heals us by wounding us for our sins; a second—
usable for feminists—depicts God using the alien work of divinely allowed
suﬀering generated by the devil and humans to accomplish God’s proper
work of redemption, urging Christians to see God at work not in prosperity,
but in prophetic attention to the wounded. While some feminist theologians
are more open to perceiving divine agency in the spiritual aﬄiction that
accompanies abuse or oppression, thus far most Lutheran feminist
theologians of the cross have developed more thoroughly the notion that
God’s work is visible in the oen discounted experiences of those
marginalized on the basis of gender and any other structural injustice—a
divine work that reveals more fully the nature of sin (as systemic
discrimination on the basis of gender, race, etc.) and how a cruciform
salvation involves diﬀerentiated dynamics for sinners and sinned-against,
even as both are caught up in a shared state of sin and a need for rebirthing
divine grace.
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Christianity came to Finland starting in the 11th century from both east and
west. e main (western) parts of the country were joined during the 13th
century to Sweden and to the Roman Catholic Church, and the eastern
regions (Carelia) to Novgorod and to the Orthodox Church. e boundary
between Sweden and Novgorod was drawn for the rst time in 1323.
Ecclesiastically, medieval Finland was one of the seven dioceses under the
archiepiscopal see of Uppsala. e bishop’s see was located in Turku (Abo).
More than 70 stone churches in the southwestern parts of the country still
bear witness to the power and the authority of the medieval church. ere
were about 100 parishes at the end of the Middle Ages. Finland had two
Dominican convents, three Franciscan houses, and a Brigittine abbey.
At the beginning of the modern era, Finns numbered about 200,000; they
spoke their own nnougrian language, diﬀerent from any other European
language. ere was a Swedish-speaking minority on the west and south
coasts. at is why the clergy in the Middle Ages was made up of native
Finns: they had to preach and listen to confessions in Finnish. e basic
Christian texts, Lord’s Prayer, Ten Commandments, Apostolic Creed, and
Ave Maria were translated and written down in Finnish rather early.
Unfortunately, none of these texts have been preserved. We have only some
Finnish words written down in the Middle Ages.

e bishops of Turku from the middle of the 14th century onward were
Finns. ey had studied in continental universities, the last seven of them in
Paris. ey also took good care that they always had young Finns with a
university education at hand when canons and prelates in the Cathedral
Chapter of Turku were appointed. e rst Finnish students studied in Paris
about 1300, and the total number of medieval students from the dioecesis of
Turku was about 160.
e Reformation in Sweden was not driven by the people or the clergy,
but imposed from above, by royal command. King Gustavus Vasa (r. 1523–
1560) had no interest in questions of theology. In all of Luther’s teachings,
the one aspect that appealed most to the king was that it justi ed his
destroying the Church’s temporal power and seizing its revenue and
property for the Crown.
Bishops’ castles were demolished, and bishops were removed from the
king’s Council of the Realm. e oﬃce of bishop was not abolished—as it
was in Lutheran Germany— but bishops were now appointed by the king
rather than the pope. At the Diet of Vasteras in 1527, it was decided that the
Church’s surplus possessions were to accrue to the Crown, with the decision
about what was “surplus” to be made by the king, not the Church. To King
Gustavus, the Reformation meant purging the Church not of its abuses, but
of its assets, an operation that then proceeded slowly but surely. e
Church’s property reverted to the Crown.
Tithes morphed into a Crown tax, and the state paid the salaries of both
priests and the diocesan chapter. ese salaries were no more dependent on
annual revenue; instead decisions on renumeration were made on the basis
of the no less uncertain factor of the royal whim.
e abolition of tithes represented a major bloodletting for the Church.
Following their abolition, in the diocese of Turku just over one-quarter of
the amount remained for the use of the Church; accordingly the Crown’s
pro t amounted to about three-quarters of the Church’s tax revenue. But the
Crown’s pro t was greater than the Church’s loss, since the Crown was more
skilled at claiming its due than the Church was. e rural clergy lost more
than half their revenue with the change in the tax system. e loss to the
diocese was even greater, since simultaneous with the abolition of the tithes,
the Turku cathedral chapter was dismantled. When members of the chapter

died, according to the Finnish Chronicle of Bishops no one succeeded them
in oﬃce, and all their land and income accrued to the Crown.
In order to meet the national debt, the king also needed the Church’s
valuables. Silver communion chalices, monstrances, and reliquaries were
melted down and made into coins; church bells were cast into cannons; and
the parchment sheets of medieval books were reused as the covers of tax
lists.
e collapse of the medieval church is most clearly illustrated in the fact
that the construction of stone churches ceased, and projects already under
way were le un nished. ere were almost 50 such projects in Finland, and
only a few were completed. e reason for this was that the tax assets
earmarked for parish building funds reverted to the Crown. Mikael
Agricola, bishop of Turku, was able to consecrate Narpio church in 1551, but
the next stone church in Finland was not completed until the 1680s.
Luther enjoined rulers to use the resources they appropriated from the
Church for universities and schools and for the care of the poor and sick.
e Swedish monarch turned a deaf ear to this advice. He was not interested
in the life of the intellect. e University of Uppsala was closed, and schools
withered away. Along with the economic decline of the Church, culture also
collapsed.
e links between the Swedish kingdom and the Holy See were severed as
early as 1523. ereaer supreme ecclesiastical authority was held by the
king. He declined to change the Church’s teachings and ceremonies as
quickly as Luther’s former students from Sweden, Olavus and Laurentius
Petri, wished, because in his view the people held to the “good old Christian
practices,” and making changes to these would stir up unrest and rebellion.
e New Testament in Swedish appeared in 1526, followed by the entire
Bible in 1541. Most Finns were unable to read Swedish, so the biblical texts
had to be translated. So it was that the Reformation gave Finland a literature
in the vernacular. While there had been texts in Finnish in the Middle Ages,
none of them has survived.
Mikael Agricola was the rst writer whose texts in Finnish appeared in
printed form. Born around 1507 in Perna, in the Swedish-speaking region of
southeastern Finland, he attended school in Vyborg and was appointed
secretary to the new bishop of Turku, Martinus Skytte. Skytte was a
Dominican friar in his sixties, a devout Catholic, but as an Erasmian

reformist he was receptive to the new ideas. Papal con rmation of his
consecration had not been obtained, and in the words of the Finnish
Chronicle of Bishops: “In the time of bishop Martinus papacy collapsed in the
whole of Finland, private masses were prohibited, there was no more holy
water or consecration of ashes and palms.”
During the 1530s the monasteries were dissolved, except for the Brigittine
abbey Vallis gratiae near Turku, which lingered until the 1590s. Celibacy was
abolished. e liturgical texts were translated in Finnish and purged of
“popery.”
Students from the diocese of Turku were now sent directly to Wittenberg,
for the rst time in 1531. By the end of the century, 30 Finns had studied in
Wittenberg, including three future bishops of Turku and four of Vyborg. All
rectors of the Turku cathedral school from 1535 to 1630 had gone to
Wittenberg.
In this way the main academic center of Lutheranism came to leave an
indelible mark on the Finnish church and Finnish culture.
e Finnish Reformer Mikael Agricola died in 1557. His work was
continued by his younger colleague, the former Wittenberg student Paulus
Juusten, whose terms as bishop, rst in Vyborg, then in Turku, lasted 20
years in all (15541575). ese were depressing times, and Juusten exhorted
his clergy to be patient, since the authorities had reduced their income. e
Church had however emerged from the era of “papal darkness,” and in both
Finnish dioceses church ceremonies were now being performed “following
the example of the Wittenberg congregation,” as in other Swedish dioceses.
e level of preaching skills still le much to be desired, and Juusten
approved the books of homilies by Luther, Melanch-thon, and Johannes
Brenz to assist in this regard.
e Finnish Reformation was a reformation from above, via authoritative
orders, administrative measures, and education. e scanty source material
is insuﬃcient to give us a clear picture of what the ordinary people thought.
ere were no popular movements for the Reformation; instead, there were
some local uprisings against the con scation of church bells and against
liturgical reforms.
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Finland has the reputation of having been “the most Lutheran country in the
world.” How did this happen? is entry focuses predominantly on
developments occurring from the 16th through the 18th centuries.
Translation of Luther’s Writings
Martin Luther’s many writings were, astonishingly, not translated into
Finnish to any great extent before the emerging Luther renaissance, starting
in the 1830s. is occurred commonly in connection with strong revival
movements inside the Church. Until then, only his Small and Large
Catechisms, his prefaces to the books of the Bible, and some of his hymns
were available in Finnish. However, it should be borne in mind that at that
time, Swedish translations were read by the upper class in Finland.
e Small Catechism especially was diligently used in elementary
teaching, both in the Church and in society.
Particularly the idea of “the three orders” (ecclesia, politeia, and economia:
church, monarchy, and family) as an integral part of the community was
emphasized. Essentially, the Large Catechism was also employed for the
same purpose. Both catechisms were included in the full Book of Concord
(1580), recognized publicly and authoritatively at the Diet of Uppsala
(1593). From that date onward in Finland, at that time the eastern part of
Sweden, only Lutheran doctrine as principally confessed in Augsburg in
1530, and well preserved in the unaltered Augsburg Confession, was
permitted.
e whole Finnish Bible was originally published in 1642. e New
Testament had been translated already by 1548 by clergyman Mikael
Agricola, who is rightly called “the father of literary Finnish.” A revised
version was printed in 1776. Evidently it corresponds to the German
“Luther-Bibel.” Yet it was never titled in that manner. Regardless, it largely

follows Luther’s Bible translation and many of his interpretations. It also
includes his prefaces to the books of the Bible, as well as moving the Epistles
of Hebrews and James out of the usual order, juxtaposing them with the
Epistle of Jude and the book of Revelation at the end of the canon. However,
the reader was never allowed to see the Reformer’s harshest comments on
those writings. ey were largely concealed. For example, Luther’s preface to
the Epistle of James, a truly miserable “straw Epistle,” was simply replaced by
a tamer one, which he himself did not write. Furthermore, the old Finnish
Bible even added short accounts of the content of each chapter. ey too
re ect what the Reformer taught. Hence, explicit Christological insights
appear in the Old Testament in accordance with Luther’s hermeneutic
readings. Astonishingly, the old Finnish Bible has never been entirely
abandoned; it is still used in many strong revival movements.
Luther’s Hymns and the Old Finnish Hymnal
e Finnish hymnal, published and distributed in 1701, was fundamentally
based on and for the most part even translated from the Swedish one (1695),
going back to the hymnal of Jesper Svedberg (1694), which was never
accepted as such in Sweden. Astoundingly, many of the songs were either
created or modi ed by Luther. He wrote the following hymns (numbered
according to the 1701 version of the Finnish hymnal):
1, 4, 10, 15, 18: 3–6, 30, 32, 51, 52, 61, 88, 89, 108, 117: 2–7, 121, 156, 165,
175, 176: 2–4, 184: 1, 224, 296: 1, 2, 5, 395, 396:
2, 3, and 398: 8. In addition, he also translated the following hymns into
German: 7, 17, 111, 112, 310, 311: 1, and 396: 1 (they were subsequently
translated into Finnish). On the whole, the Finnish hymnal was a true
masterpiece of Lutheran orthodoxy. Its deep-seated, dogmatic content was
avored with compassionate pastoral consolation and counsel.
e signi cance of the old Finnish hymnal has been really tremendous. It
contains almost all the vernacular hymns written up to that time. Here they
were eﬀectively gathered into one book. e linguistic development of the
Finnish language thereby made progress, particularly in the realm of church
life. Since (rather expensive) Bibles were never widely read by the laypeople,
their impact on the spiritual awakening in Finland was limited. But the
waves of changing tunes reached further than that, in the land of a thousand
lakes. Without a doubt, most hymns were learned by heart and sung

together even at home and at work. As a result, they have molded everyday
Christian belief and practice. Christians were formed by various psalms and
canticles, eventually more than by anything else. In this way people came to
grasp the contents and implications of their Lutheran convictions.
e old Finnish hymnal was in use for almost 200 years (a new one was
completed in 1886). During that era traditional Lutheran revival movements
rose inside the Lutheran Church: the so-called prayer movement in the mid18th century, as well as the awakened movement, the Evangelical movement,
and Laestadianism in the 19th century. is was no coincidence. As
suggested, folk revivals and spiritual folk songs belong together. Music has a
hidden power to move hearts and consciences (cf. e.g., Eph. 5:19–20; Col.
3:16). Like the old Bible, the old Finnish hymnal has not yet been entirely
abandoned; it still holds sway in the aforementioned prayer movement
(admittedly in a slightly conventionalized form).
eological Education in Finland
e theological education of Finnish pastors was arranged and organized at
the University of Turku (founded in 1640, later relocated to Helsinki). Until
the latter part of the 19th century, pastors attained their learning and
training primarily in Latin and Swedish. Naturally German was also greatly
needed. In academic circles, Lutheran orthodoxy ourished at the outset
(especially due to Professor Eneval-dus Svenonius from 1664 to 1688 and
his students). e Lutheran Reformation established the need for using the
Finnish language in sermons and liturgy. Mikael Agricola, the
aforementioned clergyman, had already realized this. As early as 1549 he
published liturgical books, including liturgies for divine service, baptism,
marriage, and burial. He also issued an “ABC-book,” that is, a primer for
reading, and a catechism ( rst printed in 1543). e Finnish liturgy was
mainly rooted in the medieval Roman Latin liturgy, but it was modi ed
according to Lutheran standards or principles and held in the vernacular. In
elementary teaching, the most helpful textbook was by far the renowned
catechism of Olov Svebilius (bishop of Linkoping, 1678–1681; later
archbishop of Uppsala, 1681–1700). Svebilius explained at length Luther’s
Small Catechism. His explanations were rst published in Swedish (1689)
and then translated into Finnish (1745). ere have been numerous reprints

and editions. It slowly but surely superseded all other catechisms, obtaining
astounding authority and in uence, particularly in the 19th century.
Finnish Pietistic Revivals
Not in the least owing to confessional theological education, the Pietistic
revivals in Finland—as well as in Sweden on the whole—remained for the
most part inside the Church. De nitely there were tensions and con icts.
Radical Christian groups had many hangers-on, but they never developed
into dominant movements. e most signi cant revival, which occurred in
the village of Santtio (Kalanti) in 1756, was shortly aerward supervised and
directed by Aabraham Achrenius. He himself had been a supporter of an
extremist faction, stepping down from his vicarage and leaving behind his
residence. Later on he changed his mind and was reinstated in his pastoral
work. With his experience as a radical Pietist, Achrenius was able to help the
converts remain in sober faith and escape all kinds of fanaticism. For that
very reason he formed Finnish Pietism to stand steadfastly on the
foundation of the Lutheran confession. is should be borne in mind when
considering the Finnish awakening in the 18th century, to avoid partially or
totally misinterpreting it.
Beginning in 1726 the spiritual life of Finland was strongly regulated by
the “konventikkeliplakaatti” (the Conventicle Act), a Swedish law that
proscribed conventicles, religious meetings (known as “gatherings,” where
laity spoke) of any kind, if not acknowledged by the Lutheran Church, with
the exception of family prayer or worship. e purpose was to protect unity
far and wide in Sweden and Finland (a Swedish region at that time) as well
as to prevent the spread of Pietism in distinct congregations. More
burdensome troubles arose in the 1830s as followers of the awakened
movement were judged, particularly in Eurajoki and Kalajoki. Many smaller
problems had occurred earlier whenever revivalism was questioned and
opposed by local authorities. In the Age of Enlightenment, sermons were
sometimes saturated with practical guidance like instructions for potato
growing, lime burning, or river dredging. In that case laypeople every so
oen tried to circumvent the Conventicle Act. Since praying and singing
together was not forbidden, they gathered together to pray and to sing.
Instead of sermons they sang long hymns composed like concise homilies,
consisting of as many as 40 or 50 stanzas. e letter of the law was indeed

strictly observed! (Moreover, they were told that the Spirit reserves the right
to overcome the spirit of the law.) e Conventicle Act was in force in
Sweden until 1858 and in Finland until 1870 (since 1809 an autonomous
grand duchy under the Russian empire).
e revivals in Finland during the 18th century arose in the midst of
severe catastrophes and crises, which doubtless shaped the mind-set of the
people and promoted their spiritual awakening. e famine of the 1690s was
still remembered. en the Great Northern War (1700–1721) broke out,
destroying vast parts of the land. As a result, internal migration followed.
Poverty also ensued. Trust in the king and authorities more or less collapsed.
Life was diﬃcult and became even tougher in many places. e Great Lisbon
Earthquake, which occurred on November 1 (All Saints’ Day) in 1755, was
widely known and seriously dwelt upon in Finland. It inspired the
aforementioned Aabraham Achrenius to write a heart-rending poem (in
total eight pages, later expanded with another two pages) and to interpret
the whole tragedy as a warning sign of the end-times. He alerted people not
to postpone their penance and thence to perish. e following year, the
revival began aer a young shepherd girl had a nightmarish vision in which
she, caught unaware by a sudden death like those in earthquake, was
burning in hell. So far world history and church history did overlap!
It should not be overlooked that a positive development in Finland was
also occurring in the 18th century. Little by little literacy was improved
widely. us, the knowledge of and the familiarity with the Christian faith
increased. Moral corruption (not least drunkenness) declined. Land reform
and the growth of trade in coastal towns (the export of tar and sawn timber)
resulted in unforeseen wealth and prosperity for some prominent
representatives of the peasantry and the urban middle class. ereby the
incomes of the congregations were also assured. e extensive and expansive
work of the Church grew and ourished.
Under the Russian Empire
In 1809 the history of Finland as a Swedish territory ended. It became an
autonomous grand duchy under the Russian empire (until 1917, when
Finland achieved independence). e czar professed the Russian Orthodox
faith. However, he did not forbid Lutheran religious practice, but rather
acknowledged it as legitimate. His decision guaranteed the continuity of the

status quo. In fact, the Russian Orthodox Church had already recognized the
value of genuine ecumenism. e highly esteemed Tikhon of Zadonsk
(17241783), bishop in Woronesch and later canonized as a saint, was
delighted by Johann Arndt’s widespread book True Christianity ( rst
translated into Russian as early as 1735; the latest edition was published in
2016). He is supposed to have once said that the most signi cant book,
written aer the Bible, was Arndt’s True Christianity. A very remarkable
evaluation of Lutheran orthodox theology from the mouth of the highranking Russian orthodox theologian! is shows that Finland stands
steadfastly between West and East, not only geographically and culturally
but also with regard to spiritual legacy and tradition. For that very reason,
the Lutheran Reformation secured a strong foothold there and transformed
the Finnish region—as the sayings goes— into “the most Lutheran country
in the world.”
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F I  L, N
e reason for Finnish interest in Luther stems from the fact that Finland
has been a Lutheran country for almost 500 years. Lutheranism has
in uenced Finnish society on many levels. e rst university, for example,

was founded in 1640 for educating Lutheran pastors. erefore, it is not
surprising that Lutheran Finland has had many prominent Luther scholars.
In the 20th century, for example, there were such Luther scholars as Lennart
Pinomaa, who focused on Luther’s notion of anxiety, and Lauri Haikola,
who focused on the Lutheran notion of law.
e (new) Finnish Luther school, however, became famous in the 1970s
as a result of the ecumenical negotiations between the Evangelical Lutheran
Church of Finland and the Russian Orthodox Church. In these negotiations
Dr. Tuomo Mannermaa argued that Luther’s idea of the Christ present in
faith is analogous to the Orthodox doctrine of dei cation. Mannermaa
developed his argument and published a book called In ipsa ﬁde Christus
adest: Luterilaisen ja ortodoksisen kristinuskonkdsityksen leikkauspiste
(1979), which was later translated into German (1989) and into English
(2005), as Christ Present in Faith: Luther’s View of Justiﬁcation.
In the introduction to this work Mannermaa criticized mainly German
late 19th- and early 20th-century Protestant and especially Ritschlian
scholarship for diminishing Luther’s understanding of righteousness.
According to Man-nermaa, the Ritschlian school especially wanted to
diﬀerentiate between the physical relationship with God and the personalethical relationship to God. Mannermaa argued that this idea does not t
with patristic thinking or Luther’s theology, which does not diﬀerentiate
between ethical and ontological in modern (Ritschlian) fashion.
In Christ Present in Faith, Mannermaa also defended his argument that
justi cation meant divinization for Luther. Mannermaa pointed out that
true faith unites the Christian with God. In addition, there is Christ present
in faith, and He informs the works even in such measure that they can be
said to be “divinized works” (opera deiﬁcata).
Mannermaa explained this transformation by distinguishing the total and
partial aspect of justi cation. He pointed out that Luther research has been
fully aware of the total aspect of justi cation that means that Christians are
totally righteous in their relationship with God, but total sinners in
themselves separated from Christ. ere is, however, a partial aspect of
justi cation which is more unknown in Luther research. is partial aspect
of righteousness describes the battle between sin and righteousness in a
Christian. In this battle Christ cleanses a believer from sin. In sum, the

doctrine of justi cation and the idea of sancti cation constitute a whole in
Luther’s theology.
Analysis of the Ritschlian School
Many of Mannermaa’s students continued his work. Risto Saarinen, in
Gottes Wirken auf uns: Die Tranzedentale Deu-tung des Gegenwart-ChristiMotivs in der Lutherforschung (1989), examined how New Protestantism, the
Luther renaissance, and dialectical theology in uenced Luther
interpretation. Saarinen proved that in these Luther interpretations there
was a tendency to think that metaphysical reality can be experienced in this
concrete world only as a Wirkung, that is, an in uence. In addition, the
cause of this Wirkung remains unreachable.
is philosophical presumption means that Christianity is not about
metaphysics or Seinsdenken (an idea of a being), but about God’s in uence
on human beings, which can liberate them from the constraints of this
world. is presumption in uenced such Luther scholars as Albrecht
Ritschl, Wilhelm Hermann, Karl Holl, Reinhold Seeberg, Erich Seeberg,
Karl Barth, and Ernst Wolf, who more or less were bound to
Wirkungsdenken, which denied the real or substantial presence of Christ in a
believer (unlike the new Finnish Luther school). For the Ritschlian school
the idea of real theosis (i.e., dei cation) or real participation in God is, of
course, impossible, and it is not surprising that there have also been voices
critical of the Finnish Luther school.
e Idea of Deiﬁcation
Another Mannermaa student, Simo Peura, examined in Mehr als ein
Mensch? Die Vergottlichung als thema der eologie Martin Luthers von 1513
bis 1519 (1994) what young Luther thought about dei cation. Peura’s work
developed further Mannermaa’s thesis, according to which Christ is present
in faith and divinizes a Christian. Peura argued in his dissertation that
Christ can inhabit a Christian and be present in him or her in faith. is
means a union with Christ and ontological alterations: a partial renovation
and transformation of a human being. is renovation occurs gradually
when God continually destroys the old (sinful) form and creates a new one.
e renovation reaches its peak in death, where the sin ends and a new

human being becomes perfect. en he or she lives the real new life that was
hoped for in this life.
Peura, however, argued in this dissertation that according to young
Luther, the dei cation did not mean that a human being is somehow fused
or mixed with God (Ger. verschmelzen). Nor did it mean that a human being
loses his or her created substance. Nor did it mean that the Triune God
changes its substance to a human substance. Dei cation, instead, is
participation, wherein Christ gives his divine qualities (Ger. Eigenscha) to a
Christian and takes the sins of a Christian to Himself. Luther, however, did
not use metaphysical concepts in the same way as his scholastic
predecessors. Peura also stated in his dissertation that young Luther did not
diﬀerentiate God from His in uence (Ger. Wirkung).
Other Ontological Studies of the Finnish School
One prominent feature in the Finnish school is its ontologi-cal manner of
describing Luther’s theology. is is probably a result of the fact that the new
eld of Finnish Luther studies was born—at least partly—as an antithesis to
a Ritschlian school. e following studies demonstrate this emphasis.
Juhani Forsberg focused on Luther’s understanding of Abraham in Das
Abrahambild in der eologie Luthers Pater ﬁdei sanctissimus (1984).
Forsberg, however, also touched upon the idea that God is really present in
the world and in a human being. is real presence becomes evident
especially in the justi cation of Abraham, which is essentially an eﬀective,
re-creative act of God.
Eeva Martikainen argued in his study Oppi—metafysiik-kaa vai teologiaa?
Lutherin kdsitys opista (1987; Metaphysics or theology? Luther’s
understanding of doctrine) that for Luther theology was neither a
metaphysical nor an anti-metaphysical notion. Instead, it had a neutral and
an independent status among disciplines. Martikainen also argued that
Luther did not criticize scholastic metaphysics because it argued something
about reality, but because it was too abstract. For Luther theological doctrine
referred to a real object: God who is present.
Eero Huovinen studied Luther’s understanding of infant faith in his work
Fides Infantium: Martin Luthers Lehre vom Kinderglauben (1997). His most
interesting point regarding the (new) Finnish Luther school is the notion of
double righteousness (duplex iustitia). According to Luther, the rst

righteousness is Christ Himself and His good qualities, which God infuses
through the gospel to an individual. Although this individual still remains
sinful, this righteousness covers all of her or his sins. Luther’s slogan simul
iustus et peccator applies to this righteousness.
e second righteousness works together with the rst one. Just like the
rst righteousness, the second righteousness is caused by Christ; it is
righteousness through which Christ in uences an individual. is eﬀective
second righteousness means that an individual can do good works by the
power of God, although he or she cannot boast about these works and still
remain partly sinful. Luther’s notion of simul partim iustus et partim
peccator applies to this.
Antti Raunio examined Luther’s understanding of the Golden Rule in
Summe des Christlichen Lebens: Die Goldene Regel’ als Gesetz der Liebe in der
eologie Martin Luthers von 1510 bis 1527 (1993). Raunio argued that the
idea of the “Golden Rule” is characterized in patristic and medieval theology
and in Luther’s works as the essence of natural law and the “rule of love.”
According to Raunio, the Golden Rule is understood in modern Luther
research in a “voluntaristic” way. is “voluntaristic” way, however, leaves
out Luther’s ontological features on the notion.
According to Raunio, one essential feature of Luther’s understanding of
the Golden Rule is that one should set himself or herself in the place of the
other, and this can happen without the presence of divine love. In fact, this
rule is addressed to a sinful people who love themselves above all; these
people should love God and others just as they love themselves. Christians,
however, can ful ll (at least to some measure) this rule, because Christ
unites Himself with Christians through faith, and His divine love morti es
their sel sh love, transforms their perverted will, and so forth. In this way
the Finnish ontological idea of Christ present in faith applies also to Luther’s
notion of love.
In Paradoksien teologia: Lutherin disputaatio Heidelber-gissd 1518 (1997),
Kari Kopperi focused on Luther’s disputation in Heidelberg. Kopperi
described in the same manner as Raunio Luther’s understanding of the
theology of love: human love seeks its own good, but God’s love creates that
which is pleasing to it. Kopperi proved that Luther contradicted two forms
of theology: the theology of the cross and the theology of glory. e former

theology is a form of God’s true love and the latter a perverse form of the
love of man.
Sammeli Juntunen examined Luther’s notion of nothing (Lat. nihil) and
annihilation in Der Begriﬀ des Nichts bei Luther in den Jahren von 1510 bis
1523 (1996). Juntunen argued that for Luther every human being is naturally
and spiritually ontologically dependent on God. A Christian is nothing in
himself or herself, but existent and good regarding the gis of God (e.g., the
presence of Christ). Annihilation means that sin or sinfulness, which are
spiritually nothing, are destroyed in an individual and replaced by Christ.
In addition to these studies, there are also several collections of essays on
the (new) and ontologically oriented Finnish Luther school:
1. esaurus Lutheri: Auf der Suche nach neuen Paradigmen der LutherForschung; Referate des Luther-Symposiums in Finnland 11.-12. November
1986. Mannermaa,
Ghiselli, and Peura (1987).
2. Luther und Ontologie: Das Sein Christi im Glauben als Strukturierendes
Prinzip der eologie Luthers. Ghiselli, Kopperi, and Vinke (1993).
3. Caritas Dei: Beitrdge zum Verstdndnis Luthers und der gegenwdrtigen
Okumene. Bayer, Jenson, and Knuuttila
(1997).
4. Union with Christ. Braaten and Jenson (1998).
5. Engaging Luther. Vainio (2010).
In Union with Christ, for example, Juntunen further developed his ideas
about Luther’s ontology in “Luther and Metaphysics: What Is the Structure
of Being According to Luther?” (1998). Juntunen criticized the (German)
existential and so-called personalist Luther interpretation, because it denied
the intrinsic character of being and claimed that Luther replaced
Aristotelian substance metaphysics with relational ontology. is
antimetaphysical and antionto-logical interpretation was common even
before existential Luther interpretation, as Saarinen’s dissertation proved.
Juntunen argued that Luther did not reject all metaphysical thinking. He did
admit, however, that Luther was critical to some degree of (Aristotelian)
metaphysics and that his understanding of the structure of being was mostly
theological.
Further Developments of Finnish Luther Studies

Aer 2000 the focus in Finnish Luther studies changed at least to some
degree from the idea of Christ present in faith or ontological emphasis to
more manifold topics. However, the idea of Christ’s presence is oen at least
implicitly present in various studies. Jari Jolkkonen, for example, studied
Luther’s notion of the Eucharist in Uskon ja rakkauden sakramentti: Opin ja
kdytdnnon yhteys Martti Lutherin ehtoollisteologiassa (2004). Jolkkonen
pointed out that faith, which unites Christians to Christ, gives freedom
regarding external liturgical expressions. Because love unites
Christians to each other, however, they are obligated to bind themselves
to only one liturgical agenda.
Pekka Karkkainen studied Luther’s understanding of the Holy Spirit in
Luther’s tritarische eologie des Heili-gen Geistes (2005). Regarding the idea
of Christ present in faith, Karkkainen argued that the gospel forms an
exterior disguise through which the Holy Spirit brings Christ to an
individual. Karkkainen also brought out interesting ideas on Luther’s
pneumatology, for example, the psychological analogies of the Trinity.
Anja Ghiselli argued in Sanan kantaja: Martti Lutherin kdsitys Neitsyt
Mariasta (2005; Bearer of Word: Martin Luther’s notion of Virgin Mary)
that God looks upon a poor and insigni cant girl, Mary, whom He chooses
as theotokos (mother of God). In this process God gives Himself to Mary
both as a favor and as a gi. Ghiselli also described how for Luther Mary
and God were uni ed in faith, and in this way Mary has the form of God
and Christ.
Miika Anttila focused on Luther’s understanding of music in e Innocent
Pleasure. A Study on Luther’s eology of Music (2011) which argued that
music is closely connected to Luther’s notions of joy and pleasure, which
Luther considers positive. Luther even described joy as a gi of the Holy
Spirit.
Jussi Koivisto focused on Luther’s notion of evil in his Is Evil Inevitable for
Creation and Human Life? Studies on Martin Luther’s Biblical Interpretation
(2012). Koivisto argued that evil in its various forms (e.g., sin, anxiety, and
evil eye beliefs) is an inevitable part of creation and human life. Only the
Holy Spirit can liberate individuals from the whirl of evil.
In addition to these new Finnish approaches to Luther, there have been
more “traditional” studies that examine the theme of Christ present in faith.
Olli-Pekka Vainio, for example, examined justi cation and participation in

Justiﬁcation and Participation in Christ: e Development of the Lutheran
Doctrine of Justiﬁcation from Luther to the “Formula of Concord” (1580).
Vainio argued that Lutheran theologians addressed various aspects of the
justi cation. Such theologians as Luther, Bugenhagen, and Brenz combined
Christ’s actual presence in the believer with the imputation of Christ’s
righteousness. For them Christ present in faith is the basis of imputation.
Vainio’s work proved that there were extreme views on justi cation:
Osiander thought that participation in Christ is exclusively participation in
Christ’s divine nature; whereas for Flacius, justi cation did not mean
participation in God. Various views on justi cation formed the basis for the
Formula of Concord (1580) (FC). According to Vainio, the FC resembles
Andreae’s and Wigand’s ideas. ey denied that Christ is the formal cause of
justi cation. In spite of this, they described justi cation as transformation
into the likeness of Christ. Against this, Vainio pointed out that the FC gives
a limited view of justi cation and argued that the doctrine of justi cation
can be broadened using material from Luther’s own texts.
In addition, some scholars have tried to develop further the idea of Christ
present in faith and justi cation. Especially Saarinen is keen on the notion of
gi and reciprocity in the context of Lutheran doctrine justi cation. He
emphasizes that, according to Luther, believers perform a response to
Christ’s act of self-giving. In other words, salvation and Christ need to be
received in Christian theology. Saarinen also explains this idea with the
Orthodox notion of “self-determination” (auxtexousion), according to which
humans are not machines and are something more than animals.
In addition to these studies, Finnish scholars have been actively
publishing various articles and other publications on Luther. It is not
possible to enumerate or analyze all Finnish Luther scholars’ publications
here. Saarinen, however, maintains an online list of these publications at
http://blogs. helsinki. /ristosaarinen/luther-studies-in- nland/.
As one can see, the new Finnish Luther studies eld has been continued
almost 40 years and will develop further and on wider themes. e most
central idea of the Finnish Luther studies, Christ present in faith, seems even
now to arouse new perspectives. Ilmari Karimies, for example, will soon
defend his dissertation “In Your Light We See the Light: Martin Luther’s
Understanding of Faith and Reality between 1513 and 1521,” which will
provide new aspects on the concept of Christ present in faith.
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F L E M

e Finnish Lutheran Evangelical Movement’s origins in the 1840s were
dramatic. Fredrik Gabriel Hedberg (1811–1893) was a young Pietist pastor
who broke from the rigid rules of the spiritual revival and applied Luther’s
writings as the basis of his faith. All his life he worked as a parish priest of
the Finnish Lutheran Church. His movement worked within the Finnish
church’s internal structures.
Hedberg’s views have in uenced the Church’s history. At a young age he
wrote accounts of his own religious conversion. In the summer of 1844
Hedberg published a pamphlet entitled A Sincere Confession (Uppriktig
bekdnnelse), and in the autumn of the same year he draed a collection of
documents with the title e Mighty Battle, or the Death Struggle of Pietism
at the Dawn of the Gospel (Den vdldiga striden eller pietismens dodskamp vid
evangelii uppgang). At the end of the same year, Hedberg wrote the polemic
Pietism and Christendom (Pietism och Christendom), which he published
anonymously in 1845 in Umea, Sweden.
Whereas the revival movements of the 19th century were part of a panEuropean phenomenon, Hedberg belonged to the wider circle of those who
departed decisively from it. German neo-Lutheranism stood against Pietism

with much the same force as Hedberg. It emphasized a salvation whose
assurance was founded on the sacraments rather than ongoing struggles to
repent. e Readers movement in Sweden, which was involved in what has
been called “an exchange of books,” was part of the same reaction. e
Pietists’ postils, or homily collections, were abandoned, and the movement’s
members became readers of Luther instead. Whereas the true Pietists
nurtured the inner life and self-examination, the Evangelical movement now
sought an objective foundation to provide stability for faith.
Hedberg’s confrontation with Pietism began around the same time that he
became a Pietist. By the time he was employed as a Pietist parish pastor, he
had already read the entire works of Luther, and had only recently become
involved in Pietism. Once he had broken from the content of Pietist thought,
the young pastor still took some time to sever his links with the Pietist
clergy. is is a re ection of the nature of Pietism: It was never merely a
community of thought, for it also constituted a powerful social network. It
was easier to break from Pietist doctrines than it was to break from Pietism’s
leaders.
Hedberg put his changes into practice publicly, and aer a couple of years
he had gathered a circle of Evangelical clergy around him. In the Turku
region laypeople, who in the early records of the movement were listed
parish by parish and name by name, also joined. us a revival movement
began: a revival movement that was not actually a revival movement.
e Movement’s Expansion in the 1850s
Hedberg discovered that there was a like-minded society in Sweden. He
collaborated with the Swedish revival leader Carl Olof Rosenius. He also
found support in Sweden, and the Norrland separatists turned to him
regarding their relationship with the Church of Sweden. In the 1850s Hedberg’s Swedish colleague Anders Viberg adopted the Baptist teaching
concerning baptism, which prompted Hedberg to write his own book on the
matter. Hedberg’s emphasis on the theology of baptism was to strengthen
the movement’s understanding of the Church. Hedberg’s followers observed
the sacraments and regarded the oﬃces and order of the Church as being of
crucial importance. is was in contrast to the approach of Pietism. e
ideal of a legalism that was negatively disposed toward life was replaced by

the stereotype of the optimist singing joyful songs. Christianity now
acquired a lighter step.
Following the consolidation of Hedberg’s folk movement, or
Evangelicalism as it became known, the map of the Finnish church’s internal
revival movements began to take shape. Initially Evangelicalism was a
movement of the Turku region, Uusimaa, and Satakunta. Later there were
adherents in the Karelian Isthmus and in Southern and Central
Ostrobothnia. In Satakunta, it was con ned to parishes associated with the
Rukoilevaisuus (prayerful) movement, while in Pohjanmaa it was con ned
to Pietist areas.
Evangelicalism’s main organization, the Lutheran Evangelical Association
of Finland (LEAF; SLEY in Finnish), was founded in 1873. An association
based in the capital, it established a nationwide Youth League in 1906. In the
same year it was granted assembly and association rights and also was
permitted to organize the local Evangelical movement, at which point the
Youth League established its departments. ey operated as independent
associations in the church’s parishes. In 1920 the Youth League broke into
separate Swedish- and Finnish-language organizations. In 1922 the
Evangelical Association as a whole followed suit.
Since 1901 the Evangelical Association has undertaken missionary work
in Japan. It has also established folk high schools and a teacher training
college. In 1939 the Youth League had 355 departments with about 18,500
members, of whom about 6,000 were under the age of 30. e association
published magazines and funded the publication of books, mainly by Luther.
e association’s main publication, Sanansaattaja (e Messenger), had
17,000 subscribers. e circulation of the Youth League’s magazine Nuorison
Ystdvd (Friend of Youth) was 19,000, and that of Kevdtkylvo (Spring Sowing),
the magazine of the Evangelical Student Association, was 4,500. e
association also published Lasten Lehted (e Children’s Magazine), which
had a circulation of 11,000, and the mission magazine Autuus Pakanoille
(Salvation of the Gentiles), with a print run of 5,200.
Is the Whole World Justiﬁed?
e most well-known doctrinal emphasis of the Evangelical movement was
that of general justi cation: that is, its teaching that the whole world could
be saved. No less important was its emphasis on the sacraments, and in

particular on its appreciation of baptism. e doctrine of general
justi cation was a matter of some dispute in the Finnish Lutheran Church at
the turn of the 19th century. e dispute arose when three young
Ostrobothnian Evangelical pastors, Johannes Beck,
Gustaf von Essen, and Karl Sanfrid Nyman, draed a declaration for the
General Synod held in Turku in 1880. e document expressed the doctrine
of general justi cation in its basic form.
Its authors taught that all the baptized, whether they believed or not, were
truly born-again children of God, although all the baptized did not,
unfortunately, believe in this wholeheartedly. According to the pastors’
teaching, Christ’s resurrection eﬀected the justi cation of the entire human
family. is meant that as God declared His only begotten son completely
free of all the sins He bore, He also regarded the fallen world’s liberation
from its sins as sealed in Christ and represented by Him.
e Ostrobothnian clergy used the expression “general justi cation.” All
human beings were freed from their sins, and it was precisely Christ’s
resurrection that eﬀected their general justi cation. e declaration aﬃrmed
that all who were baptized were born again. All were not saved, as not
everyone believed in the reality of salvation. Although the declaration did
not espouse a doctrine of universal salvation, it was interpreted as doing so.
Many representatives of the Church asked if the bounds of the gospel were
being stretched too far.
A study of the Evangelical Association does not, however, give a complete
picture of the Evangelical movement, because the folk movement was not
fully assimilated into the structure of its central organization. e movement
also exerted in uence in church and society through the work of its active
supporters at both local and national levels. is in uence very oen
manifested itself indirectly, for example on the publications of the
Evangelical Association.
A Heterogeneous Folk Movement
During the 1920s the relations of the Evangelical movement with the state
church became an increasingly contentious issue. Criticism within the
church grew. In 1920 Evangelical pastors established their own pastors’
association, which it was widely feared would be the cause of disunity within
the Church. More than 70 pastors attended the association’s rst meeting. At

the same time, Evangelical pastors were forging links with foreign
confessional churches, of which the Missouri Synod, operating in the United
States, was the most signi cant. Attitudes toward ecumenism in the 1920s
were negative, as the Evangelicals wished to have nothing to do with
representatives of the Reformed churches. e question about the
movement’s relations with the Church resulted in the fracturing of the
movement. Following the amendment of the Law on Religious Freedom in
1922, a group resigned from both the Evangelical movement and the
Church, and this group organized itself as the small Free Lutheran Church.
e movement’s political allegiance was not uniform. In the early 1900s,
because of its own dogmatic emphasis, Evangelicalism was already focused
on the construction of religious identity, and political and social issues were
little addressed in its publications. It was in any case a heterogeneous
movement. It found support no less among the rural peasantry than among
the urban upper and middle classes. e movement was bilingual and did
not therefore become a nationalist revival movement, as was the case with
Finnish
Pietism. Its bilingualism, as well as the social and geographical
heterogeneity of its supporters, also contributed to its lack of political unity.
e dogmatic positions adopted by Evangelicalism were of at least the same
importance.
Evangelicalism’s attitude to the Finnish Civil War in 1918 and the
subsequent right-wing mobilizations of the 1920s reveal the movement’s
social and political heterogeneity. e movement’s southern support base
was largely comprised of Social Democrat voters, and in the Forssa
industrial region, for example, the same cotton mill workers supported both
the Evangelical Association and the workers’ associations. In the Civil War,
Evangelicals participated on the side of both the red rebels and the white
forces who supported the government. Some Evangelical lay preachers were
also red agitators.
e Evangelical attitude toward the right-wing Lapua movement was
initially positive, although its members were not actively involved in it. e
Agrarian MP and later minister Viljami Kalliokoski, who belonged to the
Evangelical movement, was one of the Lapua movement’s earliest opponents.
In contrast to representatives of other movements, for example, Evangelicals
did not participate in the Peasant March on Helsinki. When violence broke

out, the Evangelicals, like the Agrarians, distanced themselves from the
Lapua movement.
e overlap in support for the Agrarians and the Evangelicals was
re ected in those provinces where the main industries were farming and
animal husbandry. In these rural municipalities, where the Evangelical
Association’s membership and activities were at their highest, the Agrarian
Party garnered as much as 70 percent of the vote in the prewar elections. In
Evangelical areas, individuals and party representatives climbed the political
ladder, whereas in Pietist areas those elected as MPs were clearly associated
with Pietism. Evangelical circles emphasized the individual’s role,
obligations, and freedoms, whereas their Pietist neighbors emphasized
human weakness and social collectivism. is is evident in the policy issues
of the early decades of Finnish independence. Evangelicals were agrarian,
supporters of temperance and prohibition, and republican.
Taken together, the social and political pro le of the Evangelical
movement was marked by three features: rst, its heterogeneity with regard
to social involvement; second, its connections with the le in Southern
Finland; and third, the convergence of its support with that for agrarianism
in rural areas.
World War II Changes the Movement
e war years severely paralyzed the movement’s activities. At the outbreak
of the Winter War in 1939, the Luther Church in Helsinki, the Association’s
headquarters, was hit during the rst bombardment of the city. e
publication of the movement’s magazines was temporarily halted. Its
workers, both pastors and district secretaries, were forced to go to the front
or draed into parish service. e war also paralyzed the activities of the
youth associations in the provinces.
Aer World War II the in uence of the Evangelical movement diminished
slightly, because a large element of its support had been based in areas now
ceded to the Soviet Union. e population of these areas was evacuated to
Finland, and the arriving Evangelicals began to work in their new home
areas.
e expression of spirituality changed aer the war. American-style
revivalism exploited popular music and later, in the 1960s, the other mediagenerated experiences of the TV age. All the old movements in Finland

experienced new revivals. Organizations’ work methods, including those of
the old movements, like Evangelicalism, which had in uenced the country
for a century, were tested. e Cold War period brought with it the threat of
a new con agration, and the possibility of nuclear war revived the forgotten
end-time prophecies. It seemed the real end of the world was only the press
of a button away. e country’s geopolitical position as a neighbor of the
Soviet Union provided the backdrop to the Finnish postwar revival. World
politics was its impulse.
e old Finnish movements had previously regarded phenomena such as
the Evangelical youth revival as representing an alien operational culture.
e character of these revivals was reminiscent of a Christian approach the
movement had opposed for a century. eir revival work met resistance
within the movement and led to a minor crisis, which brought young and
old into confrontation. e Evangelical Association’s Friend of Youth
(Nourison ystdvd) magazine published testimonies of conversion. Formerly,
it had lacked articles of a personal nature, and its emphasis had been on
baptism followed by a child’s gradual growth in faith.
e Evangelical Movement was at its height in the 1950s. It had a
comprehensive network of local branches and prayer rooms. It was a church
within the Church, and its departments were like parishes within parishes.
Representatives of the movement participated in a reform of church policy
that took greater account of social and societal issues. In the 1960s there was
greater awareness of globalization and the developing world. e doors were
opened to ecumenism, especially to the Lutheran World Federation, but also
to the World Council of Churches. e movement’s theologians were elected
to major university positions and as bishops of the Church.
By the late 20th and early 21st centuries, the Evangelical movement had
become a conservative mission organization within the Church’s structures.
Today it does not accept the ordination of women and is opposed to
theological liberalism. However, it does not espouse contemporary biblical
fundamentalism; it accepts scienti c biblical research and rejects
creationism, for example. About 15,000 people take part in its summer
festival, and its weekly magazine has about 8,000 subscribers. An event
aimed at youth, organized at an ice rink, gathers more than 10,000
participants annually. e movement is involved in the Evangelical Lutheran

Church of Finland’s mission work in targeted countries, for example in
Japan and Kenya.
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e Joint Declaration, a high-level ecumenical agreement between the
Lutheran World Federation (LWF) and the Roman Catholic Church on the
doctrine of justi cation, has been broadly acknowledged and accepted in the
Lutheran world, including approval by the Finnish Lutheran Church.
Nevertheless, many critical remarks were presented at the same time. For
example, consider the amendments to the rst dra of the Joint Declaration
before the so-called Wurz-burg I and II, proposed by the Lutheran Church
in Finland (see especially Reseptio 1996). e discussion is still going on,
admittedly to a lesser degree. Following are re ections on the Joint
Declaration from a Finnish Lutheran perspective, with the twofold goal of
showing the in-depth analysis required of the ecumenical outcomes in one
of the Nordic Lutheran churches and supporting future mutual dialogues.
Reﬂections on the Consensus Reached in the Joint Declaration
First, the clarity of the Joint Declaration leaves a good deal to be desired.
Nowhere does it explicitly de ne the so-called basic truths that the
consensus of the whole document is based on. It can’t be learned for sure
whether one should read (all) the basic truths or (some) basic truths. Oddly,
the nal edition of the Joint Declaration from 1997 and the later published
version diﬀer in this respect (Menacher 2006, 394–397)!
Second, at least in Lutheranism the doctrine of justi cation is on the
whole acknowledged as the one and only basic truth. It is the organizing

center of Christian dogmatics in its diverse complexity. However, nothing of
that matter remains in the nal version of the Joint Declaration. ere the
one basic truth is divided into many basic truths, but it is not de nitely
stated anywhere how many basic truths are included and what they really
are (see the previous point). Fundamentally, the division of the one basic
truth into many basic truths makes it possible not to concentrate on the
speci c doctrine of justi cation, but allows the reading of other aspects into
it (not least the continuous tendency of being made righteous through good
works; see below).
ird, the common ecumenical pronouncements, reached in the Joint
Declaration, pertain to multiple basic truths. Still, they are not to be read as
expressions of “full unanimity.” ey represent only “a diﬀerentiated
consensus.” To repeat: instead of one basic truth, we have many and instead
of full unanimity we have a partial agreement or—if you like—
disagreement. Moreover, no one seems to know the exact number of those
partial truths and how they relate to each other. At least nobody has
informed the reader of the Joint Declaration. Subsequently, we have at
present not yet attained the ecumenical ambition and aim of traditional
Lutheranism. ere a full unanimity should prevail in the one and only basic
truth, which is the doctrine of justi cation through faith alone.
Fourth, the partial agreement soon became partial disagreement. As the
original German text of the Joint Declaration was translated into English
(and many other languages), it was not always beyond doubt what some
equivocal expressions meant. Even if diﬀerences of opinion were supposed
to be resolved, they suddenly popped up again! Consequently, there was no
unanimity from the beginning. For example, the notion of Grundwahrheiten
in the German original brings about the problem of whether it stands for
“the basic truths” or “basic truths” (see above).
Fih, the consensus on the doctrine of justi cation is in fact limited
merely to the one document called the Joint Declaration. It does not go into
the actual everyday teaching of the Roman Catholic Church (e.g., the
Catechism of the Roman Catholic Church) and various Lutheran churches.
Sixth, the Joint Declaration was seriously watered down through the
responses of the Roman Catholic Church. On the whole, it was ultimately
rejected and not valid as a joint document.

Seventh, aer the rejection of the Joint Declaration by the Roman
Catholic Church, the eﬀorts of the LWF to salvage the document were quite
unwarranted. Neither the Oﬃcial Common Statement nor the Annex was
discussed or examined to any degree in the Lutheran world. Further, they
should have been voted on in various Lutheran churches.
Eighth, in the end the Joint Declaration was not signed but only issued as
an Oﬃcial Common Statement. e Oﬃcial Common Statement, based on
the document called Annex, “further substantiates the consensus reached in
the Joint Declaration” (§ 2). Having stated this, the conclusion nevertheless
declares that, “the Joint Declaration on the Doctrine of Justi cation in its
entirety” is to be con rmed. Still, the Joint Declaration itself was never
signed.
Ninth, the LWF lacks the competence to establish any legal obligations
either for itself or for others. e signing of the Oﬃcial Common Statement,
but not the Joint Declaration, by some LWF oﬃcials exposes the ecumenical
expectations in their own central oﬃce in Geneva. Hence, it has the binding
authority of a gentlemen’s agreement but nothing more.
Tenth, on the Roman Catholic side the Oﬃcial Common Statement was
signed by the president and secretary of the Ponti cal Council for
Promoting Christian Unity (Cardinal Cassidy and Walter Kasper). In truth,
their signing has no legislative or juridical weight. Rather, they extended the
hand of friendship to their Lutheran partners. As representatives of a
Ponti cal Council they possess only a propounding and guiding authority.
Consequently, the ecumenical discussions resulting in the Joint
Declaration reached a dead end and did not deliver all the hopes and
promises associated with it.
Reﬂections on the eology Included in the Joint Declaration
e severest theological inconveniences in the Joint Declaration can be
summarized as follows.
First, the Joint Declaration ultimately falls short of depicting the extensive
message of the Bible in the question of justi cation, a miserable fact that is
also attested to in the response of the Roman Catholic Church. Primarily,
there is nowhere an account of what Paul presents with the concept of
“righteousness of God” and similar expressions. Neither is there any
exposition at all of how the teachings of Paul and James relate to each other.

Second, a clear and well-de ned Christology is missing. ere is no focus
on the saving death of Christ on the cross, which has taken place once and
for all. It not only establishes the foundation of salvation but the whole of
salvation, granted through faith alone. e German original of the Joint
Declaration speaks rather of God’s Heilshandeln (§ 17, 20, 25) and not
accurately of Christ’s Heilstat (§ 15). Strictly de ned, the former expression
denotes God’s continuing redemptive activity in order to make Christians
righteous step by step (the process aspect of justi cation), not what he
already has accomplished once and for all on the cross.
ird, instead of a Christological emphasis, a strongly anthropological
understanding of justi cation runs through the whole document (see the
points below).
Fourth, human cooperation is necessary in the process of salvation or
justi cation (a synergistic tendency).
Fih, to be counted as righteous and to be made as righteous (or in other
words, faith and love) are merged and mingled together. Accordingly, the
(subsequent) sancti ca-tion turns out to be the conditio sine qua non of the
(preceding) justi cation.
Sixth, God’s grace is principally understood as ability, which is infused in
the human being. It does not designate the perfect and complete
righteousness, which Christ has acquired once and for all and which is
bestowed as a gi by faith alone.
Seventh, the meritorious character of good works is not plainly denied.
Eighth, concupiscentia (concupiscence) is not “truly and properly sin in
those born again,” but only one aspect of human weakness.
Ninth, the Roman Catholic Church completely disquali ed the thought of
simul iustus et peccator aerward, as the ecumenical discussions resulting in
the Joint Declaration were already nished.
Tenth, the consensus of the Joint Declaration was, in fact, achieved “only
because the still prevailing diﬀerences in Roman Catholic teaching and
practice, such as indulgences and the sacri ce of the mass, were divorced
from justi cation and ignored” (Slenczka 2009, 313). e Council of Trent’s
decree on indulgences “condemns with anathema those who either assert
that they are useless or who deny that there is in the Church the power of
granting them.” Furthermore, in spite of the alleged agreement on basic
truths of the doctrine of justi cation, everyone who rejects the Roman

Catholic dogma of purgatory continues to be condemned by Canon § 30 of
the Council of Trent’s decree on justi cation.
Especially points four through seven were a cause of constant controversy
and dispute in Germany, on a national level of high-ranking ecumenical
discussions between Roman Catholics and Lutherans. In the end, no
unanimity was reached. On the contrary, a weighty disagreement remained.
Still, both sides maintain great expectations and strong hopes for
forthcoming ecumenical discussions. e long-term controversies should be
settled at some time in the future (Lehrverurteilungen—kirchentrennend?
1998, 75). Although the Joint Declaration explicitly refers to those local
German negotiations, considering them worth “special notion” (§ 3), it
never makes more of an eﬀort to sort out the problems.
Diﬀerent Deﬁnitions of Central eological Expressions
From the Lutheran standpoint, justi cation in the Joint Declaration is not
counted by faith alone (sola ﬁde) without works of any kind. Neither is
justifying faith acknowledged as trust (ﬁducia) in Christ and His saving
death on the cross. us, the deliverance from sin, death, and hell is not
expressed accurately, since not all synergistic tendencies fade out as to the
redemption.
In the Joint Declaration many key phrases (well-known through the
Reformation era and beyond) occur frequently. Yet they are oen used in
such a way as to depart from their ordinary meaning and sense. At a
minimum, the following expressions need some re ection:
• “God’s grace”: is does not innately stand for the forgiveness of sins,
but for the ability of a new obedience. Grace is infused into the inner being
of Christians, in order that they can do what is good.
• “For Christ’s sake”: Christ has merely initiated the justi cation. Actually,
there is no mention of the whole and complete righteousness, earned by
Him and granted through faith. e way forward depends also on one’s own
good works.
• “By faith”: e faith (which alone justi es) does not exclusively denote
trust in Christ and His saving work. It includes good works as well. Besides,
it involves a free decision of human will.
• “Without the works of the law”: To be sure, the works of the law are
excluded in justi cation, but not all other works (love and charity).

On the whole, the justi cation in the Joint Declaration turns out to be a
process that bit by bit leads to the goal of being made righteous. Everyone is
supposed to do his or her very best to get there. An overall picture of
synergism appears to permeate the theology of the entire document,
informing all of it. is has nothing to do with an ecumenical breakthrough.
It is very typical Roman Catholic teaching as formally introduced and
recognized already in Trent.
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John Fisher (Beverley, 1469-London, 1535) was a leading humanistic
scholar, Lady Margaret Beaufort’s confessor, bishop of Rochester, and
chancellor of the University of Cambridge. His complex gure resists easy
classi cation. He defended Henry VIII in his controversy with Luther and
opposed the king’s divorce and claim of supremacy, a position that cost him
his life. Fisher introduced Greek and Hebrew into the curriculum at
Cambridge, and his writings contain the rst printed biblical texts in
English. While his care for the preaching of the Word of God characterized
him both as bishop and chancellor, he suppressed Luther’s followers at

Cambridge and combated Luther and other, in his eyes heterodox, authors
in his writings, which had an international readership.
Early Life, Bishopric, and Chancellorship
Fisher came from a Yorkshire merchant family. From 1483 he was educated
in Cambridge, where he took his MA and was ordained a priest in 1491. In
1494 he was elected senior proctor. During an oﬃcial visit to the king’s court
in the same year, he met Lady Margaret Beaufort, Henry VII’s mother, who
became his patroness for the rest of her life. In 1501 Fisher received his
doctorate in divinity and was elected vice-chancellor. e following year he
was appointed as the rst Lady Margaret Reader in eology, a benefaction
that he had secured for the university. When Fisher was age 35 the king
elevated him to the see of Rochester and the university elected him
chancellor. Fisher channeled Lady Margaret’s generosity into a variety of
endowments: in addition to the aforementioned chair, the foundation of two
colleges (Christ’s and St John’s) and the establishment of a new vernacular
preachership.
As chancellor Fisher fostered humanistic studies at his university: he
invited Erasmus to lecture in Greek (15111514) and later convinced Henry
VIII to provide for Richard Croke and Robert Wake eld to lecture,
respectively, in Greek and Hebrew at St. John’s, which the chancellor
envisaged as being like Hieronymous Busleyden’s trilingual college at
Leuven; the statutes prescribed that besides Latin and Greek, fellows had to
acquire Hebrew, and if possible Aramaic and Syriac. Fisher also insisted that
the lecturers be engaged in pastoral care; at least a quarter of the fellows of
St. John’s had to preach the Word of God in the vernacular in the parishes.
Fisher himself undertook the study of Greek and Hebrew and
corresponded with Johannes Reuchlin, whom he ensured of his support in
the controversy about Hebrew books. In a letter dated in 1516, Erasmus,
who was instrumental in their friendship, suggested to Reuchlin that he
send his talented nephew, Philip Melanchthon, to Cambridge to study with
Fisher. In 1508 the bishop published an exposition on the seven penitential
psalms in English, which he had preached to Lady Margaret and which
contained the earliest printed portions of the Bible in English apart from the
Lord’s Prayer.

In his diocese, the oldest see in England aer the Canterbury and also one
of the smallest and poorest, Fisher took an active, pastoral interest.
Exceptionally among Tudor bishops, he resided most of the time in
Rochester; performed his episcopal duties personally; and visited the poor,
some of whom he fed with food from his own table. is turned out
disastrously when, in 1531, in an attempt to kill him, his soup (which he did
not eat that day) was poisoned. Also in his own diocese, the ministry of
preaching took precedence. By losing their evangelical fervor and neglecting
preaching, the worldliness of his clergy, Fisher maintained, endangered the
Church. To remediate this, Fisher provided a good example by preaching
frequently.
Polemicist
In 1519 Fisher entered the international scene with a refutation of Jacques
Lefevre d’Etaples’s De Maria Magdalena … disceptatio (Paris, 1517). e
French humanist had argued that various female gures in the New
Testament had been wrongfully amalgamated into one person: the Gospels
mention two diﬀerent Mary Magdalenes. One of these Magda-lenes, namely
Mary of Bethany (John 11–12) was virtuous, Lefevre stated, went
accompanied to Christ’s tomb on Easter Sunday, met the Lord on her way
home, and recognized him immediately (Matt. 28). e other was the
unnamed sinner in Luke 7, who visited the tomb alone and met Jesus in the
garden but did not recognize him (John 20). Concerned that this partition
of persons would rob the faithful of the powerful example of a penitent saint
and undermine the reliability of Church teachings, Fisher maintained that
these biblical accounts referred to one and the same person, as had been the
consensus of the Church (De unica Magdalena, Paris, 1519). In his rejoinder,
De Tribus et unica Magdalena disceptatio (Paris, 1519), Lefevre retracted his
position about the two Magdalenes and asserted instead the distinction
between Mary Magdalene and the women in Luke 7 and John 11–12, which
attracted in its turn Fisher’s second rebuttal (Confutatio secundae
disctptationis, Paris, 1519). In the meantime, in his Eversio munitionis
(Leuven, 1519) the bishop refuted Josse Clichtove, a defender of Lefevre’s
work. at the controversy sparked profuse international interest (some 20
works were issued within the next years) undoubtedly had to do with

Luther’s concurrent questioning of the Church’s tradition. Fisher explicitly
mentioned the rise of “new heresies” in his second confutation.
Soon Fisher became Luther’s chief English antagonist. Fisher’s sermon at
the promulgation of Exurge Domini at St. Paul’s (May 1521) was published in
English and Latin and identi ed three signi cant unorthodox positions in
Luther’s theology: justi cation by faith alone, justi cation by Scripture
alone, and the rejection of papal authority. e voluminous Assertionis
Lutheranae confutatio (Antwerp, 1523), a systematic refutation of the 41
articles of Luther’s Assertio omnium articulorum (1520), saw some 20
editions within the century and was gratefully used by Cochlaeus (who
partially translated it into German), Eck, and Erasmus. e bishop’s defense
of the Catholic position on papal authority, indulgences, purgatory,
justi cation, free will, penance, and the Eucharist appealed both to Scripture
and to tradition. To refute Luther’s acrimonious attacks on Henry VIII
(Contra Henricem Regem, 1522), Fisher published his Defensio Regiae
assertionis (Cologne, 1525). His vindication of the Catholic doctrine on the
sacramental priesthood (Sacri sacerdotij defensio) appeared in the same year
from the same printer.
Fisher also debated the Czech printer Ulrichus Velenus (Old ch
Velensky), who had argued that St. Peter never set foot in Rome, and even if
he did, the papal claim of being Peter’s heir is unfounded (Apostolum Petrum
Rhomam non venisse, Augsburg, 1520), an argument that Luther later partly
appropriated. Fisher’s Convulsio calumniarum (Antwerp, 1522) defended,
along humanistic lines, the historicity of Peter’s presence in Rome and the
pope’s entitlement to the Petrine powers. Against Oecolampadius’s symbolic
understanding of the Lord’s Supper, Fisher upheld the teaching on Christ’s
real presence in the Eucharist (De veritate corporis et sanguinis Christi in
Eucharistia, Cologne, 1527) based on an extensive study of the patristic
writings. Similarly to the Confutatio, Fisher’s work on the Eucharist became
a best seller and in uenced the teachings of the Council of Trent on the
subject.
Final Years
Fisher’s last years were overshadowed by Henry’s pursuit of a divorce from
Catherine of Aragon. Aer a series of unsuccessful royal attempts to enlist
Fisher’s support for the “King’s Great Matter,” both Croke and Wake eld

were recruited to provide the necessary biblical arguments, much to Fisher’s
disappointment. e bishop, who always upheld the validity of the marriage,
acted as counselor to Catherine during her trial and wrote repeatedly on the
topic. His most elaborate treatment was De casua matrimonii serenissimi
Regis Anglie (Alcala, 1530). In 1534 he was arrested for his “malicious”
refusal to take the oath to the Act of Supremacy, and aer a show trial, on
June 22, 1535, he was beheaded on Tower Hill.
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To understand the Flacian controversy, it is important to recognize the
diﬀering trajectories regarding the doctrine of original sin that emerged
from the Wittenberg reformation. Although a hallmark of Luther’s mature
theology was its emphasis on the radical nature of original sin, the young
Reformer held contrary views on the subject. Early in his career, Luther was
trained at the University of Erfurt in the theology of Gabriel Biel and the via
moderna. According to this theology, sinners still possessed a semblance of
free will aer the fall. is placed them under the obligation to “do what was
within them” (facere quod in se est) to ful ll the moral law. In response to
such activity, God would impute their best eﬀorts as ful lling the necessary
conditions for meriting the rst grace (even though they technically did
not). Such grace served as the lynchpin for the whole process of salvation to
begin.
Aer having had a disastrous experience in the monastery pursuing a
spiritual program based on the via moderna, Luther turned for counsel to
his superior in the Augustin-ian order, Johannes von Staupitz. Staupitz was a
student of St. Augustine’s anti-Pelagian writings and promoted them in his
writings and sermons. As part of his pastoral care, Staupitz communicated
to Luther a belief in the radically fallen nature of humanity, along with a
correlative belief in the all-suﬃcient power of God’s predestinating grace.
Such teaching found its rst re ection in Luther’s rst commentaries on the
Psalms (1513–1515) and became even more pronounced in his Commentary
on Romans (1516), the Disputation against Scholastic eology (1517), and
the Heidelberg Disputation (1518).
Luther’s mature view on the subject of divine grace and human bondage
to sin can be found in his reply to Erasmus of Rotterdam in e Bondage of
the Will (1525). Here Luther taught that human beings are radically fallen.
To claim any free will in matters regarding salvation is to blaspheme Christ,
who must be understood to be the sole cause of salvation.
Luther described human agency as operating within two distinct
horizons: things above them and things below them.

Insofar as humans relate to earthly things, they are free and rational. For
example, they may decide whether or not to be good citizens or parents.
Insofar as humans relate to God, they are bound by their desires. ey are
born desiring things contrary to the divine will and cannot do otherwise.
Likewise, when the Holy Spirit changes the hearts and minds of sinners
through Word and sacrament, they necessarily desire to trust and love God
above all things.
In this, Luther asserted that human action regarding salvation is the result
of divine “necessity.” Nevertheless, Luther did not mean to suggest that
humans are mere puppets of the divine will. Luther distinguished between
two kinds of necessity: the necessity of immutability and the necessity of
compulsion. Although humans are unfree in matters of sin and grace, it is
not because the power of either the Devil or God coerces them into unbelief
or belief (i.e., the necessity of compulsion). Rather, sin and grace form
human agency in such a manner as to desire the things of God, or things
contrary to the will of God. erefore, on the one hand, humans desire what
they desire and cannot do otherwise. On the other hand, humans do so out
of the spontaneity of their own nature (i.e., necessity of immutability).
Ultimately, they desire and will what they themselves want without any
outside force coercing them. Nevertheless, they are determined in these
desires by the power of sin or divine grace, which forms their agency so as to
be oriented toward the will of God or Satan.
Melanchthon’s Shi away from Luther’s Teaching
e young Philipp Melanchthon agreed completely with Luther’s doctrine of
the radical fallenness of humanity. is is re ected not only in the early
editions of his theological textbook Loci Communes eologici (“eological
Topics” or “Commonplaces”), but also in the Augsburg Confession (1530)
and the Apology of the Augsburg Confession (1531), both of which later
became confessional documents of the Lutheran Church. Nevertheless, due
to Melanchthon’s increasing unease regarding what he considered to be the
determinism of Luther’s position, he gradually moved away from it.
Melanchthon’s desire to give human free will a greater role in salvation
was rst re ected in his 1535 edition of the Loci Communes. Following
Aristotelian schemes of causation, Melanchthon sought to describe the event
of conversion by way of a list of causes that must be present for conversion

to occur. In earlier editions, Melanchthon had listed the Word and the Spirit
as the causes of the creation of faith. In the 1535 edition, he added the
human will as an additional cause, thereby implying free will was in some
measure able to cooperate by its own powers in conversion to the gospel.
e addition of human will to the list of the causes of conversion led to
questions of the orthodoxy of Melanchthon’s position from Luther and other
members of the Wittenberg faculty. Melanchthon claimed that he did not
mean to imply that humans contributed anything to their own salvation.
Nevertheless, aer Luther’s death in 1546, Melanchthon increasingly began
to suggest that the nonresistance and cooperation of the human will was a
necessary condition of the creation of faith.
Further dissatisfaction with Melanchthon came about as a result of his
theology of conversion being enshrined in the Leipzig Interim (1548). e
Leipzig Interim was a document of religious compromise composed by
Melanchthon and others aer the defeat of the Lutheran princes by the
Catholic emperor Charles V in the wake of the Schmalkadic War (1546–
1547). Among the many modi cations of Lutheran doctrine that
Melanchthon made in the document, few drew more opposition from
Matthias Flacius and Nicholas von Amsdorf (leaders of the nascent GnesioLutheran movement) than his belief in the contribution of free will to
conversion.
Occasion of the Flacian Controversy
In the wake of the defeat of the emperor by the Lutheran princes and
removal of the authority of the Leipzig Interim, a series of controversies
erupted between Melanchthon’s followers (known as Philippists) and
Lutherans who sought to align themselves more directly with Luther’s
mature teachings (known as Gnesio-Lutherans). Among many areas of
disagreement, the two parties fought throughout the 1550s over the issue of
the contribution of free will to conversion. is controversy is oen referred
to as the “Synergistic Controversy.”
e Synergistic Controversy directly led to what came to be called the
“Flacian Controversy.” In 1560 Matthias Flacius, one of the unoﬃcial leaders
of the Gnesio-Luther-ans, was drawn into a public debate with a prominent
Philippist named Victor Strigel at Weimar. Strigel had been a major
proponent of Melanchthon’s views on free will and conversion. In order to

explain his position, Strigel used an Aristotelian distinction between
“substance” and “accidents.” A substance is the essence of a given subject
that persists over time, whereas an accident refers to qualities adhering in
the subject. Accidental qualities may change, whereas substance persists
over time.
According to Strigel’s description, the human “substance” was not
changed by the fall. is meant that free will as part of the human essence
was also intact. Instead, the accident of original sin adhered in the human
substance because of the fall, thereby impeding free will’s ability to choose
the good. Using an early modern pseudo-scienti c theory as an analogy,
Strigel said that free will was like a magnet that had lost its magnetic
properties when rubbed with lemon juice. Once the accident of sin
(represented by lemon juice) was removed by the Holy Spirit, human free
will (represented by the magnet) could be reactivated and apply itself to
salvation by its own powers.
In the heat of the debate, Strigel asked Flacius if original sin was a
substance or an accident. Flacius responded by claiming that sin was the
substance of humanity aer the fall. He posited that human nature was so
deformed by sin that such corruption completely de ned humanity before
God, and consequently, it was proper to say the very substance of humanity
had become sin. In his later writings, Flacius would go so far as to insist that
the image of God in humans had been replaced aer the fall by the image of
the devil (imago diabolii).
Flacius’s formulation was perceived to be problematic by many of his
contemporaries because it seemed to militate against the Christian doctrine
of creation. Suggesting that the substance of humanity, which God had
created, was literally constituted by sin made God the author of evil. If Satan,
rather than God, was seen as the author of sin, then the implication was that
there was a second evil god, thereby implying the validity of the ancient
Manichean heresy. Indeed, Flacius was oen accused of reviving a form of
Manicheanism.
In spite of these problematic implications of his language, a survey of his
writings suggests that Flacius did not intend any of these problematic
conclusions. Rather, much like Luther before him, Flacius wished simply to
emphasize the depth of human corruption in such a manner as to cut oﬀ any
possibility of self-justi cation by sinful humans. Indeed, many of the

Gnesio-Lutherans recognized that the “Flacian heresy” was merely a
construct resulting from a poor choice of language on the part of Flacius.
rough a series of conferences and correspondences Flacius was
repeatedly asked to change his language, while maintaining the substance of
his doctrine. To the disappointment of many of his colleagues, Flacius
stubbornly refused these opportunities to retract his language. As a result,
he lost his teaching position at the University of Jena and was condemned as
a heretic. Flacius spent the rest of his life traveling with his family from city
to city, until he died at age 55 aer a brief illness.
Resolution in the Formula of Concord (1577)
In order to resolve a series of controversies that had plagued Lutheranism
from the time of Luther’s death, a group of moderate Gnesio-Lutherans led
by Martin Chemnitz and Jacob Andrea composed the Formula of Concord in
1577. e Synergistic and Flacian Controversies were addressed in the rst
and second articles of the document. While Strigel’s language of original sin
as an accident was accepted over Flacius’s formulation, Luther’s and Flacius’s
aﬃrmation of the total bondage of the will in spiritual matters was aﬃrmed
as orthodox Lutheran teaching. In this sense, the substance of Flacius’s
position was completely aﬃrmed by the Formula, and only the language he
chose to express it was rejected.
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During the time Luther was sequestered in the Wartburg for safekeeping
(1521–1522), Professor Andreas von Karlstadt led an iconoclastic rebellion
in Wittenberg. is prompted Luther to return and take charge of the
Reformation in that city. Among the reforms needed was the reform of
worship. Perhaps because of the experience of the unrest unleashed by
Karlstadt, Luther proceeded carefully. His rst proposal for the reformed
celebration of the mass was his 1523 treatise An Order of Mass and
Communion for the Church at Wittenberg. is was not a liturgical book but
a treatise on how the Mass was being reformed in Wittenberg, written at the
request of Dr. Nicholas Hausmann, bishop of the church in Zwickau. It
presumably re ected the use of the church at Wittenberg as it had been
developing. Luther wrote: “It is not now nor has it ever been our intention to
abolish the liturgical service of God completely, but rather to purify the one
that is now in use from the wretched accretions which corrupt it and to
point out an evangelical use. We cannot deny that the mass, i.e., the
communion of bread and wine, is a rite divinely instituted by Christ himself
and that it was observed rst by Christ and then by the apostles, quite
simply and evangelically without any additions” (LW 53:20).
is passage indicates a sharp critique of how the Mass was being
celebrated in Luther’s day. Central to this critique is the conviction,
expressed in previous writings such as e Babylonian Captivity of the
Church (1520), that the purpose of the Mass is the actual communing of the
communicants with the physical elements of bread and wine. us the
Evangelical mass is a communion service. e Reformer criticized certain

additions to the Mass throughout this treatise not because he favored
returning to a pure, primitive biblical rite, but because Christ’s institution of
the sacrament as a gi of communion has been replaced by an oﬀering and
sacri ce oﬀered by the priest. What remains, however, is the full order of the
Latin Mass except for the deletion of the oﬀertory and Eucharistic prayers
(the lesser and greater canon).
e Formula Mass and Communion began with what has been called the
Ante-Communion or the liturgy of the Word. Here Luther retained much of
the order of the Roman Mass: the introits, the Kyrie, the Gloria in excelsis,
the collect of the day, the Epistle, the graduals, the gospel (which may
include candles and incense), and the chanting of the credo. He was
ambivalent about whether the sermon should be preached aer the gospel
or before the beginning of the Mass, which had been the custom of late
medieval preaching missions.
When Luther got to the oﬀertory his proposal became radical. “From here
on almost everything smacks and savors of sacri ce. And the words of life
and salvation [the words of institution] are imbedded in the midst of it all,
just as the ark of the Lord once stood in the idol’s temple next to Dagon… .
Let us, therefore repudiate everything that smacks of sacri ce, together with
the entire canon and retain only that which is pure and holy, and so order
our mass” (LW
53:25–26).
As Luther had pointed out in e Babylonian Captivity of the Church, the
Mass had been turned into a good work and a sacri ce (opus bonum et
sacriﬁcium). e use of the Mass as an act of works righteousness was an
attempt to bring a blessing out of God without faith. is could be corrected
through Evangelical preaching and teaching. But the “other scandal”
(alterum scandalum) was “the common belief that the mass is a sacri ce,
which is oﬀered to God” (LW 36:51). Since Luther aﬃrmed the presence of
the body and blood of Christ in connection with the proclamation of the
words of Christ (verbum Christi), what was being oﬀered to God were the
very gis that Christ wills to give to us as the gi of communion. is
blasphemous reversal of the purpose of the Mass required a revision of the
central ritual components of the Roman Mass. Accordingly, the only
components Luther retained from the Eucharistic prayer of the Roman rite
were the Sursum Corda dialogue, the preface leading to the Verba in place of

the proper preface (but chanted aloud to the plainsong tone customarily
used for the preface and the Lord’s Prayer), the Sanctus with elevation of the
bread and cup at the Benedictus qui venit (“Blessed is he who comes”), the
Lord’s Prayer, the Pax Domini (“e peace of the Lord”), and the Agnus Dei
(“Lamb of God”). e preface was retained because it re ected a proper note
of praise and thanksgiving. e Words of Christ are the gospel proclamation
that is the motive for our thanksgiving. e Lord’s Prayer, of course, is
taught by Christ and forms the proper supplication at the Eucharist. e Pax
Domini conveyed, in Luther’s view, the absolution associated with the
Supper, instituted “for you and for many for the forgiveness of sins.” e
Agnus Dei is a worthy hymn to Christ who is present in the sacrament
taking away the sins of the world.
An interesting retention in Luther’s Formula Mass is the elevation, which
had been the liturgical high point of the medieval mass for the laity. Because
people did not receive communion regularly (usually only at Easter), ocular
communion (seeing the host) had become very important to the laity.
Luther as a pastor did not want to make a sudden change in the rite that
would confuse the people and crush their consciences. By relocating the
Sanctus to a point aer the Verba, the elevation could take place while the
choir was singing the “Benedictus qui venit” (“Blessed is he who comes”)
portion of the Sanctus—exactly what the people were accustomed to—and it
served as an adoration of the Christ who is really present in the sacrament.
Luther’s Latin Mass ended with one of two concluding collects based on
the communion devotions in the Roman Mass, the salutation and
Benedicamus Domini (“Let us bless the Lord,” response “anks be to God”)
instead of Ite missa est, and the customary benediction or Aaronic
benediction.
Luther ended this treatise with a statement on communion practices.
Communicants were to announce to the priest their intention to receive
communion, be examined as to their faith and understanding, and make a
confession of sins as warranted. e communicants were to group
themselves in the chancel (possibly coming forward from the nave during
the singing of the credo as the altar was also being prepared) so that they
might be seen by others in the congregation as a witness to those who were
not receiving. Luther recommended that both the bread and the cup be
administered to the communicants. He issued a call for poets to compose

more Evangelical songs that could be sung by the people during the mass.
He reiterated his previous proposals in Concerning the Order of Public
Worship (1523) that the daily masses should be discontinued and in their
place should be held the oﬃces of Matins, Vespers, and Compline.
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In France, the Protestant Reformation dominated most of the 16th century.
Intense religious divisions oen intertwined with political ones. e French
Reformation coincided with one of the least stable periods in the history of
the country. It was in France that the Reformation’s explosive issues helped
to prompt the spate of violence historians call “e Wars of Religion.” e
French Reformation also helped bring new Protestant theologies to the fore.
In particular, French Protestantism was closely associated with the teachings
and theologies of John Calvin.
Like all Reformation movements, the development of Protestantism in
France drew on the legacy of Renaissance-era humanism. e
straightforward, down-to-earth intellectual approach adopted by many
humanists oen seemed to encourage a simpler, more direct approach to
God. While such a focus on personal faith was not necessarily Protestant per
se, it would become a heightened emphasis in virtually all reformer sects, to
varying degrees.
e famous French scholar Jacques Lefevre d’Etaples (1455–1536) was
one early example of an intellectual who blended the humanist ethos of the
day with reform ideas.

ough a lifelong Catholic and an older man by Luther’s time, his zeal for
reform and for the translation of the scriptures into French presaged many
of the most common themes of the Reformation that later emerged.
D’Etaples is oen seen as one of the most important French in uences on
the young John Calvin.
e University of Paris
In 1521, the year of Luther’s excommunication, the faculty at the University
of Paris issued a condemnation of Martin Luther. By the late 1520s, however,
Protestantism had gained a signi cant foothold in the school. e French
king Francis I (r. 1515–1547) at rst seemed relatively tolerant regarding the
presence of heresy in the school. He remained uninvolved, seemingly
adhering to more modern ideas of academic freedom.
Francis’s tolerant attitude toward the Reformation ended in 1534. In the
famous “Night of the Placards,” a group of Reformers roamed Paris at night.
ey placed placards bearing political and religious slogans around the city,
including near the king’s royal bedchamber. Aerward Francis quickly
ended his former toleration for Protestant thinking. In 1535 he sponsored a
parade of holy relics through the city. As part of the day’s festivities, Francis
burned six Protestants at the stake. Having fallen so quickly out of favor,
leading Protestant Reformers at the University of Paris ed France. For
many, the obvious places to go included the more lightly governed frontier
states along the French border with the Holy Roman Empire, like the Low
Countries, Strasbourg, or especially, Switzerland. Attracted by the Swiss
climate of freedom and toleration, French Protestants began to ee to
Geneva, which became something of a francophone mecca for French
Reformers. One of the most famous French dissidents to ee the University
of Paris for Geneva was a young man named John Calvin.
John Calvin
Calvin was born in 1509 in Noyon, France. A smart young man and a ne
student, Calvin initially began to prepare for a legal career, much as his
reforming predecessor Martin Luther had done in Germany. But during his
formative years, Calvin fell under the in uence of the new theologies
gripping French intellectual culture. When King Francis I began his
crackdown on French Protestants, Calvin was already a prominent

Reformer. As Francis began persecuting French Reformers, Calvin ed
France. Soon he found himself in Geneva, Switzerland.
In 1536 Calvin published his famous book e Institutes of the Christian
Religion. e book provided the basis for the Calvinist theology that became
a virtual second wave of Protestant thinking. Famous for its complex ideas
about predestination and the unfathomable omnipotence of God, Calvinism
spawned a new approach to Christian living, especially famous for its
practical applications. Along with clear-eyed thinking about divine things,
Calvinism also seemed to encourage frugality, a strong work ethic, and
sober living. is made it a powerful theology not only in the intellectual
sense, but also as a guide for a fruitful Christian life.

An Eyewitness Account of the Saint Bartholomew’s Day Massacre
by Francois Dubois (1529-1584)
Aer some initial setbacks, Calvin and his followers gained control of the
Geneva city government. ey established a virtual theocracy that lasted
until Calvin’s death in 1564. During these years Geneva became a bastion of
Protestant power and in uence. Protestants began smuggling French Bibles
and other banned religious materials into France. Young Protestant men
from all over France poured into Geneva to learn from Calvin. ey

received ordination as Protestant ministers, then slipped back across the
border into France. Because of these clandestine ties between Calvinist
Geneva and French Reformers, Calvinist theology heavily in uenced French
Protestantism. Of course formal denominations didn’t really exist in those
days. Historians usually avoid a simplistic equation of French Protestantism
with Calvin. Nonetheless, there can be no doubt that Calvin heavily
in uenced the reform movement in France.
Huguenots and Huguenot Towns
As they grew in numbers, French Protestants earned the nickname
“Huguenots,” a term with obscure origins. By the middle of the 16th century
Huguenots were a substantial religious minority in France. ey may have
made up as much as 15 percent of the French population. ey were
especially represented in both the industrious trades and the nobility. is
relatively elite demographic made them formidable beyond their small
numbers. e Huguenot faction in the nobility also added an element of
politics to the Reformation in France. Moreover, with nobles in both the
Protestant and the Catholic camps, both sides boasted highly competent
military leadership.
As a persecuted religious minority, Huguenots naturally sought strength
in numbers. ey began to cluster in certain regions of France. As
Huguenots settled in a given city, they naturally attracted more Huguenots.
e Huguenot presence was especially strong in the south and the west of
France, in cities like Orleans, Rouen, Toulouse, Lyon, and La Rochelle. With
its Roman Catholic stronghold in Paris, the north of France leaned heavily
Catholic.
If the Huguenots gained suﬃcient numbers in a given town, they could
then establish a Protestant haven. ey invariably enacted Protestantin uenced laws. Perhaps most important, they could guarantee Protestants
the right to worship freely, both in private and in public. Once in control,
Huguenots typically turned the old churches toward Protestant worship.
ey stripped the buildings of their Catholic trappings: the stained-glass,
statues of saints, images of the Virgin Mary, candles, expensive liturgical
linens, and high altars. e ability to worship freely in a city’s public spaces
became a vital goal of the Protestant cause.

Protestant public worship became one of the most explosive issues of the
French Reformation. Catholics opposed Huguenot public worship as much
as almost any other issue. To Catholic loyalists, cities with an ethos of
Protestant public worship were anathema. us, local Catholic nobles began
to threaten the cities where Huguenots enjoyed signi cant numbers. e
threat of violence only deepened the Huguenot resolve, however. ey began
to fortify their towns, gaining control of town arsenals and the castle walls
that surrounded many important cities. In this way, the French Reformation
veered toward militarism and violence.
Catherine de Medici and the Crisis of 1559
During the 1550s the stabilizing hand of King Henry II, son of Francis I,
kept the Huguenots under control. In 1559, however, Henry died in a tragic
jousting accident. is le France in the hands of the dowager queen
Catherine de Medici. She presided over her sons, the royal princes, all of
whom were still boys. An Italian woman descended from common
merchant stock, Catherine would become one of the most controversial
gures in French history. She was smart, some would say cunning. People
wanting access to the young princes had to contend with her rst. A chain of
young and ineﬀectual rulers followed in the wake of Henry II’s untimely
death. Catherine’s oldest son Francis was only 15 when his father died,
taking the throne as Francis II. He himself died the following year, at age 16.
Subsequently, the reign passed to his even younger brother, 10-year-old
Charles. He reigned as Charles IX until his untimely death in 1574 at age 23.
With boy kings on the French throne, France reeled into a chaotic period
of violence and strife. Catherine emerged as de facto ruler. By most
accounts, she actually wanted some kind of compromise arrangement by
which the religious liberties of the Huguenots could be preserved, while also
maintaining France’s status as a Catholic country. She was the epitome of a
politique, someone who wanted to minimize divisive religious issues in the
political realm. Such a compromise proved elusive, however.
Sensing the weakening crown, Huguenots in their forti ed towns began
to wax strong, worshipping and preaching more freely. In response, Catholic
nobles began to form private armies, threatening the Huguenot enclaves. In
1562 violence exploded onto the French political scene. Pitched battles were
fought. Violence spawned more violence. For the next 25 years, France

would veer back and forth between eruptions of religious warfare and
attempts at nding some workable truce. In 1563 the Peace of Amboise
famously tried to reach some compromise. But no truce seemed to last.
Navarre in French Politics and Religion
Early in the French Reformation, the little Pyrenees border state of Navarre
became an especially signi cant factor in ongoing developments. In 1526 the
sister of the Valois king Francis I, Marguerite of Navarre, married the king of
Navarre. Marguerite was a devout Protestant with a superb humanist
educational background. In 1533 she penned the famous work Mirror of the
Sinful Soul, one of the Reformation’s most widely read texts. Under the
in uence of Marguerite, Navarre became a haven for Protestants, much like
Switzerland. Like many small states past and present, Navarre played a
disproportionately large role in international politics.
In 1528 Marguerite and Henry had a child, Jean of Navarre (1528–1572).
Raised as a Protestant by her mother, Jean became another important
Protestant woman who made major contributions to the Reformation. Aer
an abortive marriage to William of Cleves (the brother of Anne of Cleves,
the famous fourth wife of England’s Henry VIII), Jean married her second
husband, the charming but duplici-tous Antoine Bourbon, in 1548. In 1553
Antoine and Jean produced a child, Henry. is child would become
famous, rst as Henry of Navarre, then as Henry IV, the rst Bourbon king
of France. Already an important noble family, the Bourbons were about to
become even more signi cant players in French royal politics.
Guise, Bourbon, Valois
As the French Reformation moved into its violent phase, the dynastic
politics of the prominent noble families inevitably became important. e
three major dynasties shaping the politics of the day were the royal Valois
dynasty, the ducal Guise family, and the Bourbons. e Protestant Bourbons
and the Catholic Guises became bitter enemies. e ruling Valois, more
centrist and moderately Catholic, tried to control the bitter tensions between
the Guises and the Bourbons. e Duke of Guise and his colleagues
defended the Catholic cause, while the Bourbons championed the Huguenot
faction.

Along with Henry of Navarre, the Prince de Conde, Henry’s uncle,
emerged as a major Bourbon leader. He was killed in ghting near the town
of Jarnac in 1569. Joining ranks with the Bourbons was the admirable
Admiral Gaspard de Coligny, an extremely competent and valiant warrior,
whom the Catholics perhaps hated most of all. He was the truest Protestant
Christian, the least political of the Huguenot leadership. His prestigious
position as admiral demonstrated the political power and prestige the
Protestants had gained under Catherine de Medici.
e Saint Bartholomew’s Day Massacre
Aer a decade of bitter ghting, pockmarked by eeting truces, Catherine
decided to seal a lasting peace by marrying her Catholic daughter,
Marguerite de Valois (1553–1615), to the Protestant Bourbon, Henry of
Navarre. Despite Guise opposition, the wedding took place on August 18,
1572. Festivities in the Louvre followed. But on August 22 an assassination
attempt was made against Admiral Coligny. He was only grazed in the hand
by the bullet, but the shooting made Paris boil with tension. us, only days
aer the nuptials that were supposed to signal a lasting peace, Paris erupted
in the horri c Saint Bartholomew’s Day Massacre.
No one can really say how, or even exactly why, the massacre began. Many
historians think Catherine de Medici panicked aer the attempted
assassination of Coligny, perhaps nally succumbing to Guise pressure to
eradicate once and for all the Protestant heresy and its stalwart leaders. At
midnight on August 24, Saint Bartholomew’s Day, the Catholic league in
Paris began a wave of targeted assassinations and assaults that quickly
turned into a wholesale bloodbath. Admiral Coligny was killed early on,
perhaps by Henry, the Duke of Guise, himself. He reportedly blamed
Coligny for the assassination of his father, Duke Francis, in 1563. Henry of
Navarre only avoided assassination by making a nominal conversion to
Catholicism. Catholic murderers roamed the streets of Paris seeking out the
many Huguenots still in the city for the wedding. e violence quickly
spread to the French provinces. As many as 5,000 Protestants were killed.
e Saint Bartholomew’s Day Massacre became one of the most shameful
episodes in the history of France.
e War of the ree Henrys

In 1574 King Charles IX died, leaving no heir. e crown passed to his
brother Henry, who reigned as Henry III (1574–1588). Now three Henrys
dominated French politics: Henry of Navarre, Henry, Duke of Guise, and
Henry III, king of France. Prompted by his great rivalry with the Guise
family, Henry of Navarre reconverted to Protestantism again in 1576. Aer
years of intrigue, violence, and suspicions, full-on war erupted again in
1587. Historians call this the War of the ree Henrys.
As violence once again erupted in France, King Henry III wearied of the
continuous Guise pressure on his policies. On December 23, 1588, he
invited the Duke of Guise to his palace for holiday festivities. While Henry
was there, the king had him assassinated. e following day the duke’s
brother, a powerful cardinal, Louis II, was similarly assassinated. If King
Henry thought to have ended the religious division with these
assassinations, however, he was sorely mistaken. In August of the following
year he himself was assassinated by a militant Catholic named Jacques
Clement.
Paris Is Worth a Mass
With both the Valois king and the Duke of Guise now dead, the throne
passed to Henry of Navarre. He became Henry IV, king of France (r. 1589–
1610). e Bourbon dynasty now ruled in France, replacing the Valois. ey
would be the rulers of France until expelled during the tumult of the French
Revolution two centuries later.
Unfortunately for Protestant Henry, staunchly Catholic Paris refused to
allow him to enter the city as king. Of course one cannot rule France
without controlling the storied French capital. Compounding Henry’s dire
predicament, Catholic Spain supported Paris from its base in the Spanish
Netherlands, roughly comparable to modern-day Belgium. Aer years of
stalling, Henry nally relented. In July 1593
he received the elements from a Catholic priest, allegedly making his
famous quip that “Paris is worth a mass.” In this way, he nally gained
control over the city. France was uni ed at last.
e Edict of Nantes
ough now a Catholic, Henry IV nonetheless stayed somewhat true to his
old Protestant colleagues. In 1598 he issued the Edict of Nantes. While

maintaining Catholicism as the preferred French religion, the Edict
guaranteed religious liberty for the Protestant minority. Indeed, the Edict of
Nantes somewhat resembled all those other failed truces Catherine de
Medici had made prior to her death in 1589. is time, however, the
arrangement mostly worked. In many ways the Edict of Nantes was the
successful culmination of the Reformation in France, the conclusion to a
decades-long struggle of French Protestants for their rights. e Edict also
foreshadowed core ideas of human liberties that emerged during the
Enlightenment, like freedom of religion.
Along with guaranteeing freedom of Protestant worship, the Edict of
Nantes had a territorial component. e cities held by the Huguenots in
1597 were permitted to maintain their old defensive forti cations. ough
Protestant publications were banned in Catholic parts of France, the Edict
permitted them in Huguenot-controlled towns. It allowed Protestants to
school their children with their particular values, beliefs, and approaches to
learning. e Edict barred Catholics from proselyting Protestant children
and vice versa. Baptizing children of the other faith was strictly prohibited.
And though Catholic areas were allowed to continue their old bans on
public Protestant worship, the Edict of Nantes guaranteed free entry for
Protestants into universities, hospitals, and most professions.
Revocation of the Edict of Nantes and Beyond
During the 17th century absolutist French rulers like Louis XIII and Louis
XIV chafed at the sweeping religious, political, and territorial liberties
granted in the Edict of Nantes. As early as the 1620s, they began to
incrementally take back some of the signi cant rights that the 1598 decree
had granted, especially the ability of Huguenots to ensconce themselves in
heavily forti ed towns. In 1685 Louis XIV revoked the Edict of Nantes in its
entirety.
By revoking the Edict of Nantes, Louis XIV brought the Reformation in
France full circle. Once again France was a Catholic country, ostensibly
uni ed by a single faith. e revocation of the Edict of Nantes re ected
Louis’s governing philosophy: une roi, une loi, une foi (one king, one law, one
faith). Many Huguenots ed to Amsterdam or to the Americas. As they
typically possessed highly industrious and enterprising habits, the
Huguenots’ departure from France hurt French society and commerce.

During the French Revolution of 1789, revolutionaries attacked the Church
and began the process of de-Christianizing France. In 1801 Napoleon’s
Concordat with Pope Pius VII restored Catholicism to at least some
modicum of its former status as the “preferred” French religion. But the
Church in France was never really the same again. In 1905 the ird French
Republic completely severed all remaining church and state ties. Today
France is one of the most secular countries in the Western world.
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Priest, printer, Catholic, Lutheran, and renegade, Franck was a colorful
character among the most radical personalities of the Reformation.
Ultimately refusing to align with any group, Franck’s writings were popular

in the century following his life, but eventually dried into relative obscurity
as he never sought to form a sect to perpetuate his teaching. As such, Franck
lurks on the fringes of Reformation history. Variously styled as a mystic and
humanist, a freethinker, a spiritualist, a forerunner of modern pluralism,
and an apostle of religious freedom, Franck de es easy generalization.
Born in the Imperial City of Donauworth in 1499, Franck went to
Ingolstadt in 1515–1517, where he came under the humanist in uence of
Johannes Agricola (Greek) and Urba-nius Rhegius (rhetoric and poetry). At
the start of 1518 he transferred to the University of Heidelberg, where he
studied with the Dominicans. In April he attended Luther’s famous
Disputation along with classmates Martin Bucer and Martin Frecht.
Ordained to the Catholic priesthood in 1524 in the bishopric of
Augsburg, by 1526 Franck had become a Lutheran pastor in Gustenfelden
under the authority of Nuremberg. Here he encountered the thought of
Hans Denck, whom he opposed in a 1528 translation of Diallage hoc est,
conciliatio locorum scripturae, an anti-Anabaptist tract by Lutheran apologist
Andreas Althamer. Still, his rather free translation allowed him to critique
Lutheran abuses of Scripture and the moral laxity of its solaﬁdeism. Where
Althamer emphasized the external Word, Franck underscored the Spirit
behind the Word. Nevertheless, his pamphlet On the Detestable Vice of
Drunkenness, also written that year, was supported by Osiander, the
Lutheran Reformer of Nuremberg.
Having le the ministry, Franck settled brie y in Nurem-burg and
worked as a printer, publishing his Tiirkenchronik (1530), an anonymous
account of the simple purity of Turkish Muslim life. Luther had recently
added a preface to a Latin edition, using the work as a critique of the
papacy’s failure to promote a vital Christian spirituality. Franck’s preface
went beyond Luther to show the failure of all religious institutions,
proposing the advent of a new Spiritualist form of Christianity that will
dispense with all external means.
In 1530 Franck arrived in Strasbourg, a center of emerging Spiritualist
dissent. Here he met Kaspar Schwenkfeld and possibly Johannes Bunderlin,
with both of whom he enjoyed warm relationships. Franck compiled two
important writings in Strasbourg in 1531. e letter to Johannes Campanus, a notorious Antitrinitarian, provides in short compass a fairly complete
account of the Spiritualist theology Franck developed over the next 10 years.

e Chronica, Zeitbuch, und Geschichtsbibel, demonstrates the con uence of
humanist interests and mystical interpretation that are hallmarks of Franck’s
thought.
e Chronicle of World History, which assembled portions of previous
histories along with his own radical commentary, became one of Franck’s
most popular titles. In it he demonstrated a good grasp of Luther’s works
and applauded the Reformer’s struggle with Rome. He agreed with Luther’s
denunciation of insurrection in the matter of the Peasants’ War. However, he
parted with Luther on the value of the external Word and the sacraments.
e divine word and the inner light as a kind of synteresis formed a central
motif, stretching between the patriarchs through the apostles and through
the history of inner religion among pagans and Church Fathers down to the
present age. ese themes were similarly pursued in his letter to Campanus.
In the Chronicle Franck championed a list of so-called heretics so branded
by ecclesiastical intuitionalism, among whom he found heroes of the true
spiritual church. Among these he indicated sympathy for Anabaptist
martyrs and demonstrated a fundamental agreement with much Anabaptist
theology. Still, he criticized Anabaptism for its rigid biblicism and emphasis
on external rites. In both the letter and the Chronicle, he was concerned
about their legalistic and sectarian rationalism rather than an inner,
experiential spirituality that unites people beyond dogmatic boundaries.
Erasmus was incensed at nding his name listed among Franck’s
“heretics” and called on Martin Bucer, a leading Reformer of Strasbourg, to
investigate the matter. is resulted in the con scation of the Chronicle and
the imprisonment and eventual ejection of Franck from Strasbourg in 1532.
Franck emerged decidedly a radical Spiritualist, drawing considerably from
Schwenkfeld and Bunderlin, not mimicking, but extending and diﬀering
from them.
In 1533 Franck settled in Ulm, under the patronage of Schwenkfeld’s
friend, Mayor Bernhard Besserer and his son Georg, who were inclined
toward Spiritualism. He established himself as a printer, eventually with his
own press provided by Anabaptist benefactor Georg Regel. Among his own
literary productions were Four Little Regal Books and Paradoxa. ese
writings ran afoul of his former classmate Martin Frecht, a leading Lutheran
preacher of Ulm. Inspired by the dialectic of the eologia Germanica,
Paradoxa, built on the external/internal distinction, called on Johann Tauler

to claim that the divine has no need of external means to accomplish an
internal good. Frecht alerted Bucer in Strasbourg and set oﬀ a chain of
complaint that led to Melanch-thon and Landgrave Philip of Hesse, who
wrote to the city fathers warning of Franck’s presence as a seditious
revolutionary and the possible need for imperial action.
Between 1535 and 1539 Franck fought with church and city authorities,
including the school board, to retain his citizenship in Ulm. Franck
defended himself, citing Luther’s elevation of the inner Word in the preface
to eologia Ger-manica, and while aﬃrming a Lutheran notion of
justi cation, he asserted with Luther that the peccator in Luther’s famous
simul does not extend to impiety in the clergy.
He continued steady printing activity, careful to publish the more
controversial of his writings outside of Ulm. A conspicuous work was e
Golden Ark, published in Augsburg in 1538, an anthology of biblical,
patristic, and pagan passages. e following year he published e SevenSealed Book, in which he gathered Bible contradictions and claimed that the
Bible cannot be understood literally but only by inward experience.
Ultimately, however, Franck could not satisfy his inquisitors, and he was
put out of Ulm in 1539. At a meeting of theologians including Melanchthon
and Bucer, in Schmal-kald in 1540, Schwenkfeld and Franck were formally
condemned, at Frecht’s instigation. In typically Lutheran terms, they were
censured for denying that the Spirit works solely through the external Word.
Franck found himself in Basel by the summer of 1539, where his wife
died. He then married Barbara Beck, the stepdaughter of his Strasbourg
editor, who brought a signi cant dowry that enabled Franck to establish
himself as a printer and citizen of the city. He continued to write, publishing
a collection of proverbs in 1542, but in Frankfurt, possibly to avoid the
censors. Franck died in Basel in 1542.
Sebastian Franck was an original thinker, but the sources of his thought
are not distant from Luther’s. Inspired by the German mysticism of Tauler
and by eologia Germanica, Franck was also taken by the spirit of humanist
liberty. Luther’s rejection of the profound subjectivism of the German
mystics and emphasis on the humanistic study of Scripture in its original
language led him to a denial of unassisted human potential for receiving the
Word. On the other hand, Franck’s recourse to the synteresis of medieval

theology and the dialectic of mysticism led him to espouse an optimistic
view of human capacity for the divine.
Franck’s legacy in contemporary discussion is re ected in his inclusivism
and his call to religious liberty. Franck advocated tolerance, arguing that
religion should not be, and by de nition cannot be, externally compelled.
Rather, all humans have within them the spark of divine love, the internal
Word by which they may access Christ.
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Frederick III, Elector of Saxony, was called, even in his own day “the Wise.”
He was born in Torgau, in Electoral Saxony. His grandfather had divided
Saxony between Frederick’s father, Ernst, and his uncle, Albert. Ernestine
Saxony retained the electoral oﬃce in the Holy Roman Empire, while
Albertine Saxony kept its largest city, Leipzig, with its prestigious university.
Frederick III became Duke and Elector of Saxony in 1486. He held many
important and powerful roles within the Holy Roman Empire, including as

imperial governor-general, or vicar, during an interregnum. He was a close
personal and political friend of Emperor Maximilian I. Due to his imperial
responsibilities, he shared much of the governance of Saxony with his
younger brother, John.
In 1493 Frederick undertook a pilgrimage to the Holy Land, where he was
dubbed a knight of the Holy Sepulchre. While in Jerusalem he also
purchased a relic of St. Anne, mother of the Virgin Mary. His experience in
Jerusalem and the procurement of the St. Anne relic seem to have deeply
aﬀected his personal piety, and he became an enthusiastic collector of relics.
He renovated the Wittenberg castle church to house the relics. In 1509 he
commissioned a pictorial representation of the collection by Lucas Cranach.
e collection grew to some 19,000 relics, including the thumb bone of St.
Anne, straw from the nativity manger, a thorn from the Crown of orns,
and the entire skin of the ayed St. Bartholomew. His collection was rivaled
only by Rome’s.
In 1502 he founded his other great life’s passion, the University of
Wittenberg. It was housed in the castle church until more permanent
buildings were erected a bit farther down the main center street of
Wittenberg. Martin Luther taught for a year at the university in 1508 and
transferred there permanently in 1512, when he took up the position of
professor of Bible. According to legend, in 1517 Luther posted the 95 eses
to the door of the castle church. Choosing the castle door was likely not
accidental. e eses criticized the practice of selling indulgences, which
could come in a number of forms but most oen were either a piece of paper
purchased from an indulgence seller or a prayer at relics, which one oen
paid an admission price to see. Luther’s 95 eses critiqued the very
collection of relics housed inside the church. By early 1518 Luther was
embroiled in theological controversy regarding his attack on indulgences. At
the same time, he was making the University of Wittenberg famous. When
forced to choose between his personal piety about relics and the university
he had founded, Frederick the Wise chose the university. His personal
theological commitments are not known, but he was certainly one of
Luther’s staunch-est defenders. Frederick arranged for Luther’s appearance
before Cardinal omas de Vio Cajetan in 1518. When that meeting did not
end the dispute between Rome and Luther, Frederick arranged for Luther to
be given a hearing in Germany before being handed over to Rome.

Antique book illustration of Elector Frederick the Wise of Saxony.

In 1519, following the death of Emperor Maximilian I, Frederick assumed
the duties of imperial governance. He was also Pope Leo X’s choice to
succeed Maximilian. Instead, he helped guide the electoral process toward
Maximilian’s nephew, Charles. Charles became emperor in June 1519. Before
his election, he agreed to an “election capitulation,” in which he consented to
give Martin Luther safe passage to an Imperial Diet where Luther would be
given a fair hearing. Luther was summoned to the Diet of Worms in 1521.
At his hearing, he refused to revoke his previous writings. He was allowed to
leave, but almost immediately aerward he was formally banned in the Holy
Roman Empire via the Edict of Worms. Frederick the Wise had Luther
“kidnapped” and hidden in one of his remote castles, called the Wartburg,
outside Eisenach. He would keep Luther hidden until 1522, when
disturbances in Wittenberg threatened the future of the university. Luther
never went back into hiding aer 1522, but he also never le the security of
Saxony, where he was protected by Frederick the Wise, then his brother,
John, and then John’s son, John Frederick. Frederick the Wise died in 1525.
In the hours before his death, he gave a lasting signal that he had accepted at
least some of Luther’s theology when he received the Eucharist in both
kinds. He was buried in the castle church in Wittenberg, where Luther
would later be interred as well, in 1546. Frederick never married and thus
had no legitimate heirs. He had a longtime mistress but refused even the
idea of a morganatic marriage. His illegitimate sons were provided for, but
he was succeeded as elector by his brother, John I, oen called “the
Constant.”
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Aer the nobility of western Denmark turned their backs on Christian II,
the king’s uncle, Duke Frederik of Schleswig, was elected as the new Danish

king in January 1523. Aer a quick military campaign, Frederik defeated the
eastern Danish cities of Copenhagen and Malm0 in early 1524. Frederik’s
coronation charter enjoined the king to suppress the Reformation
movement, which was moving into Denmark via Schleswig-Holstein, but
the king eventually became a supporter of the Reformation, though he never
abandoned his Catholic faith. Frederik’s son and successor would introduce
a princely reformation in 1533, during the tumultuous years aer the death
of his father.
e youngest son of Denmark’s rst Oldenburg king, Christian I (r. 1448–
1481), Frederik was born at Haderslev in Schleswig on October 7, 1471.
Probably spending his rst years in Denmark, he was sent back to the
duchies of Schleswig and Holstein around 1480, and along with his brother
Hans, Christian’s eldest son and the future Danish king (r. 1481–1513), was
elected duke there. He spent the greater part of his life in the German
duchies. From 1490 he resided as sole ruler of southern Schleswig at the
Gottorf Castle in the city of Schleswig; in 1502 he married Anna, the
daughter of Elector Johann of Brandenburg; and aer her death in 1514,
Frederik married Sophie, the daughter of the Pomeranian duke Boguslaw X,
in 1518. During Frederik’s years at Gottorf, Johann Rantzau, a Holstein
nobleman, became his closest political adviser.
During his brother’s reign as king of Denmark Frederik did not interfere
much in Danish politics, but aer the ascension of Hans’s son to the throne
as Christian II (r. 1513–1523) at the king’s death in 1513, Frederik embarked
on a rather independent course, contesting his nephew’s attempts to gain
more power in the duchies. Christian, sympathetic toward ecclesiastical
reform and humanism, became gradually unpopular among the nobility in
western Denmark, and Frederik took advantage of the situation, assuring
himself of backing from the Jutlandish nobility and raising a mercenary
army in Gottorf, headed by Rantzau. Christian II le Denmark in the spring
of 1523, eeing to the Low Countries. Rantzau’s army, supported by the
nobility of Jutland and Funen, was successful in neutralizing Christian II’s
strongholds around the narrow sound in eastern Denmark, so that the duke
eventually was crowned King Frederik I in Copenhagen in the summer of
1524.
King of Denmark and Norway, Expander of the Reformation

Aer Christian II’s rule, which had favored ecclesiastical reform, the Danish
Council was eager that the new king choose a conservative course. He was
presented with a strict coronation charter, urging the prevention of Lutheranism from spreading in the kingdom. Formally Frederik accepted the
conditions, yet he did not fully meet the stipulations of the Council in his
politics. Partly aiming at minimizing the threat from his exiled nephew—
who had converted to Lutheranism aer encountering Luther at Wittenberg
and who still claimed his right to the Danish throne, having many
supporters among the peasantry and in the market towns—Frederik’s
politics in religious matters aﬀected the course of the Reformation favorably.
When Christian (now turned Catholic again) gathered a eet and attacked
Norway in 1531, many members of the Norwegian nobility swore allegiance
to the deposed king, but upon his arrival in Denmark to negotiate with his
uncle, Frederik had Christian captured and imprisoned at S0nderborg and
later at Kalundborg, where he would remain until his death in 1559.
In 1526, the same year that the German Evangelical princes at the Diet of
Speyer secured a postponement of the 1521 Edict of Worms, Frederik issued
a letter of protection to Hans Tausen that created him a royal chaplain and
gave him free passage to implement a magisterial reformation in the
important city of Viborg in western Denmark. In the mid-1520s Frederik
accepted the closing of religious houses throughout the kingdom, and he
turned a blind eye to the Evangelical preachers’ introduction of new liturgies
and their ordinations of pastors in Viborg, Copenhagen, and Malm0, in
eﬀect violating ecclesiastical jurisdiction. Frederik also established
relationships with the leading Lutheran powers within the empire, Hesse
and Electoral Saxony, clearly distancing himself from imperial Catholic
powers. However much Frederik supported the Reformation, he never
converted to Lutheranism.
When Frederik died at Gottorf on April 10, 1533, the Council did not
elect a new king. Frederik’s oldest son, Duke Christian of Haderslev, was an
obvious candidate, but he was a thorn in the side of the Catholic majority in
the Council because of his devout Lutheranism. e Catholic councilors
held the opinion that the deceased king had done nothing to hinder the
onward march of the Reformation, and they did not put their trust in his
eldest son doing so either. e tardiness of the Council resulted in a civil
war, in which Duke Christian fought against supporters of his cousin

Christian II, based mainly in north Jutland, Malm0, and Copenhagen. Aer
three years of unrest, Christian III besieged Copenhagen in the summer of
1536, whereupon he introduced the Lutheran Reformation, for which his
father’s political ingenuity in fact had sown the seeds.
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In 1520 Martin Luther had a highly productive year of writing that
produced works seminal to the implementation of his reforming program.
He wrote To the Christian Nobility of the German Nation, in which he called
upon German princes to reform the Church if the ecclesiastic leadership
refused to do this. He also penned e Babylonia Captivity, with its
trenchant critique of the Roman understandings of the sacraments and his
alternative proposal for their practice and theological meaning. Along with
these fundamental writings Luther also wrote a devotional piece called e
Freedom of a Christian, containing an eloquent understanding of the gi of
God’s grace and the fruit of service to neighbor that grows out of God’s gi.
A pair of contrasting theses from this treatise have inspired re ection for
centuries: “e Christian individual is a completely free lord of all, subject to
none. e Christian individual is a completely dutiful slave of all, subject to
all.” Luther dealt with these two sentences meticulously and metaphorically
throughout the tract, but they were not given equal weight. e rst thesis,
the one on the freedom born out of the gi of grace in Christ, reigns
throughout the writing. In fact, even as Luther turned toward the second
element, he as oen as not brought the rst confessional point back into the
argument lest it be forgotten.
“An Open Letter to Pope Leo X” prefaced this work. It contained a
challenging rhetorical strategy as Luther attempted the almost impossible

task of critiquing the Roman Curia while respecting the man at the head of
it. e papal bull
Exsurge Domine had already been issued against Luther, and he had it in
hand in early October. Luther predated his letter to a September date,
perhaps to build a case that he had made attempts at reform through
legitimate channels. Since the letter is attached to the tract whose title
highlights freedom, clearly Luther is not obeying the demand for
submission. We return to the purpose of this letter near the close of this
entry. Discussion of the most important themes follows.
Faith: Luther’s rst words focused on a key theological term for him:
faith. He conceived of this faith as trust in God’s promise, a bold con dence
in the gracious declaration of God. He argued that the amount of faith is not
the point; if one possesses “a small taste of faith,” perhaps only like Luther a
“drop of faith,” this is suﬃcient. e strength of the faith does not determine
the outcome, but rather this bold trust turns the believer to the one who
alone is trustworthy. is God who is revealed in Christ alone works
salvation.
Freedom in grace: Luther rooted his understanding of freedom in the
saving work of Jesus. e demands of the law weighed heavily on Luther’s
heart. He understood the law of God as revealing both what ought to be
done and the human failure to do it. e law produced not freedom but
despair. Yet this despair created readiness from relief. e promise that Jesus
announced and embodied provides that relief and freedom. Christ makes
the sinner righteous in God’s eyes. is faith frees believers’ inner life from
the righteous demands of God’s law as those believers are declared holy in
God’s sight. e faith that trusts this gracious declaration is itself the
freedom that Luther celebrated.
e Reformer used multiple metaphors to explain how this grace
happens. He spoke of it as an incomparable treasure, as a wedding ring or
garment, and as good fruit. One of his principal extended metaphors is
called the joyous exchange. Luther drew upon legal understandings within
the domain of marriage and property laws, wherein what is property of the
groom becomes property also of the bride and vice versa. Luther applied this
framework to the relationship between Christ and the believer, saying that
through faith Christ assumes the sins of the beloved and in turn imparts to
that person the righteousness and freedom that are Christ’s by right. When

the soul sighs and embraces this exchange of assuming and imparting,
freedom is born. Believers are declared both kings and priests in conformity
to the Christ who claims them. As such, they are exulted over all things.
Christ for the neighbor: In the latter part of his treatise, Luther turned to
the “outer person,” toward what Christians now are freed to do since they
have been freed from God’s demands. Luther was careful to keep love in the
category of a fruit of the freedom given and not as a requirement to receive
it. Neither love for God nor love for neighbor saves the Christian; only
Christ’s work alone does. As noted earlier, even when Luther turned to the
external life, he constantly reestablished the primacy of the inner freedom,
which is pure gi. He argued that those who have been freed by Christ are
authentically free to serve the neighbor in his or her need.
Drawing upon the hymn from Philippians 2, Luther called on Christians
who had become kings and priests like Christ to conform themselves to him
in his willingness to let go of all for the sake of the ones in need. rough
the joyous exchange in Christ they became possessors of all that belongs to
Christ; then with Christ Christians are to let go of all things and become
Christ to our neighbor in need, announcing the word of grace that will free
them from that which places unbearable demands upon them. is practice
of outer freedom ows from the inner freedom and is done without
compulsion but is the loving action of a “joyful, gladsome, and free soul.”
Such people live with trust oriented toward God’s goodness and love
oriented toward the neighbor in need.
e Open Letter to the Pope
As previously mentioned, a letter to the pope accompanied this piece.
Berndt Hamm (2014) has shown how the correspondence can be seen as
Luther’s attempt to practice what he preached in the treatise through his
relationship with the pope. In short, Luther exercised freedom in relation to
the pope, rejecting subjection to him, since the Reformer was free in Christ;
yet at the same time, Luther put himself into the service of the pope, who
though not his superior was still his neighbor. e letter that Luther penned
made up more than a third of the whole publication and therefore should
not be ignored. Luther refused submission but announced the gospel to the
pope in love. He preached the law that it might shatter the idolatrous
understandings of papal power that not only bound Luther, but all of

Christendom, and even, importantly, the pope himself. Luther had given up
on pleasing a pope above him, so he was free to serve the brother in Christ
beside him. He did this by striking back at the law’s demands with the
gospel. He was con dent that if the pope were to be freed from tyranny, then
all of the faithful would reap that same freedom. He preached both law and
gospel to the pope. He told his brother in Christ that his security was not in
human traditions or structures of power, but in the incarnate and cruci ed
Christ, who generously oﬀers him freedom and life.
Contemporary Signiﬁcance
Luther’s explorations in this treatise have continued to speak to many on
their own terms. e confession that the chief fruit of faith is freedom is as
startling today as it was in the time of Luther. His own notion of spiritual
freedom rooted in the work of Christ has entered into fruitful conversation
with other notions of freedom that arose both in the early years of
modernity and in today’s global struggles for liberation from multiple forms
of oppression. Luther’s thoughts gain even more signi cance when one
remembers that in the 16th century the Roman Curia was not only a
religious institution, but also had considerable economic, social, cultural,
and even military power. On a less political level, within Lutheran colleges
and seminaries in the United States this treatise has become the launching
point for frequent, ongoing conversations about vocation. ose struggling
in the tension between the gi of faith and the call to love the neighbor have
found this a stimulating starting point.
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George, also known as “the Bearded,” was born in 1471 in MeiEen to Duke
Albert of Saxony and his Bohemian consort, Zdenka (Sidonia) of Podiebrad.
e theological and political struggles of 15th-century Bohemia impacted
George’s life. His maternal grandfather died under the Church ban. is
seems to have in uenced his mother’s strict Catholicism and anti-Hussite
attitude. George was thus steeped in late medieval Catholic piety. e other
crucial in uence on the course of his life was the Treaty of Leipzig (1485),
which divided Saxony between the two branches of the Wettin dynasty, with
one branch ruled by his father, Albert, and the other branch ruled by his
uncle, Ernest. e Ernestine branch retained the imperial electorship,
granted to the Wet-tin family in 1423, and a territory that included
Wittenberg, Weimar, Coburg, Gotha, Torgau, and parts of uringia. Duke
Albert held Dresden, MeiEen, Leipzig, and northern uringia. is rivalry
would only intensify with the Ernestine branch’s support of the Wittenberg
reformation.
In preparation for an elite position in the Church, George received a Latin
theological education. At age 13 he was in training as canon at the Mainz
cathedral. With his father frequently absent from Saxony on account of
imperial service in the Netherlands, George began governing in his place at
the age of 17. is responsibility to his homeland, as well as his talents for
administration, pulled him away from a career in the Church. Shortly
thereaer, his father was killed in battle at Emden during his attempt to

pacify uprisings in Frisia. George married the Polish princess Barbara
Jagiellon in 1496 and had four children: John, Frederick, Christine, and
Magdalena. John died too young (1537) to inherit the ducal title from his
father, while Frederick was deemed un t to rule because of intellectual
disability. Christine married Philip of Hesse, who would later become one of
the chief political leaders of Germany’s Protestants, while Magdalena
married Joachim II of Brandenburg.
Role in the Empire
e Leipzig treaty of 1485 set the political trajectories for the two branches
of the Wettin dynasty in the Holy Roman Empire. While the Ernestine
branch, under the direction of Luther’s patron Frederick the Wise, sought to
curb rising imperial ambitions, the Albertine branch opted to align itself
with imperial interests and policies. us, George vigorously supported
military action against the Ottomans and the French, while also acting as a
nancial lender to the emperor. Yet this support for imperial interests was
not uncomplicated; the duke resisted the encroachment of imperial
institutions into his local estates. Because of ongoing tensions with the
Wittelsbach dynasty, which ruled Bavaria and the Pfalz, George was absent
from the Imperial Diets of the 1520s. Personally and through his
ambassadors, George advocated for a general Church council to correct
clerical abuses. He also pushed for the continued enforcement of the Edict of
Worms (1521), which banned Luther and the dissemination of his teachings,
even as Charles began relaxing his stance toward the Protestant political
powers.
In 1528 the “Pack Aﬀair” threatened George’s imperial standing and peace
in the empire. Otto von Pack, one of George’s counselors, suddenly and
inexplicably ed to Hesse and leaked a forged treaty of alliance between the
Catholic powers of the empire. e alleged purpose of the treaty was to
organize a preemptive strike against the Protestant territories in the empire.
News of this plot prompted rapid mobilization on the part of Philipp of
Hesse and his allies. George’s counselor Simon Pistoris proved the
documents to be a fabrication, but this did not prevent Philipp from
harboring Pack and even releasing him in 1529. Pack ed to the
Netherlands, but was captured and executed in 1537; George was unable to
have him interrogated in order to discover the motives behind the forgery.

George’s great diplomatic success came in 1534, when he persuaded John
Frederick of Electoral Saxony and Philipp of Hesse to recognize the election
of the emperor’s brother,
Ferdinand of Austria, as “King of the Romans,” that is, direct heir to the
emperor. ese Protestants perceived Ferdinand to be an enemy of the
Reformation, yet they were inclined to negotiate in order to resolve the tense
situation in Wurttemberg. e exiled landgrave, Ulrich, with the support of
Hesse and Electoral Saxony, had invaded Wurttemberg, the territory from
which he had been expelled in 1519. is aggression generated further
tension between Protestant and Catholic leaders. George helped broker an
agreement that allowed Ulrich to rule as long as he pledged fealty to the
Kingdom of Austria.
Church Reform in Albertine Saxony and Response to the Reformation
George’s piety tended toward the austerity of the devotio moderna and was
inspired by humanists such as Erasmus of Rotterdam, with whom George
corresponded. With regard to the supervision and discipline of the religious
orders that operated in his territory, George pursued a strategy of absorbing
them into secular administration, that is, organizing visitations,
inventorying property, and repairing damaged property. For George, the
territorial ruler had the right to promote the interests of a reformed
Christianity by overseeing the duties of the local clergy and managing their
property and nances, but also by promoting lay piety. us, he led the
campaign to have a 13th-century bishop of MeiEen, Benno, canonized, in
order to intensify the sacral-ity of the local landscape. In contrast to Luther’s
patron, Frederick the Wise, George was not an enthusiastic collector of
relics. He was also suspicious of the indulgence sale organized by Albert of
Brandenburg to nance the construction of St. Peter’s Basilica in Rome.
us, he was initially open to Luther’s critique as expressed in the 95 eses.
However, this openness gave way to fears that Luther was sowing the
seeds of Hussite theology in the German lands, with his call for the laity to
receive the chalice during communion. George heard enough in Luther’s
exchanges with Eck at the Leipzig Debate of 1519 to recognize the monk’s
theological break with Rome. From that point on, he pushed his court
theologians, rst Hieronymus Emser and then Johann Cochlaeus, to
challenge Luther in print. Even before the Reformation, George was versed

in the business of propaganda, directing attacks from his print shop at
Bohemian religious dissidents. Leipzig was the literary center of the
Counter-Reformation at a time when the rest of Europe was caught oﬀ
guard by the ood of cheap print promoting the new Evangelical theology.
George also wrote against Luther under pseudonyms, attempting to avoid
the appearance of a secular prince encroaching on the Church’s
magisterium. When Luther’s Bible translations appeared in print in 1522,
George had Emser produce a corrected German translation (1527) t for
Catholic consumption. In spite of his activism in promoting Catholic
institutions and devotions, George did not recognize himself as one of
Luther’s “emergency bishops,” a secular reformer of the Church, but instead
as a mere ancillary to Catholic reform.
e early death of his heir, John, prevented George’s policies from
extending beyond his death. His Evangelical brother Henry inherited
control of Ducal Saxony upon
George’s death in 1539 and guided the territory toward the Reformation.
George pursued a policy of regional Catholic revival that relied on the
secular administration of Christian institutions and cultures. In this way, his
policies pre gured the path of confessionalization pursued by later
governments in early modern Europe (Volkmar 2008).
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When Luther declared that in his youth the Bible was “placed under the
bench” and he had never seen it before he entered the convent (WA 23, 606 l.
24–26; WA 53, 523 l.
18–21; WA TR 3, No. 3767, 598 l. 9–15) he must have been exaggerating.
Before he produced his own translation, more than 70 editions containing
(parts of) the Bible had been published. Eighteen were complete editions of
the Bible; the rst of them was the famous Mentelin Bible of 1466. Luther,
however, was more radical in his claim that the Scriptures must be the sole,
exclusive foundation of Christian doctrine and the life of the faithful to the
detriment of the traditions regarding church discipline, liturgy, and even
doctrine that had no explicit basis in Scripture. At least since 1520, he
insisted that ordinary people should be able to draw from the Scriptures in a
language that was able to make fully appreciable their message of salvation
through faith alone in Christ’s redemptive passion and death.
New Testament of 1522
Luther was living in the safety of Wartburg castle when, during a secret visit
to Wittenberg in December 1521,
Philipp Melanchthon and like-minded friends urged him to compose a
German translation of the Bible. Aer only three months, around February
20, 1522, Luther brought the rst part of the manuscript, containing a

translation of the Gospels, to Wittenberg. e remaining part of the
translation was brought to Wittenberg on the occasion of Luther’s return to
the town on March 6, 1522. Luther is said to have made his translation on
the basis of Erasmus’s second edition of his Latin-Greek New Testament
(1519), in addition to the Vulgate, and with the help of Melanchthon, who
ever since 1518 had been a professor of Greek at the Wittenberg Faculty of
eology. And although it is believed that Luther was indebted to an
established German Bible language that was handed down from the late
Middle Ages and that must have resounded in his ears when he translated
the New Testament, it remains very diﬃcult to point to literal dependences
of his version on late medieval translations. In contemporary scholarship,
his new and more pleasant sounding German translation (compared to the
late medieval Vulgate translations) is praised, as Luther is said to do right to
both the message of the Scriptures in the original tongues and the common
language of his German readers (viz. a combination of the noble
bureaucratic language of the Saxon chancery and common idiomatic
expressions, used at home and in the marketplace).
Aer veri cation of the translation by Melanchthon and other Wittenberg
scholars, the publishing house of Lucas Cranach and Christian Doring
commissioned Melchior Lot-ther the Younger with the printing of the New
Testament. Having started the work in the early summer of 1522, he was
able to bring about 3,000 (or even more) copies onto the market by the third
week of September. Consequently the book is known as the “September
Testament.” It was completely sold out by early December, so that a second,
revised edition was issued on December 19, 1522, the “December
Testament.” Other editions soon followed.
Notwithstanding his ideas about sola scriptura, Luther actively intervened
on the level of the canon, text, paratex-tual additions (prefaces and marginal
glosses), and even typography in order to steer the readers’ interpretation in
the direction of his doctrine of sola gratia and sola ﬁde. In regard to the
canon, he relegated Hebrews, James, Jude, and Revelation to the end of the
New Testament, creating a kind of deu-terocanonical appendix to the New
Testament. He not only had doubts about the apostolic authorship of these
books, but he also questioned their ability to sustain his interpretation of the
Gospel message. He had a particular appreciation for the Gospel of John, the
Epistles of Paul, and 1 Peter. Paul’s Epistle to the Romans, especially, was

considered a key text since it summarized the justi cation by faith alone in
Christ, without the works prescribed by the law. is is why Luther
considered it to have been rightly placed at the beginning of the Corpus
Paulinum and why he preceded it with a highly theological preface. An
obvious example of an outspoken interpretative translation is Romans 3:28:
“We hold that a person is justi ed without the works of law, by faith alone.”
Luther added the adverb “alone” to the text, which was not in the original
Greek, but was in his view required both by idiomatic German and Paul’s
theology. In addition, marginal glosses served Luther’s aim to instill his
theology into the minds of his readers. For example, the complete third
chapter of Romans was accompanied by an extensive apparatus of marginal
glosses.

Martin Luther’s 1534 Bible translated into German. Luther’s
translation in uenced the development of the current Standard
German language

Luther was aware of the possibilities the printing press oﬀered and
deliberately used techniques of typography and layout to spread his message.
e New Testament was printed in only one column, whereas most books in
that period were printed in two columns, in order to increase the readability
of the text. He took care to put biblical verses that he wanted to highlight
theologically at the beginning of a new paragraph and start it with an
indentation. e blank line in his layout made the passage stand out from
the rest of the page and gave it a special emphasis, such as one nds in
Romans 3:28.
Similar to the layout and typography, the illustration program was
subservient to Luther’s ideas. In the September Testament, the Book of
Revelation was fully illustrated, with a cycle of 21 full-page woodcuts,
executed by Luther’s close friend, the Wittenberg court artist Lucas Cranach,
and his assistants. e illustrations were derived from the (15) pictures in
Albrecht Durer’s Apocalypse of 1498. Some of the woodcuts are noted for
their antipapal features; well known is the Beast coming out of the Abyss
(Revelation 11:7), the Beast spitting unclean spirits (Rev. 16:10–13), and the
Whore of Babylon (Revelation 17:1–6) wearing the papal tiara. When Duke
George of Albertine Saxony took oﬀense at these provocative pictures, the
publisher toned down some of the more oﬀensive features of the December
Testament.
Translation of the Old Testament
During the printing of the New Testament in the summer of 1522, Luther
embarked on his translation of the Old Testament. Most likely he used for
this work a copy of the so-called rabbinic Bible, printed in 1516–1517 in
Venice. Given his limited knowledge of Hebrew, Luther needed, more than
with the New Testament, the assistance of his learned colleagues, especially
Matthaeus Aurogallus, a professor of Hebrew at Wittenberg since 1521. e
German version of the Pentateuch (preceded by a prologue that would
become famous) was published in August 1523, the translation of the
Historical Books (Joshua to Esther) in January 1524, and the translation of
the poetical books (Job to Song of Songs) and—in a separate edition—the
Psalms appeared in the autumn of 1524.
e translation of Psalms and the book of Job proved to be extremely
diﬃcult, and even more important challenges were anticipated with the

translation of the Prophets. is and other challenges gave rise to the rst
interruption in the publication of Luther’s works. In the meantime, the socalled Prophets’ Bible, the work of the spiritualizing Anabaptists Ludwig
Hatzer and Hans Denck, appeared with Peter Schoﬀer in Worms (1527).
Luther knew the edition and even had some words of praise for it, but used
it only sparingly. Luther brought the books of the Prophets gradually onto
the market, starting with Jonah, Habakkuk, and Zachariah (1526/1528) and
especially Isaiah in 1528, until by 1532 all the books were printed. As was
the case with the New Testament, the translation of the Old Testament was
accompanied by extensive glosses and, for some books, by prefaces that were
to a large degree interpretative, in the sense that they oﬀered a highly
Christological reading that saw the Christ event foreshadowed in the Old
Testament.
In the years 1532–1533, Luther was engaged in the translation of the
Apocrypha. Already in the very rst layer of the work of translation, he
appealed to the help of Mel-anchthon, as well as the assistance of the
Wittenberg theologians Caspar Cruciger and Justus Jonas, who had joined
the collegium biblicum (“Luther’s Sanhedrin”) in 1531. During these years
separate editions of Jesus Sirach and 1 Maccabees appeared, whereas the
Wisdom of Salomon had already been published in 1529. e other
Apocrypha were published for the rst time in 1534, when the complete
Luther Bible was printed.
German Bible of 1534 and Later
Before publishing the complete German Bible in 1534, the collegium
biblicum undertook a revision of books whose publication went back to the
early years of Luther’s translation activity (such as the Pentateuch). e New
Testament and the Psalms—traditionally the most important texts for
Christian spirituality—had already been published in revised versions. In
regard to the Psalms, reference should be made to an important revision of
1531. e 1534 Bible was printed by Hans Lu in Wittenberg. Luther
inaugurated the Protestant practice of including the Apocrypha as a kind of
appendix at the end of the Old Testament, just before the New Testament.
e Bible was provided with 117 new woodprints, ascribed to the
anonymous mono-grammist “MS.”

Luther and the collegium biblicum undertook another revision in 1539–
1541, which resulted in the Bible edition of 1541. Luther, together with
Melanchthon, went through the New Testament again, especially the
Epistles of Paul, from the autumn of 1544 onward. ese revisions were
included in an edition of the Lutheran Bible, the printing of which had
started in 1545 but was only completed in 1546, aer the Reformer’s death.
Luther’s secretary and collaborator in biblical matters, Georg Rorer, had
from the edition of 1541 onward made further use of techniques of
typography and layout to reinforce the message of the Wittenberg
Reformers, such as the use of a larger typeface to mark core passages as well
as alternating between “Fraktur” (Gothic script or blackletter) and “Antiqua”
(Latin script) in order to point to grace and consolation in Christ and God’s
wrath and punishment over the unbelievers, respectively (something that
suggested that the Church of Rome and its view on justi cation by works are
on the latter side). In the crucial passage of Romans 3:23–26, both
techniques are combined. e 1546 Bible has for a long time been seen as
Rorer’s work. Now, however, it is accepted as an “authentic” Luther Bible,
seen and approved in all its aspects by the Reformer himself. Adaptations of
the Luther Bible to the High German and Low German language areas were
also published in the 1520s and the 1530s. As Euan Cameron (2016, 234)
points out: “[T]he Luther Bible was a publishing phenomenon… . It is
claimed that, between 1522 and Luther’s death in 1546, 115 editions of his
New Testament were published; the conventional estimate is that there were
253 editions of Luther Bibles or parts of Scripture issued in the same period.”
References and Resources
Blanke, Heinz. 2001. “Die Abteilung ‘Die Deutsche Bibel’ in der Weimarer
Lutherausgabe.” In D. Martin Luthers Werke, Sonderedition der kritischen
Weimarer Ausgabe: Begleithe zur Deutschen Bibel, 25–60. Weimar,
Germany: Hermann Bohlaus Nachfolger.
Cameron, Euan. 2016. “e Luther Bible.” In e New Cambridge History of
the Bible, Vol. 3, From 1450 to 1750, edited by Euan Cameron, 217–238.
Cambridge, UK: Cambridge University Press,
D. Martin Luthers Werke, Kritische Gesamtausgabe [the Wei-marer
Ausgabe: WA]. Weimar, Germany: Hermann Bohlaus Nachfolger, 1883–
1993; reprints Graz: Akademische Druck- u. Verlagsanstalt. Sections: Werke.

73 vols., including 8 in several parts, 1883–2009; Tischreden. 6 vols., 1912–
1921; Die Deutsche
Bibel. 15 vols., including 3 in two parts, 1906–1961; Briefwechsel.
18 vols., 1930–1983.
Flood, John L. 2001. “Martin Luther’s Bible Translation in its German and
European Context.” In e Bible in the Renaissance: Essays on Biblical
Commentary and Translation in the Fieenth and Sixteenth Centuries,
edited by Richard Griﬃths, 45–70. Aldershot, UK: Ashgate.
Gritsch, Eric W. 2003. “Luther as Bible Translator.” In e Cambridge
Companion to Martin Luther, edited by Donald K. McKim, 62–72.
Cambridge, UK: Cambridge University Press.
Von Merveldt, Nikola. 2010. “Vom Geist im Buchstaben: Georg Rorers
reformatorische Typographie der Heiligen Schri.” In Die Pluralisierung des
Paratextes in der Frihen Neuzeit. eorie, For-men, Funktionen, edited by
Frieder von Ammon and Herfried Vogel, 187–223. Munster, Germany: LIT.
—W F
G M  O  S (D M  G)

Luther was reforming the Latin Mass during 1523 while other Reformers
were experimenting with German masses. omas Munzer introduced a
German mass in Alstadt in 1523, and Diebold Schwartz prepared a German
mass in Strasbourg in 1524. Luther said that he would be happy to have a
German mass, but the eﬀorts he had seen so far of translating the Latin texts
into German and setting the German words to the plainsong chants struck
him as “imitation in the manner of the apes.” Perhaps his meeting with a
delegation from the Bohemian Brethren (Hussites) in 1524 gave him an idea
of how to proceed, because the Brethren had developed a communion
service based on vernacular hymns. e unique feature of Luther’s German
Mass and Order of Service (Deutsche Messe und Gottesdienst) in 1526 was
rendering Latin texts into vernacular verses set to chorale tunes based on
plainsong and carol traditions. Luther’s German Mass, and the development
of chorales for the people to sing, is an excellent example of enculturation
that takes into account the music and speech of the people.
Even as Luther set out this example of a German mass, he insisted that the
use of the Latin should not be forgotten (he had had diﬃculty conversing

with the Bohemians and was reminded that Latin was still an international
language). He did not agree with those who despised all languages but their
own. He went so far as to say (undoubtedly tongue in cheek) that if it were
possible he would have German, Latin, Greek, and Hebrew used on
successive Sundays. But the German Mass was prepared “for the sake of the
unlearned lay folk.” In this regard Luther expressed the need for a catechism
for the people, and the didactic character of the German Mass undoubtedly
re ects that. It was assumed that the Latin Mass would continue to be
celebrated in the cities and universities that had musical resources capable of
leading it. Luther also proposed house worship for those who wanted to be
“Christians in earnest.” at would await the collegia pietatis in the late 17th
century. Luther did not intend his proposal on vernacular worship to be
copied for centuries to come; he was above all opposed to liturgical legalism.
Rather, in the German Mass Luther demonstrated a direction for pastoral
liturgical reform.
e structure of German Mass retained the inherited pattern of the liturgy
of the Word (as was also the case in Formula Missae): hymn or German
psalm, Kyrie (sung three times), collect, Epistle, Gospel, and Creed. Luther
proposed that “Now Let Us Pray to the Holy Ghost” or other hymns be sung
with the whole choir between the Epistle and Gospel. In time the gradual
hymn became the Haupt lied (chief song) or hymn of the day in Lutheran
liturgies. It is noteworthy that in this proposal Luther also suggested that the
Creed be sung in a German lied (song) form, “We all believe in one true
God” (Wir glauben all an einen Gott), with a tune based on an old plainsong
chant.
e structure of the communion oﬃce included a catechetical paraphrase
of the Lord’s Prayer, an admonition to communicants, the words of
institution chanted, and the German Sanctus (“Isaiah ‘twas the prophet”)
with elevation of the bread sung during the distribution of the bread and
German Agnus Dei sung during the distribution of the cup. Separate
distributions of the bread and cup were apparently envisioned. A postcommunion collect composed by Luther followed the distributions, and the
Aaronic benediction concluded the service.
In this proposal Luther did not retain the dialogue and the preface as he
did in the Formula Missae. Some have lamented the loss of even this element
of Eucharistic prayer. But Luther’s liturgical choices here represented a

pastoral innovation to restore the Gospel clarity of the words of institution
as an act of proclamation, so that the people could more clearly understand
the gi character of the Holy Sacrament. is point is underscored by the
fact that the words of institution were chanted using the same tone as the
one used for chanting the Gospel reading. However, the German Mass was
not lacking elements of praise and thanksgiving. It provided the German
Sanctus and Agnus Dei, other hymns during communion (such as Luther’s
communion hymn, “O Lord, we praise you, bless you and adore you,” based
on a Corpus Christi hymn), and a post-communion thanksgiving for the gi
received that has remained a feature of Lutheran liturgy ever since. e
separation of the words of institution (sometimes called the Verba
Testamenti) from other prayers in the celebration of the Lord’s Supper does
not imply a complete rejection of giving thanks around the table of the
Eucharist. If that had been the case, the Sanctus and Agnus Dei should also
have been removed. Rather, the people’s praise and thanksgiving arise as
their response to God’s service to them in the sacrament.
e musical element dominated the German Mass. Not only did Luther
provide songs for the people to sing, he also supplied chants for the minister.
He even provided sample settings for the collect, Epistle, and Gospel so that
the celebrant could practice chanting the texts. He acknowledged that the
work was just beginning. ere were not enough Evangelical songs to
provide all the music needed for the church year. Hence on the major
festivals it would be necessary to continue using the Latin resources. Luther
anticipated retaining the major festivals of the church year as well as the
days of Holy Week (although without the throwing of palms, veiling of
pictures, and chanting of the four gospel passion narratives), “on which the
sacrament be given to everyone who desires it. For among Christians the
whole service should center on word and sacrament” (LW 53:90). Luther
ended the treatise with an admonition that “this or any other order shall be
so used that whenever it becomes an abuse, it shall straightway be abolished
and replaced by another” (LW 53:98).
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From 1515 until at least the early 1520s, Martin Luther devoted sustained
attention to two German-language mystical texts: the Sermons of Johannes
Tauler (d. 1361) and the German eology (eologia Deutsch), an
anonymous 14th- or 15th-century treatise that Luther himself published in a
partial edition in 1516, followed by a complete edition in 1518. In his
preface to the 1518 edition of the German eology, Luther declared that
“next to the Bible and Saint Augustine, I have not discovered a book from
which I have learned more and want to learn more concerning what God,
Christ, human beings, and all things are” (WA 1: 378.21–23). Luther’s
substantive engagement with Tauler’s Sermons is recorded in handwritten
marginalia preserved in his still-extant copy of the 1508 Augsburg edition.
In 1521, while he was in protective custody at the Wartburg castle, Luther
asked Philipp Melanchthon to send him a copy of the newer Basel edition of
Tauler’s Sermons (Otto 2003, 183).
Scholars have long debated how much in uence German mysticism—and
medieval mysticism more broadly—had on Luther as he developed his
theology, and many have concluded that Luther merely found his insights
con rmed by Tauler and the German eology. Nonetheless, Luther’s direct
use and explicit praise of German mystical literature fell precisely in the
years when he arrived at and learned to express his most revolutionary
theological insights, and Luther himself claimed at this time to have learned
a great deal from Tauler and the German eology. More precise attention to
the speci c contours of German mysticism—as opposed to other types—
may yet yield more clarity in regard to its actual in uence on Luther.

Whatever its in uence on Luther, German mysticism played a substantial
role in the splintering of the Reformation as Radical Reformers like Andreas
Bodenstein von Karlstadt and omas Muentzer, followed by Anabaptist
leaders like Hans Hut and Hans Denck, began to appeal to the ideas and the
authority of the German mystics against Luther. German mysticism also
continued to play an important role—despite these radical claims—in the
development of Lutheran piety. Later Lutherans like Johann Arndt
(15551621) promoted the reading of both Tauler and the German eology,
although not without controversy.
e Term “German Mysticism”
In an in uential 1937 essay, Erich Vogelsang used the term “German
mysticism” in an eﬀort to distinguish among diﬀerent strands of the
medieval mystical tradition and to describe Luther’s varied relationship to
those strands. According to Vogelsang, while Luther had said “no” to the
mysticism of Dionysius the Areopagite already in 1516 and variously
accepted and rejected the “Roman mysticism” of Bernard of Clairvaux and
others, he almost always said “yes” to German mysticism. Vogelsang thus
rightly recognized that the question of Luther’s relationship to medieval
mysticism can be answered only by investigating Luther’s response to
distinct authors or groups of authors.
e term “German mysticism” has been widely used by Luther and
Reformation scholars since Vogelsang, and it remains a convenient phrase
recognizable to readers. Nonetheless, it has been duly criticized on account
of its origins in German nationalist aspirations (Leppin 2010, 58). A number
of alternative categories have been proposed, including “Rhenish
mysticism,” the “mysticism of the German Dominicans,” and “speculative
mysticism,” while Bernard McGinn (2005) has proposed the term
“mysticism of the ground,” deriving his category from the vocabulary of the
mystics in question. e “mysticism of the ground” described the soul’s
breakthrough to an “indistinct union” with God, building on Meister
Eckhart’s (d. 1328) insight that God’s ground and the soul’s ground are
identical (McGinn 2005, 84–85). Eckhart and his most in uential followers,
Tauler and Henry Suso (d. 1366), were Dominicans whose spirituality was
shaped by the speci c ethos and responsibilities of their order—including
the provision of spiritual care to nuns—but their brand of mysticism found

in uence outside the Dominican order, including among circles of the socalled Friends of God. e German eology was written by a member of the
Teutonic order.
Teachings of the German Mystics
e complex teachings of the German mystics defy easy summary, and the
diﬀerent teachers involved developed their own accents, while sharing
central ideas and goals. Scholars like McGinn and Alois M. Haas (1987)
have provided detailed studies, including those listed below. For each
German mystic of the ground, union with God required a detachment from
creatures and a return to the origins of the soul, to its pre-created existence
in God. us, renunciation was not a matter of ascetic exercises, but of a
complete denial of the self and its will. Eckhart underlined the soul’s
nothingness apart from God; that is, the soul has being only in God. Tauler,
whose in uence on Luther and other 16th-century reformers was more
direct than Eckhart’s, described the soul’s twofold nothingness apart from
God: the soul is nothing both as a creature entirely dependent upon God for
existence and as a sinful being turned from God. Tauler extensively used the
term Gelassenheit to describe the soul’s detachment from creatures, its
created will, and itself; the soul in Gelassenheit was yielded to the will of
God.
In the German eology, human sin involves the soul’s turning from God
and appropriation of good things for the self; God creates so that God’s will
can become eﬀective through creation, but human beings appropriate their
created wills for themselves. In the yielded individual, however, God
becomes human, and the human being becomes God, that is, experiences
dei cation. e author of the German
eology earnestly sought to distinguish his teachings from those of socalled free spirits. Condemned at the Council of Vienne in 1311, free spirits
supposedly claimed that their attainment of dei cation set them above
adherence to ecclesial, secular, and moral law. us, the German eology
describes how the soul is seduced to forsake the “true light” (God’s
illumination) for its own “false light,” which ees the hard life of Christ.
Luther’s colleague-turned-rival Andreas Karlstadt richly incorporated
themes of the German eology into several of his writings in 1524–1525.

Karlstadt and Muentzer also knew Suso. Nonetheless, while Suso’s
writings circulated more broadly than Tauler’s or the German eology in
the 14th and 15th centuries, Suso’s in uence on the Reformers was more
limited. As for Eckhart, many of his teachings were condemned as heretical
or dangerous in 1329; he continued to be studied within cloisters, however,
and four of his sermons appeared under Tauler’s name in the volumes
known to Luther and the 16th century.
German Mystics in the Reformation
Tauler’s Sermons were widely read in Wittenberg theological circles in the
1510s, as Henrik Otto has demonstrated. e Wittenberg theologians,
including Luther and Karl-stadt, received Tauler not only as a teacher of
practical piety (a Lebmeister) but also as someone whose voice bore weight
in doctrinal discussion (a Lehrmeister). Luther cited Tauler frequently in
lectures and printed works from 1516 to 1522 (Otto 2003, 175–180). Luther
used the German mystics to claim respected authorities for the early
Wittenberg reformation.
e early Wittenberg reformation continued a late medieval process
known as the “democratization of mysticism,” which involved the circulation
of mystical literature outside the cloister for the consumption and use of
learned laity, as well as the adaptation of mystical teachings according to lay
needs. In the later medieval period, Tauler circulated primarily within
cloisters, and the German eology was not widely circulated. e
Reformation ensured a continued readership for these texts—down to the
present day—far removed from the original contexts of their authorship.
Whether Luther’s own theology can be seen as a democratization of
mysticism is debated. Without question, Karlstadt, Muentzer, and other
radical reformers gave mystical vocabulary a more central and explicit place
in their teachings than Luther did. Ozment (1973) attributed the radicals’
use of medieval mysticism to their need to claim an authority above
Scripture (claimed by Wittenberg) and the historical ecclesial hierarchy
(claimed by Rome), yet radicals were equally inspired by the central themes
of German mysticism as they, no less than Luther, sought to understand
anew what makes a Christian (Evener 2015).
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Several armed uprisings in 1524–1525 were rooted in two centuries of
unrest within the German territories of the Holy Roman Empire. Typically
resolved through concessions and legislation, these earlier complaints had
rarely resulted in open battles, though there were some, which were speedily
put down. By the 1520s the empowerment implicit within the Lutheran
Reformation gave fresh energy to the impulse to revolt against local rulers.
Although commonly called the Peasants’ War, several classes of society
joined in armed revolt against the nobility and in some places against the
Church. Serfs, independent farmers, and tradespeople, as well as clergy,
miners, and some knights, joined the cause, which was not a single war with

a de ned front. ere were several revolts across the region, from the Alps
to Poland, Alsace to Hungary. Grievances ranged from wanting power to
choose local pastors and revisions to the practice of collecting tithes, from
freedom to hunt and sh in common lands to freedom from unpaid service
to the nobility (Baylor 1991, 231–245). ere was also deep resentment
about taxation.
Luther’s Role
At rst Martin Luther appeared to support the peasants’ cause. In his
“Admonition to Peace,” he appealed to all sides to lay down their arms. He
condemned the elite classes for cheating the poor and ruling unjustly and
blamed them for inciting rebellion. He advised his readers to be kind, calling
some of the peasants’ demands “fair and just.” He reassured the peasants that
“it is not my intention to justify or defend the rulers[.] … ey are unjust,
and commit heinous wrongs against you” (Luther 1967, 32). Yet he also
urged the peasants to recognize that their demands represented an inversion
of a sacred social order. Luther declared himself an enemy to anyone on the
path of violence, especially if they claimed the name “Christian” as they did
so. He advised conciliation. One month later (March 1525) he published a
supplement, this time denouncing the rebels. Attacks on cloistered
institutions of the Church and the brutality of some of the insurrectionists
provoked a vicious denunciation by Luther. He openly encouraged the
princes to suppress the rebellions by whatever means necessary. Perhaps not
coincidentally, many of those same princes had begun to openly endorse
Luther’s program of ecclesial and theological reforms.
Nevertheless, the peasants had already been emboldened not only by
Luther’s initial support but also by other elements of his theology (e.g.,
doctrines that aﬃrmed individuals’ direct access to God and the
denunciation of unjust authorities). ey intensi ed their attacks on the
nobles’ castles and towns. In this they had also been incited by more radical
Protestant preachers, including omas Muentzer, who urged open warfare
against their oppressors in the name of apocalyptic urgency. Until his
capture and execution in May 1525, Muentzer wrote tracts in favor of
rebellion, took to the eld, led battles, and supervised the plundering of
castles and the dispatching of opponents.

Outcomes
e suppression of the uprisings was slow at rst, not least because local
authorities had to raise larger forces than expected, given the size of the
rebel armies. In most engagements, the poorly armed peasants were
crushed, no match for the well-trained armies of the princes. ose not
killed in battle were tortured, hung, beheaded, burned, and summarily
executed. Some 130,000 peasants were killed in all. eir demands for social,
political, and legal reforms largely fell silent. Many of the nobles exacted
punishing taxes and levies in retribution. Luther expressed anguish and
remorse at the slaughter, but continued to assert the preexisting social order
as God given, to the chagrin of the common people and the delight of the
nobility.
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e term “Pietism” is oen used broadly to characterize a variety of
Protestant renewal movements focusing on transformative religious
experiences and a rigorous commitment to holy living. e term “Pietist,”
however, was rst used more precisely around 1674 to describe the
associates of Philipp Jakob Spener, a pastor who introduced a new
orientation to theology and religious practice within German Lutheranism.
Spener set out to recover some elements of Luther’s reform eﬀorts that had
been ignored or forgotten in the post-Reformation era, but also introduced
certain correctives that he thought were necessary in a new religious
context.
Philip Jakob Spener (1635–1705) grew up in Alsace, studied theology in
Strasbourg, and became senior pastor of the churches in Frankfurt am Main
in 1666 at the age of 31. An outspoken critic of what he saw as a widespread
decline in moral and religious life aer the irty Years’ War, he initiated a
variety of measures to address this problem. Most notably, he intensi ed
catechetical training for children; revived the ritual of public con rmation;
and invited people to attend twice-weekly meetings in his home for the
purpose of prayer, discussion of sermons or devotional books, and mutual
spiritual encouragement. ese conventicles (collegia pietatis) proliferated
and became controversial, primarily because the lay participants were not
always tightly supervised by the clergy.
In 1675 Spener published a manifesto for church renewal entitled Pia
Desideria (“Pious Desires for Improvement”). It oﬀered additional concrete
proposals to strengthen piety, such as measures to increase familiarity with
the whole Bible, recover the notion of the priesthood of all believers, and
shi the focus of pastoral training toward more practical matters. Spener
thought that church leaders of his day spent too much time defending pure
doctrine in subtle disputations, to the neglect of concern for the basic
nurturing of repentance and the practice of Christian love. He carried this
message to his later appointments as court preacher in Dresden (1686–1691)
and dean (Probst) of the churches in
Berlin (1691–1705).
Spener’s outlook had been shaped by his exposure to a variety of spiritual
resources. Johann Konrad Dannhauer and Sebastian Schmidt, professors at
the University of Strasbourg, solidi ed his commitment to orthodox
Lutheran theology, but he was also in uenced by Reformed Protestantism

through his reading of English Puritan books by Lewis Bayly and Immanuel
Sonthom and his early contacts with Jean de Labadie, a French Reformed
pastor who later became a mystically inclined separatist. e most
important in uence, however, came from Johann Arndt (1555–1621), a
north German Lutheran writer of devotional literature, and several other
pastors who further developed Arndt’s eﬀorts to reorient attention toward
practical spiritual guidance (especially Joachim Lutkemann, Heinrich
Muller, and Christian Scriver). Spener’s Pia Desideria was initially published
as a long preface to a new edition of Arndt’s postil sermons, and Arndt’s
masterwork, Four Books of True Christianity (1605–1610), was a popular
topic of discussion in early Pietist conventicles. Arndt described the
Christian life as the recovery of the image of God that had been lost through
Adam’s fall. Once faith is kindled by the Word, the Holy Spirit plants Christ
within and renews Christians so that their hearts are puri ed and they
become new creatures who give expression to their living faith through love.
Another bene t of this transformation is an inward experience of joyful
union with Christ.
Arndt was more optimistic than Luther about the potential for spiritual
transformation during this life. He professed allegiance to the Lutheran view
that a person is fully justi ed while still a sinner (simul justus et peccator),
but unlike Luther, who saw the Christian life as a continuous process of
beginning again, he suggested that evidence of growth in holiness will ow
from true repentance and living faith. Arndt was also less suspicious than
Luther of claims to an immediate experience of God. He frequently quoted
from medieval Catholic mystics in True Christianity and talked about tasting
God’s presence within the ground of the soul. Luther too took inspiration,
especially in his early years, from writers such as Johann Tauler, but his
interactions with the Spiritualists in the 1520s made him deeply suspicious
of claims to inward illumination apart from biblical revelation. Arndt
ltered out some problematic theological ideas in the mystical writings from
which he borrowed but spoke frequently of the consolation that can be
found from completely emptying oneself of worldly love and turning within
to hold a “still Sabbath” with God. e stricter defenders of Lutheran
orthodoxy expressed concern about Arndt’s leanings toward perfectionism
and enthusiasm.

Spener reiterated many of these themes, although he focused less than
Arndt on the nurturing of a contemplative experience of Christ’s inward
presence. His critique of nonessential theological speculation and the
disputatious spirit of many of his contemporaries comes directly from Arndt
and Arndt’s disciples. However, Spener rooted his reform eﬀorts more
explicitly in Luther’s thought and in fact presented some of his proposals as
the nal implementation of reform proposals that earlier generations had
failed to put into eﬀect. When he faced criticism for empowering the laity
and for forming conventicles, he argued that the former was justi ed by
Luther’s concept of the priesthood of all believers and the latter by Luther’s
musings in his 1526 treatise on the German Mass about the possibility of a
third kind of service, “a truly evangelical order” for “those who are desirous
of being Christians in earnest.”
Spener observed that while he esteemed Luther, he also saw the Reformer
as a man with some weaknesses. Spener did not always agree with Luther’s
interpretation of the Scriptures and sometimes found problems in his
biblical translations. us, Luther’s writings were to be regarded as far
diﬀerent from the inerrant writings of the prophets and apostles. Spener
remarked that although Luther’s successors might be dwarfs standing on the
shoulders of a giant, it was still possible for them to see things in Scripture
that he hadn’t seen. Spener also felt that the situation had changed since the
early days of the Reformation. While it might have been appropriate in
Luther’s context to separate faith and works and to console people with
gospel promises, Spener claimed that people of his day needed to hear more
about holy living and faith becoming active in love, because complacency or
false security had become the greater problem. In his theology, Spener
stressed that Christ came not only to justify but also to sanctify. Spener also
clearly parted from Luther in his development of a melioristic eschatology,
perhaps under the in uence of English Puritanism. In Pia Desideria, Spener
expressed “hope for better times” and predicted on the basis of biblical
prophecy that, when the Church became renewed, the Jews would be
converted to Christianity and the spiritual power of the papacy would come
to an end. In his later writings he developed chiliastic expectations about a
future earthly kingdom of Christ. Orthodox Lutherans objected to such
speculations, which would resurface with some frequency among later
Pietists.

e most prominent gure in Lutheran Pietism aer Philip Jakob Spener
was August Hermann Francke (1663–1727). As a young teacher of biblical
languages in Leipzig, he participated in a collegium philobiblicum, a more
academic sort of conventicle through which he met Spener in 1687. e two
men developed a close personal relationship, and Spener was instrumental
in Francke’s acquisition of a theological professorship at the University of
Halle in 1691. Francke was less subject to harassment from anti-Pietist
clergy in Halle and founded there a number of institutions that would, along
with the university, make Halle the most important center for the further
development of the movement. He established an orphanage, several
schools, a publishing house, and institutions for the care of the indigent
through which he hoped to transform individual lives and bring about the
spiritual reform of society. He developed close ties with the court of the
Prussian king, which abetted the spread of Pietism. In 1706 Francke also
persuaded the king of Denmark to sponsor the rst Lutheran missionaries
to India.
In addition to developing various institutional structures, Francke is best
known for his views about conversion. While still in Leipzig in 1687,
Francke had experienced a crisis moment when, in the process of preparing
a sermon, he came to feel that he did not really know the meaning of living
faith. Crying to God for help, he experienced an instantaneous conversion
which included the disappearance of his doubts and the assurance of his
salvation. Such experiences were not central to Martin Luther’s theology,
and even Spener had taught that rebirth (Widergeburt) could take place
without a datable conversion. Francke, however, like some of the English
Puritans, associated the beginning of a new spiritual life more closely with
conversion (Bekehrung) and wrote about the process that would lead up to
such a moment. A sinner would ordinarily experience an intense period of
struggle with sin (Buﬁkampf leading to an emotional breakthrough
(Durchbruch). Such an experience of being “born again” would become a
common feature of the piety of various movements that have been
associated with Pietism in the broader sense of that term.
e early Pietists connected to Spener and Francke faced considerable
criticism from confessionally strict orthodox
Lutherans but disputed the claim that they were encouraging separatism.
ey made an eﬀort to maintain close associations with the established

churches. eir in uence became especially strong in Wurttemberg, the
southwest region of Germany, and throughout Scandinavia. However, more
radical versions of Pietism developed early on and coexisted with the more
“churchly” forms. One of Spener’s early supporters in Frankfurt, Johann
Jakob Schulz (1640–1690), established a separate conventicle without close
ties to the state Lutheran churches. He was joined by others who were
spiritualistic and oen interested in eschatological speculation. Among
them were Eleonora von Merlau (1644–1724) and her husband, Johann
Wilhelm Petersen (1649–1726), who also developed ties to English Quakers
and eoso-phists. e most in uential writer among the radical Pietists
was Gottfried Arnold (1666–1714). Best known for his “Impartial History of
the Church,” he argued that many who had been considered heretics in the
past were in fact true defenders of Christ’s Church.
Unlike the radicals who initiated a break with the Lutheran Church, there
were others who continued to see themselves as Lutherans although many
church leaders attempted to marginalize them because of their theology or
piety. Most notable in this category was Count Nicholas von Zinzendorf
(1700–1760), a nobleman whose godfather was Philipp Jakob Spener. He
received part of his education in Halle but disagreed with Francke’s view of
conversion experiences. He was ordained as a Lutheran pastor but, like
many Pietists, remained open-minded about doctrinal diﬀerences between
diﬀerent churches. Zinzendorf ’s life was transformed in 1721 by his decision
to care for Protestant refugees from Moravia on his country estate. ese
descendants of Hussite dissenters (Unitas Fratrum) reconstituted themselves
as a distinctive religious community at Herrnhut and later asked Zinzendorf
to become their bishop in 1737. He viewed this new community
(Brudergemeine) as a kind of church within the larger church, like Spener’s
conventicles, but he was banished from Saxony from 1736 until 1747 by the
Lutheran authorities, which also prompted some of the Moravians to move
to England and North America. Zinzendorf ’s tolerant outlook, passionate
Jesus-centered piety, and interest in worldwide mission work had a lasting
impact on the Moravians, who also in uenced John Wesley, the founder of
English Methodism.
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e Holy Roman Empire of the German Nation was characterized in the
16th century by a large variety of diﬀerent territories that were ruled by
territorial princes. In regard to the spreading of the Reformation ideas and
their political impact, this speci c structure has to be taken into account.
e multiplicity of the political administration, but also a certain federalism
that in the 16th century was named the “deutsche Libertat,” were
groundbreaking for the political and social implementation of the
Reformation.
e Holy Roman Empire of the German Nation: Administration and
Politics
e Holy Roman Empire was marked by a variety of territorial and manorial
laws. Furthermore, the territory was not coherent, since some regions
belonged to foreign sovereigns. For example, the bishoprics of Metz, Verdun,
and Toul became French only in 1552. Switzerland and the Northern
Netherlands were part of the Old Reich; they slowly grew out of the
association of the German territories in the early 17th century and were
excluded from imperial law and the Holy Roman Empire in 1648. e king
of Denmark was also sovereign of Holstein and of the city of Altona and
thus had a seat in the institutions of the empire as Duke of Holstein. e

Duchy of Prussia again belonged to Poland and gave up Polish suzerainty
only in 1657. “Holy Roman Empire of the German Nation” was the common
term for Germany in the 16th century, but it was never the only expression
used. e addition “of the German Nation” was rst applied to the German
territories in the 15th century by Emperor Friedrich II, in the
Landfriedensgesetz of 1486.
e Old Reich was seen as a body with head and limbs. e emperor was
the supreme feudal lord, supreme judge, and supreme preserver of peace
and law. He held the so-called Reservatrecht, which meant that he decided
about promotion to the aristocracy and that he was allowed to legitimize
illegitimate children. As Archduke of Austria the emperor himself was a
limb of the Reich. e federal character of the Old Reich also became
apparent in the fact that the emperor was widely bound to the Estates of the
Empire: the electoral princes, the princes, the counts, the dukes, the prelates,
the knights, and the towns that were part of the empire. e Estates of the
Empire around 1500 encompassed about 420 members. Furthermore,
around 1,500 smaller territories belonged to the empire without the status of
an imperial estate. us, the basic regulative order of the Old Reich was this
system of governance enforced by the Estates. e main three estates were
the peasants, Nahrstand; the nobility, Wehrstand; and the clergy, Lehrstand.
e Holy Roman Empire was an elective monarchy, not a hereditary
monarchy, although since 1404, when Albrecht II became emperor, only
members of the Habsburg family
had ruled. Only one interruption occurred, from 1742 to 1745, when Karl
VII, from the family of Wittelsbach, was elected emperor. e imperial
Estates elected the king; the crowning of the emperor originally was carried
out by the pope. However, since the crowning of Maximilian I in 1508, the
pope had not been involved in the crowning ceremony. e fact that the
Holy Roman Empire was an elective monarchy implied negotiations and
discussions about possible concessions of the candidates for the position of
the future king, made to the elective princes and the imperial Estates. e
candidates issued Wahlkapitulationen, which outlined the political direction
of the future king and the concessions.
e Old Reich was a state of associations of persons, a feudal association
with the emperor at the head. Only in early modern times were subjects no
longer assigned by the person of the superior sovereign, but by the territory

where they lived. e Old Reich was an association of peace; its members
were not allowed to conduct war against each other, and it was a very
unhomogeneous association of subjects, with very diﬀerent laws of
sovereignty. e Old Reich was consensus-oriented, but at the same time
very particular and not centrally organized, as was the case in France. Each
territory had its Landtag, the Diet, where the Estates of the territory met.
e variety of diﬀerent laws of sovereignty became apparent in the fact that
the Estates of each territory were also feudal lords, who had their own
subjects with speci c rights and duties.
e main political institutions of the Old Reich were the Reichsregiment
(imperial government), the Reichstag (Imperial Diet), the Reichsgerichte
(imperial courts), and the Reichskreise (imperial districts). From 1663 on the
Imperial Diet met perpetually in Regensburg. A fundamental step in the
development of the administration of the empire was the reform of 1494–
1495 (Reichsreform). It helped to give the institutions a more permanent
status and promoted the keeping of law and the peace. e constitution of
the Old Reich was not a “constitution” in the modern sense, but was built on
customary law. Nevertheless, there were a few leges fundamentals
(fundamental and imperial rights, e.g., the Goldene Bulle [1356], the
Allgemeine or Ewige Landfrieden [1495], the AugsburgerReligionsfrieden
[1555], and the peace treaties aer the irty Years’ War [Munster and
Osnabruck, 1648], as well as the particular Wahlkapitulationen and the
Jungste Reichsabschied [1654]).
According to the Goldene Bulle, the following three institutions were
responsible for the administration of the empire: the electoral princes, the
princes, and the council of the imperial cities. e archbishops of Mainz,
Koln, and Trier; the king of Bohemia; the Count Palatine of the Rhine; the
Duke of Saxony; and the Margrave of Brandenburg belonged to the council
of the electoral princes, who elected the king. Aer the Battle of Mohacs in
1526, the electoral dignity of Bohemia lay in the hands of the emperor, who
now had become king of Bohemia. But the Habsburgs held the Bohemian
electoral dignity in abeyance thoughout the 16th and 17th centuries. ese
structures and developments were the backdrop for the Reformation.
e Reformation in the Holy Roman Empire

It is a commonplace to emphasize that Martin Luther’s ideas were very much
rooted in late medieval times, in movements that already advocated for the
reform of the Church. Since late medieval times the critics of the Catholic
Church had increased. It was postulated that the Church needed reform, a
“reformation,” the term already used. Critics brought to light the loss of
clerical credibility and the corruption in the system of the old church. e
clergy observed their duties insuﬃciently, and grievances spread. e
consequence was a growing anticlericalism, which meant that wrath against
the clergy could lead to violent action.
Already reformers in late medieval times were attempting to lead the
Church back to its initial roots and structures. e Church needed
puri cation. e critics did not expect this puri cation to be supported by
the pope, but rather by the “inner body” of the Church, especially the
councils. Historians speak of a strengthening of the councils in late medieval
times.
An example of the eﬀorts toward reform is the bishop of Brixen, Nikolaus
von Cusanus, who formulated some very essential points of criticism. He
wrote that one should ght against the lax life of the monks in the cloisters
and against concubinage. Nikolaus von Cusanus wanted to ght against the
excesses of the system of pilgrimage and the cult of the saints. ese ideas
show that there were already eﬀorts under way in the 15th century to free
piety from a concentration on outward things. Piety should not end in
counting the days in purgatory. Demands for moderation and puri cation,
for a “true following of Christ,” were expressed. A person should be a
con dent human being endowed with reason, an independent individual
who would be aware that he or she needed God’s grace to develop. e
several ideas of reform or reformation that came out of Catholicism were
summarized under the term Devotio Moderna.
e main focus of Martin Luther’s criticism of the Church, the selling of
indulgences, thrived in late medieval times. e theory behind indulgences
was that the merit that Jesus Christ obtained through His death on the cross
was entrusted to the Church as treasure: a treasure of grace. e Church
thus would be allowed to pro t from this treasure and sell it to believers so
they could be freed from purgatory. In 1476 Pope Sixtus IV had also
provided the opportunity to buy an indulgence for already dead persons.

e selling of indulgences became a very important form of nancial
support for the Catholic Church, helping to fund the highly indebted popes.
But churches such as St. Peter’s Church in Rome were also nanced with
indulgences. In 1506 a complete indulgence was granted to nance the
construction of St. Peter’s Church. In addition, the proceeds of the selling of
indulgences were needed by the bishops. Very well known is the example of
the family of Brandenburg, who nanced additional ministries with major
credits that led to a large amount of debt that the Brandenburgs owed to the
Fuggers in Augsburg.
ese grievances—the accumulation of bene ces, the scalization of the
whole Church, and the connection of spiritual duties and political interests
—gave the impetus to a movement that later became known as the
Reformation. On October 31, 1517, Martin Luther issued his 95 eses.
Luther and the Reich
e complex and federal structure of the Holy Roman Empire was
responsible for diﬀerent responses in the various territories to the ideas of
Martin Luther. Some territorial princes saw the opportunity for
emancipation from the emperor by supporting Martin Luther. e term
deutsche Libertdt summarizes all endeavors toward emancipation and early
federalism. Territorial sovereignty was extended at the cost of the emperor.
e deutsche Libertdt furthermore became an important argument against
outward enemies, such as the French, the Spanish, and the Turks, as well as
the pope. It also became a fundamental element of the identity of the
Evangelical imperial estates. In the 16th century the Evangelical imperial
estates viewed the emperor as a threat to liberty, along with the pope. e
deutsche Libertdt can be traced back to the Germanorum libertas that Tacitus
described in his Germania.
Martin Luther’s actions very soon became a political matter, of imperial
politics. One reason was the upcoming election of a new king, because in
1517 Maximilian I already was quite old. He died in January 1519, and the
election of the next king was on the agenda. e territorial prince of Martin
Luther’s home country, the Electoral Prince of Saxony, was a very important
man for the Curia in Rome, which was not willing to accept Maximilian’s
grandson, Karl. Opposing Karl was the French king Franz I. From the
Habsburg family the Electoral Prince of Saxony, Friedrich der Weise, was a

potential factionist. Friedrich himself acted quite tactically in the case of
Martin Luther; nally Karl was elected King Karl V and then crowned as
emperor.
e next step in the political implementation of the new notions of
Martin Luther was his invitation to attend the Imperial Diet in Worms, the
negotiations between the imperial Estates, some of whom were sympathetic
toward Luther, and the emperor. On one side were the Curia and the
Catholic territories; on the other side were the Luther-friendly territories.
e Catholic side advocated the burning of Luther’s writings as well as his
extradition to Rome. e Luther-friendly side seized on his ideas of
reforming the Church and at the same time saw a possibility to demonstrate
some self-con dence toward the emperor by supporting Martin Luther and
the Evangelical case. But eventually the battle lines proved to be not so
clearly drawn. Although Karl V appeared only slightly Luther friendly, he by
no means needed an uprising (of the Luther-friendly territories) in the
empire. And the emperor himself saw an opportunity in Luther to put some
pressure on the pope.
e Progress of the Reformation in the Holy Roman Empire
e Reformation was in no sense a coherent process. e new path that
Luther opened up was at rst known as evan-gelisch (Evangelical) and then
as “Protestant.” It soon found supporters. Luther initially aimed at leading an
academic discussion about the selling of indulgences, which was not
successful. Besides this he strove for reform of the Church, not the founding
of a new church. But nally the split was unavoidable. Aer the Evangelical
estates had protested against a resolution of the emperor in 1529 and
become known as the Protestants, they presented a common confession at
the Imperial Diet in Augsburg in 1530: the Confession of Augsburg.
Another branch of the Reformation can be traced back to Ulrich Zwingli
in Zurich. Aer his death in 1531, Heinrich Bullinger became Zwingli’s
successor as Antistes in Zurich. He was one of the main scholars among the
Reformed, in addition to Jean Calvin of Geneva. In 1549 Bullinger and
Calvin agreed on a common understanding of the Lord’s Supper that helped
to avoid a split among the Reformed. e confessions of the Reformed
branch of the Reformation are the Confession of Helvetia (1536) and the
Heidelberg Katechism (1563).

It took a long time for the new Evangelical teaching to become established
and for the new ideas to become part of imperial law. It was an ongoing task
for the Reformers to ensure and secure their teaching. On the one hand a
threat appeared with the uprising of the peasants in 1524–1525, when the
new Evangelical teaching mixed with ideas of a new order of the society. On
the other hand the Reformers saw a threat to their new teaching in the
emergence of the Anabaptists, who demanded believers’ baptism, nonresistance, the refusal to swear an oath, and the separation of the secular
authorities from the spiritual community.
rough 1555 there were several military con icts between the
Protestants and the Catholics, called the Schmalkaldic Wars. e outcome
was that the emperor had to agree to an Imperial Diet in order to negotiate
religious freedom. e Religious Peace of Augsburg was signed in 1555. e
main settlement was the acceptance of the Protestants as a second
confessional group in the Old Reich. e settlement later became known as
Cuius region, eius religio. It was a defeat for the emperor, and thus he did not
appear at the Diet of Augsburg, but sent his brother Ferdinand I, the
German king, who was more conciliatory toward the Protestants. In 1558
Karl V resigned from his duties as emperor and was succeeded by
Ferdinand.
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G-L
e Gnesio-Lutherans were a loosely de ned party of German Lutheran
theologians and churchmen who were most active from 1548 until

approximately the mid-1570s.
ey were guided by their overriding commitment to adhere faithfully
and uncompromisingly to the teachings of Martin Luther, whom they
regarded as God’s instrument through whom the gospel in its biblical
fullness had been restored to Germany; to preserve their Church of the
Augsburg Confession (1530) in this same adherence; and to reject explicitly
any and every deviation from this confession.
Origins
e emergence of the Gnesio-Lutherans in 1548 can be stated with
speci city because it ts into the turbulent period beginning with Martin
Luther’s death in February 1546. In the Schmalkaldic War of 1547, the forces
of Emperor Charles V (abetted by the betrayal of erstwhile Evangelical duke
Moritz of Saxony) prevailed against the Lutheran Schmalkaldic League, led
by Elector John Frederick of Saxony and Landgrave Philip of Hesse. is
defeat spelled potential doom for the Lutherans. With few exceptions, the
faculty of the University of Wittenberg scattered, and Philipp Melanchthon
was le as the embattled theological leader of the Lutheran movement.
Seizing his opportunity to force the Lutherans back into the Roman fold,
Emperor Charles V issued the Augsburg Interim in May 1548 (“interim”
referring to the period between its issuance and the presumed end of the
Council of Trent, which had begun in 1545). e thoroughly Roman
Catholic Augsburg Interim was so unacceptable that if enforced it could
have precipitated a general revolt.
e inadequacy of the Augsburg Interim did nothing to lessen the
pressure on what was le of the Lutheran leadership. In this context, Philipp
Melanchthon led a group of theologians in draing a compromise
document that came to be called the Leipzig Interim (December 1548;
sometimes also called the “Leipzig Proposal”). is proposal never acquired
oﬃcial status. Nevertheless, its contents—both in terms of its guiding
principle and its speci c formulations— proved to be the catalyst for a party
struggle that pitted the followers of Melanchthon (some of whom ventured
well beyond Melanchthon himself, especially aer his death in 1560) against
those who saw in Philipp’s actions generally and in the Leipzig Interim in
particular a betrayal of Luther and his gospel. is latter group comprised
the Gnesio-Lutherans. At the same time, some caution is necessary:

absolutely precise demarcations are diﬃcult, members of both groups had
been students and oen friends of Mel-anchthon, they occasionally diﬀered
among themselves, and these labels had been assigned by the two parties’
opponents.
e de ning principle or rationale behind the Leipzig Interim was to
concede on adiaphora (i.e., technically indiﬀerent matters, items neither
commanded nor forbidden by the Word of God) but retain the Lutheran
understanding of the doctrine of justi cation. In the Leipzig Interim’s longer
unfolding, Melanchthon did not deny any speci c Lutheran teaching, but he
did address controverted topics in what were at best ambiguous or
misleading ways. Intense negative reaction to the thesis and speci c contents
of this docu-ment—and to Melanchthon’s role as its main draer—signaled
the emergence of Gnesio-Lutheran activity.
Characteristics and Representatives
e “Gnesio-Lutheran” label was coined by Philipp Melanchthon to refer—
critically—to those who held that they themselves were the real or “genuine”
(hence, the word “gnesio”) interpreters of Martin Luther and were alone
faithfully safeguarding his legacy. Along with what they perceived to be their
absolute delity to the teachings of Luther, Gnesio-Lutherans thought of
themselves in biblical and eschatological terms. eir group and their
followers comprised the true and loyal remnant, and they were convinced
that the end was approaching.
Given these high stakes, there was no time for compromise. Public and
oen erce polemics was their characteristic modus operandi, and
sometimes their polemics even extended to the shortcomings they saw in
each other. Scholars have noted their radical assessment of fallen human
nature and the consequent need for sinners to depend utterly on God’s grace
in Jesus Christ for salvation. In terms of method, biblical categories replaced
the metaphysics of Aristotle. Correspondingly, the explicit condemnation of
those who compromised or vacillated on any part of Luther’s gospel,
comprehensively understood, was a consistent Gnesio demand—with no
amnesty for past or present errorists. In liturgical and political matters, the
Gnesio-Lutherans rejected more of the medieval usages and structures than
their “Philippist” counterparts. If the Philippists were inclined to
compromise with political authority for the sake of temporal peace and

order, the Gnesios were prepared to confront anyone in power with their
public confession of faith, which addressed issues in controversy forthrightly
and explicitly (e.g., in the early Magdeburg Confession of 1550). Moreover,
they were prepared to make great personal sacri ces in the process (e.g.,
exile, deposition and loss of academic or ecclesiastical position).
Scholars have identi ed 131 active and overt Gnesio-Lutherans. However,
a cluster of key gures stands out more prominently than others, and these
names appear repeatedly in the accounts of the various debates. By common
consent, the most comprehensively gied and also the most controversial
was Matthias Flacius Illyricus (1520–1575). Along with his singular role in
the debates of this era, Flacius was the main author of the rst church
history written from a Lutheran perspective, the Magdeburg Centuries, as
well as the rst Lutheran hermeneutics, Clavis Scripturae Sacrae, which
fused the literary insights gleaned from Renaissance humanism with the
gospel-centered theology of the Lutheran Reformation. Other very notable
Gnesios included Luther’s contemporary and friend Nicholas von Amsdorf
(1483–1565), who became involved in the whole theological and ecclesial
range of Gnesio-Lutheran activities. Nicholas Gallus (c. 1516–1570) was a
key player in both the adiaph-oristic and synergistic debates. Johann
Wigand (1523–1587) among many other things was a coauthor with Flacius
of the Magdeburg Centuries. Simon Musaus (1521–1576) was probably best
known for his role in both the synergistic and Eucharistic controversies.
Tilemann Hesshus (1527–1588) and Joachim Westphal (1510–1574) both
were strong critics of the inroads Calvinistic sacramental notions were
making in Lutheran theological expression. Matthaus Judex (15281564) also
contributed to the Magdeburg Centuries and experienced some of the same
persecution as his compatriots.
Geographically, the Gnesio-Lutherans were concentrated in uringia (in
ducal Saxony), especially in Magdeburg, and in the cities of lower Saxony.
Academically, with Wittenberg controlled by their Philippist opponents
until the mid-1570s, by far the single most important intellectual
headquarters for Gnesio-Lutheran theology was the University of Jena
(founded as a university by John Frederick’s son in 1558).
Outcome of the Struggle

e most intense Gnesio-Lutheran activity subsided in the immediate
movement toward the Formula of Concord in the late 1560s and throughout
the 1570s. e Formula, written in large measure to address the cluster of
controversies that had emerged in 1548, was completed in 1577, and the
de nitive Book of Concord (with seven confessional documents plus a
preface and the three ecumenical creeds) was issued on June 25, 1580. e
so-called Crypto-Calvinist Controversy (pertaining to the Lord’s Supper and
Christology) had ended in 1574, when the deception of this group had
become increasingly clear. From then on, the drive to concord was swi,
intense, and uniform, which meant that the competing parties of the past 25
years were no longer as signi cant.
e contents of the Formula of Concord re ect this generation-long party
con ict. It does demonstrate where the Gnesio-Lutheran voices were heard
—as well as the ways in which they were not. Structurally, the GnesioLutheran insistence that antitheses (i.e., overt statements of rejected
positions) had to accompany statements of aﬃrmation was heeded
throughout the document. However, to ensure as large an endorsement for
the Formula as possible, its authors (of the six, most notable were Martin
Chemnitz and Jakob Andreae) declined to identify speci c persons holding
erroneous positions, which had been another Gnesio-Lutheran demand. In
fact—and signi cantly—Martin Luther himself was the only 16th-century
theologian identi ed, cited, or quoted by name in the Formula of Concord.
At least half of the Formula’s 12 articles re ect directly the struggles
between the Gnesio-Lutherans and the Philip-pists. For the most part, the
theological positions of the Gnesio-Lutherans were embraced. For instance,
Article II on free will condemns synergism. In Article IV, good works are
aﬃrmed as necessary, but they are expressly not “necessary for salvation” (a
phrase that had appeared in the Leipzig Interim). Articles VII and VIII
aﬃrm the true body and blood of Jesus in the bread and wine of the Lord’s
Supper (Article VII), as well as a complementary supporting Christology
that aﬃrms the communication of attributes between the divine and human
natures of Jesus (Article VIII). Article X, re ecting the debate the Leipzig
Interim had begun with its position on adiaphora, aﬃrms that when a
confession of faith is called for, a rite or practice that may be indiﬀerent per
se is no longer an adiaphoron but is now itself a confessional issue. Each of
these claims in the

Formula was a Gnesio-Lutheran position, as well as a position held by
Luther himself.
At the same time, the Formula’s aﬃrmation of Gnesio-Lutheran positions
was not totally uniform. Most famously, while Article I followed Luther and
the Gnesios generally in asserting that original sin entailed the total
corruption and spiritual incapacity of fallen human beings, it rejected the
claim of Flacius that original sin was now the substance (as opposed to an
Aristotelian “accident”) of fallen human nature. (Other Gnesio-Lutherans
had also rejected Flacius’s idiosyncratic position.) Also, one of Article IV’s
antitheses rejects the assertion of Nicholas von Amsdorf that good works are
actually “detrimental to salvation” (Formula of Concord, Epitome, Article IV,
paragraph 17; also Solid Declaration, Article IV, paragraph 37).
With the publication of the Formula of Concord in 1577, the need for
anything like the Gnesio-Lutheran movement had largely disappeared.
Substantively, most of their theological claims—if not their confrontational
style and methods—had been vindicated.
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G H  R
roughout his theology Martin Luther cautioned against human attempts
to know and to meet God on our own. While he was convinced that all
people can know something about God, this natural knowledge is only
surface knowledge and can easily lead people astray. is warning was most
prominently issued against Erasmus of Rotterdam in Luther’s e Bondage of

the Will (1525), since Erasmus was convinced that we can know God’s will
and therefore we can also ful ll it.
e Inscrutable Divine Majesty
Luther distinguished in e Bondage of the Will between the preached and
compassionate will of God and the hidden and terrible will of God.
Concerning the latter, he claimed: “is will is not to be inquired into, but
reverently adored, as by far the most inspiring secret of the Divine Majesty,
reserved for himself alone and forbidden to us” (Luther’s Works 33:139).
Luther continued: “To the extent, therefore, that God hides himself and wills
to be unknown to us, it is no business of ours. For here the saying truly
applies, ‘ings above us are no business of ours’” (Luther’s Works 33:139).
Insofar as God remains in His majesty and in God’s self, we have nothing to
do with Him, because God does not want that to be sought there.
Luther distinguished God’s hidden aspect from the God who oﬀers
Himself to us through His Word and, clothed in human form, makes
Himself known. He chided Erasmus for not distinguishing between the
hidden and the revealed God. Luther contended on the one hand that we
cannot uncover the secrets of the majesty of God, since God dwells in an
inaccessible light (cf. 1 Tim. 6:16). On the other hand, he insisted: “Let it
[i.e., humanity] occupy itself instead with God incarnate, or as Paul puts it,
with Jesus cruci ed, in whom are all the treasures of wisdom and
knowledge, though in a hidden manner [Col. 2:3]; for through him it is
furnished abundantly with what it ought to know and ought not to know”
(Luther’s Works 33:145/146). e preached God is therefore God incarnate
in Jesus Christ.
But there is this other dimension: God who does many things without
explaining it through His Word and intends many things without expressly
mentioning through His Word that He intends them. “us he does not will
the death of a sinner, according to his word; but he wills it according to that
inscrutable will of his” (Luther’s Works 33:140). Luther was convinced that
nothing can occur without God at least permitting it to happen. When
Luther occasionally juxtaposed God and the devil, he did not abandon his
conviction that God still ruled His creation and the devil was God’s devil.
But why then do so many bad things happen in this world? Searching for an
answer in the hidden God, Luther warned, would push us even more deeply

into despair. It is rather the preached and revealed God who enables us to
make sense of all the cruelty in this world. Even when we cling to God’s
word of grace, however, we still remember that God is ultimately behind
everything and that in His inscrutable will He wants the death of the sinner.
is means that turning to the revealed God and recognizing that He does
not want the death of the sinner does not completely solve our anxiety.
Coming from the revealed God, we must acknowledge, however, that it is
due to our will that we perish. But there remains the awareness of the
inscrutable will of the hidden God, which reminds us that death is God’s
own doing. As Luther insisted, there is an alien work of God that works
indiscriminately in everything, as we see with the hardening of the heart of
pharaoh. But Luther insisted that we must ee from this mysterious God
and hidden God to the revealed God, to His graciousness in Jesus Christ.
Yet there remains this other, mysterious dimension of God.
Distinguishing between the hidden and the revealed God, Luther did not
solve the issue of evil and suﬀering. With fear and trembling he remembered
that even God incarnate experienced this hiddenness on Golgotha.
erefore Luther conceded: “is belongs to the secrets of his majesty,
where his judgments are incomprehensible [Rom. 11:33]. It is not our
business to ask this question, but to adore these mysteries” (Luther’s Works
33:180).
Luther confronted a mystery in God which he could not explore but
which he adored, since it is part of the divine majesty. But adoration is not
the reason for Luther to talk about the hidden God. He introduced the
notion of a hidden
God to avoid seeking God in the wrong place. He rightly distinguished
between that which is knowable of God because He has allowed Himself to
be known and that which is and remains inscrutable. Any speculation would
rather hinder than further our work as theologians, as Luther explained in
the Heidelberg Disputation (1518). ere he introduced the distinction
between a theology of glory and a theology of the cross. e cross of Christ
became for him an important interpretative tool.
God’s Working under the Mask of Opposites
In the Heidelberg Disputation Martin Luther juxtaposed the theology of the
cross and the theology of the glory. In thesis 21 he stated: “A theologian of

glory calls evil good and good evil. A theologian of the cross calls the thing
what it actually is” (Luther’s Works 31:40). A theologian of glory has a
warped comprehension of reality and misnames and misjudges people and
things, whereas a theologian of the cross has the proper approach. In the
next thesis Luther explained the reason for this. He stated that the wisdom
that attempts to grasp the invisible things of God from His works blinds
people in their perception of reality. It is impossible to understand reality by
just observing the world around us. Such a procedure results only in surface
knowledge. Yet we can no longer go behind the world at hand, either.
Luther explained the situation in which we nd ourselves with reference
to Romans 1:20–22. Since the creation of the world people have understood
and seen God’s eternal power and divine nature through the things He had
made. But “they did not honor him as God or give thanks to him, but they
became futile in their thinking, and their senseless minds were darkened.
Claiming to be wise, they became fools” (Rom. 1:21–22). Luther then
concluded: “at person does not deserve to be called a theologian who
looks upon the invisible things of God as though they were clearly
perceptible in those things which have actually happened [Rom. 1:20]”
(Luther’s Works 31:40). According to Luther a theologian grasps the visible
and “lowly” things of God in perceiving them in their proper signi cance
through the interpretative lens of Christ’s cross and suﬀering. Luther
explained: “For this reason true theology and recognition of God are in the
cruci ed Christ” (Luther’s Works 31:53).
God always works under the appearance of the opposite. While we would
naturally assume that the cross of Jesus is the point of His ultimate defeat,
this cross was actually God’s nal victory. Jesus was sacri ced, and through
His blood we are saved. Of course, we could never arrive at the true
evaluation of the cross unless God would show us its true signi cance.
erefore neither speculation nor philosophical erudition makes a
theologian, but being guided by God’s self-disclosure in Jesus Christ. As
Berhard Lohse asserts (1999), the distinction between the hidden and the
revealed God is Luther’s most important contribution to the doctrine of
God.
In his commentary on the Psalms Luther contended, “e cross alone is
our theology” (CRUX sola est nostra eologia) (D. Martin Luthers Werke
5:176.32–33). Luther never tired of emphasizing that Jesus and His death on

the cross contradict all human ideas about what God must do to achieve our
salvation. If one wishes to know God, according to Luther, one must not
attempt to force one’s way directly to the majesty of God through reason but
must rather focus on the incarnation of God. e sign under which God’s
self-disclosure in Christ occurs is the cross, for this work of God destroys
and condemns our “reasonable” deliberations. If we would have thought out
God’s salvation, we would have thought of something great and impressive
and not of a shameful cross. erefore salvation on the cross cannot be a
human invention. e cross as the sign of the revelation of God also guards
against deceitful imitations. While the majesty of God can easily be
counterfeited into a fantasized image of our own ideas, the cross will not be
imitated or distorted by any religion, philosophical speculation, or our own
fantasy. erefore it cannot be a human invention that God let His Son die
on the cross in order that we might be redeemed.
For Luther it is an outrageous thing that God was born as a child and died
on the cross. We cannot understand this event through human speculation.
Instead, God must lead our understanding if we are to recognize the
meaning of this event. But whoever bypasses Christ does not recognize in
Him the hidden God. Such persons are called “enemies of the cross” by
Luther because they discard the value system of God. Although the cross
looks bad and unappealing on the outside, it is not something bad, but
rather something good, because Christ and thereby God has made it His
own and has destroyed the bad works of the exalted. Bad works are those
through which one hopes to stand before God, including speculative
theology, through which one seeks his or her own power to fathom God.
e theology of the cross is also for Luther an indication that God always
works under the appearance of the opposite. Luther contends that in Christ
God brought to perfection when He destroyed, that He made alive when He
cruci ed, that He saved when He judged, and indeed, that He revealed
himself when He veiled himself. Hence Luther can name the cross the true
negative theology (D. Martin Luthers Werke 40 III: 543.1–2). God works,
according to Luther, like a good crasman who cuts with a rusty and rough
hatchet but nevertheless does good work. (Luther’s Works 31:45). Even if one
is at rst afraid that things are only going to get worse, nonetheless the
surprising healing process comes in the end, and the pain is replaced by a
feeling of well-being.

Emphasizing the hiddenness of God’s work under the appearance of the
opposite, Luther intends thereby not just to say that God does not wish to be
sought where God has not revealed His own self; it is also decisive for Luther
that God alone, in the revelatory event, is the one who works. God chose the
way of the cross that He might remain the sovereign Lord of all saving work
and of the entire revelatory event. No one expected this event to occur as it
actually did. Even the so-called astrologers inquired rst in Jerusalem about
the newborn king of the Jews, not in unimportant Bethlehem (Matt. 2:2).
Yet God does not allow His own self or the divine self-disclosure to be
grasped by any rational principle. We are always dependent on God’s selfdisclosure to discern God’s ways.
References and Resources
D. Martin Luthers Werke, Kritische Gesamtausgabe. 1833-. Weimar,
Germany: Herman Bohlaus Nachfolger.
Dillenberger, John. 1953. God Hidden and Revealed: e Interpretation of
Luther’s deus absconditus and Its Signiﬁcance for Religious ought.
Philadelphia, PA: Muhlenberg.
Heubach, Joachim. 1999. Welthandeln und Heilshandeln Gottes: Deus
absconditus, Deus revelatus. Erlangen, Germany: Martin-Luther-Verlag.
Lohse, Bernhard. 1999. Martin Luther’s eology: Its Historical and
Systematic Development. Minneapolis, MN: Fortress.
Luther’s Works, American Edition. 1955-. Ed. Jaroslav Pelikan et al. St.
Louis, MO: Concordia.
Miller, Joshua C. 2015. Hanging by Promise: e Hidden God in the eology
of Oswald Bayer. Eugene, OR: Pickwick.
Peters, Albrecht. 1985. “Verborgener Gott—Dreieiniger Gott.
Beobachtungen und Uberlegungen zum Gottesverstandnis Martin
Luthers.” In Martin Luther “Reformator und Vater im Glauben,” edited by
Peter Manns. Wiesbaden, Germany: Franz Steiner.
—H S

G A
With its roots in 17th-century Puritanism and German/ Moravian Pietism,
the Great Awakening in America (usually identi ed as from the mid-1730s

to the 1750s), along with the Evangelical Awakening in Britain (McClymond
2016, 246), was a revivalist religious movement that transformed not only
much of British and North American Christianity but arguably also the
corresponding civil societies from the mid-18th century. Important gures
of the Great Awakening, such as Jonathan Edwards, George White eld, and
John and Charles Wesley, though each with diﬀerent speci c theological and
pastoral emphases, had united around their criticism of the widely spread
complacency and lukewarm-ness of Christians, calling them to a more
intimate relationship with God through intense devotion, sincere faith, and
a changed life to the glory of God.
In addition to new expressions of faith, Christian activism, and a renewed
missionary zeal, the movement also gave rise to new types of faith
communities, thus aﬀecting the sociocultural ber of the society and
shaking the established ecclesiastical structures. By supporting individual
responsibility and cultivating a mind-set that valued freedom and justice
and thereby encouraging people to rebel against abusive authorities
(religious and secular), the Great Awakening prepared the ground for the
rise of independent Christian denominations as well as the American
Revolution.
Historical Roots
A movement begun by George White eld (1714–1770) and the Wesley
brothers (John, 1703–1791, and Charles, 17071788) in England in the rst
half of the 18th century, the Evangelical Awakening on the British Isles
quickly spread to the American colonies, where it found support in the
brilliant preaching of Jonathan Edwards (1703–1758) in New England and
became known as the Great Awakening. is robust spiritual revival
movement’s roots reached 200 years into the past, nding its inspiration in
the theologies of the German and Swiss Reformers (primarily Luther,
Calvin, and Bullinger) as these were adapted and put into practice in the
teaching, piety, and mission of the Pietists from Germany and Moravia (the
Lutheran strand) and the Puritans in Britain (the Calvinist strand).
In the rst decades of the 16th century Martin Luther had argued that
Western Christendom had strayed far from its original essence, relying
instead on a sophisticated meritorious system of the Church, accompanied
by ignorance, superstition, and idolatry. Aer his Saxon visitations of 1528,

it became clear to Luther that Christendom needed to be renewed to its very
core, that is, evangelized (see his Lectures on Hebrews, 1517–1518), or “reChristianized.” Every “real Christian,” as a convicted and forgiven sinner,
lives from God’s forgiveness by faith in the divine grace, eager to share this
good news (i.e., the gospel) with the rest of the world (On the Institution of
the Ministry of the Church, 1523). It was this sense of one’s personal privilege
and responsibility for receiving God’s unmerited, transformative grace,
along with the accompanying Evangelical urgency, that captivated Luther’s
coworkers and other Reformers, including John Calvin and Heinrich
Bullinger—an emphasis reiterated and further developed by the later Pietists
and Puritans. It was especially the Moravian refugees, settled on Count
Zinzendorf ’s estate in Saxony (McClymond 2016; Podmore 2000), whose
piety and ministry served as a well of inspiration especially for John Wesley
and his coworkers.
Key Figures and Main Events
e Church of England, being the state religion in late 17th-century
England, became “dry” in its self-perception and expressions and lukewarm
in its ministry and mission to the outside world. With the Church of
England unable and unwilling to reach out to the newly accumulated masses
of poor workers in large English towns, young John Wesley, a disciplined,
highly organized, and motivated Anglican priest, set out to organize
Evangelistic meetings both inside and, when not allowed, outside of church
buildings. Known as the “evangelist on a horse,” Wesley traveled thousands
of miles each year, going from town to town as a revivalist preacher and
organizer of a movement, labeled by his adversaries as “Methodism” (due to
Wesley’s insistence on disciplined, methodical work). John Wesley’s famous
“spiritual awakening” at Aldersgate in London (1738), at which event the
preface to Luther’s Commentary on the Letter to Romans was being read,
followed aer several transformative encounters with the Moravians and
their missionaries to America. In addition to being Arminian in his
theology (stressing human freedom in conversion), the assurance of
salvation through the inner witness of the Spirit and the need for a thorough
sancti cation of each true believer (see Wesley’s A Plain Account of Christian
Perfection, 1777) were the key theological emphases of Wesley and his
ministry. Aer conversion (a spiritual rebirth), the penitent sinner

undergoes a process of sancti cation, the result of which could be a new life
of “perfect love,” according to Wesley.
Charles Wesley, John’s younger brother, known mostly as a spiritual hymn
writer, and George White eld, among many others, helped in the revivalist
endeavor to transform the dry and cold, deistically avored state religion
into a warm, personal, and sincere religion of true devotion. eir impact
was felt not only in the British Isles but also across the Atlantic Ocean,
especially aer White eld’s preaching campaigns in America in the early
1740s.
In the American colonies, it was the brilliant Calvin-ist theologian and
pastor of the Northampton parish in Massachusetts, Jonathan Edwards, who
laid foundations for what came to be called the Great Awakening. Edwards’s
sermons had cultivated a strong spiritual interest in his listeners in the early
1730s, giving rise to the rst wave of awakening in 1734–1735 (in
Northampton), the analysis of which Edwards later published under the title
Faithful Narrative of the Surprising Work of God (1737). is work proved to
be seminal for further re ections on the nature of one’s spiritual conversion
and, more generally, the nature of spiritual revivals.
Edwards became famous as a staunch defender of Calvin-ist theology,
which he managed to put into the service of revival preaching and teaching.
His support of the revival, however, was not uncritical. In his books on this
topic (Faithful Narrative of the Surprising Work of God, 1737; Some oughts
on the Revival, 1742; Religious Aﬀections, 1747; In Humble Attempt, 1748),
Edwards revealed his cautious attitude to revivalist preaching and the new
expressions of “emotional piety” that accompanied it. Negative features must
not be ignored, yet we should not let them overshadow the positive features
of the Great Awakening, which was to be praised as a glorious work of God,
according to Edwards. Reason and aﬀections are both legitimate ways of
knowing God and experiencing His saving presence.
In addition, Edwards was known for his emphasis on the new birth as an
event of conversion that all true Christians need to experience as a gi from
above. Aer sinners realize their desperate condition of being spiritually
dead, they are led by the Spirit to embrace the joy of becoming the children
of God, experiencing sweeping waves of spiritual delight over God’s saving
presence (Kidd 2012). Unlike most of the “Old Lights” theologians, however,
Edwards did not prescribe a sequence or a typology of conversion

experiences. Due to his intellectual openness as well as his cautious and
generous attitude, Edwards was important in facilitating communication
between radical and moderate Evangelicals during the tumultuous times of
the Awakening.
White eld’s arrival in Boston in 1740 marked the beginning of a second
stage of the Great Awakening. Unlike the emotionally reserved though
intellectually potent style of Edwards’s preaching, White eld was all over the
stage both inside and outside of church buildings. Hailed as a representative
of the “Pauline Spirit” (by omas Foxcro as well as by several newspapers
in New England), White eld added to the momentum of the ongoing revival
movement, despite his theological disagreements with Edwards. White eld’s
style of preaching was intense and dramatic, turning the biblical narrations
into live displays of events that were unfolded in front of large audiences,
with at times as many as 15,000 (in Boston) to 20,000 (in London) listeners.
His style inspired countless local pastors, who spread the revivalist type of
preaching to the far corners of the American colonies. Leaning toward a
kind of anti-intellectualism, White eld was a proponent of the “New Lights,”
the new Evangelicals who tended to be more emotionally intense in their
experience of faith and expressive in their devotion to God. As opposed to
the Old Lights, the old type of Puritan believers with their Calvinist
theology, structure of ministry, and reserved style of worship, the New
Lights questioned the authority of church leaders, demanding more
spontaneity and individual freedom. is appealed especially to the rural
lower classes in the colonies.
e Great Awakening is associated with not only great gatherings lled
with enthusiasm and a revival of interest in what was depicted as genuine
Christianity but also a strong opposition. e antirevivalists came from
several backgrounds: (a) the rationally based opponents who viewed the
essence of Christianity from the philosophical-ethical perspective (such as
the faculties of Harvard and Yale Universities, both of which eventually
rejected revivalism in New England); (b) the confessionally based
opponents, such as those from the Old Lights camp who wished to preserve
the Calvinist theological outlook, church structure, and rituals; and then (c)
a political opposition that grew in momentum, especially aer the Slave
Conspiracy of 1741 (New York City), in which White eld was accused of
instigating the African American slaves by his preaching.

Traits and Impact
In ammatory preaching interlaced with long periods of worship, personal
testimonies, and prayers that could last for hours (sometimes as long as twothirds of a day) encouraged the experiential side of faith as people were
invited to be aware of and to fully experience God’s presence, the
“sweetness” of His love. is gave rise to an emotional excitement that was
further heightened by the communal nature of the experience. People oen
confessed their sins publicly, seeking God’s mercy while being determined to
give themselves fully to God. A deep sense of sorrow was complemented
and later replaced by profound joy and an acute sense of gratitude, which
grew from one’s awareness of God’s sacri ce and love for sinful humans.
Hence the growing sense of urgency to evangelize family members, relatives,
and coworkers in local communities, as well as strangers in the most remote
places in the country and around the world. Connected to this sense of
spiritual excitement and missionary urgency was a readiness to serve the
needs of one’s neighbors along with a sincere willingness to sacri ce
generously for the bene t of God’s Kingdom (whether time, talents, or
money). e Awakening had a contagious character and spread quickly
around the British Isles and the American colonies. For the rst time in
history, the revivalists (beginning with John Wesley) learned to eﬀectively
use the new printed media—pamphlets, posters, booklets—to advance the
cause of the gospel.
e revitalization of churches spilled into revitalization of local
communities. Education, wealth, status, and family lineage no longer played
an indisputably decisive role, being challenged by the voice of the Scriptures
and a more directly experienced guidance of the Spirit, who did not
discriminate on the basis of age, race, gender, or status. Laypeople of lower
classes were encouraged to actively participate in the governance of their
faith communities. e Great Awakening had a powerful transformative
in uence on people beyond the walls of the churches, impacting social,
political, and economic structures of the society for decades to come. e
Awakening encouraged a sense of personal responsibility, human mutuality,
and equality that would later ripen into the revolutionary moods of the War
of Independence and even later in the abolitionist and civil rights
movements.

Jonathan Edwards’s book Humble Attempt (1747) was one of the rst
ecumenical prayer calls for a united, transatlantic prayer vigil targeted at
church revival. e duration of its in uence by far surpassed Edwards’s time,
lasting for more than a century aer his death. Wesley’s call for the sanctity
of life of the converted Christians was later developed by the so-called
Holiness movement in the second half of the 19th century. rough the
subsequent mission movements, to the rise of which they contributed
signi cantly, religious revivals such as the Great Awakening stood behind
the rapid growth of Christianity outside of Europe and North America,
helping Christianity become a global world religion.
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Geert Grote (1340–1384) was a late medieval cleric and theologian whose
vocal critique of the Church manifested itself in the movement of piety and
renewal that came to be known as the Devotio Moderna, or “Modern
Devotion.” In his desire to help return the faithful to what he considered a
more biblical way of life, he became the founder of the communities of
“Sisters of the Common Life,” which began in his native Netherlands but
soon spread throughout northwestern Europe. It can be argued that his
critique of abuses in the Church of his day, coupled with his call for people
to pursue lives of piety outside of the cloister, laid an intellectual foundation
for reforming impulses that would come to fruition in the Reformations of
Martin Luther and his contemporaries.
Life and Career
Grote was born in the city of Deventer, in the province of Ijssel in the
eastern Netherlands. Little is known of his early life, other than the fact that
his mother died of plague when he was a child of only nine or ten, and his
father appears to have died shortly thereaer. When he was 15, Grote
matriculated at the University of Paris, earning his master of arts degree in
three years. He remained at the University of Paris, where he went on to
study canon law, among other things. In 1369 he obtained two prebends, in
Utrecht and Aachen. In 1374 Grote seems to have undergone a form of
religious conversion. He retreated to the Carthusian monastery of
Monnikhuizen in Arnhem, where he lived for several years, becoming a
deacon and assuming the duties of preaching and performing penance.
From there he took his message on the road, preaching and writing in both
Latin and the vernacular. His famous Book of Hours was written in the
vernacular and disseminated widely, including among a vast lay audience.
Devotio Moderna

Geert Grote was one of the unoﬃcial founders of the movement known as
the Devotio Moderna, following his religious turn in 1374. e movement
developed largely in response to ecclesiastical abuses, notably those
involving simony, poverty, and chastity. Most historians see the Devotio
Moderna as one of a series of late medieval reform movements, a lay
expression of the same impulses that drove monastic renewals, including
those within the Augustinian, Benedictine, and Cistercian orders. e
Devotio Moderna distinguished itself, however, in that it involved a broader
base of practitioners, including both religious and lay individuals, who
sought to develop an apostolic way of life based on the model of the early
church. eir piety was devotional, Chris-tocentric, and intensely personal.
ey sought moral, rather than doctrinal, reform of the Church.
e Devout, as early practitioners of the movement were known, focused
on biblical literacy and contributed greatly over time to the development of
northern humanism in the regions in which they were to be found. Many of
the Devout came together to live in communities of like-minded souls, who
did not recognize a formal religious rule but adhered strictly to principles of
voluntary poverty, chastity, and piety.
One group of Devout men, desiring a more formal religious aﬃliation,
formed a monastery at Windesheim (1387) following the rule of St.
Augustine. e Windesheim Congregation experienced enormous growth
over the next century, possessing around 100 houses (male and female) at its
height.
Sisters and Brethren of the Common Life
Upon his conversion in 1374 Geert Grote relinquished his bene ces and
donated his property in Deventer to a group of poor women. is was to
become the Meester-Geerthuis, the rst of a series of voluntary communities
known as the Sisters of the Common Life. Like beguines, these women lived
in community and followed common rules without taking vows, devoting
themselves to lives of piety, chastity, and service to God and men. e Sisters
were an embodiment of the practices of the Devotio Moderna, and as that
movement spread, so did their houses, their most dynamic period of growth
occurring in the mid-15th century. More than 30 houses were formed in the
Netherlands, and more than 50 in neighboring Germany. Houses of
Brothers grew up as well, but they were not as numerous as their female

precursors. e rst house of the Brethren of the Common Life was founded
by a close friend of Grote’s, Florent Radewijns (c. 1350–1400), also in
Deventer, and was composed of both lay and clerical brothers. It was out of
this line of houses that the Windesheim Congregation of canons regular was
founded. Grote himself, and those who took up the mantel upon his death,
focused on teaching, and the houses of the Common Life became
responsible for the intellectual and religious education of local children and
youth. e schools aﬃliated with the movement employed some of the most
learned men of the period and educated thousands of students during the
course of the late medieval period.
Grote and the Reformation
Geert Grote shared with the Reformers of the 16th century an enormous
disdain for the abuses of the contemporary Church and what he perceived to
be the moral decline of its clergy. He lived during the early years of the Great
Schism (1378–1419), when abuses were plentiful, and he encouraged lay
men and women to seek purity in their own pursuit of individual piety and
right living. He preached that it was possible to develop a devout life as
easily outside of the cloister as within its walls, and he encouraged his
followers to seek for themselves the lessons of the gospel and to apply them
to their lives and their communities. To this extent, his message anticipated
well the cries of the 16th-century Reformers. But it also echoed the laments
of many dissatis ed Christians throughout the late medieval period, who
denounced the misbehavior of the clergy and called for a thoroughgoing
reform of the institutional Church.
A few direct links can be drawn between speci c Reformation actors and
individual schools and communities of Grote’s movement. For his part,
Desiderius Erasmus was educated in Deventer, in a school of the St. Lebuin
church. e school had a long-standing association with the Devotio
Moderna, although it likely had no direct aﬃliation with the Brethren of the
Common Life by the time of Erasmus’s
attendance (although the original founder, Radewijns, had served as a
vicar there). Erasmus was no lover of monastic life, and although he was
undoubtedly in uenced by the learning of the Brethren via his
Netherlandish tutors and role models, he harshly criticized Grote’s houses
for what he considered their overly stringent asceticism.

Martin Luther, too, had some experience in the schools of the Brethren.
ere is some evidence that he attended the school in Magdeburg, but
unlike Erasmus, he lauded the piety and devotion of the Brethren. When the
local council of Herford threatened to close the Brethren house in that town,
the brothers wrote to Luther, who came to their defense. He wrote a letter to
the city council, praising the piety and teaching of the Herford Brothers and
encouraging the councilors to reverse their decision, which they did.
Unlike Martin Luther and his contemporary Reformers, Geert Grote was
focused primarily not on theological, but on moral reform of the Church of
his day. It is impossible, therefore, to see his work as directly in uencing the
shape of the 16th-century Reformation. Nevertheless, all individuals emerge
from the speci c context of their times, and the religious and intellectual life
of the late medieval period was undoubtedly transformed by the work of
Grote and those who followed in his stead. e schools he founded came to
house gures of such enormous historical import as omas a Kempis
(editor of the famous Imitatio Christi, which was to become a central text of
the Devotio Moderna), Nicholas of Cusa (humanist, cardinal, and papal
legate for Church reform), the theologian Gabriel Biel, the physician
Andreas Vesalius, and Adriaan Florensz (who was to become Pope Adrian
VI). e intellectual genealogy of the movement founded by Geert Grote is
therefore vast, and it is diﬃcult to untangle its in uence from the web of the
late medieval clerical critique and call to personal piety of which it formed
such an integral part.
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Master Patrick Hamilton, descendant of kings and an absent cleric himself,
was one of the central voices that brought the early Lutheran ideas across the
North Sea to Scotland. His internationalism introduced him to the ideas of
Luther, and his passion for those ideas led to his execution as Scotland’s rst
martyr of the Protestant Reformation. e introduction of Reformation
ideas did not cause an immediate Scottish Reformation (the king was
against that, with the bene ts he received from the pope), but Hamilton laid
the groundwork for the 1560 Scottish Reformation by introducing ideas he
had adopted on the continent to St. Andrews and from there to the kingdom
of the Scots.
Background and Education
Patrick Hamilton was most likely born in 1503 or 1504 in either Glasgow
(Stanehouse) or Kincavil, Scotland. His family was well-connected. On his
mother’s side he was a great-grandson of James II through Alexander of
Albany’s daughter Catherine Stewart, and on his father’s side he was a
descendant of the illegitimate son of James Hamilton of Arran, who married
the Princess Mary. In other words, his uncles were the regent Albany from
the minority of James V and the regent Arran from the minority of Mary,
Queen of Scots. Hamilton’s noble connections allowed his ideas to reach
more people and oﬀered him some early protection as he preached the ideas
of Luther, but also ensured his quick martyrdom upon his nal conviction

for heresy. As was not unusual for someone of his social status, Patrick
Hamilton received a living in 1517 at the age of 14: commendatory abbot of
Fearn Abbey in a remote area of East Ross-shire, a Premonstratensian order
of friars founded in the 13th century. Hamilton quickly used the money he
received as a teenage leader of the Abbey to go to Paris for his education,
shortly aer his half uncle Albany had returned to Scotland from France to
act as regent.
Hamilton went to Paris, where he registered as a Glaswegian noble and
likely studied at Montague, where the Scottish humanist John Major was
teaching. Hamilton remained in Paris until at least August 1520, so he was
resident at the university at a time when the ideas of Erasmus and the
Leipzig debates ltered through the Paris community, so this is likely where
he rst learned of early Lutheran-ism. According to his friend Alesius,
Hamilton then went to Leuven to visit the city where Erasmus resided. By
June 1523 he was back in Scotland at St. Andrews, arriving the same day as
John Major. Most historians believe that Hamilton at this point was more an
“Erasmian humanist” than a Lutheran, having been convinced of Erasmus’s
philosophies while on the continent between 1517 and 1523. He was
originally just incorporated into the university, and only on October 3, 1524,
was he admitted to the Faculty of Arts. While at St. Andrews Hamilton rst
encouraged humanist teaching in order to help reform the local clergy.
Although he never became a monk, despite his role as abbot at Fearn,
around this time he likely took holy orders to facilitate his preaching within
the city. By 1526 he had transformed from being primarily a proponent
simply of Erasmian humanism to embracing more and more strongly the
Reformed faith and the ideas of Luther. His ideas brought him to the
attention of Archbishop Beaton, who began to inquire into Hamilton’s views
and found them repugnant to the Roman faith. Early the next year,
Hamilton decided to go into exile as opposed to recanting or suﬀering
formal accusation by the archbishop.
From Preacher to Martyr
Hamilton ed to Wittenberg with a servant and two friends, but when he
discovered that plague had descended on the city, he moved on to Marburg,
where he had learned that Philip of Hesse was founding a new Evangelical

university where Francis Lambert led the department of theology. e
university opened in the spring of 1527, and Hamilton and
his friends matriculated in May. Hamilton quickly became friends with
Lambert, who invited him to be the rst person at the university to publish a
set of theses for open debate. e theses became known as Patrick’s Places
and laid out the details of many of his beliefs. Although the work would not
have a huge impact on Scottish theological developments, it was published
on the continent and translated into English by John Frith before Frith’s
burning at Smith eld in June 1533.
Patrick’s Places was Hamilton’s rst written attestation of his faith. e
work looked at the distinction between law and gospel, stressed sola ﬁde
when discussing faith and works, and addressed justi cation and holiness.
His ideas were not new—they did not add anything signi cant to the
developing theology—but clearly laid out his beliefs and are important as
the earliest Scottish doctrinal work of the Reformation. Scholarship has tied
his ideas directly to Luther’s
1520 Of the Liberty of a Christian Man and Melanchthon’s
1521 Loci Communes. roughout the work he stresses the importance of
sola ﬁde. He started the work with the Ten Commandments and stated that
loving God and loving thy neighbor are the two most important, for if those
two are followed, all the rest of the commandments will be followed as well.
Hamilton used syllogism to defend his arguments, with every example
coming directly from Scripture. His primary argument was that one can
only get to heaven by grace alone, but at the same time, he went with the
Lutheran concept that faith results in good works and that justi cation did
not encourage moral laxity. Hamilton had con rmed his beliefs and soon
realized that he was prepared for whatever would meet him at home. His
friends stayed in Germany, while Patrick Hamilton went back across the
North Sea to preach and spread his evangelical zeal in Scotland.
Hamilton decided to convince rst his relatives and then others of his new
faith. Both his brother and sister would later be accused of heresy, so he was
successful with those conversions. He also married, following in the steps of
many of the Reformed preachers. He rst stayed in the area around
Linlithgow near his family seat of Kincavil, but Beaton soon heard of his
return and summoned him to the Citatio Patri-cii in St. Andrews. Beaton
stressed that without good works and other doctrines of the Church,

Hamilton’s ideas would damage the common weal of Scotland. Hamilton
returned to St. Andrews in January 1528 to answer the summons and defend
his position.
Beaton did not originally arrest Hamilton for heresy, but invited him to
engage in a debate. Most likely Hamilton’s noble connections made it
necessary for Beaton to ensure he had a strong case against Hamilton before
accusing him formally. Overall, he was interviewed on 13 theological points
that challenged the Roman Church, including denying purgatory and
challenging the place of the pope. During this time Alexander Alane (the
future Alesius) was sent to argue with Hamilton to bring him back to the
Roman Church. Instead, Alesius was himself converted by Hamilton.
Hamilton was given one month to recant or to ee, with Beaton most likely
hoping that the well-connected heretic would ee, but Hamilton remained
and on February 29, 1528, Beaton formally tried him for heresy. e court
quickly found him guilty and decided to burn him that day. Hamilton’s
execution was dramatic, and its eﬀect was to help spread the Reformed faith.
e burning was not easy. It took six hours, and the re could not take hold.
An east wind was blowing out the ames, and Hamilton supposedly asked,
“Have you no dry wood?” Once the ames caught, he remained constant,
preaching and holding three ngers in the air to show his constancy.
As the rst Scottish martyr of the Reformation, Patrick Hamilton’s name
remains important as the man who introduced many Lutheran ideas into
Scotland. His initials remain on the sidewalk in St. Andrews where his
burning occurred, and rst-year students try not to step on the initials so
they can pass their examinations. Most of all, though, Hamilton and his
foreign education aﬀected the growth of Protestant ideas in Scotland, and
although the Scottish Calvinist Reformation of 1560 soon eclipsed his
Lutheran beliefs, Hamilton’s preaching and his martyrdom did fan the
ames of the Scottish Reformation.
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H, I 
Hegel was a professed Lutheran. In a letter (1826) to August oluck, who
had just written a commentary on the Gospel of John arguing that in its
New Testament origins the doctrine of the Trinity was not a dogma but a
mode of speaking tting practical needs, Hegel oﬀered this rejoinder: “I am
a Lutheran, and through philosophy de nitely grounded in Lutheranism; on
such a fundamental doctrine, I do not allow myself to be fobbed oﬀ with
external historical explanations” (Bornkamm 1955, 153). Such aﬃrmations
of his Lutheran identity and the personal appeal to the Lutheran
Reformation for the construction of his philosophical system and theory of
history are many and varied throughout his writings (e.g., “We Lutherans—I
am and will remain— have only that original faith”; Hegel 1971, 18:94), but
can be found mostly in his lectures (and not explicitly in his major
published works, Phenomenology, Logic, and Encyclopedia).
Hegel’s theory of history credits the Lutheran Reformation as marking the
emergence of the Spirit coming to itself.
”Luther’s conception is, undoubtedly spiritually the richest, even as it had
not yet reached the completed form of the idea” (Hegel 1971, 17:327). Luther
is the initiator. “First with Luther began the freedom of the Spirit in its core
and remain in form as this kernel. e explication of this freedom, and its
intellectual comprehension, came thereaer” (Hegel 1971, 20:50). To bring
into presence and actualize the reconciliation between the individual spirit
(mind) and the eternal Spirit is the principle of the Reformation. “is is the
Lutheran faith without [external] proofs (works, as they were called)” (Hegel
1971, 20:63). e aﬃrmation of faith without proofs/works is the crucial
move that catapulted civilization into modernity. “With this formally

absolute principle we come to the last station of history, to our world, to our
days” (Hegel 1971, 12:524). “e main revolution [Hauptrevolu-tion] made
its entrance with the Lutheran Reformation” (Hegel 1971, 20:49). is is the
“principle of Protestantism” ( Prinzip des Protestantismus): what Luther
began is the same that a “mature spirit grasps in concepts” (Hegel 1971,
7:13), namely the “concrete reconciliation” between the external
representations (Vorstellungen) and the inner conception of the truth
(Begriﬀ) itself (Hegel 1971, 12:523).
In order to explain philosophically how this reconciliation is achieved,
Hegel worked with two crucial issues that determined the fate of the
Reformation. One was Luther’s sola scriptura principle. Luther appealed to
the Scripture to debunk the authority of the Roman Church (Hegel 1971,
12:497). e Bible was, however, not a substitution of one source of external
authority for another. What Hegel called “one of the greatest revolutions that
could happen” with the scriptural principle (1971, 20:16) was in fact tied to
the translation of the Bible into the vernacular: “Only when said in the
mother tongue is something proper to me” (1971, 20:16–17). What Hegel
dubbed as the “principle of the Reformation” was to establish the centrality
of faith as the reconciliation of the outer and the inner. is antinomy is the
starting point of the phenomenological journey of the Spirit, the
epistemological starting point of the pursuit of “absolute knowing.” is
brings to the fore the second issue.
Hegel opened his Phenomenology of 1807 with this basic antinomy
between “is” (Diese) and “Meaning” (Meinen), the outer and the inner. It
is from there that the whole Phenomenology took its lead (Hegel 1979, 58–
66; 1971, 82–92). is phenomenological observation is then corroborated
by his theory of history: “it is a simple monk [einfacher Monch] who took
the ‘is’ [das Dieses] once in its earthly stony Grave … to nd it in the
spirit and in the heart… . Luther’s simple teaching is that the ‘is’ [das
Dieses] … the true spirituality, the Christ, is in no manner a reality
externally present, but mainly spiritually existing in the reconciliation with
God—in faith and in taste. ese two words say it all” (Hegel 1971, 12:494).
e external word, the Scriptures, nds its reconciliation with the self
through being made “mine,” that is, given meaning (das Meinen) in and
through the vernacular. Only in this movement of the Spirit is freedom
realized.

Hegel regarded Luther as a logical unfolding of the Spirit in history. us,
for him, he was as a Reformer of the
Catholic Church. “e assumption that the Reformation is a separation
from this church” is a baseless prejudice (Hegel 1971, 20:61). Hegel oen
objected to the Catholic teaching about the Eucharist (Hegel 1971, 11:68–71;
17:327–329).
However, this is not done to deny real presence. e criticism was rather
to realize the presence in faith and materially in the degustation of the
Eucharistic elements (Hegel 1971, 12:454). e Lutheran Reformation
actualizes in the subject the actual presence that was still external in Roman
Catholic teachings. And so by the same argument, Hegel objected to the
Reformed understanding of presence. “e presentation [Vorstellung] that
the presence of God is only in the representation [ Vorstellung], in
remembrance, … is the reformed [ reformierte] representation, a spiritless,
only alive as a remembrance of the past, not divine presence, not true
spirituality” (Hegel 1971, 17:329). Hegel’s appreciation of the Lutheran
Reformation was that it brought the Catholic faith out of its self-imposed
captivity of estranged objectivity of the universal. Instead of the external
elements, the Reformation actualized presence in the subject through faith
and taste.
Still, the in uence of Luther on Hegel is oen not explicitly
acknowledged. e most inconspicuous instance is found in Hegel’s
treatment of the incarnation, most decisively in the employment of Luther’s
own coined expressions that “God died,” “God is dead” (e.g., WA 50, 590,
11–22; LW 41: 103f.). Hegel used it in his Lectures on the Philosophy of
Religion to express in religious, pictorial language (as Vorstellung) the depth
of negation, rendered ontologically in his dialectics. “Got has died, God is
dead—this is the most frightful of all thoughts, that all that is eternal; all that
is true, is not; negation itself is in God”“ (Hegel 1971, 17: 291; Hegel 1979,
212).
In Hegel’s system this move is loyal to the Lutheran interpretation of
Chalcedon (451 CE) as presented mainly in his On the Councils and the
Church of 1539 (WA 50, 509–653; LW 41: 9–178). God’s incarnation and the
consequent mutual communication of divine and human attributes (
communicatio idiomatum) serves as the framework for Hegel’s program of
reconciling the nite to the in nite. Hegel’s attempt was to cast Luther’s

theological thought into a logical philosophical mold without ever revealing
any concern with Luther’s insistence that philosophy and theology, while not
opposed to each other, are distinct discourses (sunt diversa non contraria;
WA 39/II, 26, 31; LW 38: 259). is logical rendition of Luther’s rhetoric has
earned Hegel (and theologians who followed his insights) the reputation of
making Luther’s experiential theology of the cross into an abstract theologia
crucis naturalis (Bayer 2007, 196).
Hegel thought it possible to render Luther’s theology philosophically.
ough this is a contested issue as to its suitability, Hegel remains a
paramount example of a modern philosopher who attempted this task. His
philosophical accomplishment, claiming to follow in the footsteps of Luther,
made him arguably the most important philosophical rendition of the
Reformer. e ill repute that Hegel’s philosophy suﬀered aer his death in
1831 (largely for political reasons) did not negate the signi cant impact that
Hegel had on some Lutheran theologians in the 19th century.
Notable among those who acknowledged their indebtedness to Hegel was
his colleague in Berlin, Philipp Marheineke (1780–1846), and others like
Ferdinand Christian Baur (1792–1860) and Alois Biedermann (1819–1885),
who with Hegelian instruments read Luther in astonishing way, as did
Ludwig Feuerbach (1804–1872), a young Hegelian who claimed to be a
“second Luther.”
Hegel’s in uence is even more salient in theologies that came aer the
Hegel renaissance of the rst half of the 20th century and thereaer (cf.
Asendorf 1982; Marsch 1973, 7–38; Reidinger 1969). His system and its
theological impact have been of such magnitude that Karl Barth, who
acknowledges Hegel’s indebtedness to Luther, wonders why he did “not
become for the Protestant world something similar to what omas Aquinas
was for Roman Catholicism” (Barth
2002, 370).
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H’ E, I 
e last decades have seen superb scholarship related to the development of
Heidegger’s philosophy and an increased interest in Heidegger’s intellectual
roots in Augustine, Luther, and Kierkegaard. Almost all central concepts of
Being and Time (1927), as we know now, are derived from Heidegger’s rereadings of these theologians and philosophers, whom he discussed in his
lecture courses between 1919 and 1923. What particularly fascinated
Heidegger was the attempt by selected philosophers and theologians in the
Christian tradition to base their theories on conceptions of what it means to
exist and on the question of how theoretical, metaphysical, and cognitive

notions of their objects of inquiry are based on existential structures and
existential inquiries. Luther’s works played a central role in Heidegger’s early
lecture courses at the University of Freiburg, before he took over a chair of
philosophy at the University of Marburg in 1923. During this period
Heidegger developed his own approach to phenomenological philosophy
and his existential analysis of Dasein within the larger framework and
attempted to go back to the experiences of early and “primal Christianity.” In
addition, Luther’s critique of scholastic philosophy as well as his critique of
Christian theologies that are developed through the lens of Western
metaphysics was of central importance for Heidegger’s own philosophical
ideas and his attempt to revolutionize Western philosophy. In this vein, it is
also of some signi cance that Heidegger seemed to have lost his roots and
trust in Catholicism by 1919. In a famous letter to his mentor and friend
Engelbert Krebs, Heidegger underlined that Catholicism had destroyed all
references to the primal experiences of early Christianity and turned
questions of existence and life into lifeless systems of abstract “technical”
knowledge. Heidegger underlined in this letter that he had learned to look at
Christianity and metaphysics in a new light; it is safe to assume that this
light can be identi ed with his encounter with Luther’s writings. Of central
importance for Heidegger’s philosophy leading up to his most productive
period at the University of Marburg (1923–1928) were Luther’s later
interpretations of genesis and his early critique of Scholasticism, including
Luther’s early lectures on the Romans.
Heidegger as a Lutheran eologian of Western Metaphysics
Heidegger’s contempt for academic “technicalities” and “research” in the
modern sense, as well as his own revolutionary desire to go back to the
nontheoretical and concrete roots of Western metaphysics via a
phenomenology and hermeneutics of ourselves as those beings who ask
metaphysical questions, were, according to Heidegger, foreshadowed in
Luther and Augustine. It comes as no surprise, then, that almost all central
concepts of Being and Time, such as running ahead toward death, fallenness,
anxiety, conscience, and restlessness, can be traced back to Luther (and
Augustine and Kierkegaard), although Being and Time can certainly not be
reduced to these thinkers’ positions. As van Buren nicely puts it, the young
Heidegger can be seen “as a kind of Lutheran ‘theologian’ of western

metaphysics” (1994, 167). Moreover, in Heidegger’s comments on Luther,
Luther emerges as a theologian with “proto-phenomeno-logical instinct,” as
McGrath has it (2006, 156). Having said this, one should keep in mind that
Heidegger’s interpretations of past philosophers and theologians were not
really meant as contributions to “academic” scholarship; rather, in these
interpretations Heidegger tried to uncover in former thinkers either their
historical positions toward metaphysics or the roots of their theoretical
constructions in existential and ontological conceptions of what it means to
be an entity that encounters itself in and through its philosophical and
theological re ections.
Heidegger seems to have seen parallels between his own attempt to
dismantle the history of philosophy through a reinvestigation of
metaphysics, which in Being and Time he called the “destruction of the
history of metaphysics,” and Luther’s concept of destruction, which Luther
used for distancing Greek metaphysics from Christian religion as well as for
the development of a theology that no longer is complicit in the human
longing for quietude, security, and something nal and “ xed” such as
secure knowledge. Similarly, for Heidegger, as he presented it in his early
lectures at the University of Freiburg, philosophy is not a discipline or a pool
of knowledge and information; rather, philosophy ought to be radical by its
ongoing attempt and struggle to ground itself in the fundamentally
unsettling (and historical) nature of human life. Accordingly, philosophy in
Heidegger’s conception becomes less a form of theoretical knowledge and
cognition; instead, philosophical knowledge turns into an authentic
response to its place of origin, that is, in existence now understood in its
own historicality.
Existential Phenomenology of Death and Sin
In this vein, Heidegger not only transformed Luther’s critique of human
longing for security in power and glory in his own conception of fallenness,
but he also transformed Luther’s conception of death in his own philosophy,
which Luther presented in central passages in his commentary on genesis.
For example, Heidegger intended to use Luther’s passage statim enim ab
utero matris mori incipimus (right from our mother’s womb we begin to die)
as a motto for one of his lectures. Importantly, here death was no longer
understood as an “objective” event in time; rather, Luther foreshadowed

Heidegger’s conception of death in Being and Time as an active and practical
relation toward ending, which no longer allows us to understand death as
something that occurs at some point in the future. Instead, as Heidegger
demonstrated in his main work, death is something with which we have to
“struggle” at any point in time and de nes our way of existence if we accept
it in a free relation toward it. Similarly, according to Luther, being alive is
identical with dying ab utero, that is, Luther acknowledged that we already
die in the uterus. Life, as Luther had it in his genesis commentary, is in
media morte (takes place in death). In sum, Heidegger read Luther through
the lens of his analysis of Dasein. Existential structures and existential
categories (“existentialia”) were expressed in Luther’s move away from a
theology driven exclusively by Scholasticism and Christian metaphysics.
Against abstract ideas of philosophy, Heidegger posed the claim that
philosophical knowledge is, as knowledge of human life, not a form of
propositional knowledge, as it must secure its authenticity in authentic life
itself. is radical notion of philosophy as something that in each of its
moves tried to go back to its roots in existence, and what it means to exist
was foreshadowed in (Heidegger’s interpretation of) Luther’s conception of
theology as something that goes back to a theologia crucis (theology of the
cross) as well as to Luther’s focus on “experience.” Luther’s theological
position began with experientia, as Heidegger pointed out in a central
lecture on Luther’s concept of sin, which he delivered in Rudolf Bultman’s
seminar at the University of Marburg in 1924. “Experience” here does not
refer to an empiricist or scienti c concept of experience; rather, the term
refers to fundamental ways in which one encounters oneself in what one is.
Experientia points to exceptional experiences that reveal the nature of
human life and what it means to encounter oneself in it. Sin as an essential
property of human nature (ontology) becomes a category of existence, that
is, as something that only exists in its actualization. According to
Heidegger’s comments on Luther, sin is such an experience inasmuch as sin
does not refer to arbitrary actions or something that we can get rid of in life;
rather, sin is the fundamental existential category through which humans
discover themselves as being related to God. Heidegger’s term for this
relation was Gestelltsein (being positioned), which points to the fundamental
passive situation of being placed before God without the ability to escape.
is situation can also be described as aﬀectus (aﬀection), which Heidegger

described as horror. Horror, similar to what Heidegger said about moods in
Being and Time, reveals something that is enclosed in horror as a
phenomenon. Humans are horri ed in their existence because,
paradoxically put, they try to escape from that which they cannot escape,
which Luther called aﬀectus horrens pec-catum (aﬀect of being horri ed at
sin). e existential fact of sin leads to a self-relatedness of human existence
that Heidegger also discovered in his interpretations of Paul and Augustine,
insofar as human life is never something “ xed”: that is, it never simply “is”;
rather, it is moving, restless, and unquiet in its basic realizations and selfquestionings. In fear and anxiety our fundamental “situation” and
“placement” becomes visible.
Toward a eology of the Cross
e primacy of human life as a practical and unsettling self-relation
(existence) is central both for Heidegger’s phenomenology of life and for his
claim that we are troubled and unquiet in relation to what we are (i.e., our
being). Accordingly, Heidegger’s focus on Luther’s move toward a theologia
crucis demonstrated a similar move toward a theology based on
“experience.” In fact, for Heidegger, we are never ontologically xed, since
we are beings who constantly have to respond to the question of what kind
of being we are. Heidegger followed Luther very closely, especially given that
in his lectures on the Romans Luther polemically called theologians who see
sin as something that can be overcome or those who treat it as a secondary
issue as “pig theologians.” e consequence of a theology that turns sin into
an arbitrary action or de ection from the norm is that human nature and its
relation to God is placed before the “fact” and experience of sin, which
Luther identi ed with its Scholastic predecessors and a theologia gloriae
(theology of glory). Scholastic theology can therefore no longer see the
fundamental disclosure of what it means to be placed before God in its
abstract system of knowledge and conception of human nature as something
to be de ned prior to sin. In addition, the problem of sin conceived of as
something arbitrary or moral would point to the freedom of the will, which
Luther rejected and Heidegger, less radically, reinterpreted as a practical
realization of death in the form of an authentic acceptance (i.e., running
ahead toward death) and embrace of the “fact” that we die. As for Luther, for
Heidegger, freedom is not primarily located in the human will. Finally,

though the concept of faith is absent in Being and Time, one can easily see
how Heidegger’s existential conception of death in connection with his
noncognitive concept of conscience is closely related to a philosophical
concept of faith as something that cannot be reduced to cognition or propositional knowledge.
In sum, the in uence of Luther on Heidegger’s philosophy of Dasein
should not be underestimated. Although theology and philosophy, for
Heidegger, were uncompromisingly separated from each other, this
separation and distance opened up the path toward a theology no longer
based on metaphysics, but instead, on existential phenomenology.
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H D
In the year that Martin Luther wrote the 95 eses, he was invited by his
superior, Johannes von Staupitz, to a public disputation of the Augustinians
at Heidelberg. e 95 eses had embroiled Luther in a controversy over
indulgences, so Luther was told to stay clear of that issue. e themes he was
to argue were sin, free will, and grace. e Disputation was structured upon
these themes. He began with twelve theses on the topic of sin, followed by
six on the enslaved will, and ended the theological portion with ten theses
articulating God’s grace. His proofs for these theses, written as notes for the

event but published later in his life, help illuminate his argument. Luther
also wrote twelve philosophical theses linked to the Disputation that critique
Aristotle’s metaphysics; they are not dealt with here.
Sin
In this section, Luther opposed the law as the theological basis for both
spiritual development and religious jurisprudence. While he recognized that
the law is one of God’s great gis, he noted that it does not advance one in
the search for righteousness before God. Le to their own powers, human
beings cannot do what the law requires. Luther launched a strong critique of
the reigning Scholastic notion that God requires human beings to “do what
is within them.” In the opening pair of theses, Luther leveled an attack on all
notions of spiritual progress. Luther undermined the law as the foundation
for theological knowledge. He shattered the old foundations before
proposing an alternative way of coming to knowledge of God. He claimed
that human perspectives on what is beautiful and good as well as those on
what is ugly and evil are in direct contradiction to God’s appraisal. Human
acts lead to mortal sins; God’s action leads to immortal merit. God’s alien
work terri es humanity through the law as humans lean on their own
powers. is alien work prepares human beings for God’s characteristic
work of saving. With the law’s attack on human presumption, people must
throw themselves on the mercy of the God who is hidden from their view.
e glory of God, according to Luther, is the sinner who has been claimed
and saved by utter grace. When humanity leans on its own powers it ends up
covering its sin with excuses (excusandas excusationes). But when the law
causes humans to accuse (accusamus) themselves, then God moves in to
forgive (excusat).
e Enslaved Will
In the 13th thesis Luther rejected free will, saying it exists in name only. e
will is captive, and its only freedom is the freedom to do evil. Within human
beings the will is always captive. If it is not captive to sin, then this is because
it has become captive to God. If human beings trust in their own powers
they are lost, but if they give up on their own powers and trust in the power
of God they are saved. While humans are guilty of sinning, their greater fault
lies in believing that this is not inevitable if they are le to their own powers.

Luther stripped humanity of all hope based on the law and on the human
will’s power to follow this law. e law comes only in wrath. But when the
law has forced humanity to come to terms with its own inadequacy, then
God’s grace will enliven those thus humbled. e divine working through
the law is for the greater purpose of bringing salvation. God impoverishes
listeners to the law that they might have abundant grace through Christ.
Luther oﬀered a blistering critique of human power with its illusions of
progress. He worried that the search for spiritual progress turned the
theologians who heard him away from the reality of human suﬀering in the
world. While the Reformer refrained from mentioning the sales of
indulgence, such practices of the institutional church were not far from his
mind. As with the 95 eses, Luther’s sword cut more deeply at those who
bene ted from the theology of spiritual progress. Luther’s global critique of
human eﬀorts challenged the power relationships within the church itself.
He robbed those whom he called theologians of glory of their theological
foundations in jurisprudence and human eﬀort.
Grace
As Luther reached his 19th thesis, he turned from God’s alien work toward
God’s characteristic work of saving. Luther set up a contrast between two
ways of being a theologian. ose who depend on their own power and
understanding are “theologians of glory,” while those who trust wholly in
God are “theologians of the cross.” e former imagine that they can
approach God in divine glory and discern what God is like. e latter see
God in what is despised by the world: the cross and suﬀering. On the cross,
God shows up in Christ in a way that de es all reasonable expectations. God
wills to be known in lowliness and disgrace. rough divine solidarity with
those trapped in lowliness, God invites human beings to join God in such
places. Having rejected both law and works as the sphere within which God
is known, Luther proposed the cross as foundational for God’s selfrevelation.
ere are two senses in which Luther called his audience to lowliness.
First, they needed to direct their attention to God’s commitment to show up
in lowliness. Second, theologians had to attend to those trapped in social
suﬀering and not ignore their groaning. Luther declared that theology built
upon God in divine glory destroyed the poor in its ight ever upward. In his

Proofs he called this quest to rise above others volatilem cogitatum, citing the
disciple Philip’s desire to see God directly. While this is appropriately
translated as “ ighty thought,” the Latin can also be rendered as “volatile
thought.” Luther chose this double meaning because thought that focused
on God in glory was prone to erupt into violence. Such theological discourse
morphs into political and ecclesiastical attacks. In the face of this reality,
Luther proposed an alternative, “true theology and knowledge of God are in
the cruci ed Christ.” Listening to Christ as the wisdom of God keeps
theologians from illusion and pretensions. ey call “a thing what it actually
is.” Rather than seeking power and glory, theologians must confess the God
who meets and saves the faithful not in glory, but in the lowliness of the
cross. In the protection of the cross, the law’s demands are silenced, but
outside of the cross, the law’s deadly message is loud.
Luther’s strong theses against human wisdom on the basis of the “wisdom
of God” known in the cruci ed challenged the reigning, though waning,
theological model of his day. e wisdom of the Scholastics, according to
Luther, did not x its vision on the cross in order to understand God’s ways.
eologians of glory ed from the cross since it was disgraceful. ey clung
only to what pleased them.
In this Disputation, Luther confessed that faith in the cruci ed one ghts
against all appearances as they are codi ed and legislated according to
human reason and power. e cruci ed Christ turns theologians toward
those places and people that they would rather ignore. Finally, only in the
cruci ed is grace found. e cross does what the law demands. Faith in this
particular God makes all things new. Having established the primacy of
grace, in his proof for the nal thesis Luther turned his hearers toward the
neglected poor and destitute wherein God is revealed.
Contemporary Appropriations
Many contemporary theologians have embraced Luther’s argument in the
Disputation and made God’s action the center of salvation. Gerhard Forde
(1997) has argued that the Disputation does not only describe theologians of
the cross but creates them. rough its critique of law and works, it slays the
old person and through its announcement of grace it raises up the new
theologian re-created in Christ. Select elements of Luther’s theology of the
cross have also in uenced other contemporary theologians who have not

embraced his whole framework. Jurgen Moltmann made God’s presence in
the god-forsakenness of the cross his starting point for thinking about God.
Douglas John Hall appropriated Luther’s approach to equip theologians for
encounters with real and intense suﬀering. Mary Solberg brought Luther’s
epistemology of the cross into conversation with feminist thought. Many
Latin Americans and Africans have found hope by focusing on the promise
and presence of God discovered among those who suﬀer.
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e Danish Reformer Niels Hemmingsen was born in 1513, possibly on
June 4, in Engebolle, a small village on the Danish Baltic island of Lolland,
on the fringe of the Oldenburg realm. Raised in straitened circumstances,
the young Hemmingsen studied at Wittenberg in the 1530s before returning
to Denmark in the 1540s and obtaining a professorship at the University of
Copenhagen. Suspended from oﬃce by the Danish king in 1579, he lived the
rest of his life as a canon and political adviser in Roskilde, west of
Copenhagen, where he died om May 23, 1600.
Not much is known of Hemmingsen’s early years in Lolland; his parents
were peasants, but their son pursued an academic career from early on.
Having attended schools in Lolland, Falster, and Zealand, he entered the
school of the Chapter in Roskilde in the early 1530s. By that time a Lutheran

Reformation from above was in the pipeline, headed by King Frederik I’s
son, Duke Christian of Haderslev, who would claim the Oldenburg throne
as Christian III (r. 1534–1559) aer a victory in the civil war in 1536. Aer
further schooling in the Chapter of Lund, on receipt of a grant from the
noble Urne family, Hemmingsen moved to Wittenberg and was enrolled at
the Leucorea in the winter term of 1537–1538. At the same time Christian
III and his advisers were consolidating their Reformation in Denmark,
Norway, and Schleswig-Holstein.
Finishing his studies in Wittenberg with a master’s degree in philosophy,
Hemmingsen returned to his native country in the early 1540s, not to settle
on the edge of the realm, from whence he came, but in Copenhagen, the
center of Oldenburg power. Called to the position of professor of Greek, he
became a member of the Faculty of Arts in the University of Copenhagen in
1542–1543. Some years later he succeeded to the chair in dialectics, and he
was also working as a pastor in the Church of the Holy Ghost. Hemmingsen
furthermore obtained a bachelor’s degree in theology in 1553.
Professor of eology, Political Adviser, International eologian
With a degree in theology, Hemmingsen was authorized to teach in the
Faculty of eology, where he assumed the position of second professor, the
Scot and fellow Wittenberg student John Macalpine being his superior. In
1557 Hemmingsen was promoted to doctor of theology aer defending a
series of theses on the Eucharist, and when Macalpine died later that year,
Hemmingsen was installed in the chair of primary professor of theology.
e same year, the king granted him a canonry at Roskilde, and along with
his salary as a professor and a rector of the university (1550–1551, 1558–
1559, 1571–1573), the canonry secured Hemmingsen a steady income.
From the mid-1550s Hemmingsen composed a comprehensive and
multifaceted group of mainly Latin works. ese were intended for the
education of pastors in Copenhagen and abroad and included works like the
dogmatic compendium Enchiridion theologicum (1557), the homiletical
guide De Methodis (1559), and De Lege Naturae, on divine order in social
life (1562). He also published exegetical works, interpreting both Old and
New Testament literature. Many of his Latin works are collected in the 1586
Genevan Opuscula eologica. Although many of the original Latin works
were translated into Danish by his students, Hemmingsen did publish a few

works in his mother tongue; the 1570 Liﬀsens Vey (i.e. ,” e Way of Life”), a
guide for laypeople to conduct a Christian life, is the most important of
these. In this book, as well as in his Latin productions, Hemmingsen focused
on the dissemination of Reformation doctrine in everyday practice; the lore
and the life were to be congruent. Recurrent themes are charging of interest,
raising of children, marriage, the duties and responsibilities of superiors and
subordinates, and ecclesiastical governance. Agreeing with Luther that the
human being was placed in diﬀerent life spheres (Stdnde), Hemmingsen also
taught, with Melanchthon, that the law had three uses and that it was a guide
for Christians in their moral decisions, oen turning to classical, historical,
and legal examples when constructing theological statements.
From the 1550s through the 1570s his books were printed in Lutheran
“safe havens” like Copenhagen and Electoral Saxony, but especially from the
late 1570s, his books began to appear in non-Lutheran cities in the Holy
Roman Empire, the Swiss Confederation, the Low Countries, and England.
Coincidently, the number of his works printed in Denmark and Saxony
decreased signi cantly.
Hemmingsen was a close adviser to the young Danish king, Frederik II (r.
1559–1588). He probably was the author of a 1561 dra of a Danish
confessional document (which, however, proved to be unsuccessful), and
there is also every possibility that he penned the 1569 Foreign Articles, some
25 doctrinal statements that foreigners wishing to settle in the Oldenburg
realm would have to subscribe to before being permitted to reside there.
Frederik was facing a large number of Dutch and English merchants with
Reformed sentiments coming to the Danish market towns, especially to
Helsingor, and he was eager that Lutheran doctrines be kept pure within his
territories. In this case he gained the support of his theological professor.
e king and Hemmingsen, who corresponded with leading Reformers
across confessional boundaries, shared an international outlook. While
pursuing a politics of (Lutheran) concord internally, Frederik became
gradually more inclined to the Pan-Protestant alliance against Catholicism,
as proposed by Elizabeth I of England (r. 1558–1603) and her political and
theological advisers. Such an alliance would mean that confessional
diﬀerences should be set aside. Yet Frederik was unsuccessful in gaining the
support of the leading German princes for this Anglo-Danish cause, even

including his brother-in-law, the Saxon elector August, a Gnesio-Lutheran
hardliner.
Hemmingsen’s Fall from Power?
August of Saxony eventually brought Hemmingsen’s university career to a
close. Having dismissed some of his professors on the grounds of their
Eucharistic teachings, his attention was called to Hemmingsen, whom the
Saxon professors called upon in defense of their positions. Hem-mingsen’s
Syntagma (1574) taught that there was no bodily presence of Christ in the
Eucharist. August sought to make Frederik dismiss Hemmingsen from
oﬃce, but he was reluctant, initially contenting himself with Hemmingsen
modifying his position. However, Hemmingsen still saw himself as in
agreement with Melanchthon’s Augsburg Confession when teaching that
Christ displays Himself in the elements. e problem for August (and
eventually Frederik) was that at this point Hemmingsen did not follow the
invariata version of the Augsburg Confession (stressing a bodily real
presence), but the variata (relaxing the notion of bodily real presence).
e Elector of Saxony was still not satis ed, and he kept on applying
pressure to his brother-in-law, ultimately securing Hemmingsen’s
suspension from the university on July 29, 1579, and his relocation to
Roskilde, where he was allowed to keep his canonry. In earlier research the
suspension of Hemmingsen was oen accepted and explained by his alleged
“Crypto-Calvinism,” hence the perception of his Eucharistic theology. is
explanation is not very precise, and for two reasons. First, Hemmingsen’s
understanding of the Eucharist relied more on Melanchthon’s invariata
versions of the Augsburg Confession than on Calvin. Second, August and
Frederik were both imperial princes (Frederik as Duke of Holstein) and had
no interest in breaking imperial law; since the Augsburg Settlement of 1555,
adherence to the Augsburg Confession had been a precondition for
Lutherans to enjoy legal recognition in the empire. It soon became clear that
the notion of an “Augsburg Confession” was problematic, given the various
editions of this Lutheran doctrinal document. In the eyes of August and
Frederik, Hemmingsen was a source of insecurity so long as there was no
decision on the edition of the Augsburg Confession to be applied. In the
end, Hemmingsen’s fall was subject to imperial security politics rather than
to pure theology and piety, as believed by many Hemmingsen interpreters.

Compelled by the elector, Frederik’s only choice was to suspend his
professor.
Even if he was an active contributor to the consolidation of Lutheranism
in 16th-century Denmark, it was only aer Hemmingsen’s suspension that
the precise confessional foundation of the Oldenburg realm was determined,
so that there can be no doubt that from c. 1580 onward, the “Augsburg
Confession” referred to the invariata in a Danish context. Before
Hemmingsen, this was not necessarily the case. Frederik, however, refused
August’s attempt to have Denmark introduce the Book of Concord in 1580,
and even when the king suspended Hemmingsen, the professor did not
quite fall from power. During the Roskilde years the king continued to
employ Hemmingsen’s services: he is the assumed author of Frederik’s
matrimonial ordinance of 1582, motivating the marriage in Old Testament
concepts and the notion of the relation between man and woman as the core
in Lutheran social ethics. Even if principally hostile toward canon law,
Hemmingsen also used this traditional framework, yet couched it in biblical
terminology.
Hemmingsen should be regarded as an important gure in the history of
the Lutheran Reformation, continuing his eﬀorts to reform Christian life
even aer his suspension.
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Henry VIII (1491–1547), king of England (1503–1547) and head of the
Church of England (1534–1547), was sui generis in 16th-century
Christendom. His decision to break England’s ties with the Church of Rome
led directly to the English Reformation, but his relationship to Protestantism
remained ambivalent and fraught. His impetus for reform was not any
typically Lutheran or Reformed concern with doctrine, but a thoroughgoing
insistence on royal supremacy over the English church. Nonetheless, Henry’s
reform program was colored by a “Reformation” rhetoric closely mirroring
that of the continental Reformers. To them, he remained an enigma,
plaguing Martin Luther in particular, with whom he corresponded
occasionally but with much vitriol between 1521 and 1539.
e English Reformation
Henry’s transformation of the English church stands as part of a broader
trend by Tudor monarchs to extend the crown’s power by eroding that of
other social entities: rst the nobility under Henry VII, then the clergy
under Henry VIII (Rex 2006, xiii). Nonetheless, because the circumstances
under which Henry extended royal power over the church involved his
marital crisis, this narrative must begin with the “King’s Great Matter,” as it
was known in the English court.
In 1503 Henry VII petitioned Pope Julius II for a dispensation permitting
his second son—the future Henry VIII—to marry Catherine of Aragon, the
widow of Henry VII’s son Arthur. Marriage to a sibling’s spouse was clearly
forbidden by canon law, yet Henry VII hoped the union would perpetuate
England’s alliance with Spain. Despite doubts that such a dispensation was
even within his power, Julius ultimately issued a dispensation whose legality
would continue to be debated.
Shortly aer his father’s death in 1509, Henry VIII married Catherine,
and they were jointly crowned just days before his 18th birthday. Over the
next 15 years Catherine produced several children, only one of whom
survived infancy. is was, however, a daughter—the future Queen Mary I,
who inherently disappointed Henry’s hopes to secure another generation of
Tudor kingship. By 1525 Henry’s aspirations for acquiring a male heir by
Catherine had apparently faded, giving way to an urgent desire to annul that
union and marry again. His argument for annulment was that the papal
dispensation permitting the marriage was in fact invalid, and that his

cohabitation with Catherine had not been a lawful marriage, but an illicit
and sinful union.
For the next eight years Henry relentlessly pursued this annulment, an
aim complicated by the Protestant Reformation. e current pope, Clement
VII, was hardly eager to admit that his predecessor had committed so grave
an error, particularly as the Lutherans were adamantly rejecting the validity
of papal authority. Furthermore, Clement desperately needed the support of
Catherine’s loyal nephew Charles V, emperor of the Holy Roman Empire,
and could not risk oﬀending the emperor by approving the annulment. is
diﬃculty was further compounded in 1527, when Charles sacked Rome and
imprisoned Clement for six months, thus exerting more in uence over him
than ever.
As the case dragged on, Henry summoned the “Reformation Parliament”
(1529–1536), led chie y by omas
Cromwell, which rst set out—unsuccessfully—to impose nancial
sanctions to browbeat Rome into submission. Two events nally precipitated
the king’s divorce and remarriage. First, in December 1530 and January
1531, Clement issued a series of decrees prohibiting anyone in Christendom
from dealing with the case and forbidding Henry from cohabitat-ing with
any woman except Catherine. Henry responded with a new strategy: rather
than seeking a favorable ruling from the pope, he sought to prove that the
pope had no right to rule on such matters at all. Second, in 1533 Henry
learned that his mistress Anne Boleyn was pregnant, and he quickly married
her in secret to preserve the child’s legitimacy as heir. Fortunately for Henry,
the archbishop’s seat at Canterbury was vacant, so he was able to appoint a
trusted adviser, omas Cranmer, as the new archbishop. Cranmer granted
Henry’s divorce from Catherine and rati ed his marriage to Anne Boleyn,
who gave birth to Henry’s second daughter, Elizabeth (who reigned as
Elizabeth I, 1558–1603).
By now Henry’s “great matter” had precipitated an ecclesiastical and
constitutional revolution. In a series of statutes, from the Act against
Appeals in 1533 to the Act against the Authority of Rome in 1536, Cromwell
and Henry swept away any legal basis for papal authority in England,
secured royal supremacy, and resolved the underlying dynastic problem
(Rex 2006, 12). Of particular note was the Act of Supremacy (1534), which
aﬃrmed Henry’s title as “only Supreme Head on earth of the Church of

England.” is ascribed sovereignty to the monarch not only in the temporal
realm, but in spiritual matters as well, an unprecedented doctrine in the
Christian West (Rex 2006, 7). Henry soon had Anne killed, replacing her
with another lady of the court, Jane Seymour, who died shortly aer giving
birth in 1536 to Henry’s only “legitimate” son, the future Edward VI (r.
1553–1558). Henry would ultimately marry three more times in the vain
hope of producing another son in case Edward died prematurely (as indeed
would happen).
Henry’s church was never truly Catholic nor truly Protestant. e Ten
Articles (1536) initially summarized Henry’s objectives as head of the
Church. e rst half dealt with justi cation, re ecting a formal agreement
reached with Lutheran theologians. e second treated ceremonies,
upholding the veneration of images, use of holy water, and prayer to saints,
yet denying salvi c eﬃcacy to any of these practices. e ambiguity of
Henry’s position is epitomized by its rejection of purgatory as a wicked
invention of the pope, yet simultaneous aﬃrmation that Christians ought to
pray for the dead. Cromwell, whose sympathies were decidedly more
Reformed, endeavored to oﬀer as Protestant as possible an interpretation of
the Ten Articles. However, as Cromwell fell from Henry’s favor, Henry
increasingly drew back from Protestant tendencies. e Six Articles (1539)
reaﬃrmed traditional Catholic doctrines of the Mass, confession, and
clerical celibacy. And by 1543 the English Bible, oﬃcially available
beginning in 1538, was largely withdrawn from circulation.
By Henry’s death in 1547, “the process of Protestantisa-tion had barely
begun, and it still lacked the oﬃcial support which alone could eﬀectively
advance it” (Rex 2006, 161).
Nevertheless, the changes Henry instituted would contribute to the
ultimate triumph of Protestantism in England, albeit in a form quite
diﬀerent from continental Protestantism.
Henry VIII and Martin Luther
Luther’s attitude toward Henry might be described as a profound skepticism,
brie y tempered by a period of cautious optimism, giving way to unquali ed
contempt. eir interaction commenced in 1521, with Henry’s Assertio
Septem Sacramentorum Adversus Martinum Lutherum (Assertion of the
Seven Sacraments Against Martin Luther), which contained a brief but rm

assertion of papal supremacy, and for which he received from Pope Leo X
the title he had long desired, Fidei Defensor (Defender of the Faith). Henry’s
argument lacks theological subtlety, and Luther responded by facetiously
suggesting that not Henry, but some enemy of the king had written the book
to bring “everlasting disgrace upon him” (Doernberg 1961, 30).
Relations between Henry and Luther were renewed in 1525, when
Christian II of Denmark wrote enigmatically to Luther that Henry had come
to be “inclined towards the Gospel,” proposing that Luther oﬀer an apology
for his curt reply to Henry’s book three years earlier. ough Luther was
profoundly skeptical, his con dant Georg Spalatinus urged him to write a
conciliatory letter to Henry. Luther did so— even providing Henry an easy
excuse, suggesting that Cardinal Wolsey had actually been responsible for
the Assertio and oﬀering a conditional apology if Henry would renounce the
treatise—but was immediately rebuﬀed by Henry, who dismissed him as a
meddler, a heretic, and an apostate.
Nonetheless, from 1531 to 1536 Henry actively courted an alliance with
German Lutherans, initially seeking their blessing for his divorce—to which
Luther responded that bigamy was preferable to divorce—but ultimately
pursuing an anti-Catholic alliance between England and the German
Protestants. Yet these negotiations failed to correspond to any change in
Henry’s policy toward Lutheranism in England. While Henry’s delegates
visited the Lutherans, Henry worked more adamantly than ever to eradicate
Lutheran in uence in England (Doernberg 1961, 98). Despite such domestic
persecution, Henry made increasing gestures to curry Luther’s favor. In 1532
he reprinted Luther’s apologetic letter of 1525 alongside his own statement
that Wolsey had been responsible for all the strife between him and Luther
— the very claim that Henry had vehemently denied ve years earlier.
What most complicated relations between Henry and the Lutherans was
not the king’s matrimonial adventures, but a nexus of theological questions.
e English demanded concessions from the Lutherans on three points:
communion in one kind, the legitimacy of private masses, and mandatory
clerical celibacy. Luther vehemently refused, and in response, Henry’s
church produced the Ten Articles, “a masterpiece of evasion” (Doernberg
1961, 110) that avoids mentioning the Mass altogether, thus skirting the
central point of disagreement between Henry and Luther. Over the next

three years delegates from Wittenberg and England exchanged visits,
carrying out a long series of negotiations.
Ultimately, upon learning that the Lutheran princes had made peace with
Charles V, Henry found Lutheranism politically uninteresting. Shortly
thereaer, Henry published the Six Articles, whose views made further
negotiations with the Lutherans impossible.
Luther’s reaction to this development was to thank God for delivering “us
from this exasperating King of England.” Later he wrote, “As to Harry: we
will let him depart to all his Harries with all his Harries where they belong.
We should give thanks to God, the Father of mercy, that he can make such
masterly use of such devils and devils’ companions towards our and all
Christians’ salvation” (Doernberg
1961, 126).
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Ever since the bull Decet Romanum Pontiﬁcem (January 3, 1521) was issued,
the Roman Catholic Church had oﬃcially considered Luther and his
followers heretics and outcasts. Luther’s condemnation as a heretic was no
overnight decision, but resulted from a long, painstaking process,
determined by a complex interplay of both hasty and well-considered
judgments, assumptions and misgivings, biased perceptions and stubborn
disagreement, political maneuvering, and personal interests. Well into the
20th century a hostile perception of Luther, as it had been fashioned in the
wake of his condemnation, lived on in Catholic imagination. However,
ecumenical eﬀorts and historical-theological research of the past decades

have essentially rehabilitated Luther and fostered a more respectful
reappraisal.
Ambivalent Notions of Heresy
According to medieval theology and canon law, any baptized Christian who
defended false teachings and persisted aer admonition could rightly be
labeled a heretic. In this de nition two key markers pinned down the
concept: error and obstinacy. Although heresy originated from error, the
distinction between both was established by adamant persistence. An
admonitio caritativa (charitable reproval) prior to judgment was the litmus
test to demonstrate heresy but also facilitated submission. In late medieval
theological usage, however, the term “heresy” also served as an umbrella
category, covering any teachings that deviated from the commonly accepted
doctrines and practices of the Church or, even more broadly conceived,
statements that opposed the position of the pope and the Curia.
Questioning the legitimacy of indulgence practice, as Luther had done, was
therefore considered heretical. Since heresy subverted divine order and the
unity of the Church, it was considered a grave sin punishable by
excommunication. Church authorities deployed a variety of strategies to
pressure a suspect toward recantation, the precondition for reconciliation
with the Church. is vantage point determined the Curia’s line of action.
Luther, for his part, could not see any heresies in his critical propositions,
since he only accepted the Holy Scriptures as the ultimate criterion for truth.
As long as his errors were not demonstrated on scriptural basis, there was
nothing to recant. Moreover, to Luther his theses were designed for
academic debate, not as a claim on theological truth. He was denounced as a
heretic before he even got the chance to discuss his ideas. roughout the
process the ambivalence between Luther’s and the Curialist notions of error
and heresy resulted in unsurmountable antagonism and eventually
determined the outcome of the process.
Becoming a Heretic
Soon aer the publication of the 95 eses suspicions rose that these
propositions contained harmful novelties that undermined the praxis of
penance and indulgences, much to Luther’s surprise and annoyance.
Archbishop Albrecht of Brandenburg, worried that the provocative theses

would harm the sale of indulgences, requested a doctrinal review in Rome.
From the pulpits Saxon Dominicans, headed by indulgence commissioner
John Tetzel, waged a campaign against Luther, casting him as a mischievous
heretic. ey too denounced Luther in Rome by early 1518, although the
general of their order, Cardinal omas de Vio Cajetan, was not
immediately convinced of Luther’s alleged heresy.
A disciplinary procedure within the Augustinian order did not yield the
result the Curia and Luther’s German accusers desired. Subsequently, Pope
Leo X incited a formal canonical procedure by appointing a commission
under the guidance of the Dominican theologian Sylvester Prierias, the
papal censor, to inquire into Luther’s teachings. By now the topic of the
argument had shied from indulgences to papal authority. Prierias was
quick to label Luther’s theses as heretical. He stated that mere divergence
from the norm of the Roman Church, established in its doctrine and
practice, implicated one in heresy. Since Luther’s writings clearly testi ed to
his heretical opinions, Prierias claimed, no further proof was needed.
Moreover, a letter from Emperor Maximilian I (August 5, 1518) denounced
Luther’s obstinacy in his errors. From then on, the Curia treated Luther as a
notorious and obstinate heretic. Luther was oﬃcially charged with heresy
and summoned to Rome (August 7, 1518) to be examined by the papal
commission. Mindful of John Hus’s fate, he refused to have his case decided
by biased curialists in Rome. With the support of his protector, Frederick the
Wise, the examination was agreed to take place on German soil. Luther still
showed readiness to accept the judgment of ecclesiastical authorities.
e thoughtful papal legate Cardinal Cajetan was commissioned to direct
the interrogation at Augsburg.
is meeting was never intended to be a full trial but rather a brief
proceeding to result in Luther’s submission. e strict orders of his
commission le Cajetan no room for maneuver in debate: Luther was
supposed to forsake his heretical position and recant, so that Cajetan could
reconcile him with the Roman Church. If not, Cajetan was allowed to
declare him a heretic on the spot or to take him into custody and convey
him to Rome. At all costs, Cajetan wanted to avoid that scenario. He
proceeded cautiously, adopting a fatherly stance, not that of a judge. Despite
Cajetan’s diplomacy Luther refused to withdraw his position as long as his
errors were not demonstrated on the basis of the Holy Scriptures. e

deadlock of the meeting in Augsburg, revealing the collision of two diﬀerent
theological methods, pre gured the eventual breakup. Aer the abrupt
ending of the meeting, with Luther eeing Augsburg overnight, the process
lost momentum.
In 1519 the process dragged on, and both parties further dug in on their
positions. e Leipzig Debate and the academic censures by the universities
of Leuven and Cologne only added to Luther’s infamy among his
adversaries. Aer vain eﬀorts by papal ambassador Karl von Miltitz to
intermediate, the process was nally resumed in early 1520. In the ultimate
stages two lines of conduct regarding settling the delicate matter can be
discerned. A commission under the guidance of Cajetan initially elaborated
a well-considered dra for a condemnation bull, while also insisting on
another admonition by Luther’s Augustinian superiors. However, when
Luther’s most formidable adversary, Johannes Eck, arrived in Rome (March
25, 1520), this cautious strategy was abandoned. Eck, widening the scope of
the examination far beyond the indulgence controversy, got the pope’s ear.
In the bull Exsurge Domine (June 15, 1520), his approach carried the day.
Forty-one of Luther’s articles were in globo condemned as heretical, without
any diﬀerentiation regarding their doctrinal value. Cajetan’s more moderate
line and advice were disregarded. Only on the insistence of canonists was
Luther granted another chance to recant. With his refusal to do so, his longanticipated fate was nally sealed. By excommunicating Luther, the bull
Decet Romanum Pontiﬁcem de nitively closed the case in January 1521. Ever
since, the Roman Church has considered him a heretic.
From Conﬂict to Communion
e attempts of a myriad of controversialists to refute Luther’s
comprehensive theological system and demonstrate his inconsistency
produced a wide variety of acerbic depictions and caricatures. His
opponents blamed Luther for his moral turpitude. Only a morally wicked
person could have produced such vicious attacks on the Roman Church.
Some adversaries crudely asserted that Luther suﬀered from a psychological
disorder, to underscore that arguing rationally with such a madman was
impossible. In the cascade of anti-Lutheran refutations, a process of
dehumanization and demonization—quite literally—was set in motion to
discredit Luther’s theological convictions. Catholics made Luther into an

agent of the devil, also in pictorial representations. e image of Luther as a
seven-headed beast, an icon of Catholic imagery devised by Johannes
Cochlaeus, one of Luther’s most bitter foes, intended to demonstrate
Luther’s own incoherence and undermine his authority. Cochlaeus was also
the author of the highly in uential Commentary on the Acts and Writings of
Dr. Martin Luther (1549), a compilation of rancorous gossip and vicious
slander. e vile images drawn by Cochlaeus captured the Catholic
imagination and dominated Catholic discourse until well into the 20th
century.
It was only then that Catholic scholars critically reconsidered Luther’s
personality and motivations. Important scholars like Heinrich Deni e and
Hartmann Grisar at the beginning of the 20th century could not yet
overcome the time-honored bias, but their studies marked a shiing
approach toward Luther and his theology. Joseph Lortz’s seminal work Die
Reformation in Deutschland (1939–1940) paved the way to an entirely fresh
approach that dismantled the myth of Luther’s diabolic nature. e Second
Vatican Council reassessed the relationship of the Catholic Church toward
other churches, opening the door for ecumenical initiatives. ese inspired
Catholic researchers to further drive out the shadows of rusty prejudices.
Luther was now portrayed as a conscientious man of prayer and faithful
commitment, driven by a lifelong quest for a gracious God. Postconcilar
popes have recognized and encouraged the intellectual and spiritual
rapprochement. Five hundred years later, Catholic scholars, disregarding the
age-old heresy stigma, have learned to approach Luther and his legacy afresh
and to appreciate his genuine concern for reform and renewal.
References and Resources
Borth, Wilhelm. 1970. Die Luthersache (Causa Lutheri) 1517–1524. LubeckHamburg, West Germany: Mathiesen Verlag.
Pettegree, Andrew. 2015. Brand Luther. New York: Penguin.
Steinmetz, David. 2004. “e Catholic Luther. A Critical Reappraisal.”
eology Today 61: 187–201.
Wicks, Jared. 1983. Luther and His Spiritual Legacy. Wilmington, DE:
Michael Glazier.
—G G

H, L’
Luther understood the relationship between human beings and God
through the written word of the Bible. e Reformer therefore identi ed
God’s actions. In his rst lectures on Psalms (1513–1515) he stated, opera dei
sunt verba eius (cf. WA 3, 152). Strictly speaking, this statement implies that
every kind of religious and theological understanding deals with
hermeneutics. To understand Luther’s theological development, one must
therefore be aware of the (biblical) hermeneutics. In 1920 Karl Holl (1866–
1926) worked out the importance of Luther’s progress in interpreting the
Bible. Although his work has encouraged further studies by Gerhard Ebeling
(1942) and Albrecht Beutel (1991) on that subject, recent manuals
sometimes lack an appropriate entry on hermeneutics. e abovementioned studies have shown that Luther was shaped by tradition, but
likewise—at rst and especially in the middle of his rst lectures on Psalms
— he showed openness toward humanist innovations on interpretation. He
may have come into contact with humanist revaluation of classical antiquity
during his time in Erfurt, which was a center of humanism at that time. e
Reformer transformed both traditional exegesis and relationship to
ecclesiastical tradition in a signi cant way.
First, some remarks on his transformation of traditional exegesis: Luther
had learned the allegorical interpretation as part of medieval doctrine of a
quadruple sense of the Bible. However, Luther transformed the doctrine
when he described the underlying distinction between litera and spiritus in
the sense of litera occidens and spiritus viviﬁcans. Luther completely
neglected anagogical sense and primarily focused on tropological or moral
sense that was geared toward the human beings themselves. Furthermore, in
implying a radical change of the relationship to God Luther combined it
with the Sein of the religious subject (cf. Kopf 2001). is nally
presupposed another understanding of one’s self. Self-awareness as
presupposition of divine knowledge plays an essential role in that context.
As a requirement for understanding, there is the need of conversion by the
grace of God. Piety and devotion mark the beginning of understanding and
interpreting the Bible, not erudition. For this reason Luther claimed the
priesthood of all believers. e insight that understanding cannot be

completed and nished was essential for his hermeneutical approaches.
Understanding grows up with the growing experience of the expositor. On
the other hand, Luther constantly called to mind that the relationship of
human beings to God is mediated in words (of the Bible).
In the second lecture on Psalms Luther argued for searching for the sensus
litteralis against all forms of allegorical interpretation. Luther put the literal
sense as the ground of righteous understanding. Where he exceeded literal
sense, he sought for tropological or moral sense and applied it to life
(Beisser 1966, 38). In 1920 Holl outlined that Luther’s signi cance in the
context of new hermeneutical approaches lies in a new accentuation of the
application of the medieval doctrine of quadruplicate sense of the Bible. Holl
(1932) grounded this thesis on his observations in the context of Luther’s
lecture on the Psalter since 1513. erein he had observed Luther searching
for the literal sense of the Bible in relating the singular psalms to Christ. e
literal sense stands close to the spiritual. at does not imply a general
refusal of the tropological sense; rather Luther held the Gospel of Paul for
the tropological sense of the Psalter (Holl 1932, 546).
Luther also admitted allegorical interpretation, but he presupposed that
the text itself gives evident advice for that. e right of allegorical
interpretation has to be assumed from the author (of a biblical book) and his
intention. Nevertheless, for Luther the true understanding of a biblical text
derived from the spiritual interpretation focusing on Christ and the gospel.
Luther, furthermore, stated that the Spirit provided by God has to operate by
aﬀecting human beings. e internal understanding is described as a process
of internal struggle. For that reason, the spiritual understanding, Luther
claimed, can also be described as mystical, because it expresses some kind of
sense exceeding the mere understanding of the word. e spiritual
understanding demands, as distinguished from an allegorical
understanding, to be deeply moved by the matter. Luther dealt not only with
the assumption of one coherent biblical text (canon) and the distinction
between Old and New Testament, but also with the diﬃcult distinction
between law and gospel according to Paul’s Epistles. Hence, Luther oﬀered
many examples among his oeuvre. e thesis of a disputation defended by
Joachim Morlin de nes this concisely: Lex denim est doctrina damnans,
Evangelium viviﬁcans (cf. WA 39/II, 133).

is distinction cannot be identi ed with the distinction of Old and New
Testament; rather, it correlates in some sense to the distinction of the written
word on the one hand and the oral (preached) word on the other hand. In
1520 Luther pointed out that the knowledge of the distinction between law
and gospel was the most important task in interpreting the Bible: Quando
autem pene universa scrip-tura totiusque eologiae cognitio pendet in recta
cognitione legis et Euangelii (cf. WA 7, 502, 34). Some remark that Luther’s
break with hermeneutical authority can be observed through his
understanding of the traditional principle of interpretation, the overcome
doctrine of regula ﬁdei. With regard to the question of whether Luther was
forced to make that break, Kopf (2001) argues for the importance of the
in uence of monastic theology (Bernard) that highlights experience for
dealing with Scripture. Muentzer and others had promoted an internal and
immediate experience (oen understood as an experience of suﬀering). at
experience should serve as the only source of religious and theological
knowledge. Tradition is completely neglected.
e radical Reformation movement evoked fatal consequences for the
Reformation and perhaps was even the cause of an educational crisis in the
1520s. Against this background Luther deepened his understanding of the
close connection of the vivid spirit to the external Word and sign. Luther
tried to maintain the tension between written tradition and the necessity of
oral preaching. While rejecting both, the insistence of the papacy on
ecclesiastical tradition in an extreme case even against the Word of the Bible
on the one hand and the renouncement of the written word by the Radical
Reformers on the other hand, Luther established the formula of sola
scriptura.
is established wording also means that the Bible does not need external
aids of interpretation at all. Basically, Luther developed his hermeneutical
principles aer 1517, such as the conviction of clarity of the Bible. e
simple and modest sense of Scripture became the decisive one. Luther
argued against Eck that one should focus not only on the concrete context of
a biblical passage but also on the whole Bible. During the con ict with
Rome, Luther tried to nd a reliable basis for theological argumentation. In
his preface for the Assertio omnium articulorum M. Lutheri per bullam
Leonis X. novissimam damnatorum (1520), Luther perhaps at rst used the
word of sola scriptura while writing: Nolo omnium doctior iactari, sed solam

scripturam regnare, nec eam meo spiritu aut ullorum hominum interpretari,
sed per seipsam et suo spiritu intelligi volo (cf. WA 7, 98–99). Not the Bible
and tradition as the Roman Catholic Church argued, but instead the Bible
alone should be the norm for belief. Decisions of councils, assumptions of
church tradition as well as of the Church Fathers could fail, but not the
Bible: Rarissimi sunt doctores in ecclesia, qui puri sunt, sola scriptura est pura.
Cyprianus fuit Anabaptista, Augustinus dicit in martyribus absorptum hoc
peccatum in charitate
(cf. WA 20, 745).
At the same moment Luther’s understanding of tradition fundamentally
changed. Only the Bible became the benchmark of the quality and validity of
a sentence of the Church Fathers. e assumption that the Bible does not
need any external interpretation led Luther to shape the formula that the
Holy Scripture serves as its ipsa per sese certissima, facil-lima, apertissima,
sui ipsius interpres (cf. WA 7, 97, 23).
is thesis, which implies the possibility of interpretation of Scripture out
of itself, presupposes its clarity and coherence. If one looks at the context out
of which the formula has been taken, one perceives some more information:
Praeterea cum credamus Ecclesiam sanctam cath-olicam habere eundem
spiritum ﬁdei, quem in sui principio semel accepit, cur non liceat hodie aut
solum aut primum sacris literis studere, sicut licuit primitivae Ecclesiae?
Neque enim illi Augustinum aut omam legerunt. Aut dic, si potes, quo
iudice ﬁnietur quaestio, si patrum dicta sibi pugnaverint. Oportet denim
scriptura iudice hic sententiam ferre, quod ﬁeri non potest, nisi scripturae
dederimus princi-pem locum in omnibus quae tribuuntur patribus, hoc est, ut
sit ipsa per sese certissima, facillima, apertissima, sui ipsius interpres (cf. WA
7, 97). ere, Luther uttered the stringent thought that if the Church is
supposed to share the spirit of the Bible, the Church must focus on the Bible
as the rst testimony of the spirit (cf. Mostert 1998, 13).
During the controversy with Erasmus of Rotterdam on liberty and
bondage of the will, Luther outlined his opinion of what he termed claritas
scripturae. With regard to the essence of the Bible, everything is outlined
clearly and understandably. is assumption does not contradict the fact
that Luther also had clearly pointed out at several times that the Bible
contains dark and unintelligible passages. Furthermore, obscurities should
not be reduced on the matter itself but on the verbal constitution of the

texts. Dark and unintelligible passages of the text could be illuminated by
clear ones of the same or even another text out of the Bible. ereby the
opinion of a homogeneous canon plays an important role. However, to the
essential questions that should always be related to Christ, clear and
understandable answers can be found: Christ functions as the benchmark
for the evaluation of a biblical book. With regard to the unity of canon,
Luther described, with the assistance of the formula ut mos est scripturae,
the characteristics of the biblical imaginings and dictions (cf. WA 8, 475,
34).
In summary, the Reformers around Luther, the Wittenberg circle, made
important progress in hermeneutics understood as biblical hermeneutics. In
applying philological and hermeneutical insights of classical antiquity
biblical herme-neutics became the center of theological discussion in some
way during the 16th century. e humanistic principle ad fontes, with all its
implications and demands, led to esteem for the original sources that
conformed to the Reformation approach of returning to the roots. Luther
seems to have been far away from any kind of historical understanding of
the Bible (Kopf 2001, 27). e critical application of the authority of
Scripture toward the ecclesiastical tradition evoked the break with Scholastic
theology. During the second half of the 16th century theologians dwelling
within the young Lutheran tradition developed the doctrine of the Holy
Scripture systematically, following the Reformer Mel-anchthon. e article
De scriptura sacra took its own place at the beginning of the theological
manuals of Heerbrand, Chemnitz, and others. For the Formula Concordiae
(1577) these developments had an essential impact: the rst article De
compendiaria doctrinae forma, fundamento, norma atque regula sketched
baselines for Lutheran hermeneutics of the Bible. e further development
of a speci c Lutheran orthodox hermeneutics of Scripture by Johann
Gerhard, Salomo Glassius, Wolfgang Franz, and others (before Johann
Conrad Dannhauer, who traditionally is held to be the founder of Lutheran
orthodox hermeneutics) awaits further research.
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“Luther’s hermeneutics” evokes a particular legacy of Luther studies,
especially the work of Gerhard Ebeling, who argued for the centrality of
Luther’s hermeneutical practices to his “Reformation discovery” and placed
the problem of exposition of Scripture at the center of the theological origins
of the Protestant Reformations. A subsequent body of scholarship highlights
the principal features of Luther’s doctrine of
Scripture and exegetical practices. Moreover, both history and scholarship
attest to the ongoing important role of a distinctive Lutheran hermeneutics
for Lutheran confessional formation and identity.
Focus on Hermeneutics in Luther Studies
In a groundbreaking essay in 1951, Gerhard Ebeling argued that Luther’s
theology must be approached from the perspective of biblical exegesis
([1951] 1993). Responding to the work of Erich Vogelsang, Erich Seeberg,
and Fritz Hahn, Ebeling sought to correct the view that Luther had
developed a “new hermeneutic” between 1516 and 1519 that corresponded

to his discovery of the doctrine of justi cation by faith alone. Instead,
Ebeling contended that such a “new hermeneutic” was not simply a
consequence of this new theological understanding; it was central to the
beginnings of Luther’s Reformation theology that may be seen in even earlier
hermeneutical change during the years 1513 to 1515.
Ebeling pointed to two related shis in Luther’s herme-neutical method
occurring in 1513–1515: one concerning Luther’s understanding of letter
and spirit and the other concerning the medieval fourfold sense of Scripture.
Traditionally, the distinction between letter and spirit denoted two senses of
Scripture: a literal sense and a spiritual sense. Luther, on the other hand,
asserted Ebeling, viewed the distinction between letter and spirit not as two
senses of Scripture but as two ways of understanding existence: humanity’s
existence before God (coram Deo), in contrast to humanity’s existence before
the world (coram mundo). Consequently, the tool of letter and spirit leads
not to two senses of Scripture; instead, it clari es that to which a scriptural
exposition is oriented. It posited for Luther whether a reading is oriented
toward carnal existence or toward existence under the cross of Christ and
thus also to whether it evokes faith or unbelief. Hence, Luther maintained
that faithful exegesis is oriented by and toward the cross of Christ, stating:
“All the words of God are one, simple, consistent, and true because they all
point toward the same thing, however many there are” (LW 10:301). Ebeling
further contended that these two ways of understanding existence informed
Luther’s conception of the relationship of the testaments, in which the Old
Testament illustrated existence under law and the New Testament illustrated
existence under gospel. Yet, clari ed Ebeling, both ultimately pointed to the
cross of Christ, which constituted the unity of the testaments: “Here it
becomes clear that the lines from the Old Testament to the New Testament
stretch over the Cross and therefore proceed from it—to put it picturesquely
—crosswise. us, Christ makes the law into the gospel” (Ebeling [1951]
1993, 331).
Consequently, Ebeling argued that Luther’s diﬀering view of letter and
Spirit ultimately led to Luther’s abandonment of the fourfold sense—namely,
“whether literally or mystically interpreted, the whole exposition according
to the Quadriga stands either under the sign of the ‘killing letter’ or under
the sign of ‘life-giving spirit’” (Ebeling [1951] 1993, 452)—that is, under two
understandings of existence. Ebeling demonstrated that the fourfold sense

did not render for Luther multiple senses; rather, it rendered Christ as the
principal sense of Scripture—that is, the Christological reading as its literal
sense. Ebeling concluded, “Instead of possible meanings struggling against
each other, a uni ed whole is produced… . And in place of all these fanciful
notions stands one fundamental governing thought, namely, that God
makes all the holy writers agree in their picture of his Son” (Ebeling [1951]
1993, 460). Finally, Ebeling argued that Luther’s insistence that letter and
spirit denote two understandings of existence (coram deo vs. coram mundo),
coupled with his collapse of the fourfold sense in favor of a singular,
principal Christological sense, culminated in Luther’s view of the
tropological sense as the true, intended sense of Scripture. Ebeling wrote:
“[T]ropological exegesis fastens Christ and human existence together,” in
which “God’s righteousness … interpreted tropologically is faith in Christ”
(Ebeling [1951] 1993, 464; LW 10:408). us, for Luther encounter with
Scripture exposes humanity’s condition and announces God’s judgment of
faith or unbelief over sinners. Unlike medieval views that emphasized the
inadequacy of language to describe God, Luther insisted that Scripture’s
purpose, rather than to describe God per se, is to expose the truth of the
human condition through encounter with God (Ebeling
1964, 45–46).
Ebeling brought hermeneutics to the forefront of the study of Luther’s
theology and simultaneously claimed that the “origin of Reformation
theology was a titanic struggle over the problem of scriptural exposition”
(Ebeling [1951] 1993, 451). Indeed, Ebeling’s legacy shaped Lutheran studies
for decades, as a recent evaluation of Luther studies in Germany aﬃrms
(Leppin 2008, 107–108). Yet his views did not go unchallenged. James S.
Preus contended that Ebeling’s analysis did not adequately account for
Luther’s view of the Old Testament and the signi cance of “promise” in
Luther’s theology and exegesis. Preus argued instead that the content of
Luther’s hermeneutical shi was the “discovery of the Old Testament as
religiously and theologically relevant” and the growing understanding of the
psalmist as “a historical gure in his own right” (Preus 1967, 148), in which
increasingly the psalmist’s word remains his own word of promise of the
advent of Christ rather than a word placed prophetically in the mouth of
Christ. Preus continued, “Christ, rather than being the ‘prophetic-literal’
sense … is instead the goal or telos of the whole exegesis. And the

application now springs not from our likeness to Christ, but from our
likeness to the Old Testament speaker, with whom we share the anticipation
of the Coming One” (Preus 1967, 153). is denoted, according to Preus, a
shi of the literal sense from a simply Christological sense to the literal
sense as represented in the pre-advent situation of the Old Testament author,
rendering a literal sense “much closer to what we would understand as
‘historical’ exegesis” (Preus 1967, 155). Moreover, Preus identi ed a shi
from the text literally being about Christ who is already present to “one who
is promised and awaited” (Preus 1967, 158), enabling the Old Testament
people themselves (rather than Christ) to become the model of faith.
Oswald Bayer’s scholarship on Luther’s hermeneutics represents another
critical engagement with Ebeling’s account. Also emphasizing the role of
promise in Luther’s exposition of Scripture, Bayer (2008) argues that God’s
word of promise functions as a performative speech-act that brings into
existence what it speaks. Hence, whereas Ebeling maintained that the wordevent creates an existential situation demanding the response of faith or
unbelief, Bayer clari ed that the Word does not merely evoke a response; it
creates human existence itself. In this way God’s promise of the forgiveness
of sins is not merely descriptive: it enacts what it says; the promise mediates
a new reality.
e Finnish school, represented particularly by the work of Tuomo
Mannermaa, oﬀers another signi cant critique of Ebeling. e Finnish
school rejected the relational-ethical schema of coram deo and coram mundo
as the central lenses by which to understand Luther’s theology. Instead, the
Finnish school argued that the righteousness of God cannot be separated
from God’s being (ontology), which then necessitates that the righteousness
of God made available by faith is “therefore a real participation in the life of
God” (Braaten and Jenson 1998, viii) and not simply a matter of “encounter.”
Nonetheless, Ebeling brought Luther’s hermeneutics to the forefront of
Luther studies—a legacy that has had lasting in uence and led to multiple
studies of Luther’s exegesis and exegetical principles.
Key Elements of Luther’s Hermeneutics
Subsequent to the publication of Ebeling’s essay, one sees a growth in studies
focused on the exegetical principles of Luther and the Protestant Reformers
more broadly, with a surge in the mid-1970s to the early 1990s, as well as a

continued interest in the present. Scholars agree on several elements as
central to Luther’s doctrine and exegesis of Scripture. Before all else, Luther
aﬃrmed the prime authority of Scripture for the church and the Christian
life. Namely, Luther insisted upon the primacy of God’s Word over the
Church: “It is not God’s Word just because the church speaks it; rather, the
church comes into being because God’s Word is spoken. e church does
not constitute the Word, but it is constituted by the Word” (LW 36:144–45).
Given this view that Scripture is the nal authority in matters concerning
the Church, Christian life, and faith, it follows as well that no earthly being
can be its nal, authoritative interpreter. Rather, Scripture is its own
interpreter, since it submits to no other authority than its own.
Consequently, Luther insisted that Scripture does not necessarily depend on
the church’s teachings in order to understand it. Instead, in contrast to the
Roman Church’s view that Scripture is an obscure book in need of an
authorized interpreter, Luther asserted the principle of Scripture’s
perspicuity, that it is “in and of itself the most certain, the most accessible,
the most clear thing of all, interpreting itself, approving, judging, and
illuminating all things” (WA 7:97). us, given that Scripture is selfinterpreting, Luther argued that any given passage should be read in light of
the rest of Scripture, especially clearer passages of Scripture.
Luther aﬃrmed the clarity of Scripture because of at least three other
scriptural principles central to his hermeneutics. First, for Luther, Scripture
was clear because the prime content and telos of Scripture are clear—
namely, all of Scripture points to Christ (LW 35:122, 33:26). For Luther,
Scripture’s main purpose is to “preach and inculcate Christ”; the primary
task of the exegete is to “drive Christ home”: “All the correct holy books
agree in that every one of them preaches and drives Christ home. at is
also the correct touchstone for evaluating all books—to see whether they
drive Christ home or not, since all Scripture shows Christ” (LW 35:396).
Second, Luther proﬀered the distinction between law and gospel as a
hermeneutical tool that eﬀectively upholds Christ as the true content and
telos of Scripture. As ompson succinctly states, “e law reveals human
sinfulness and so drives us to Christ; the gospel is the answer to that
sinfulness and oﬀers us forgiveness and life that can only be found in Christ”
(2009, 309). ird, Luther aﬃrmed the perspicuity of Scripture because of
his robust expectation of the Holy Spirit’s presence and aid. Luther wrote, “I

do not desire to be honored as one who is more learned than all, but
Scripture alone to rule—to be interpreted neither by my spirit nor any
human spirit, but understood through itself and by its own spirit” (LW
52:286). Similarly, he wrote, “For there is no one else who can teach the
divine words except he who is their author, as he says, ‘ey shall all be
taught by God.’ You must therefore completely despair of your own diligence
and intelligence and rely solely on the infusion of the Spirit” (LW 48:53–54).
Finally, all of these principles—Scripture’s authority, perspicuity, selfinterpreting character, and Christological center, along with the necessity of
the Holy Spirit and the tool of law and gospel—led Luther to insist upon the
primacy of the literal sense of Scripture and reject sharp distinctions
between the literal and “spiritual” sense. Luther maintained, “Scripture shall
not have a double meaning, but shall retain the one that accords with the
meaning of the words” (WA 7:650). In this way, Luther made the historicalgrammatical reading of Scripture primary, identifying it with its meaning
concerning Christ and the salvation Christ brings through justi cation by
faith alone. In sum, the distinctive marks of Luther’s hermeneutics include
his assertion of the perspicuity of Scripture, the hermeneutical tool of law
and gospel, and the collapse of the fourfold sense of Scripture in favor of a
historical-grammatical reading of Scripture directly identi ed with
Scripture’s Christological content and telos.
Luther’s Hermeneutics and Lutheran Identity
Finally, the assertion of a distinctive Lutheran hermeneutics increasingly
became an important marker for Lutheran confessional formation and
identity. Such may be seen in the aﬃrmations of the Lutheran Book of
Concord, particularly the aﬃrmation of the hermeneutical tool of law and
gospel: “e distinction between law and gospel is a particularly glorious
light. It serves to divide God’s Word properly and to explain correctly and
make understandable the writings of the holy prophets and apostles” (Kolb
and Wengert 2000, 581). Moreover, the importance of a distinctive Lutheran
method of biblical interpretation was also evident in later Lutheran polemics
against Calvinism, such as Aegidius Hunnius’s, Lucas Osiander’s, and
Nikolaus Selnecker’s disputes with Reformed leaders David Pareus and
Lambert Daneau precisely over correct practices of Christological exegesis
of the Old Testament. Finally, the ongoing signi cance of positing

distinctively Lutheran exegetical tenets may be seen to this day in workshops
and publications proceeding from the Lutheran World Federation
concerning Lutheran hermeneutics (see https://www.lutheranworld.org/
content/lutheran-hermeneutics).
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A comprehensive history of Hesse during the Reformation era does not yet
exist. e main reason for this might be seen in the territorial fragmentation

of Hesse and the diverging ways into the Reformation.
e study by Heinrich Steitz (1907–1998) is still the most-cited work of
the Reformation history of Hesse (1961). Steitz distinguishes the early
singular Reformation activities by preachers on the one hand and oﬃcial
Reformations on the basis of sovereign decrees on the other hand. ese
oﬃcial Reformations, according to Steitz, took place aer the Imperial Diet
of Speyer (1526), on the basis of the Religious Peace of Nuremberg (1532)
and the Religious Peace of Augsburg (1555). Steitz also focused on the
secondary Reformations in the territories and cities of Hesse during the
second half of the 16th century. Nevertheless, the insights of Steitz remain
super cial. Further researches will have to deepen the knowledge about the
Reformation history of Hesse.
e Hessian heartland around Kassel and Marburg belonged to the
Archdiocese of Mainz (Rudersdorf 1992,
258). Giessen as well as the main parts of Katzenelnbogen, together with
St. Goar, belonged to the Archdiocese of Trier. Nevertheless, the in uence of
Kurmainz was predominant. e elector and archbishop was the most
in uential Hessian feudal lord and tried to transform the feud into direct
possessions. On the other hand, the landgrave tried to defend his status quo.
e ght for the clergy jurisdiction lasted until the early years of the
Reformation: In 1528 the Contract of Hitzkirchen ended up under the
jurisdiction of the archbishop.
Shortly aer the early Reformation break at Wittenberg University,
Reformation movements also arose in the Hessian territories, and especially
cities such as Mainz, Frankfurt, Worms, Weilburg, and Dillenburg (cf. Steitz
1961, 2–21). e rst oﬃcial Reformations in Hesse took place in the
Landgraviate of Hesse, in the territory of the Rie-desels as well as the barons
of Eisenbach; in the imperial city of Worms, where Luther had been at the
Diet (1521); in Neckar-Steinach; and in the territory of the junker of
Hirschhorn. e second wave of oﬃcial Reformations in Hesse arose in the
counties of Nassau-Weilburg and Nassau-Dillenburg as well as in the
imperial city of Frankfurt, furthermore in the counties of Erbach,
Konigstein, and Isenburg-Budingen. Finally, the third wave of oﬃcial
Reformations was enforced in the county of Idstein-Wiesbaden; in the
Electorate of Pfalz; in the territory of the counts of Schlitz; and in the

counties Solms-Braunfels, Solms-Lich, and Solms-Laubach, as well as in
Wied-Runkel and some other territories.
Landgrave Philipp of Hesse founded a new era in the history of the
Landgraviate. At the Diet of Worms in 1521 he rst met the imperial
potentates, especially the emperor (Rudersdorf 1992, 262). Philipp the
Generous was confronted with the causa Lutheri, but did not need to decide.
us, at the court in Cassel Reformation tendencies could be observed at the
same time. Only when he met the Reformer Melanchthon during summer
1524 did Philipp admit the theology of Luther. e landgrave derived a kind
of freedom of action from the Diet of Speyer in 1526. ere, the concept that
everyone could take responsibility in front of God and the emperor was
created. However, this meant no acceptance for Evangelical churches in the
territories. Nevertheless, the Landgraviate of Hesse followed the
Reformation even in the same year. During October 19 and 22 Philipp had
convened a synod in Homberg to consult about further progress. e
participants decided on the visitation of the churches by employed visitors
and the secularization of the monastic possessions.
Furthermore, the synod passed the Reformatio Eccle-siarum Hassiae,
which had been worked out under the direction of Franz Lambert of
Avignon (1487–1530). As a young man Lambert had joined the Minorites.
Later on he had wandered around as an itinerant preacher until he moved to
Wittenberg to hear the Reformer Luther. Lambert arrived in 1523. Later on
he became a professor at Marburg University, which was founded in 1527.
Additional participants in the synod were Adam Kra (1493–1558) and
Erhard Schnepf (1495–1558). Kra was born in Fulda and visited the
monastery school under the direction of Crotus Rubeanus. Later on he went
to Erfurt University, where he had contact with humanist ideas. At the
Leipzig Disputation (1519) he met the Reformers Luther and Melanchthon.
Aerward Kra acted as preacher in Fulda and Hersfeld until Philipp
appointed him as preacher of the landgrave and visitor in 1525. When the
landgrave founded Marburg University, Kra became a professor there.
Schnepf also studied at Erfurt University and later at Heidelberg University,
aer he had visited the Latin school in Heilsbronn. Schnepf had already
gotten to know the Reformer Luther at the Heidelberg Disputation (1518).
Philipp nominated him as preacher and professor at Marburg University in
1527. In addition to Lambert of Avignon, Kra, and Schnepf, the lawyer

Johann Feige (1482–1543) made the opening speech at the Synod of
Homberg. e landgrave had been in uenced by the Wittenberg Reformers
Luther and Melanchthon as well as by the Upper Germans Zwingli and
Bucer. Connections to Wittenberg can be observed even in the early
Reformation period. For example, the rst printer of Luther’s works, Johann
Rhau, had come from Grunberg in Upper Hesse.
e enforcement of the Reformation aer the Synod of Homberg (1526)
went hand in hand with the establishment of Protestant church structures.
Generally, the position of the prince as summus episcopus played an essential
role for the Hessian church, although no institutions such as a consistory
were built. At the head of the Church was a general synod. A rst dra of a
new ecclesiastical order was submitted by Lambert von Avignon and others
in December 1526, but it was ful lled only in part. First visitations were
appointed in April 1527 in Lower Hesse. e Landgraviate had decreed an
oﬃcial instruction for visitations in June. Guidelines for Protestant worship
are the Formula missae et communionis (1523) and the Deutsche Messe
(1526) of the Reformer Luther. Visitations also took place during the
following years. Saxony and Wittenberg again served as role models. e
Hessian theologians made use of Melanchthon’s Unterricht der Visitatoren
(1528) and Luther’s catechisms. With the so-called rst and second
Kirchendienerordnung (1531 and 1537), six superintendents were appointed
to supervise the pastors of the Protestant churches. e oﬃcial residences of
these superintendents, who served as the spiritual leadership of the
Landgraviate, were Marburg (Adam Kra), Kassel (Johannes a Campis),
Alsfeld (Tilemann Schnabel), Rotenburg (Georg Moller), Darmstadt
(Nikolaus Maurus), and St. Goar (Gerhard Eugenius). ey subscribed to
the Ordnungder Christlichen kirchen im furstenthumb zu Hessen in 1532.
erewith, the strong position of Kra, who was visitator and a central
authority for the Hessian church, was reduced and replaced by a collegium.
Even during the installation of superintendents in Hesse, the connection to
Wittenberg is obvious in the careers of the appointed theologians. Schnabel,
for example, was born in Alsfeld around 1475 and became an Augustinian,
perhaps at rst in Alsfeld. He took up his studies in Erfurt, where he met
Luther. Schnabel went to Wittenberg in 1512 when Luther had become
professor of theology. Aer he had acquired all the other academic degrees,
Schnabel was graduated as a doctor of theology by Luther in 1515. In 1521

Schnabel arrived in Alsfeld, where he served as a (Protestant) preacher. is
circumstance could have caused discord with Landgrave Philipp, who still
remained in the Roman Catholic belief and had to enforce the Edict of
Worms (1521). Aer 1530 Schnabel served as superintendent of Alsfeld.
However, the superintendents had to visit and observe the churches of
their district every year (Rudersdorf 1992, 269). Furthermore, they had to
assemble the pastors for a diocesan synod once a year. e election of the
superintendents should be done by the pastors of the synod. Nevertheless,
the landgrave decided to accept or to refuse one candidate. e General
Synod took place every year in Cassel or Marburg and consisted of the
superintendents and some elected advanced pastors. e General Synod
decided the appointment of the pastors. e Ziegenhain Order (1539) and
the Cassel Church Constitution (1539)—developed under the lead of Bucer
—launched a period of more pastoral care in the churches by establishing
the presbytery. A Hessian Ecclesiastical Order was launched in 1566/1574 by
all of the four landgraves of Hesse (cf. for detailed information Dienst 2010,
53–67). In the divided Landgraviate common synods were established and
common orders were launched
(cf. Sehling, 1965)
Furthermore, Landgrave Philipp tried to unify the Saxon (Luther,
Melanchthon) and Southern theologians (Zwingli, Bucer, Brenz) during the
Marburg Colloquy (1529). From Hesse Adam Kra and Johann Feige took
part at the colloquy, in Marburg castle near the university (Rudersdorf 1992,
266). An agreement at rst seemed quite likely, but Luther adhered to the
real presence of Christ during the Eucharist, while Zwingli propagated a
symbolic interpretation for article 15. ese inner-Protestant diﬀerences
became obvious to the emperors during the Diet of Augsburg (1530) when
the Confessio Augustana was handed over. However, the landgrave
subscribed to the Confession. e Agreement of Wittenberg in 1536 became
important for Hesse together with its compromise on the Eucharist
question.
Aer Landgrave Philipp of Hesse died in 1567, the Land-graviate was
divided among his four sons (cf. Rudersdorf 1992, 274). William IV got
Hesse-Cassel (Lower Hesse), Ludwig IV got Hesse-Marburg (Upper Hesse),
Philipp II got Hesse-Rheinfels (Lower County of Katzenelnbogen), and
Georg got Hesse-Darmstadt (Upper County of Katzeneln-bogen).

Nevertheless, Philipp appealed to his descendants for the unity of the
divided Landgraviate, which still held a signi cant position in the Holy
Roman Empire. However, he was not successful. Religious policies became a
point of contention once again. Against his will Philipp had caused the
Confessionalist separation in his testament when he placed the Wittenberg
Concord alongside the Augsburg Confession (Rudersdorf 1992, 275).
Furthermore, he had neglected to clarify the controversial question of the
Eucharist. While Landgrave William IV followed his father’s middle course,
Ludwig IV became a defender of the strictly Lutheran Confession. His role
model was the Lutheran Duchy of Wuerttemberg. e con ict emerged at
the General Synod in Cassel (1576) when the Landgraviate encountered the
Swabian and Saxony eﬀorts to discount the Lutheran Concord. Not only
religious but also dynastic and familiar unity was at stake. An essential
turning point was the appointment of Giles Hunnius (1550–1603) at
Marburg University in 1576 (cf. Matthias 2004). Further important steps
were the decisions by Georg I and his son Ludwig V in favor of
Lutheranism. However, Ludwig IV had no descendants. For that reason he
decreed in his will that his nephews should inherit from him and should
maintain and save the Lutheran Confession in Hesse-Marburg. ese
nephews were the sons of his brothers Wilhelm IV (Hesse-Cassel) and
Georg (Hesse-Darmstadt): Moritz and Ludwig V. When Ludwig IV died in
1604, the Landgraviate of Hesse-Marburg was divided again. Moritz of
Hesse-Cassel got the northern part together with Marburg; Ludwig V of
Hesse-Darmstadt got the southern part together with Giessen. Moritz did
not stick to the testament and tried to enforce the Reformed Confession on
the basis of the Verbesserungspunkte beginning in 1605, which were
introduced to “perfect” the Church. e doctrine of ubiquity was rejected.
Luther’s catechisms were extended. New rules for aniconism and for the
Eucharist were introduced.
e establishment of the Reformed Confession and harsh measures
against the (Lutheran) professors of Marburg University led to the
foundation of Giessen University in 1607. In 1605 the displaced theologians
Johannes Winckelmann and Balthasar Mentzer, scholars of Giles Hunnius,
had founded a Gymnasium illustre. As a reaction to the resistance against the
Verbesserungspunkte, Moritz established a consistory in Marburg (1610) as
the central church authority (Rudersdorf 1992, 282). e division of the

territory as well as the changeover to the Reformed Confession evoked
controversies between Moritz and Ludwig V. In 1609 Hesse-Cassel joined
the Protestant union, while Hesse-Darmstadt allied with the emperor.
e decision of the Aulic Council in 1623 marked an important turning
point. Hesse-Darmstadt got Upper Hesse together with Marburg. Moritz
was forced to leave the county. In exchange Hesse-Darmstadt received the
Amt Schmalkalden as well as the Lower County Katzenelnbogen. e
Lutheran re-Confessionalization of Marburg included the relocation of
Giessen University to Marburg. e Reformed professorship had to go to
Cassel (Mauritianum). During the Hessian War (1645–1648) Hesse-Cassel
regained Marburg, next to the Lower County, together with St. Goa and
Schmalkalden. Furthermore, parts of the former Si Hersfeld and of the
County Schaumburg, together with the Lutheran Rinteln University, came
under the control of Hesse-Cassel.
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“German Christians” (Deutsche Christen) refers to a movement during the
early ird Reich period in which German Protestant leaders tried to
reconcile themselves with the new political reality of a Nazi dictatorship in
Germany. e German Christian movement stands at the very heart of the
complex and highly problematic relationship between church and state in
Nazi Germany. Adolf Hitler strongly supported the movement in its initial
phases. He later grew disenchanted with its inability to subordinate the
Church to his Nazi program.
Hitler was born into a very traditional Roman Catholic family in Brenau,
Austria, in 1889. His mother was an especially devout Catholic. He espoused
Christian ideals to the extent that they conformed to his notions of a
traditional, idealized German Fatherland. As was the case in the Spanish
Civil War (1936–1939), fear of anti-Christian Bolshevism provided a very
real impetus for Germany’s move toward dictatorship. In his famous book
Mein Kampf Hitler had indicated his belief that he was doing the “work of
the Lord.” In the same sentence, however, he had de ned this work as a
struggle against Jews.
While Hitler seemed to espouse a traditional Catholic persona, he had an
ambiguous relationship toward Christianity. He himself did not attend
church regularly. Like many Europeans, he lived a mostly secular lifestyle.
He never had a wife and children. He kept a mistress, Eva Braun, for many
years. Hitler was not some “family-values” prototype.
Hitler also oen viewed Christianity with great contempt and suspicion.
Like the famous 19th-century German philosopher Friedrich Nietzsche
(1844–1900), Hitler saw Christian virtues like charity and meekness as the
antithesis of those traits required for survival in the Darwinistic “struggle”
for existence. Indeed, Christianity was a type of Judaism. Hitler even
declared the coming of Christ as a calamity for the human race. He

described both Bolshevism and Christianity as Jewish inventions designed
to enslave the best and strongest classes to the parasitic needs of the weakest
and most corrupt.
Perhaps most of all, however, Hitler viewed the Church as a threat to his
dictatorial power. In the constitution of the Weimar Republic created
following World War I, the German church and state had been largely
separated. is separation made the German church a freer and more
independent body. For Hitler, this more liberated church represented a
potential source of opposition. us, he saw the uni cation of the German
church with his Nazi program as an essential policy objective. e
movement known as German Christians was a product of this policy toward
unifying the Church under Nazi authority.
German Christians
e German Christians were a coalition of Protestant leaders who supported
Nazi policies. Germany had maintained a highly decentralized political
structure going back into medieval times and the Holy Roman Empire. e
abolition of the Holy Roman Empire had reduced the German states from
over 300 to 39. More consolidation aer Bismarck in the late 19th century
had further reduced the German states to 22 primary states, along with
some free cities and border territories. e German Protestant Church
re ected this confusing history of decentralization. Under the Weimar
Republic, Protestant churches maintained a fellowship of 28 separate
provincial churches. Hitler’s goal was to unify these 28 separate provincial
churches under one pro-Nazi bishop. is desire directly led to the
formation of the German Christians in 1933.
e German Christians were headed by a single Lutheran bishop, Ludwig
Muller (1883–1945), a true believer. e German Christians purported to
represent all Protestant Christians. Under Muller, the German Christians
adopted the famous Fuhrer Principle, obedience to Hitler. e founding
documents of the German Christians also contained the famous “Aryan
Paragraph.” is notorious statement, paraphrased in many civic and
professional documents, excluded all non-Aryans from any sort of
leadership role.
Unfortunately for Muller and Hitler, German Christians failed to achieve
the comprehensive popularity and power desired by their founders.

Historians estimate that out of around 17,00 Protestant pastors in Germany,
some 3,000 supported the German Christians. Not only that, but many
committed Christians openly chafed at the subordination of the Church’s
religious liberties to the mandates of the state, not to mention the blatant
racism and anti-Semitism. German Protestants thus broke into two feuding
camps, a divide known as the “Church struggle” (Kirchenkampf). In
response to the German Christians, anti-Nazi Protestant leadership formed
an alternative church governance known as the Confessing Church.
e Confessing Church included prominent Lutheran pastors and
theologians such as Martin Niemoller (18921984), Karl Barth (1886–1968),
and Dietrich Bonhoeﬀer (1906–1945). (Bonhoeﬀer was hanged in February
1945 for his anti-Nazi positions and activities.) e Confessing
Church was roughly comparable in size to the German Christians. is
le the lion’s share of Protestant Christians and pastors playing it safe in the
middle, trying to avoid the colossal risks facing the Church in Nazi
Germany. e division within the German Protestant community was never
really resolved until the end of World War II.
e Barmen Declaration and the Nazi Response
In response to the German Christian organization, opposing pastors of the
Evangelical Church in Germany met in Barmen, Germany, May 29–31,
1934. Out of this important synod came the famous document known as the
Barmen Declaration, written by Karl Barth. A reaﬃrmation of many of the
most cherished Lutheran ideals regarding the Lordship of Christ, the
Barmen Declaration explicitly denounced the German Christian faction of
the Church. e Barmen Declaration also denounced those who accused the
Confessing Church of trying to undermine German unity and sow the seeds
of division. In some ways, this meant that the Confessing Church sought to
aﬃrm at least some degree of accommodation to the Reich state.
e Barmen Declaration reminded readers that the Evangelical Church
had grown organically from the Reformation. It represented some of the
most cherished values in the entire history of Germany. In Germany the
term “Evangelical” is a virtual synonym for “Protestant,” so the document
also referenced Calvinist Reform Christians and other lesser known
Protestant sects, not just Lutherans. It noted that core Christian values were
“imperiled” by the newly formed Reich government. Along with aﬃrming

key Christian values like love and charity—anathema to Nazi ideology—the
Barmen Declaration rejected the notion that the state should have any kind
of totalitarian power over the Church. It rebuked those who thought the
Church should become, in eﬀect, a branch of the Reich government.
e dispute between the German Christians and the Confessing Church
deeply divided German Protestants. is quickly led to a realization on the
part of Reich leadership that attempts to co-opt the Church into Hitler’s
larger Nazi program were doomed to failure. Many prominent Nazis were
virulently anti-Christian. Some even looked to ancient German gods and
goddesses as a more satisfying alternative to the gospel.
In 1935 the Nazi government established a new department to deal with
all issues relating to the German church, both Protestant and Catholic. ey
created a new Ministry of Church Aﬀairs, headed by Hans Kerrl (1887–
1941). is too failed to unify German Christians behind the Reich
government. Going forward, Hitler ignored the Church as much as possible,
while vigorously persecuting any Christians who dared to outright oppose
him.
e Catholic Church
Along with the struggle to unify the German Protestant Church, Hitler had
grave concerns about the power and independence of the Catholic Church
in Germany. In 1933 Hitler and the Catholic Church rati ed a concordat,
the traditional term for an oﬃcial agreement between church, typically
Roman Catholic, and state.
e 1933 concordat gave the Roman Catholic Church a degree of
independence. It also helped Hitler in a number of ways. Going forward, the
Catholic Church tended to have more neutral or even supportive views of
Hitler. e arrangement gave Hitler a degree of legitimacy he might
otherwise have lacked. By reaching an agreement with the Vatican, Hitler
enhanced his status as head of state and as a major player in world aﬀairs. In
a way the Catholic Church sanctioned Hitler’s power, an appeasement of
sorts. It also provided an ostensible basis for friendly relations between Nazi
Germany and the Catholic Church.
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Melchior Hoﬀman (1495–1544?) stands as both an Anabaptist hero and a
cautionary tale. Passionate, tireless, and committed, Hoﬀman may be
credited as the pioneer of Anabaptism in North Germany and Holland.
Hoﬀman is commonly connected with religious fanaticism, but while not
unfounded, the accusation is also un-nuanced. Hoﬀman is also noted for his
chiliasm and allegorical interpretation.
Born in Schwabisch-Hall to a merchant-class furrier, Hoﬀman followed in
his father’s steps. ough unschooled, he was well read in the mystics. He
appreciated Johann Tauler and the eologia Germanica, and when exposed
to Luther’s reforms he became an eager disciple.
In 1523 business took Hoﬀman to the Baltic shores of Livonia
(contemporary Latvia and Estonia), where he joined the Reform movement,
becoming a lay preacher in Wolmar. Persecution drove him to Dorpat
(Tartu, Estonia), where his persuasive preaching against images and
auricular confession incited a bout of iconoclasm in January 1525, leading to

the deaths of four or ve people. ough he had not participated, he was in
danger of arrest by Catholic authorities.
Eschatological anticipation in his preaching and his encouragement of
dissent made even the Lutheran clergy apprehensive. e council sent him
to Riga to secure the approval of Reformers there.
Hoﬀman went to Riga and all the way to Wittenberg to receive Luther’s
endorsement. He met with Luther in June, and having written back to
Dorpat, suﬃciently distancing himself from the excesses of omas
Muentzer, he returned not only with Luther’s commendation but also with a
letter from the Reformer to the church in Livonia. He also brought his rst
publication, in which he subscribed to justi cation by faith, but also insisted
on holiness of life. Chiliasm and his allegorical hermeneutic were also
featured.
Upon his return, Luther’s apostle was perhaps overcon dent and
succeeded in alienating the Lutheran pastors, preaching against their abuses
and about the two witnesses of Revelation, naming them as Enoch and
Elijah, suggesting that he might be the ful llment of one of them. is
prompted a hasty retreat to Reval (Talinn) by the fall of 1525. Again he
succeeded in provoking the clergy with his demand for holiness in addition
to faith and his Karlstadtian notions of the Eucharist. e result was his
ejection from Livonia. Early 1526 found him in Stockholm, a fur-trading
center. German Lutherans there made him a preacher, and Hoﬀman began
to develop an increasingly mystical concept of the Lord’s Supper.
In Stockholm, Hoﬀman married and had a child, but he was not to settle
there. King Gustav I was chary about his in uence and prevailed upon him
to leave Sweden, without knowing that he had already been involved in
iconoclastic disturbances in December 1526. While there he wrote three
booklets with apocalyptic themes, notably his Exposition of the XIIth
Chapter of Daniel, in which he speculated on the closing seven years of
history.
In the spring of 1527 King Frederick I of Denmark heard Hoﬀman
preach, and following a policy of tolerance in his reform, oﬀered him a
preaching post at St. Nicholas Church in Kiel. Possibly to shore up his
position, Hoﬀman made another trip to Wittenberg. But Luther had heard
enough of Hoﬀman’s antics that he counseled his leaders to rebuﬀ Hoﬀman.
Nicholas Amsdorf in Magdeburg was to shun him when he showed up on

his way to Wittenberg. Luther’s reception was similar. For Hoﬀman this was
the nal indignity. He turned from Lutheranism decisively. Hoﬀman’s
apocalypticism, allegorical extremes, and bold recriminations against
leading citizens drew severe criticism from ordained clergy, who resented
the power given to the untrained prophet. Luther wrote letters seeking to
silence Hoﬀman. Conversely, Hoﬀman pursued an ongoing polemic against
Amsdorf. During 1529 further vitriol was poured on the Lutheran pastors,
the civil authorities, and even the Crown Prince.
King Frederick called for a disputation to be held at Flensberg in April
1529 under his heir, Duke Christian. Hoﬀman called on Andreas von
Karlstadt to defend him, but he was prevented by Johannes Bugenhagen’s
intercession with the duke. Whatever the theological outcome, Hoﬀman’s
fate was sealed by his insolence to the future king. Hoﬀman was ousted, and
when Christian became king, Lutheranism was adopted.
At Karlstadt’s suggestion Hoﬀman made his way to Strasbourg, a haven
for sectarians due to the tolerance of its council. Here he encountered
Anabaptism. He met Clemens Ziegler, associated with followers of Hans
Denck, and debated with Kaspar Schwenckfeld. In Strasbourg Hoﬀman
found theological categories for phrasing his particular dissent. Some he
already brought with him: allegory and apocalyptic existed in a reciprocal
symbiosis for Hoﬀman. But in Lienhard and Ursula Jost he discovered the
charismatic dimension of dreams and visions suited to apocalyptic
symbolism and allegorical hermeneutics. Hoﬀman devoted two books in
1530 to the explication of their prophecies, some of which he gured in. In
yet another publication that year, dedicated to the king of Denmark,
Hoﬀman wrote about e Interpretation of the Secret Revelation of John,
predicting that Strasbourg was the New Jerusalem and painting a mighty
con agration through which it would be redeemed.
Schwenckfeld and Sebastian Franck oﬀered Hoﬀman models of “celestial
esh” theology with which to construct his Eucharistic Christology.
Schwenckfeld had claimed that “like spiders” both Franck and Hoﬀman had
sucked their “poison” out of his “ ower.” Hoﬀman’s Christology was
absorbed by Menno Simons. Hoﬀman also converted to Anabaptism,
leading to one of his chief works, e Ordinance of God (1530). Two months
later he traveled to Emden on the North Sea, escaping arrest in Strasbourg,
and baptized over 300 there, introducing Anabaptism to Northern Europe.

Repeated trips to the north maintained Hoﬀman’s sway over Dutch
Anabaptism until his nal arrest in Strasbourg in May 1533. From that time
the lines of in uence are harder to sort out. Persecution of the “rebaptizers”
was harsh: in December 1531, 10 were beheaded, including Jan
Volkertszoon (Trijpmaker), Hofmann’s deputy. Hoﬀman determined to
withhold baptism for a two-year period until things settled down.
Economic conditions, war, famine, ood, and plague created a sense of
eschatological expectancy. e time was right for Hoﬀman’s message, and it
spread throughout the Netherlands. One of his converts was a baker from
Haarlem, Jan Mathijs, who quickly rose to leadership. When Hoﬀman
returned to Holland in 1532, he found Mathijs had learned only too well
from his master, now declaring himself a prophet, Enoch to Hoﬀman’s
Elijah. Mathijs insisted on baptizing converts against Hoﬀman’s counsel and
began ordaining 12 apostles, one of whom, Jan Beukels of Leiden, became
King David in the rebellion that took place in Mun-ster in 1534–1535.
On his return to Strasbourg, increasingly convinced that the end was
coming in 1533, Hoﬀman entreated the council to arrest him, so that he
could ful ll a prophecy that aer six months in prison, he would lead the
brethren to victory. e council obliged, and Hoﬀman was imprisoned for
over 10 years under varying conditions of severity, until he died. A debate
exists over whether Hoﬀman recanted in prison and may even have been
released.
Melchior Hoﬀman was a powerful communicator, possessed of passionate
beliefs that he lived out with singular devotion. He spent years as a prisoner
of conscience, advising his followers to live quiet, godly lives, obeying the
magistrate and not fomenting violence. He modeled some of the best values
of Anabaptism: a concern for practical holiness, a longing for a pure church
community, and an openness to prophetic anticipation. But Hoﬀman also
raises questions about the limits of spiritual experience and responsibility
for the social consequences of our beliefs.
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e Holiness movement has been a diverse historical phenomenon,
referring to numerous Christian Evangelical denominations as well as parachurch organizations. With its direct roots in 19th-century Methodism, the
Holiness movement builds on a long tradition of the renewal of personal
piety, beginning with Martin Luther’s emphasis on justi cation by faith; the
Puritan and Pietistic emphases on sincere, heartfelt faith evident in a
transformed (or “sancti ed”) life; and the 18th- and 19th-century revival
movements in Britain and North America, especially the revivalist camp
meetings of the Second Great Awakening (1790–1840). Central attention is
placed on the Wesleyan doctrine of a “second blessing” or “second work of
grace,” which, following one’s conversion, leads the Christian convert to an
experience of personal holiness as an act of total (entire) sancti cation by
the Spirit received by faith. At the end of the 19th century, the Holiness
movement in North America had created a fertile soil for a further
development of Christian devotion and practice in what would later become
the Pentecostal movement, following the Azusa Street revival of 1906 led by
William J. Seymour.
Historical Roots and Outline
e awareness of a certain measure of historical connectedness between
Luther’s gospel discovery, Wesley’s Methodism, the Holiness churches, and
the later Pentecostal movement (20th century) appears curiously among the
very proponents of the Holiness and Pentecostal movements at the turn of

the 20th century. In his newspaper, e Apostolic Faith, W. J. Seymour, an
African American Pentecostal preacher and former interim pastor at a
holiness church in Topeka, Kansas, wrote the following words:
All along the ages men have been preaching a partial Gospel. A part of the
Gospel remained when the world went into the dark ages. God has from
time to time raised up men to bring back the truth to the church. He raised
up Luther to bring back to the world the doctrine of justi cation by faith. He
raised up another reformer in John Wesley to establish Bible holiness in the
church. en he raised up Dr. Cullis who brought back to the world the
wonderful doctrine of divine healing. Now He is bringing back the
Pentecostal Baptism to the church. (e Apostolic Faith 1.2, October 1906, 1;
quoted in Kay 2009, 71)
While hailed for turning to the gospel and his emphasis on justi cation by
faith, Luther was sometimes portrayed by the Holiness movement preachers
as one who had failed to go “all the way through” with the needed church
reforms and to provide the full, biblical teaching on sancti cation, or life of
“holiness.” e suspicion of Luther’s teachings on sancti ca-tion being
diﬀerent from those promoted by the Holiness preachers was not
unjusti ed. ough Luther did not shy away from exhortations to follow
Christ in one’s everyday life as both a privilege and necessity, he argued for
an “alien holiness,” as is obvious (for example) from his comments on Psalm
51:
If mercy is this abundant, then there is no holiness in us. en it is a
ctitious expression to speak of a “holy man,” just as it is a ctitious
expression to speak of God’s falling into sin; for by the nature of things, this
cannot be… . ose whom we call “holy” are made holy by an alien holiness,
through Christ, by the holiness of free mercy… . erefore let us keep quiet
about holiness and holy people. We know that those have been made holy
who have become conscious sinners instead of unconscious sinners. ey do
not presume to have any righteousness of their own—for it is nonexistent—
but begin to have an enlightened heart. (LW 12:324–325)
e Holiness movement’s protagonists also believed that God needed to
raise up new leaders who would put Luther’s teaching into practice, liing
up the piety of the heart (Lutheran and Moravian Pietism) and igniting the
much-needed passion for holiness (Puritanism and Methodism). Among
these, John (1703–1791) and Charles (1707–1788) Wesley, as well as John

Fletcher (1729–1785), were most in uential. Nevertheless, the direct roots of
the Holiness movement can be found in the Second Great Awakening and
its revival camp meetings, which served as a blueprint for the subsequent
Holiness camp meetings (such as in Vineland, Ocean Grove, and Cape May
Point, all in New Jersey, as well as others in New York and Maryland in the
1860s and later).
e Holiness movement emerged in response to a decline in emphasis on
sancti cation preaching in the North
American Methodist congregations in the early 1800s. e main
proponents of the Holiness movement among 19th-century Methodists—
such as Dr. Walter Palmer and his wife, Phoebe Palmer (1807–1874), the
author of e Way of Holiness (1843), Entire Devotion to God (1845), and
Faith and Its Eﬀects (1848); her sister Sarah Lankford; and the Boston
Methodist minister Timothy Merritt (founder of the Holiness journal Guide
to Christian Perfection)—vigorously promoted the “holiness” theology in
their worship meetings and revival camp meetings as well as through
journal entries, pamphlets, and books. e year 1835 has a notable
signi cance for the emergence of the movement due to the “Tuesday
Meetings for the Promotion of Holiness,” organized by the energetic
Methodist laywoman Phoebe Palmer and her sister Sarah in their own home
in New York City. e meetings soon grew in attendance, accommodating
both Methodist and non-Methodist believers, men as well as women,
creating momentum for a movement that quickly spread beyond the
Methodist church. As the Palmers’ reputation grew, their ministry extended
to Canada and the British Isles, where Phoebe and Walter ended up
preaching from 1859 to 1863. Aer the Civil War, Phoebe Palmer served as a
leader of the National Camp Meeting Association for the Promotion of
Holiness, and in 1867 she cofounded (with her husband) the National
Association for the Promotion of Holiness. e Holiness movement
expanded further in 1867 when a group of Methodist ministers took over its
leadership with the goal of making it more universal, that is, ecumenically
sensitive, to accommodate the growing number of non-Methodist
participants.
Not all Methodists were eager to support the Holiness movement in their
church, however. Many in the oﬃcial Methodist Episcopal Church claimed
that the Palmers’ “altar theology” of the “second blessing” turned

sancti cation into a simplistic and mechanical scheme comprised of (1)
consecration, (2) faith, and (3) testimony, thus replacing the long, complex,
and sometimes painful process of one’s sancti ca-tion as a way of life.
Among Phoebe’s critics was her former teacher of catechism, the Methodist
bishop Nathan Bangs, who had previously attended her meetings and
shielded her from much of the incoming criticism. Nevertheless, Bangs
came to believe that Palmer’s emphasis on one’s act of surrender and
personal faith in biblical promises was overestimated in its signi cance for
the person’s sancti cation. In line with Wesley and Fletcher, Bangs argued
for the necessity of continuous, long-term evidence of the Spirit’s presence
in the believer’s life as a veritable con rmation of one’s “entire sancti cation”
(Stevens 1863, 396–400). In 1852 the Pastoral Address in the General
Conference of the Methodist Episcopal Church had warned about new,
unwarranted practices and theories with regard to the Holiness movement.
Other warnings and condemnations followed until, 40 years later, the 1894
bishops’ address to the General Conference of the Methodist Episcopal
Church pointed out the inherent divi-siveness of the movement. From the
Calvinist camp, Benjamin B. War eld (1851–1921) became the most
outspoken theological critic of the movement, especially through his twovolume book Perfectionism (1931–1932). Still others, like the famous
American evangelist Dwight L. Moody (1837–1899), while generally
sympathetic to the Holiness preaching, maintained their own views on
sancti cation: in Moody’s case, a belief in progressive sancti cation.
Non-Methodist Evangelicals soon followed the example of the Methodist
Holiness preachers, either joining the Palmers in their meetings (such as the
Congregationalist omas Upham, 1799–1872) or holding their own
meetings while adding their own speci c avor to the Holiness movement.
e Abolitionist struggle leading to the Civil War and the post-Civil War
endeavor to integrate African Americans in the “white” churches, while
instilling traditional morals and order in a war-shaken society, had a
profound eﬀect on the historical development and characteristic traits of the
movement. Famous gures such as Charles G. Finney (1792–1875) and Asa
Mahan (1799–1889) from the “New School” Calvinists integrated into their
Holiness preaching the requirement for abolishing slavery. Finney also
became known for his introduction of the “altar call” invitation for penitent
sinners who were to sit on the “anxious bench” designed for those desiring

to become Christians. Several other groups adopted the Holiness theology
(or selected emphases thereof) and style of preaching, among them the
Mennonite Brethren in Christ (later known as United Missionary Church),
the Mennonite Church, some Presbyterian churches (see William
Boardman’s book e Higher Christian Life, 1858), some Quaker groups (see
Hannah W. Smith’s book e Christian’s Secret of a Happy Life, 1875), and
others. Hannah Smith (1832–1911) and her husband, Robert P. Smith
(1827–1898), promoted the Holiness teaching on the European continent,
mainly in Hampshire, England, establishing revival retreats for Oxford and
Cambridge students and contributing to the Keswick Holiness revival in
Britain in the 1870s.
Holiness revivalism pertained to the African American population in
North America, too. In 1816 the rst group of free African Americans
organized themselves into a separate denomination called the African
Methodist Episcopal Church, under Richard Allen as its rst bishop, to be
followed by another group, established as the African Methodists Episcopal
Zion Church in 1821 under Bishop James Varrick (Johnson 2015), and
various African American Baptist churches in the South. e Holiness
themes appeared also in the teaching and preaching of African American
women, such as Jarena Lee (a mentee of Richard Allen), Maria M. Stewart,
and Amanda B. Smith (one of the best known African American Holiness
Evangelists). Following the Civil War, African American Christians
continued to be attracted by the Holiness preaching that stressed the
spiritual “baptism” of sancti cation besides the baptism with water and
scorned the worldliness of the complacent Christian majority. Among them
was the Mississippi Baptist minister Charles H. Mason (1864–1961), who
upon reading Amanda Smith’s biography, received the “entire sancti cation” and became a convinced Holiness movement advocate. Together with
his Baptist colleague Charles P. Jones, Mason established a new Holiness
church, e Church of God in Christ (1897). Mason’s later switch of
allegiance to the newly forming Pentecostal movement followed his visit to
William J. Seymour’s revival meetings on Azusa Street in Los Angeles
(beginning in 1906). ough some of the African American Methodist and
Holiness churches continued in existence into the 20th century—C. P. Jones
became the leader of the Church of Christ (Holiness) U.S.A.—most joined
the new movement of the Spirit represented by the Pentecostal revival.

Traits
By the early 1800s Methodist preachers started to shy away from preaching
the Wesleyan doctrine of “entire sancti ca-tion,” but the teaching resurfaced
with new vitality and in altered forms in the theologies of the Holiness
preachers from mid-19th century onward, later to be adopted and adapted
by the Pentecostal movement.
Unlike the First Great Awakening of the 18th century, the 19th-century
Great Awakening and the subsequent Holiness movement were mainly
Arminian in their theological outlook, their gatherings tending to be more
emotional and “louder” than the composed, orderly meetings of the
Calvinist revival gatherings that were prevalent one century before. In the
19th century it was Wesley’s Arminian revivalist theology that prevailed,
with its emphases on free will, the believer’s certainty of salvation through
the “inner witness of the Spirit” (Rom. 8:16), the “second blessing” in the
form of a sanctifying work of the Spirit, the doctrine of “perfect love” or
“entire sancti cation,” and the positive role of emotions and bodily
manifestations (McClymond 2016, 248) of the presence of the Spirit in the
believer at times of worship. A third stage of spiritual development was thus
added to a previous two-stage scheme of salvation, typical in the Pietist and
Puritan circles of the 17th and 18th centuries: (1) life in sin before
conversion; (2) being saved by God through faith (as a result of conversion);
and (3) being sancti ed by the experience of the “second blessing,” that is,
the sanctifying presence of the Spirit that one receives by faith following
one’s complete surrender to God (as an immediate blessing of
sancti cation).
Phoebe Palmer’s “altar theology” had a constitutive importance for much
of the Holiness theology. It drew on the apostle Paul’s exhortation of
believers to place themselves on the altar of God as “living sacri ces” (Rom.
12:1). is act was to represent a complete consecration which, together
with faith and personal testimony, constituted the shortened process, or
rather the immediate event, of “entire sancti cation.” e holiness of heart
and life was only possible for those who had received this kind of
sancti cation, according to Palmer. While the Palmers’ ministry did not
emphasize the emotional side of this event, thus being more
respectable/acceptable in urban settings, others felt free to engage in

exuberant bodily manifestations, which included loud shouting, crying,
dancing, and so forth. Some of the Methodist Holiness gatherings thus
became referred to as the “Shouting Methodists” (McClymond 2016, 249)
and criticized by theologians like Frederick Davenport (see his Primitive
Traits in Religious Revivals, 1905). e topic of extreme bodily
manifestations included the question of whether they are voluntary or
involuntary, context induced or Spirit given. In addition to emphasizing the
sancti cation of heart and life, the Holiness preachers brought up topics of
social justice, women’s rights, and racial emancipation/ equality. However,
this does not mean that all (or even most) Holiness preachers were
antiracist. Another hallmark of the movement, which brings out its
resemblance to Methodism, was its extensive use of the printed media:
pamphlets, posters, booklets, newspapers, and books. Even more important
for the spread of the Holiness movement’s ideas and spiritual culture were
the Holiness revival camps and gatherings, with itinerant preaching,
in ammatory speeches, fervent Bible studies, personal testimonies, and
extended periods of worship. e communal nature of these events further
heightened the emotional experience and existential acuteness of the gospel
message and of the transformative presence of the Spirit.
Long-Term Impact
Although most supporters of the Holiness movement stayed within the
main American Methodist denominations, others went on to create separate
Holiness church bodies, such as e Wesleyan Church (started in 1843), the
Salvation Army (started by Catherine Booth in 1878), Church of God
(founded by Daniel S. Warner in 1881), the Pilgrim Holiness Church
(founded by Martin W. Knapp in 1897), and the Church of the Nazarene
(emerging from two general assemblies of various holiness churches in
1907–1908), to name but a few. In 1874 Albert B. Simpson, having been
in uenced by Holiness teaching, founded the Christian and Missionary
Alliance. e overseas mission zeal of the Holiness movement produced not
only successful church plants but also several important schools, prayer
leagues, and mission societies, such as the One Mission Society (formerly
the Oriental Missionary Society), founded in 1902 in Japan. William J.
Seymour, the cofounder of the Pentecostal movement following the Azusa
Street Revival of 1906, was himself an interim pastor at a Holiness

congregation in Topeka, Kansas. Like his teacher, Charles Parham (1873–
1929), Seymour was a proponent and preacher of the Holiness movement,
before receiving the “Baptism in the Holy Spirit” and the gi of “Glossolalia”
as a sign of Spirit’s baptism, which brought him to the Pentecostal camp. e
historical and theological connections between the Holiness movement of
the 19th century and the Pentecostal movement of the 20th century are
evident.
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e German territory of Holstein is part of present-day Schleswig-Holstein
north of the Elbe River, on the border of Denmark. is international
border has changed many times, and the territory has strong cultural
in uences from Scandinavia. Generally speaking, Holstein is the Germanic
area south of the Eider River, and Schleswig is the Danish area, north of the
Eider. e churches of Schleswig-Holstein largely adopted the Lutheran
church order and theology during the Reformation. e Landeskirche
(regional church) has remained Lutheran since then, although there are
smaller non-Lutheran churches and, since the 19th century there has been
an established Catholic presence as well.
e territory of Holstein was rst Christianized under the rule of
Charlemagne, who sought to conquer Scandinavia. Churches were
established by the missionary Ansgar in Hamburg in 811 and in nearby
Schenefeld in 826. However, the churches, like the area, were characterized
by much ghting and thus remained unstable until the establishment of the
bishop’s seat in Lund, Sweden, in 1103. is marked the beginning of a new
Christianized era in that region, including the establishment of men’s and
women’s cloisters, representing diﬀerent orders in the Catholic Church. As
Danish and German powers vied for the region, Schleswig and Holstein
grew closer politically and culturally in the late 15th century, on the eve of
the Reformation.
Starting in 1522, Reformation ideas began to circulate and many priests
began to preach Lutheran doctrine, which caused some controversy. e
preacher Heinrich von Zutphen was burned at the stake in 1524 in
Dithmarschen for heresy. However, most church leaders in the territory
were receptive to the theology of Luther and the Reformers. In 1542 the
Danish king Christian III, with the support of the local efs in Schleswig
and Holstein, adopted the Lutheran church order of Johannes Bugenhagen,
who had brought similar church orders to the neighboring territories of
Braunschweig, Hamburg, Lubeck, and Pommern. With this, Holstein
became part of the movement, and Bugenha-gen was known as a father of
the Reformation in this area. His church order would remain in the territory
until 1918. Following the dictum of the Peace of Augsburg in 1555, cuius

region, eius religio (“in his territory, his religion”), the Church in Holstein
became oﬃcially recognized as Lutheran. e Christian-AlbrechtsUniversitat in Kiel was founded in 1665 and has served as the primary place
for Lutheran theological studies in the area.
e radical Reformation found a home in Holstein. e well-known
Anabaptist Menno Simons, a native of the Netherlands and founder of the
Mennonite movement, was active in Wustenfelde, near Bad Oldesloe, from
1554 to 1561. Simons is buried on the property called the Mennokate, where
he once published and distributed his works. Other “religiously free” cities of
the region allowed non-Lutherans to stay aer 1597, including nonLutheran Protestants, Jews, and Catholics (Schelling 1999, 206). e Pietist
movement developed in the 1600s, especially in Flensburg, Husum, and
Tondern, seeking moral purity in belief and practice. e reaction of
Lutheran orthodoxy, which existed throughout Germany, espoused the
central-ity of right doctrine as opposed to religious experience. e Kiel
theologian Christian Kortholt was a proponent of Lutheran orthodoxy in
Holstein.
e Enlightenment and 19th centuries were times of cultural change as
the church wrestled with the rationalist philosophy of that era and the drive
for democracy and human rights. e Lutheran Church in Holstein sought
to aﬃrm the 1848 movements in Germany for independence and pledged
equality among churches and religious groups. e Liberaltheologie (liberal
Protestant theology) of Berlin theologian F. D. E. Schleiermacher (1768–
1834) became quite in uential in 19th-century Germany. Schleiermacher
and his school located faith in the Anschauung and Gefuhl (intuition and
feeling) of the individual. e resulting trend in church life was to see faith
as a private aﬀair, which in turn decreased the in uence of the Church in
public life. Although Holstein became part of Prussia in 1867, it chose not to
become part of the Prussian Union Church, which was a combination of
Lutheran and Reformed theology. Furthermore, in this more open
theological atmosphere, the laws began to change to accept Catholics and
non-Lutheran Christians as equals, although they remained a minority
(Schelling 1999, 210).
Aer 1918 the administration of the Lutheran Church moved from the
authority of the state to a committee that shaped its rst constitution. In
1922 the Evange-lisch-lutherische Schleswig-Holsteinische Landeskirche

(Evangelical-Lutheran Church in Schleswig-Holstein) was born. e
struggle for the church (Kirchenkampf) marked the Nazi era from 1933 to
1945. e German Christians (die Deutschen Christen) adopted Nazi
ideology and attempted to take over church leadership, but there was a
Confessing Church (Bekennentnissynode) that resisted this tendency. It was
not prevalent at rst in Holstein, but slowly positions of church leadership
were lled by those in the Confessing
Church, providing a balance that prevented the Church from being taken
over fully by the Nazi regime.
e regional Lutheran Church in Schleswig-Hol-stein became part of the
Evangelisch-lutherische Kirche in Norddeutschland (Evangelical-Lutheran
Church in Northern Germany) in 2012, representing the Lutheran
congregations of Hamburg, Schleswig-Holstein, and MecklenburgVorpommern. It is the newest of the churches of the Evangelische Kirche
Deutschlands, or EKD (Evangelical Church in Germany), which includes
Reformed and United Churches. It is also part of the Vereinigte Evangelischlutherische Kirche Deutschlands, or VELKD (United Evangelical-Lutheran
Church of Germany), a federation of speci cally Lutheran churches founded
in 1948. In addition to smaller church bodies, including Methodists,
Mennonites, Catholics, and non-Christian faiths, the Bund EvangelischFreikirchlicher Gemeinden (Federation of Evangelical Free Churches),
founded in 1942, represents Baptist congregations in uenced in style and
worship by American Evangelicalism.
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In traditional Christian views of God, the Holy Spirit, along with the Father
and the Son, is one of the persons of the Holy Trinity. Martin Luther wrote
no particular treatise on the Holy Spirit, but references in his writings to the
Holy Spirit are continually present in three places: (1) where he discussed
how believers are able to grasp or appropriate the saving message of Jesus
Christ; (2) where he challenged theologians who proposed that through the
Spirit Christians can receive direct, immediate communications from God
apart from external means, that is, the Word and sacraments; and (3) where
he described sancti cation, Christ-likeness in word and deed.
Rudolf Otto (1869–1937), an early interpreter of Luther’s view of the
Spirit, underplayed the role of the Spirit in Luther’s theology because he
focused on the psychological impact imparted by the Word, and less on the
Spirit’s agency, to eﬀectuate new life for Christians. In contrast, Erich
Seeberg (1888–1945) saw Luther’s understanding of the Spirit as extending
the work of Christ’s incarnation, since the Spirit conveys grace through
nite, material means in the sacraments. Seeing both positions as failing to
honor fully the Spirit’s central role in Luther’s theology, Regin Prenter
(1907–1990) claimed that the Spirit completely dominated Luther’s theology
even though Luther had no formal, rationally consistent doctrine of the
Spirit. Similar to the Swiss theologian Karl Barth (1886–1968), Prenter
claimed that for Luther there was a “hiatus” or gap between God’s election of
sinners for salvation and the Spirit’s imparting of salvation in the
sacramental means of grace, undermining the certainty that the Holy Spirit
has bound Himself to, and unfailingly acts through, the means of grace,
baptism, and the Lord’s Supper.
Prenter’s view that the work of the Holy Spirit is far more central a theme
in Luther than what some commentators have seen should be aﬃrmed.
However, his stance about a “hiatus” is not helpful. It detracts from Luther’s

primary concern with the Spirit, which is how sinners can be certain that
God’s mercy is for them. at some respond to the Word in faith and others
do not is a question Luther regarded as speculative and thus theologically oﬀ
limits. He argued that theologians are beguiled or tempted to analyze such
matters for which we have no answers found in God’s revelation. For Luther,
to do so was to peer into God’s hiddenness, a matter too hypothetical, and in
fact too uncertain, to serve a sound theology because it distracts from the
certainty of God’s promise. For Luther, it was suﬃcient for anxious sinners
seeking security with respect to God’s mercy that God has bound Himself to
the gospel as a word of promise and is committed to it.
e Person of the Holy Spirit
With respect to the ancient church’s teachings about the person of the Spirit,
Luther made no innovations. He aﬃrmed, with the Council of
Constantinople (381), that like the Son the Spirit was of one substance with
the Father. Hence, along with the Father and the Son, the Holy Spirit is truly
divine. Following Augustine, he taught the ﬁlioque, that the Spirit proceeds
both from the Father and the Son. He also acknowledged the distinction
between the Spirit as “person” (persona) and gi (donum). Likewise, he
maintained that while God’s actions in the world are indivisible, and all
three persons of the Trinity are involved with the other persons in creation,
redemption, and sancti cation, creation is appropriated to the Father,
redemption to the Son, and sancti ca-tion to the Spirit. Pivotal for Luther
was understanding the Triune God through the category of gi. In his core,
God is ever-generous, self-giving love. e Father gives Himself in the
blessings of creation, the Son in the gi of redemption, and the Spirit by
applying Christ’s redemption, helping to “use” it for our welfare and to share
it with others. Apart from the Spirit’s giving Christ’s merciful goodness of
forgiveness and new life, Christ’s salvation would not be made available to
humans.
Where Luther became innovative in his teachings about the Spirit was in
challenging his opponents, both Roman
Catholic and other Protestants, especially the Enthusiasts (Schwdrmer).
Luther called those theologians “Enthusiasts” who sought the counsel of the
Spirit directly or immediately apart from God’s Word, whether in intuition
or experience or some inner voice not demarcated and narrated by the

Word. Luther revised beliefs about the Word in the medieval tradition,
which saw words as descriptive of realities or directives for ethical behavior.
While Luther did not deny this, he understood that words can also be
performative; that is, they can transform reality by giving what they declare.
e Spirit is active precisely through words of the gospel, a promise that not
only describes the forgiveness that Christ brings but actually imparts this
forgiveness to believers. Likewise, he objected to the Enthusiasts because
they failed to see that God only works through tangible, material means,
such as the sacraments of baptism (with the material sign of water) and the
Lord’s Supper (with the material signs of bread and wine), and the oral,
preached word, since sinners need a way to grasp or apprehend God’s
promise in a speci c way.
Spirit and the Word
For Luther, the Scriptures that convey the Word of God, along with
preaching, were no mere source of information but are instead a tool the
Spirit uses to communicate. Both Scripture and proclamation present God’s
law, which fails to assist sinners to advance toward their highest good but
instead hinders them. Such commands hammer at sinners, pointing out to
them that even when doing their best, oﬀering works as merit to God, they
inescapably feed their egos. But this disempowering, de ating, and
condemning word is not the only message God has. God also oﬀers the
promise that for Jesus’s sake one’s sins are forgiven. is promise unites
believers to Christ, allows them to share in Christ’s righteousness, and so
frees them. e roots of Luther’s perspective on words as creating reality
were in his recognition that the proper understanding of absolution (“I
absolve you”) was no mere description of a sinner’s remorse but instead the
Spirit’s actual granting of God’s forgiveness as those very words are
expressed in the absolution. Luther’s aﬃrmation of the Word as creating a
new relationship between God and the penitent had powerful implications
for his view of the Spirit.
It is through this active Word that Luther in his Small Catechism (1529)
described the Spirit’s agency as calling, enlightening, sanctifying, and
preserving believers through the Church in its proclamation. No doubt, as
Prenter noted, for Luther humans are unable to induce the Spirit.
Preparation for receiving the Spirit is not found in human powers but

instead in God’s, when we are brought to clarity about our inability to eﬀect
salvation ourselves. It is however precisely when God’s word is heard or read
that the Spirit has the occasion to call, enlighten, sanctify, and preserve
believers in the faith.
Due to his distinction between law and gospel, Luther was sensitive to the
fact that outside of Christ God is not always experienced as good, kind, or
merciful. Indeed, Luther did not hesitate to designate God outside of Christ
as sinners’ enemy. Repeatedly Luther stressed that it is the Spirit who
disburses Christ’s saving work as a treasure through preaching, absolution,
and the sacraments. Indeed, it is the Holy Spirit who reveals Christ to
sinners: the Spirit drives the message of God’s comforting forgiveness home
to those terri ed by the threats of the law and despairing of their own good
works. It is the Holy Spirit who applies to believers the salvation Christ
grants humans. e Holy Spirit enables sinners to grasp that Christ’s death is
for their bene t. Put more strongly, the Holy Spirit puts the word of promise
into believers’ hearts, allowing it to saturate believers’ emotions, thoughts,
and behavior.
Spirit and Matter
Luther’s theology is highly experiential, but experience does not serve as a
source or norm for truth. Instead, it is Scripture that serves those functions.
As noted, for Luther, the Spirit works through the Word. But this Word is
embodied, found in the means of grace, the sacraments, and through the
community of the Church, with its witness to Christ through the ages and
through preaching now. Unlike some approaches to Christian faith, Luther
maintained that the Spirit does not directly communicate to people as an
inner voice or through visions. Even apparently good apparitions, such as
envisioning the suﬀering savior on the cross, could be a manifestation of the
devil seeking to detract one from the gospel. Luther may have surmised
people were vulnerable to trusting in apparitions instead of God’s promises
in the gospel as a source of spiritual security, but such investment turns one
from the Word, the source of trustworthy security.
One medieval theological trend, seen for example in Joachim of Fiore
(1135–1202), looked to the Spirit as the agent who would end corrupt,
oppressive leadership and usher in a new era of prosperity and equality.
eologians akin to this perspective appeared within the ranks of Luther’s

fellow Reformers, such as Andreas Bodenstein von Karlstadt (1486–1541),
and others such as omas Muentzer (14891525) and the “Zwickau
prophets” (Nicholas Storch, omas Dreschel, and Markus Stubner). ey
opposed numerous Roman practices such as monastic vows, the Mass,
clerical robes, images, infant baptism, and the titles of dignitaries. ese
Enthusiasts sought immediate revelations from the Spirit to guide their
behavior. In Luther’s view, Muentzer encouraged the Peasants’ Revolt in
1525. Luther saw such Enthusiasm as demonic, not simply because it
disrupted social order and so hindered a sustainable reformation of the
Church, but also because it taught sinners to look away from Christ and
instead to their own spiritual renewal. For Luther, it is precisely the work of
the Spirit to turn people not to themselves but to Christ.
Most important, Luther argued that the Enthusiasts put the cart before
the horse. e way the Spirit imparts Christ’s saving work to believers is rst
of all “outwardly,” through the oral Word and material signs such as baptism
and the Lord’s Supper. rough such tangible means God works with
believers “inwardly.” If believers’ consciences are to remain secure in the
promise, then such material, outward factors (water, bread, and wine) must
come rst, since God does not impart grace apart from His prevenient
Word, which is always embodied, and so tangible or graspable. In this way,
Luther provided a very diﬀerent perspective on the work of the Spirit than
that of the Neoplatonist legacy embraced by the Enthusiasts, which
subordinated matter to spirit. God is only and ever present as mediated
through physical means. ere is no genuine spirituality apart from
physical, tangible signs.
Spirit as Sanctifying
Finally, the Spirit is the chief agent in sanctifying believers, making them
holy. For Luther, sancti cation was not progress on a ladder by which
humans can climb to God by elevating their most noble traits and excising
their liabilities. Instead, the Spirit’s sanctifying work creates faith and thus
enables believers to nd their security in God and empowers them to serve
their neighbors. us, the Christian life is not embarking on some selfimprovement program but instead is a daily return to grace. Progress is not
measurable through some benchmark or rubric outlining greater or lesser
degrees of spirituality. Instead, it is hidden. Faith nonetheless confesses that

the Holy Spirit makes progress in transforming believers’ lives, allowing
them daily to grow in faith in God’s trustworthiness and helping others in
need. Indeed, the true fruits of the Spirit are not to be found in spiritual
exercises that accentuate personal holiness (ever a source of selfrighteousness in Luther’s mind), but instead in rather mundane aﬀairs, such
as delity in marriage, parenting children, honoring parents, and obeying
civil authorities. In medieval Catholicism, such matters would have been
considered secular and “ eshly,” but for Luther human sanc-ti cation was
tied to God’s ongoing work of creation.
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H  G
Notions of honor and glory were central to Martin Luther’s new
understanding of the human relation to God, which developed in the years
leading up to 1520. Moreover, honor and glory played pivotal roles in
Luther’s perception of interpersonal relations, which mirror the relation to
God and unfold within the hierarchies of the worldly realm. Luther
understood honor and glory as relational notions, which determine human
beings in their relation to God and neighbor. Whereas shame and
humiliation characterize experiences of separation and expulsion from
community with God and neighbor, honor and glori cation denote the
hope and promise of community expressed in Luther’s doctrine of
justi cation. Herein is an exposition of the in uence of honor and glory on
Luther’s relational anthropology, which relies on an understanding of
Christian existence as eccentric; rather than living in one’s self, the Christian
lives outside of one’s self in Christ and in the neighbor (cf. Bayer 1993, 108).
e Human Relation to God
According to Luther, God reveals His glory in Christ in order to glorify
human beings and establish the possibility for them to glorify Him (e.g., WA
56, 520, 20; LW 25, 516; WA 7, 33, 26–28; cf. LW 31, 363). In this way, Luther
centered his reformulation of justi cation on a binary concern for the glory
of God and of human beings. In order to establish security of salvation,
Luther emphasized that human beings regain their lost glory through faith
alone. In doing so, Luther acknowledged God as God and, thus, safeguarded
the proper doxological glori cation of God.
roughout his works, Luther unfolded how justi cation is necessitated
by the fundamental sinfulness of human nature. In agreement with Romans
3:23, Luther maintained that all are sinners and lack the glory of God. In

Lectures on Genesis from 1535, Luther explained how fallen human beings
have lost the original glory and righteousness of being created in the image
of God and are inhabited by corruption and sin (WA 42, 124, 22–23; LW 1,
165; cf. WA 42, 51, 8; LW 1, 69). Among his contemporaries, Luther traced
this sinful state to the endeavor of works righteous individuals to secure
their glori cation through meritorious deeds. Luther vehemently opposed
the Scholastic claim that humans are able to turn themselves toward God in
good works and achieve complete righteousness by doing what is in them,
facere quod in se est, and earn God’s grace. In doing so, sinners fail to
acknowledge God as a giver and thus steal the glory of God. Accordingly, in
Lectures on
Romans (1515–1516), Luther underlined how by failing to acknowledge
God as a giver of righteousness, the sinner turned away from God and
glori ed his or her own phantom (WA 56, 179, 17; LW 25, 160). In this way,
sinners become takers rather than receivers of righteousness and glory and
disregard God as their creator and sustainer (WA 56, 216,
8–9; LW 25, 201).
By contrast, Luther emphasized that justi cation is a gi of faith, which
God distributes as He reveals His glory in Christ. Luther was profoundly
in uenced by the revelatory conception of God’s glory unfolded in the Bible.
Here, God’s glory has an aesthetic dimension expressing God’s
overwhelming appearance and presence, which must be hidden in order for
humans to survive seeing it (e.g., Gen. 32:30; Exod. 33:19–23). is is
evident in Old Testament descriptions of the kabod Yahweh as divine
brightness and splendor, which hides in, for instance, a cloud, and in New
Testament depictions of the eschatological revelation of God’s doxa and of
the glory of God hidden in the cross. is aesthetic dimension captures God
in the interplay between hidden essence and revelatory appearance through
which He mediates His divine attributes to humans in order to save them.
Moreover, glory has a social-hierarchical dimension constituting God and
human beings in their mutual relation. is dimension is depicted in the
Old Testament account of the covenant between Yahweh and the Israelites
and in the New Testament understanding of God’s relation to humanity
established through the incarnation, death, and resurrection of Christ. is
social-hierarchical dimension underlines the reciprocal character of honor

and emphasizes the importance of the counter concepts of shame and
humiliation.
Luther reimagined reciprocity in the human relation to God on the basis
of this two-dimensional understanding of God’s glory. Relying on the
aesthetic understanding of God’s revelatory presence, Luther emphasized
that when God reveals His abundant glory in Christ, human beings are
invited to partake in His divine attributes of glory, righteousness, and life,
among others. Luther employed the notion of an exchange of attributes
between the two natures of Christ to explain the relation between Christ and
the Christian, stating that in return for God’s gis, human beings give their
negative attributes of sin, condemnation, and death to Christ. us, in On
the Freedom of a Christian, Luther described the union between Christ and
the Christian in faith as a happy exchange because of its profound
asymmetry, which emphasizes God as the giver of everything (LW 31, 351;
WA 7, 25, 34).
Upon receiving God’s attributes, humans are able to honor God through
faith. In Lectures on Romans, Luther stated that whereas a sinner trusts only
his own works, a righteous human being trusts God, accepts grace as
necessary, confesses himself or herself as a sinner, and gives glory to God
(WA 56, 228, 19–21; LW 25, 213). In Lectures on Galatians from 1531,
Luther determined faith as trusting in God’s promise and giving honor to
God (LW 26; WA 40 I, 360, 12–14). Similarly, in On the Freedom of a
Christian, Luther described it as the duty of faith to honor Him in whom it
believes: “It is a further function of faith that it honors him whom it trusts
with the most reverent and highest regard since it considers him truthful
and trustworthy” (LW 31, 350; WA 7, 25, 5). In this way, Luther underlined
how God initiates reciprocity by facilitating a human answer to His Word in
faith. us, justi cation has a soteri-ological purpose, ensuring the
glori cation and impending eschatological clari cation of human beings.
Furthermore, it has a doxological purpose, enabling humans to honor God
as God.
roughout his works, Luther described this honoring God as a process
of humiliation in which Christians follow the example of Christ described
most prominently in the Christ hymn in Philippians 2:5–11. In his early
works, such as Lectures on Romans and e Heidelberg Disputation (1518),
Luther cast this humiliation negatively and emphasized continuous penance

and confession of sin as appropriate ways for human beings to honor God.
In doing so, Luther was in uenced by a monastic-mystical theology, which
he practiced in his years as a monk. In his more mature works such as On
the Freedom of a Christian and Lectures on Gala-tians, Luther stressed how
Christians humiliate themselves for their neighbors in works of love.
Interpersonal Relations
Luther’s renewed understanding of justi cation entailed a erce break with
ecclesial authorities and hence also with the social structures of late
medieval Germany, which were secured by the Church and maintained
through canon law. From this, an urgent need for Luther to securely
reestablish social order increased with the growth of the Reformation into
the 1520s and in light of the Peasants’ War. To counter this need, Luther
turned to the Decalogue and more speci cally to the fourth commandment,
which obliges human beings to honor their parents (WA 30 I, 147, 20–21, cf.
BoC 400, 104; cf. Exod. 20:12; Deut. 5:16). In A Treatise on Good Works from
1520 and again in e Large Catechism from 1529, Luther interpreted this
commandment to apply to not only the relation between parents and
children but also all other hierarchical relations in the earthly realm, such as
those between the prince and his subjects and between ecclesial authorities
and laity. us, in the catechism Luther stated that the fourth
commandment concerns the honoring of four kinds of fathers: the actual,
biological father, the father of the house, the father of the country, and
fathers of the Church (WA 30 I, 155,
3–4; BoC 408, 158).
Luther employed the human relationship to God as a pattern for
interpreting interpersonal relationships and understood the relationship
between God and the human being to be mirrored in the earthly
hierarchies. Hence, Luther described parents and secular authority as masks
of God, larvae Dei, who are to be honored in the civic life (WA 40 I, 175, 3–
5; LW 26, 95). Moreover, Luther employed the de nition of the God-human
relationship in the rst commandment as a framework for interpreting the
interpersonal relations in the fourth commandment. According to Luther,
the rst commandment is the source of all other commandments (WA 6,
209, 35–36; LW 44, 30). Hence, the ethics of the earthly realm as expounded
in the second table of the Decalogue are closely connected to the worship of

God as devised in the rst table. is interconnection was established in On
the Freedom of a Christian from 1520, which rephrased the rst
commandment in concordance with the fourth: “You shall honor one God”
(WA 7, 26, 13–16;
LW 31, 350; cf. WA 30 I, 134, 30–32; BoC 388, 16). Luther maintained the
duty to honor parents as the most important commandment of the second
table (WA 30 I, 147, 17–21; BoC 400, 103). Luther juxtaposed the call for
obedience toward parents with the commandment to obey God: “Let us see
whether they can produce a single work that is greater and nobler than
obeying father and mother, which God has ordained and commanded next
to obedience to his own majesty” (WA 30 I, 149, 11–14; BoC 402, 116).
In A Treatise on Good Works, Luther explained how these hierarchical
relations of honor entail a dual obligation: Subjects are obliged to obey their
superiors, and superiors are obliged to care for their subjects in a loving
manner and do everything to be of use and help to them (LW 44, 99; WA 6,
264, 16–20). Luther distinguished between honor and blind obedience. In
the Large Catechism as well as in A Treatise on Good Works, Luther claimed
that human beings honor their superiors by obeying and serving them.
Accordingly, disobedience is considered to be the greatest of sins. Luther
described how God appreciates and rewards obedience (WA 30 I, 152, 9–12;
BoC 405, 139). However, Luther opposed honor to any conception of blind
obedience and underlined that the Christian does not honor his superiors
on the basis of fear of punishment or hope of reward. As opposed to blind
obedience, honor originates in a God-given commandment and is not given
reluctantly, but gladly and cheerfully (WA 30 I, 153, 3–4; BoC 406, 143).
Honor is given on the basis of trust and love and thus mirrors the trusting
relation to God. In On the Freedom of a Christian, Luther underlined a
similar point when stating that works should be done out of a joyful surplus
emanating from the relationship to God.
In this way, Luther stressed the parallel nature of the rst and fourth
commandments. Both commands require the human being to honor his or
her superiors, then God, and then God’s earthly masks, namely paternal,
ecclesiastical, and secular authorities. However, Luther stressed that
obedience toward these earthly authorities is subordinate to the obedience
toward God. Moreover, by emphasizing authorities as representatives of

God, Luther was able to maintain the sine qua non of his theology: “To God
alone be honor and glory” (LW 42, 81; WA 2, 130, 19).
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H, S
Stanislaus Hosius (1504–1579) was a cardinal, diplomat, polemicist, and
zealous leader of the Counter-Reformation in the Polish-Lithuanian
Commonwealth. Born to German parents in Krakow, Hosius was educated
at the Academy of Krakow, where he excelled in Latin and Greek under the
tutelage of the Erasmian wandering English scholar Leonard Coxe (1495–
1549) and under patronage of the bishop of Krakow and vice-chancellor of
Poland, Piotr Tomicki (14641535). Under Coxe’s in uence, Hosius became a
prominent member of the Erasmian circle of scholars in Krakow, along with
the later Antitrinitarian author of De Republica emendanda (Krakow, 1551;
Basil, 1554), Andrzej Frycz Modrzewski (1503–1572). In 1530 he was sent
by Tomicki to study in Bologna and Padua, where he studied with the future
cardinals Reginald Pole (1500–1558), Otto Truchsess von Waldburg (1514–
1573), and Bishop Cristoforo Madruzzo (1512–1578). Aer completing his
doctorate in civil and canon law in 1534, Hosius returned to the PolishLithuanian Commonwealth, where he worked in the royal chancery and in
1538 was appointed royal secretary. at same year he was granted various
episcopate bene ces such as the provostship of Wielun and Vislica and a
canonry in Frauenberg.
In 1551 Hosius was made bishop of Chelmo, and a year later he was
appointed Inquisitor haereticis pravitatis to the nearby Diocese of Pomerania
by Pope Julius III (1487–1555). As a skillful administrator and diplomat,
Hosius was sent by the Polish king and the pope on important diplomatic
missions to the courts of Western Europe. In 1549 Hosius was sent to Prague
by the Polish king, Sigismund II (1520–1572), to secure the alliance of
Ferdinand I (1503–1564) and
Charles V (1500–1558), the Holy Roman Emperor, to the Polish Crown.
e success of this mission earned him the title Prince-Bishop of the
Archbishopric in Ermland or Warmia in the Duchy of Prussia. e duchy
had earlier belonged to the monastic order of the Teutonic Knights and
ceded to the Polish Crown aer the Peace Treaty of Torun was signed in
1466. Aer the conversion of the grand master of the Teutonic order and the
Duke of Prussia, Albrecht of Brandenburg (1490–1568), to Lutheranism in
1525 and the loss of Livonia during the Livonian Wars of 1558, the in uence

and size of the Duchy of Prussia was signi cantly reduced. e Duke of
Prussia chose to become a ef of the Polish Crown, on account of the
religious toleration enjoyed by its subjects.
With Brandenburg’s conversion to Lutheranism, the Duchy of Prussia
gradually grew to become one of the strongholds of Lutheranism in the
Baltic area. is meant not only an increasing number of converts to
Lutheranism, but also an in ux of Lutheran migrants from other areas of the
Polish Crown and the Grand Duchy of Lithuania to Warmia and its main
cities—Braniewo, Frombork, and Lidzbark-Warminski—and to the rest of
the Duchy of Prussia. Fighting the growing in uence of Protestantism in
this region of the commonwealth was clearly one of the main concerns of its
bishop. In 1559 Hosius was sent on another diplomatic mission, this time by
Pope Pius IV (1504–1572) to the Imperial Court in Vienna to encourage
Ferdinand I to open the Council of Trent and to win back the emperor’s son,
Prince Maximilian II of Bohemia (1527–1576), to the Catholic Church. e
prince had been trained and educated in the doctrine of Martin Luther
(1483–1546) and Philipp Melanchthon (1497–1560) by Reformer Johann
Sebastian
Pfauser (1520–1569).
Polemicist
In the 1530s, while a student in the Academy of Krakow, Hosius supported
the postulates of the Reformation and criticized the abuses of the papacy.
Aer his episcopal ordination in 1551, he became one of the leading critics
of the Reformation in the Polish-Lithuanian Commonwealth and initiated a
Counter-Reformation program in his diocese, the See of Ermland or
Warmia. Hosius embarked on an anti-Protestant campaign in the
predominantly Lutheran towns of Elbling, Chelm, and Gdansk. In 1551
Hosius attended the provincial Synod of Piotrkow and convinced the Polish
bishops to draw up and swear to a confession of faith, which Hosius would
later expound into his most popular work, the Confessio ﬁdei catholiae
Christiana (1553), printed in 30 editions during Hosius’s lifetime. In the
1550s Hosius published the bulk of his polemical works against the
Reformers Andrzej Frycz Modzrewki, Johannes Brenz (1499–1570), and
Pier Paolo Vergerio (1498–1565), including the De expresso Dei Verbo

(1558), Dialogus de eo, num calicem (1560), and Verae Confutatio
Prologomenon Brentii (1560).
e Council of Trent
In May 1558 Hosius received a papal nomination to be one of the advisers to
the Roman Curia to work on the reconvening of the Council of Trent. ree
years later, in 1561, Hosius was nominated by Pope Pius IV as one of the ve
papal legates to the Council of Trent. During the Council, Hosius headed
the last sessions in 1563, where he led the groups that defended papal
authority, refused to compromise with the Protestants, and led the Council
to its nal closure. It was during these years in Trent that Hosius befriended
the Dutch Jesuit Canisius (1521–1597), with whom Hosius discussed the
possibility of introducing the Jesuits to the Polish-Lithuanian
Commonwealth. In December 1563 he brought the papal legate Giovanni
Commendone and his secretary in Trent, the Englishman Nicholas Sander,
to Ermland, where they examined how they could implement the
resolutions of the Council of Trent. In 1564 he convinced the Diet of
Parczew to accept the Tridentine resolutions and embarked on episcopal
visits in the diocese of Ermland. In 1565 he convened the synod of
Heilsberg, where the Tridentine decrees were promulgated. He also took
measures for the education of young people, particularly in the towns of
Braniewo (Braunsberg) and Chelmo. Hosius was the rst to invite the Jesuits
to Poland, entrusting them with the education of the young in gymnasium
and the education of the clergy in ecclesiastical seminaries.
Final Years in Rome
In 1566 Hosius was appointed by Pope Pius V as Legate a latere in Rome,
and the following year he was made the representative of Poland in Rome by
the Polish king, Sigis-mund II. During his nal remaining years in Rome,
Hosius managed the aﬀairs of Poland in Rome and worked as an adviser to
Pope Pius V (1504–1572) and later Gregory XIII (1502–1585), who
nominated Hosius to be a member of the Congregatio Germanica. Hosius
also actively supported the pope in restoring Catholicism in Sweden and in
England.
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H, B
Hubmaier (ca. 1480–1528) was the most highly trained and articulate
exponent of early Anabaptism. Born in Friedberg, near Augsburg, Bavaria,
Hubmaier became a student of Johannes Eck, a leading medieval nominalist
theologian and eventual opponent of Luther, both at the University of
Freiburg im Breisgau and later when Eck moved to the University of
Ingolstadt, where Hubmaier would receive his doctorate in theology and
brie y join the theological faculty. Simultaneously, Hubmaier was appointed
university preacher and chaplain of the university Church of the Virgin at
Ingolstadt. Elevated to vice-rector of the university in 1515, Hubmaier’s
giedness as a homiletician drew him the appointment of chief preacher at
the cathedral in Regens-burg in 1516, a position he would serve in until
1521. During this superintendency Hubmaier stirred up the Christian
population of Regensberg against the Jews and oversaw the expulsion of a
signi cant Jewish population from the city. e Chapel of the Beautiful
Mary was subsequently built in the place of the destroyed synagogue, and
Hubmaier became a popular preacher to pilgrims who venerated the site
and were said to witness miracles there.
In early 1521 Hubmaier became a priest of the upper parish in Waldshut,
a town situated along the Rhine between Basel and Schaausen in
Hapsburg territory. rough an intensive study of scripture, along with the
writings of Erasmus and Luther, he quietly began considering humanist and
Reformation ideas. From December 1522 to March 1523, Hubmaier
returned to his Regensberg post as preacher to pilgrims at the chapel, but he
soon joined a clandestine house meeting of Reformation sympathizers who

met for Bible study and the reading of Luther’s works. Hubmaier’s preaching
in this second Regensberg term changed to that of a proto-Reformer,
introducing Evangelical reform through the pulpit as he began preaching
expositional sermons through the Gospel of Luke. He would write, “I have
never dared to preach [Christ] so boldly as now, by the grace of God”
(Vedder 1905, 77–78). Returning to Waldshut in the spring of 1523,
Hubmaier had become an overt Protestant Reformer, making contact with
Swiss Reformers Joachim Vadian of St. Gall and Huldrych Zwingli of
Zurich. Hubmaier saw in Zwingli a Reformer to emulate. Following a
meeting with Zwingli in Zurich in May 1523 where, Hubmaier recalled, they
purportedly both eschewed the theology of pedobaptism, the Waldshut
Reformer was invited to join Zwingli in October 1523 at the second Zurich
disputation. Following the publication of Zwingli’s 67 eses, Hubmaier
espoused Protestant doctrines regarding Scripture, faith alone, and the
Zwinglian notion of memorialism for the Eucharist in his own theses,
presented to oﬃcials in Waldshut in 1524. Having raised the ire of Catholic
authorities and Austrian forces for introducing Protestant ideas to the
village, Hubmaier subsequently ed to a Benedictine monastery in
Schaausen, where he wrote his famous treatises, Concerning Heretics and
ose Who Burn em and eses Against Eck, only to return to Waldshut in
November resolute in rejecting the practice of infant baptism and Zwing-li’s
slow pace for reform. On Holy Saturday 1525, Hubmaier and some 60
members of his congregation were baptized by the Anabaptist Wilhelm
Reublin, and on Easter Sunday Hub-maier in turn baptized some 300
congregants, including most members of the city council. Following these
events, Hub-maier and Zwingli began exchanging treatises, among which
was Hubmaier’s notable On the Christian Baptism of Believers.
During the Peasants’ War, Hubmaier and his new wife, Elsbeth Hugline,
sought refuge with Anabaptists in Zurich, whereupon Hubmaier was
arrested and tortured by Zwingli and ultimately forced to recant his
Anabaptist “heresy” publicly. Exiled from the canton, Hubmaier eventually
settled in Nikolsburg, Moravia, in July 1526, where he apparently won over
much of the city’s population to Anabaptism, precipitating an apparent
massive migration of persecuted dissenting Christians to the region.
However, within the year Moravia came under the jurisdiction of King
Ferdinand I of Austria, and Hubmaier was extradited to Vienna in July 1527,

imprisoned at Kreuzenstein castle, interrogated, and tortured on the rack,
yet he refused to recant. On March 4, 1528, Hubmaier was burned at the
stake. His wife was drowned three days later in the Danube.
Exchanges with Luther
Although Hubmaier was in uenced by Erasmus’s humanism and
anthropology and was ultimately shaped by Zwingli’s implementation of
reforms, Martin Luther’s theology played an initial key role in fashioning
Hubmaier’s Reformation ideas. Luther and Hubmaier were contemporaries
in age (born in the early 1480s) and in their theological training in
Scholasticism. ey both studied biblical languages, earned their doctorates
in 1512, and joined the theological faculties of their respective universities.
Even though Luther was an Augustinian and Hubmaier a secular
(nonmonastic) priest, both were familiar with the Franciscan tradition of
theology as well as the prominent late medieval nominalist gures William
Ockham and Gabriel Biel, and both Reformers would ultimately abandon
the Scholastic moorings of their training and write forcefully against
Hubmaier’s major teacher, Johannes Eck, though Hubmaier much more than
Luther arguably retained some features of Scholastic nominalism even as a
Reformer and Anabaptist. Both theologians implemented generally similar
theological reforms in their respective regions of Germany, stressing the
clarity of the Scriptures for interpretation, the Bible’s sole authority in the
Christian life, and the need for both the Scriptures and the regular worship
of God to be in the vernacular. Hubmaier and Luther parted ways, however,
over anthropology, namely, the extent and eﬀect of the fall and the resultant
ability or inability of humanity to respond to and love God. Consequently,
Luther stressed the bondage of the human will such that God purposes all
things through a divine, immutable will (LW 33:37), while Hubmaier
stressed a damaged but lingering capacity in humanity to initiate a
relationship with God. Although Luther’s most signi cant writings on the
subject were addressed to Erasmus, most notably his Bondage of the Will,
Hubmaier would write two theses in 1527, On the Freedom of the Will, I and
II, against Luther’s lower anthropology.
Luther’s sole mention of Hubmaier in the Wittenberg Reformer’s writings
is found at the beginning of a letter to two pastors, written as a treatise
entitled Concerning Rebap-tism between December 1527 and January 1528.

Luther acknowledged that Hubmaier had credited the Wittenberg Reformer
with inspiring Hubmaier’s position on believer’s baptism while decrying this
association by saying, “But I have comforted myself with the thought that no
one, either friend or foe, would believe such a transparent lie as his” (LW
40:229). Irrespective of Luther’s denials, Hubmaier’s writings suggest that
Luther was profoundly in uential in shaping Hubmaier’s Anabaptist
theology. Luther’s sola ﬁde principle applied even to his sacramental
theology, on which the Wittenberg Reformer had held forth: “e power of
baptism depends not so much on the faith or use of the one who confers it
as on the faith or use of the one who receives it,” and “Where there is a
divine promise, there every one must stand on his own feet; his own
personal faith is demanded” (LW 36:64, 49). Faith, Luther argued, was then
a prerequisite for appropriating any sacramental promise. Although Luther
would later explain that the faith of parents or congregation was suﬃcient
for the baptism of children, Hubmaier believed he was applying Luther’s
principle more consistently by requiring confession of belief before one
enters the Church through baptism or recommits to the Christian life
through the Supper. e prerequisite of faith, then, became foundational to
Hubmaier’s mature Anabaptist ecclesiology of the visible church of believers.
Luther’s doctrine of sola ﬁde thus unintentionally inspired the theology of
the rst generation of Anabaptists.
A Magisterial Anabaptist
Hubmaier does not neatly fall into the typical category of “Anabaptist” in
traditional Reformation classi cations. He was neither purely paci stic, nor
did he maintain a strict separation of church and state. ough he likely
wrote the rst theological treatise on the freedom of conscience in the
modern era, On Heretics and ose Who Burn em, Hub-maier, like
Zwingli, appealed to government entities both in Waldshut and later in
Nikolsburg for religious protection if not endorsement of his Reformation
project. Such a unique positioning may re ect something of Hubmaier’s selfidenti cation as one of several magisterial Reformers who wrestled with the
practice of baptism. With his ongoing correspondence with other
Reformers, Hubmaier believed Zwingli, Bucer, and Oecolampadius all at one
time questioned the practice of pedobaptism, and Hubmaier hoped that

believer’s baptism and a visible church ecclesiology would become general
propositions of the Reformation itself.
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Martin Luther’s pedagogical use of humor was an intentional and important
way for Luther to communicate his theology of the cross and to provide
relief from spiritual anxiety (Anfechtung). ere are many examples of his
use of humor in his letters and occasional treatises, but it turns up most
oen in the more casual settings, recounted in the so-called Table Talk. e
following entry, dated 1531, should suﬃce to illustrate his demeanor: “But I
resist the devil, and oen it is with a fart that I chase him away. When he
tempts me with silly sins I say, ‘Devil, yesterday I broke wind too. Have you
written it down on your list?’” With statements such as this, one can see that,

while coarse jesting could occasionally ow from his temperament, he oen
intentionally employed humor for important rhetorical purposes. He might
use it to set a person free from fear of the terror of the law, act like a court
jester in the presence of a powerful ruler by lampooning those he viewed as
intellectual or ecclesiastical tyrants, provide a freeing response to the terrors
of earthly life, or highlight the paradoxes of a Christian’s simultaneously
saintly and sinful existence. In other words, he employed humor to embody
a new Evangelical ethos rooted in Christian liberty.
Types of Humor
Typically scholars who explore the theory of humor identify three models.
e rst is the superiority model, associated with omas Hobbes, whereby
one de nes humor as the phenomenon of suddenly and pleasingly viewing
someone or something as inferior. e second is the incongruity model,
associated with Immanuel Kant and S0ren Kierkegaard, whereby two related
but inconsistent realities are juxtaposed. e third is the relief model,
associated with Sigmund Freud, which considers humor a way to release
repressed psychic energy. Luther’s humor took all three forms.
Luther’s use of humor against religious opponents oen employed the
superiority model and served to invert ecclesiastical hierarchy. Along these
lines, he invited his students to stand with him and peer down at a lower
level of the world in which bishops, medieval scholastic theologians, and
donkeys wallow in their own feces. Using this method, he served to assuage
the fears of those excommunicated Protestants who might be afraid that the
ecclesiastical leaders indeed held the keys to heaven and hell. Sometimes
Luther was eﬀective in this way, though it is relatively easy to nd examples
of coarse jesting in his statements that serve to ridicule polemic opponents
without much apparent redeeming value. Perhaps the most successful
medium for this humor was the use of subversive woodcuts he inspired,
which were executed by others, such as e Donkey-Pope of Rome, by Lucas
Cranach (1523).
Relief humor served as a sort of pressure valve to relieve Luther’s personal
Anfechtung or when counseling others in such a state. is provided psychic
release for Christians who were still struggling with a sense of guilt that was
allegedly instilled through the penitential system. It served to help students
experience the gospel as release from the terror of eternal condemnation

and thus remained an important element of Luther’s discourse. Aer all, for
many late medieval theologians, to have absolute con dence in one’s
salvation involved the mortal sin of presumption. Against this, Luther
believed that one who had rm trust in Christ could have certainty of good
standing before God.
e most important but complex comic form for Luther was incongruity
humor, which enabled him to address theodicy and exhibit the way in which
one might live as a theologian of the cross. Incongruity humor could also
convey the tentative nature of systematic theological constructions. is
became an important concept for subsequent Lutheran theologians who
described earthly theology as theologia via-torum (theology of wayfarers),
something that would not be perfected until the “beati c vision” of the
aerlife, when all would be made known in fullness.
Humor and the Patriarchs
Perhaps the best example of the theological role of humor for Luther is his
commentary on Genesis 42–45, which included a narrative in which Joseph
plays a prank on the siblings who had sold him into slavery. When the joke
gets too rough, Joseph nally reveals himself and expresses his sincere
forgiveness toward his brothers. Some patristic commentators, such as
Augustine, struggled to answer whether Joseph’s ruse, which involved
deception and temporary anguish for the innocent family members, was
appropriate for a biblical hero. Nonetheless, Luther insisted that Joseph’s
actions were not only permissible, they also expressed a spiritual maturity,
rooted in the freedom provided by God’s grace. Luther used this narrative as
an occasion to contrast his movement’s ethos with that of his opponents. His
commentary explained that the Holy Spirit included humorous and trivial
anecdotes about the patriarchs—not merely sober and grave subjects— oen
to the surprise and chagrin of more stuﬀy, ascetic religious observers. To
such people, Luther responded that the story of Joseph’s prank demonstrated
the proper, joyfully playful way to live before God.
A humorless theology, according to Luther, led to monastic selfagellation (something that developed as a supposed way to ward oﬀ God’s
wrath in the form of the Black Death). Luther contended that such thinking
re ects a false humility, and stands in stark contrast to the biblical saints
who transcended their earthly tribulations by displaying robust faith. In

other words, according to Luther, monks thought Joseph’s behavior was
childish because it con icted with “their self-chosen righteousness.”
Reception of Luther’s Humor
Luther’s use of humor did not always pass on to his associates and followers.
Anti-Lutheran apologists oen used his unsavory statements against him in
their polemical treatises against the movement. us, some realized that
echoing Luther’s style could damage the reputation of the Christian
character of the Evangelical church. Some, such as Philipp Melanchthon,
were more interested in rapprochement with Roman Catholic and Reformed
interlocutors and thus might tend toward a more subdued form of rhetoric.
Others, such as the Lutheran orthodox, became caught up in heated,
academic polemics, in which humor seemed out of place. Finally, the later
Lutheran Pietists tended to downplay what they considered unseemly
aspects of Luther’s discourse. Nonetheless, echoes of Luther’s humorous
approach to life, politics, and theology can occasionally be discerned
throughout the subsequent centuries.
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Calls for religious reform were heard across the lands of the Hungarian
crown during the early and middle decades of the 16th century. e
Hungarian Reformation was not sponsored by the state, and Hungary’s
kings continued to support the Catholic Church throughout the early
modern period. However, powerful magnates and gentry protected and

supported reform-minded preachers on their estates. Printed books
advancing the cause of reform also began to circulate among readers in
market towns. A series of localized initiatives in favor of religious reform
developed across the vast territories of the Hungarian monarchy. As a result,
Lutheran and Reformed Churches slowly emerged during the middle and
latter decades of the century from the Adriatic coast to the lands of modern
Slovakia. Messages about the need for reform of church institutions,
doctrine, and ritual practices were received by all the linguistic communities
of the region. rough sermons and printed texts, the ideas of Martin
Luther, Philipp Melanchthon, Heinrich Bullinger, and other leading
Reformers spread to German-, Hungarian-, Slovene-, Slovak-, Croatian-,
and Romanian-speaking communities. e impact of the Reformation
across Hungary was profound and long-lasting. However, the advances
made by Protestants during the 16th century were reversed in many areas
during the early 17th century. Some erstwhile noble supporters of the
Lutheran and Reformed Churches converted to a resurgent Catholic
Church. e Habsburg court collaborated with a revived Catholic hierarchy
in the 17th century to weaken their rivals through a mixture of force and
persuasion. Nevertheless, the Lutheran and Reformed Churches have
managed to maintain a continuous presence in Hungary from the
Reformation era to the present day.
e Early Reformation
As ideas about the urgent need to reform religious life and standards of
morality spread to Hungary, the monarchy was unstable and divided. In
1526 the forces of the Ottoman Sultan Suleiman triumphed at the battle of
Mohacs over the armies of the Hungarian king Louis II. Ottoman armies
advanced ever farther north and captured Buda in 1541. Buda would remain
the center of Muslim political authority in Hungary until it was taken by
Christian forces in 1686. From the 1540s the Ottomans established their
authority over the central and southern lands of the late medieval
Hungarian kingdom. e remaining territories of the Hungarian kingdom
were divided with counties in the north and west ruled by Habsburg kings.
Counties in the Hungarian plain came under the authority of the elected
princes of Transylvania.

ese dramatic political changes provide essential context for
understanding the reception of the Reformation in Hungary. e structures
of the Catholic Church were very badly weakened by the con icts of the
early 16th century. Half of Hungary’s bishops had died at the battle of
Mohacs. Church property was appropriated by the newly elected Hungarian
king Ferdinand to fund the war against the Ottomans. Magnates and nobles
also con scated church property and gained greater control over their lands.
e spiritual authority of the Catholic Church was greatly diminished by the
apparently inexorable advance of Muslim armies. Luther’s prophetic
pronouncements about how Hungary had been punished by God for its sins
through the Ottoman invasion were initially badly received. e Hungarian
nobility hoped that their new Habsburg monarchs would become agents of
liberation of their lost lands. As it became clear that Ottoman control of
central and southern Hungary was not going to be overturned, nobles were
more ready to listen to preachers who proclaimed the need for religious
reform to revive Hungary’s fortunes. Andras Farkas, who had studied at
Wittenberg in 1531, altered Luther’s message to stress that while Hungarians
had indeed been punished by God by the Ottoman invasion, they remained
a people chosen by God who could hope for liberation if they repented and
restored true forms of worship. Some nobles also saw the practical bene ts
of being able to hold onto appropriated church property if they supported
reform-minded clergy against their Catholic rivals.
Leading Reformers in Hungary were in uenced by their humanist
education, by access to the works of Luther and his colleagues, and by
correspondence with Saxon Reformers, and some Hungarians also studied
in Wittenberg. Melanchthon was particularly in uential not only through
his printed works but also by direct contact with Hungarian Reformers.
Local preachers who were in uenced by Melanchthon, such as Matyas Devai
Biro, tried to persuade powerful magnates such as Tamas Nadasdy to
implement reform measures on their lands. Nadasdy agreed to set up a press
to print a New Testament in Hungarian in 1541, which was the rst book in
Hungarian printed in Hungary. As individual nobles backed diﬀerent
preachers on their estates, a complex pattern of religious loyalties emerged.
ere was strong support for Lutheran ideas and styles of worship in the
northwestern counties of Hungary. However, churches in this region only
divided into distinct Lutheran and Reformed branches at the end of the 16th

century. In northeastern and eastern counties there was greater support for
the ideas of Heinrich Bullinger from the 1550s. ere was an earlier division
between the Lutheran and Reformed Churches in these eastern regions of
the country following a synod held at Debrecen in 1567. ere were also
Lutheran and Reformed congregations in Ottoman-held lands who lived
under restrictive regulations that prevented, for example, any renovations to
existing church buildings.
Lutheran ideas also received signi cant support in German-speaking
towns in the lands of modern Slovakia. In 1548 the Hungarian Diet passed a
law that called for the expulsion of Anabaptists and those who supported
Swiss reforms. As Lutherans were not included in this antiheresy legislation,
the councils of a group of royal free towns decided to print their own
Lutheran confession of faith to solidify the status of their churches. In 1549
Leon-hard Stockel completed a Confessio Pentapolitana (for ve royal free
towns), which was based on Melanchthon’s 1540 Confessio Augustana
Variata. e Confessio Pentapolitana was accepted by the king. Other towns
then draed similar Lutheran confessions, which were accepted by
Ferdinand and later by Maximilian II.
ere was also a notable eﬀort by exiled Reformers to promote
Lutheranism among Slovene- and Croatian-speaking communities. In 1550
Primus Truber published the rst book printed in Slovenian, which was
in uenced by Lutheran ideas with a preface provided by Melanchthon.
Truber’s eﬀorts to promote reform were backed by Hans Ungnad von
Sonnegg, a former governor of Styria. Ungnad supported a printing press
that published texts in Slovene and Croatian, including translations of works
by leading Lutherans. Truber returned brie y to Ljubljana to act as
superintendent of the region’s church in the mid-1560s. A complete
translation of the Bible in Slovenian was published at Wittenberg in 1584
thanks to Georg Dalmatin. Another prominent gure in this group of exiled
advocates of reform was Matthias Flacius Illyricus, who had studied and
later taught at Wittenberg.
ere were therefore important diﬀerences between the emerging
religious loyalties of nobles, towns, and rural communities across the
diﬀerent regions and linguistic communities of Hungary. German-speaking
urban congregations were notably loyal to the rst Lutheran wave of reform.
Many Hungarian-speaking communities were strongly in uenced by Swiss

Reformers from the middle decades of the 16th century. As Heinrich
Bullinger was the most prominent external gure associated with this turn
to Reformed religion, it can hardly be understood as some sort of rejection
by Hungarian speakers of a German-language movement of reform. Rather,
linguistic aﬃnity must be set alongside regional diﬀerences and the
particular sympathies of magnates and urban elites in explaining the varied
reception of the Reformation in Hungary.
Lutheran and Reformed Churches
Lutheran and Reformed clergy gained increasing con dence in the latter
decades of the 16th century thanks to growing support across Hungary.
However, with the exception of churches in royal free towns, Lutheran and
Reformed ministers and congregations still had no formal legal protection.
When Rudolf II attempted to close down a Lutheran church in the town of
Kosice in 1604, it sparked a rebellion against Habsburg authority. is
rebellion was led by the noble Ist-van Bocskai, who won signi cant victories
over Habsburg armies in eastern Hungary. Negotiations between Bocskai
and the Habsburg court led to the Peace of Vienna of 1606. e terms of this
peace were rati ed by the Hungarian Diet in 1608. is Diet provided for
religious freedoms for nobles, towns, and military garrisons, and legal rights
were oﬀered to both the Lutheran and Reformed Churches.
e Habsburg court had been forced to make these concessions to
Lutherans and Calvinists and tried as far as possible to limit and later to
overturn the rights of Protestants in Hungary. e Lutheran and Reformed
Churches were aﬀected by waves of persecution leading to the expulsion of
ministers and loss of access to churches. Protestant churches were able to
survive these eﬀorts to cleanse Hungary of all non-Catholic clergy in part
because of the enduring loyalty of some of their noble patrons. Protestants
also looked to Transylvania, ruled by a series of Reformed princes during
the 17th century, to act as a counterweight to the power of the Habsburg
court and Catholic hierarchy. e Habsburg kings of Hungary were also
limited in their ability to act against Protestants because of the fear of
provoking further rebellions and the need to retain noble cooperation to
defend the country against the Ottomans.
e Lutheran and Reformed Churches had slowly begun to develop their
own internal forms of organization from the latter decades of the 16th

century. is late and slow institutional development of churches re ected
the localized character of the Reformation in Hungary. At the same time this
organizational weakness aﬀected the capacity of the Lutheran and Reformed
Churches to defend their communities against the threat posed by the
Habsburg court and Catholic Church. In regions of Hungary where
Lutherans were dominant, some clergy who were in uenced by Swiss ideas
appealed for unity among all those inspired by the need for religious reform.
Lutherans were highly suspicious of the honest intent of those they believed
to be Crypto-Calvinists. e central issue dividing the two sides was how to
understand the presence of Christ in the sacrament of communion.
Lutherans stuck by the ideas taken from Wittenberg about how Christ was
really present in the elements of the sacrament. Reformed clergy argued that
the bread and wine were in fact signs and pledges of the divine promise of
salvation to the faithful. Reformed ministers also warned of the profound
dangers of idolatry through the statues and images present in both Catholic
and Lutheran churches. ere were only very limited outbreaks of iconoclasm in Hungary. Images and statues were mostly removed in an orderly
way by church patrons as congregations moved toward Reformed styles of
worship.
Both the Lutheran and Reformed Churches outlined and defended their
rival interpretations of the Bible at synods. Superintendents were appointed
to oversee provinces and monitor the beliefs and behavior of parish clergy
and congregations. Many Lutheran and Reformed clergy continued to be
trained in German universities, including Wittenberg and Heidelberg. e
ongoing importance of German centers of reform can also be seen, for
example, in the signi cant role in the Reformed Church of the Heidelberg
Catechism, which was rst translated into Hungarian in 1577. Sermons,
catechisms, and hymnals were printed in vernacular languages from presses
across the country in increasing numbers during the latter decades of the
16th century. A minister in northeastern Hungary, Gaspar Karolyi, worked
with a team of collaborators to complete a full translation of the Bible in
Hungarian in 1590. Distinct Lutheran and Reformed religious cultures and
identities emerged in diﬀerent forms in urban and rural communities across
the lands of the Hungarian kingdom, with Lutheran hymn-singing and
Reformed psalm-singing becoming embedded in the religious life of
congregations. Hungarian Protestantism was increasingly driven to the

margins of political and cultural life in Hungary during the 17th century.
However, particularly in regions distant from the Habsburg court, Lutheran
and Reformed communities proved stubbornly resistant to all eﬀorts to
eradicate the imprint of the Reformation in the lands of the Hungarian
crown.
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Jan Hus (c. 1369–1415) was a Bohemian preacher and scholar based at the
University of Prague. He adopted (though not uncritically) many
philosophical ideas and ecclesiological positions of the Oxford theologian
John Wycliﬀe and preached vehemently for the reform of the Church. His
remarkably high-pro le execution for heresy in 1415 at the Council of
Constance (despite promises of safe conduct) radicalized his followers in
Bohemia, who rebelled against their Catholic rulers and initiated a series of
con icts that lasted until 1436, now known as the Hussite Wars.
Life and ought
Jan was born in Husinec (Jan of Husinec being shortened to Jan Hus)
around 1370 in the Kingdom of Bohemia, today the Czech Republic. Aer
attending school at Prachatice, he was admitted to the University of Prague

around 1390. He was awarded his bachelor’s degree in 1393 and the master
of arts degree in 1396. He continued his learning and became a popular
lecturer of Aristotelian philosophy and, aer 1398, Wycliﬃte philosophy. He
was ordained in 1400, and the following year he was appointed dean of the
Faculty of Arts. In 1402 he advanced as rector and preacher of Bethlehem
Chapel, a testament to his preaching talent. Bethlehem Chapel could hold
several thousand listeners, and Hus preached over 3,500 sermons there
between 1402 and 1414; the appointment thus oﬀered him powerful access
to both an academic and a public audience.
Hus’s arrival in Prague coincided with an expanding movement for
reform of the Church, focused especially on clerical morality, dutiful
preaching, Eucharistic devotion, and vernacular scripture. Building on the
preaching of Conrad of Waldhausen, Milic of Krome z, and Matthew of
Janov, Hus’s calls for reform from the pulpit of Bethlehem Chapel fell on
prepared ears and impressed the archbishop of Prague, Zbynek of
Hasemburg. Hus’s focus was institutional and moral conversion for the
Church. His sermons attacked errant clergy for simony and sexual
immorality and inveighed against aspects of the ecclesiastical hierarchy, such
as the overreaching of the papal power, indulgences, and excommunication.
Like Wycliﬀe, Hus asserted that property could be taken away from the
Church by secular powers.
Beyond the religious sphere, Prague at the turn of the century saw
increasing Bohemian national con dence, which resulted in growing
tensions between the Czech and German communities. is tension was
evident in the university, where Bohemian scholars, aided by the Prague
civil magistrates, sought to stymie the in uence and career advancement of
German scholars. e diﬀerences between them went beyond national
origin and erupted in debates over Wycliﬃte philosophy, with many Czech
masters attracted to Wycliﬀe’s “realism” while German masters leaned
toward Ockhamist nominalism; the German contingent at the university
(especially the Dominican Johann Hubner) remained hostile to Wycliﬀe’s
teachings. e year 1409 saw a key shi in national and university politics.
King Wenceslas issued the decree of Kutna Hora, redistributing the German
and Czech voting blocs in favor of the latter, who would support his bid to
transfer allegiance to the new pope elected at the Council of Pisa, Alexander

V. In response, the Germans le the university, many going to the new
university established at Leipzig.
Wenceslas’s bid to support the new pope was met with recalcitrance on
the part of Archbishop Zbynek, and the issue drove a wedge between
Zbynek and the Czech Reformers. Already by 1407 Hus was seen as the
leader of the Czech reform movement, and in his sermons Hus framed this
con ict using Wycliﬀe’s terms of secular power over the church-state union.
e clerical hierarchy, Zbynek most of all, felt threatened, and the
archbishop complained to Alexander V, who issued a bull condemning
Wycliﬀe’s opinions and forbidding Hus to preach. Hus, undeterred,
continued preaching and defended Wycliﬃte doctrines—even those that
had been explicitly condemned and that he had never held himself.
Although he had popular support, this radicalized stance isolated him from
the city and university elite, and his enemies, including the German masters
and Czech clergymen he had criticized, turned on him. In the autumn of
1412 the pope put Prague under interdict due to Hus’s preaching, and Hus
sought refuge with the nobility outside of the city for the next two years.

Portrait of Jan Hus
Death at the Council of Constance
e Council of Constance (1414–1418) had been called to end the papal
schism that had lasted for a generation, but it also oﬀered the opportunity

for the Church to make de nitive determinations concerning the teachings
of Wycliﬀe and Hus. Hus accepted an invitation, with assurances of safe
conduct, by Emperor Sigismund to defend his views. Only a few weeks aer
his arrival, council leaders had been convinced by Czech canons who
opposed Hus’s teachings that he was an adherent of Wycliﬀe, and Hus was
duly imprisoned and interrogated. At a public show trial on June 5–8, Hus
faced a group of theologians, including the Parisians Jean Gerson and Pierre
d’Ailly, and refused to abjure his opinions. Among his ideas deemed
heretical was that the true church consisted only of the elect and that Christ
(not the pope) was head of the Church. His ideas about excommunication
and interdict were also condemned, alongside his notions of the powers of
the priesthood and his opinion on 45 articles of Wycliﬀe. Despite eﬀorts to
persuade Hus to recant, he maintained his position. He was stripped of his
priestly status and led to the pyre, dying in the ames.
e execution of Hus at Constance radicalized his followers in Prague,
who coalesced around the leadership of Jakoubek of St bro. Jakoubek
understood the Roman Church’s clergy and their leader, the pope, to be
devices of Antichrist. e radical movement advocated that the chalice,
typically withheld from the laity during Mass, should be oﬀered to lay folk
along with the Eucharistic bread. is practice, called Utraquism, became an
emblematic feature of Bohemian reform, which also included a strippeddown liturgy (in Czech instead of Latin), some iconoclasm, penance as a
public rite, and clerical vestments simpli ed in Prague. Utraquists came into
con ict not merely with the Roman Church but also with a movement more
radical than their own, the Taborites. Taborites believed any religious
practice not explicitly commanded by biblical instruction should be
rejected. Although Utraquists and Taborites came together brie y, they
separated again aer Utraquists accepted concessions made to them at the
Council of Basel that the Taborites refused.
Reformation Legacy
Hus was drawn into Reformation-era disputes early on. When Andreas
Karlstadt and Martin Luther squared up to the formidable Johann Eck in the
debate at Leipzig in the summer of 1519, Eck easily maneuvered Luther into
agreeing with several of Hus’s opinions. Luther’s antipapal stance was wellknown, but he had not at that point come to reject the authority of councils.

He implied that the Council of Constance was wrong to have condemned
Hus. It was now clear that Luther considered Scripture—not the papacy, not
ecumenical councils—to be the sole authority in the Church.
Hus’s martyrdom and the fact that many of his theological ideas paralleled
those of 16th-century Reformers made him a ready-made Reformation hero.
His adoption by Lutherans as a forerunner and even prophet for their
movement garnered Hus posthumous commemoration and an enduring
legacy in Lutheran churches. Protestant Churches including the Unity of the
Brethren and the Moravian Church both consider Hus to be a forerunner of
their movements.
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H W
e term “Hussite Wars” is used to describe the warfare between the
Hussites and Catholic lords and monarchs and the battles between various
Hussite factions. Four anti-Hussite crusades were declared with the aim to
reinforce the authority of the Catholic Church in the lands of the Bohemian
crown.
In 1414 Roman and Hungarian king Sigismund convened the Council of
Constance to resolve the question of Czech heresy. Jan Hus went to the
Council, but even though he had a guarantee of safe conduct, he was
imprisoned. Hus’s death at the stake on July 6, 1415, in Constance ignited
the ame of revolt in Bohemia and Moravia, and Hus’s enemies were
persecuted in Prague.

King Wenceslas IV, the single authority of the Bohemian crown state,
ordered the return of Prague Utraquist churches to the Catholics. is
initiated a Hussite procession on July 30, 1419, led by the radical preacher
Jan Zelivsky, which attacked the New Town Hall in Prague and threw 11
opponents of the Utraquists from the windows. is event is known as the
rst defenestration of Prague. Soon aerward King Wenceslas IV died, and
the Hussite revolution broke out.
Hussite Factions
Hus’s followers were called Utraquists because of their doctrine that the
Eucharist should be given sub utraque specie, in both kinds. ey were not
united and consisted of various social groups that pursued their own
interests. Because the revolution’s impetus came from the burning of Jan
Hus, for the purpose of simplicity many writers have put most of these sects
under the umbrella term “Hussites.”
ere were three main Hussite factions. e moderate group, Calixtines,
consisted of rich Prague citizens and the majority of the German aristocracy
in Western Bohemia. Calixtines were moderate in matters of theological
disputes and sought a compromise. e second group were radical brethren,
Taborites, the members of a religious community centered in the city of
Tabor (founded 1420), which was led by Jan Zizka and Prokop Holy.
Taborites strove to realize their idea of a socially just and equal society with
God’s law as the basic norm for human relationships. e third group were
Orebites from east Bohemia. Jan Zizka joined them in the spring of 1423.
Aer his death they were known as Orphans. e Orebites and Taborites
soon gained dominance in the whole of Bohemia. Disagreements among
various sects oen resulted in ghts for power, but they always united their
forces against crusaders.
Crusades
Aer the death of King Wenceslas, the claim to the throne of King
Sigismund was not recognized. Czech Catholics and the representatives of
other lands of the Bohemian crown (Lusatia and Silesia) followed him, so
Bohemia remained isolated. Sigismund and the league of Catholic lords kept
strong positions in Moravia and in cities with a German patriciate. e
newly elected pope Martin V (1417–1431) declared the rst crusade on

March 17, 1420, and Sigismund approached Prague in June 1520 with an
army consisting of 50,000 soldiers. Hussite Utraquist groups from all over
Bohemia gathered to defend Prague. e fruitless attempt to conquer Prague
and the brave resistance of the Taborite garrison forced the crusaders into
retreat.
Sigismund hurriedly crowned himself a Bohemian king in St. Vitus
Cathedral and abandoned Prague. But the Hussites did not accept this
situation and declared common demands, which became the basis for the
pan-Hussite program of the four articles of Prague: freedom to spread the
Word of God, receiving communion of consecrated bread and wine at mass,
a ban on secular power for priests, and the punishment of mortal sins. e
second anti-Hussite crusade followed, but its crushing onslaught was halted
in September 1421 on the battlement of the North Bohemian town Zatec.
Sigismund’s delayed army was defeated on January 6, 1422, by Jan Zizka and
his tactics of defensive battle with surprising strikes from armored wagons.
Internal troubles followed the second crusade. e rise of the conservative
Utraquists in Prague’s Old Town secured the Lithuanian prince Sigismund
Korybut as a candidate for the Bohemian throne. Dissatisfaction with the
division of church property led to the tyranny of radical Hussites in Prague’s
New Town led by Jan Zelivsky, who was arrested in March 1422 and secretly
executed. e situation in the capital city was calmed in May 1422 aer the
acceptance of Sigismund Korybut as the administrator of Prague and its
league. Korybut’s authority was recognized by the moderate Taborites and
Praguers, but his position was very weak. He was recalled to Lithuania in
1423, and the war among moderate Utraquists, Praguers, and the Taborites
followed. Zizka defeated the Praguers on June 7, 1424, and prepared for an
attack on Prague, but was persuaded to accept an armistice. Prince Korybut
was arrested in 1427 and never returned to Prague. Aer Zizka’s death on
October 11, 1424, Tabor rose to new power under the leadership of Prokop
Holy, and the uni ed Tabor league occupied a number of towns of the
Prague league.
e danger of a new invasion of crusaders brought the Hussite party
together again. e dilatory approach of King Sigismund in his battles with
the Hussite heretics provoked dissatisfaction both in the Papal See and the
empire. e organization of a third crusade was thus taken up by several
electors at the Imperial Diet of April 1427. ey fared no better, since their

crusading corps ed from Tachov (1427) without oﬀering any resistance to
the uni ed Hussite army.
Beautiful Rides
e defeat of the third crusade accelerated a change in military strategy of
the Hussite eld armies, which shied from defense of their own territory to
a permanent oﬀensive against the territory of the enemy. ese raids were
called “beautiful rides” and aimed to weaken the enemy on its own territory,
but also to spread Hussite ideas. Hussites not only plundered other lands of
the Bohemian crown but also went to Slovakia, German areas of the empire,
and even the Baltics in the service of the Polish king.
e Catholic world tried one more time to stop the Hussite oﬀensive and
before giving its consent to peace negotiations, declared a fourth crusade at
the Imperial Diet in Nuremberg in March 1431. e responsibility was given
to Brandenburg elector Frederick of Hohenzollern, who gathered 100,000
soldiers from all over Europe. e Hussite and Catholic armies were to meet
on August 14, 1431, near Domazlice, but the crusaders ed in chaos.
Aer this defeat, Europe decided to use diplomatic negotiation and
intrigues as a strategy. Representatives of the council invited a mission of
Czech Hussites to the council in Basel to present their ideas, but the public
hearing of the Hussite mission did not bring the expected results. Radical
Hussites still insisted on four articles, but moderate Hussites were willing to
make a compromise to preserve the chalice. Increasing problems and
disgruntlement across the spectrum of the radical brethren contributed to
the uni cation of the Catholic and Utraquist nobility, which together took
control of Prague on May 6, 1434. When all attempts at peace collapsed, a
decisive battle took place at Lipany on May 30, where radical Hussites were
defeated by a coalition of moderate Hussites and Czech Catholics.
e unity of the victors collapsed aer the battle, and disputes on
religious matters continued. e moderate Hussite party formulated its
demands in a document known as Compactata (1436), traditionally referred
to as the end of the Hussite wars. For the rst time in history, the Catholic
Church reconciled itself to two faiths in a territory it controlled. Historians
Frantisek Smahel and Petr Cornej, in their recent works, however, do not
consider the year 1436 as the end of the Hussite Wars, and they draw
attention to events in the second half of the 15th century. For Smahel the

Hussite Wars ended with the religious peace of Kutna Hora, concluded in
1485. Petr Cornej divides the Hussite Wars into two phases (1419–1436 and
1467–1479).
Importance
Hussitism foreshadowed the European Reformation and was a step forward
for religious freedom. It made the Bohemian military art of war and its
tactics famous, and Czech warriors were in demand by many armies. e
Hussite revolution resulted in major property transfers and the richest class,
the German burghers, disappeared from the cities. Assets that had originally
been church property were stripped by nobles and cities regardless of
whether they professed to follow the Utraquist or Catholic faith. e
political in uence of the Catholic Church also declined, and it lost its
representation in the estates assembly. Hus’s teaching and Hussitism
in uenced the religious history of Europe.
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Paul Nettl (1948) suggests that Luther would have been a great composer
had he not been a Reformer. at is a hyperbolic stretch. Robin Leaver
(2007) gives a more balanced perspective. But Nettl points to Luther’s
musical and poetic skills, coupled with his commitment to the Church’s
music. ough Luther wrote at least one short motet, mostly he deployed his

musical abilities on behalf of the congregation’s and the clergy’s singing. At
this he was unusually able—and committed.
Luther’s commitment is important to note. Ulrich Zwingli (1484–1531)
was probably a better musician than Luther, but he moved music out of the
Church’s worship altogether. Luther followed the more characteristic
practice of the Church, welcoming congregational and choral song. is
came to include the West’s developing use of organs and other instruments.
(Luther’s negative comments about music and the organ refer to their
misuse, not their intrinsic value.) He welcomed what he received from the
past if it was of tting, high, and durable quality, and if its texts did not deny
the gospel’s central aﬃrmation of justi cation by grace through faith.
Luther also edited what he received to make it the best it could be for the
language of his time and place. at meant modifying tunes with Latin texts
for their use with German. And he wrote new hymns, both texts and tunes,
adding to the repertoire he received. He also called for those more skilled
than he to do the same.
Education
ough not a professionally accredited musician, Luther had an extensive
musical background. His parents fostered singing at home; the Latin school
in Mansfeld, which he attended from the time he was about seven, included
music as part of its study; he learned to sing parts of the Mass and daily
oﬃce from memory there; and he also sang in the St. George’s church choir.
Six years later, when he went to the Latin cathedral school in Magdeburg for
a year, he lived with the Brethren of the Common Life, for whom music was
important. en, at the age of 14, he went to the Georgenschule in Eisenach.
In Magdeburg and Eisenach he continued what was begun in Mansfeld, all
of this as part of singing at worship and the medieval trivium (grammar,
logic, and rhetoric). In Eisenach extracurricular polyphonic singing was
added.
e medieval quadrivium (arithmetic, geometry, astronomy, and music)
was the next step at the University of Erfurt. is included theoretical
studies about music, though musical skills were not absent. It is likely that
Luther also learned more about German folksong at this time. en as a
monk he memorized the music of all the prayer oﬃces, not only matins and
lauds, which he had sung in his earlier studies.

Luther’s native curiosity about music also needs to be emphasized. When
he was working on the music for the German version of the Mass, he invited
the musicians Johann Walter (1496–1570) and Conrad Rupﬀ (1475–1530) to
help him. ough he could have done this work by himself, the invitation
indicates he understood music’s communal wisdom. Walter recognized
Luther’s skill in matching words to music and wondered where it came from.
Luther’s chuckling response was that it came from the poet Virgil. Whatever
that may mean, it points to a thoughtful and studied perspective that
transcends curricular limits.
Liturgy
In 1523 Luther edited a Latin Mass with sacri ce removed. In 1526 he edited
a German version of the Mass in the same way and helped with an
Enchiridion that included German oﬃces of vespers, compline, and matins.
ese publications re ect the Church’s norm of sung services—Sunday word
and table and daily oﬃces—with a mix of Latin and German possibilities.
Luther criticized those who showed oﬀ with their own orders rather than
worship for the glory of God and the good of the neighbor.
Chant
Luther provided versions of chant for clergy, congregation, and choir. e
dialogical character of the Mass remained: the dialogue of the Sursum corda,
for example, was intact, followed by the clergy’s singing of the preface.
Luther also provided the clergy chants for the lessons and the words of
institution. He made the melody for the words of institution match the one
for the gospel. is skillfully cemented together the proclamatory nature of
the two.
is meant that Gregorian chant was welcomed, and indeed Luther
worked out chant versions of the Kyrie and Agnus Dei for the congregation.
He adapted these rst and last parts of the ordinary so that their initial notes
matched. As Leaver (2007) indicates, this set up a musical symmetry
between the two halves of the Mass—the word service and the Eucharistic
one—so that they enclosed the gospel and words of institution in a
proclamatory whole.
Sequences, Leisen, Contrafacta

Luther realized that the people also needed a proclamatory sacred folk song.
Like the Council of Trent, he knew the massive number of sequences from
the medieval period had to be reduced. ough associated with
congregational origins, they had become unduly long, soloistic, and overly
complex. He and those who followed him kept some, more than the four
Rome kept. Six, for example, were used in Wittenberg, fourteen in
Naumberg. Luther also adapted some, along with medieval vernacular
Leisen, into “chorales.” “Christ Jesus Lay in Death’s Strong Bands,” for
example, is derived from the Leisen “Christ ist erstanden,” which in turn is
derived from the sequence “Victimae paschali” He also welcomed contrafacta
in which an existent text is replaced, keeping the same melody, as in “From
Heaven Above.” He was sensitive, however, to what is tting. In this case the
original children’s ring dance tune was replaced by the tune still in use,
“Vom Himmel Hoch.”
Chorales
Luther stands at the head of the “chorale” heritage. “Chorale” is derived from
the German word Choral and means “in the manner of chant,” that is, in
unison and unaccompanied as chorales were sung during the Reformation
and for a century and a half thereaer. e simple unison line appeared in a
“rhythmic” proclamatory form, with a propulsive and celebratory drive.
When chorales became “isorhythmic” with notes of equal value and
accompanied, they re ected more meditative and internal stasis, less of their
original proclamatory character.
Luther renewed the Church’s ancient principle of alternation. Chorales
were sung in unison by the congregation, alternating stanzas with
polyphonic settings by the choir. Two books published in 1524, between
Luther’s two editions of the Mass, signaled this alternation. One comprised
eight congregational chorales, Etlich Christliche Lyeder Lobgesang und Psalm,
sometimes called the Achtliederbuch because of the eight. e other was
Johann Walter’s Geistliche Gesang-buchlein, for which Luther wrote the
preface. It was a set of choral polyphonic motets based on chorales, so
sometimes called Chorgesangbuch. Polyphonic choral music plus
congregational chants and chorales made the musical mix at worship as rich
as the linguistic one.

For his tunes Luther gravitated to Barform, that is, in the structure AAB.
Barform, used by Minnesingers and Meis-tersingers in contests, comes from
the French word Barat, a term from fencing to denote a “skillful thrust.” It
refers to an art song and has nothing to do with “bars” as in taverns, nor did
Luther write “popular tunes” as careless or momentarily attractive. His
sources were Gregorian chant and medieval vernacular hymns.
Luther’s chorales grow out of the Psalms, address the church year and
subjects found in standard hymnals, and include catechetical hymns and
metrical settings of the ordinary. e best-known is probably “A Mighty
Fortress,” but others, like “Lord, Keep Us Steadfast in Your Word,” have also
been widely used. Peter Reske collected Luther’s hymns in English versions.
He printed 38, noting that Luther may have written 5 others.
Legacy
e dark side of Luther’s legacy is the Reformation’s tendentious rhetoric
and warfare. e bright side includes contributions to the Church’s music.
Churches still sing Luther’s hymns, with his liturgical insights, around word,
font, and table, and the oﬃces. Other ne poets and composers followed
him. ey form a long stream that includes Philip Nicolai (1516–1608),
Johann Cruger (1598–1662), Paul Gerhardt (1607–1676), J. S. Bach (1685–
1750), Felix Mendelssohn (1809–1847), Jaroslav Vajda (1919–2008), Carl
Schalk (b. 1929), and Susan Cherwien (b. 1953). Luther’s invigoration of the
Church’s musical river propelled this whole stream.
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Luther’s 36 hymns (the total varies according to the criteria applied) erupted
from a trio of the Reformer’s liturgical principles: a deep desire to preserve
(and sometimes alter) received and beloved texts and music; an eagerness to
provide vernacular musical components for the people’s worship; and a
personal, pastoral passion for penetrating the hearts of people with the
gospel. His poetic prowess, grasp of existing repertoire, and musical ability
converged as he led the way to what would become a collection of
remarkable and widely valued hymns, collectively known as the Lutheran
chorale (Choral: German for chant). e signi cance of Luther’s
contributions to this collection arises from the staying power of at least 30 of
his hymns among the worshipers of uringia and Saxony (homeland of
Bach) well into the 18th century.
In Bach’s total (extant) oeuvre, comprising vocal and instrumental works,
Luther’s hymns appear more than 150 times. is number includes Luther’s
texts as well as melodies he may have had a hand in shaping, but excludes
melodies composed for his texts by others. In most instances Bach employed
current versions of the melodies, nowadays called “isometric,” that is,
“smoothed” into standard meters by altering original additive rhythms or by
taming original dance gestures. Charting Bach’s interaction with these
hymns indicates a lifelong enthusiasm for them and points to them as a
source of inspiration reaching across nearly all the genre with which he
engaged.
Chorale Motet and Chorale Cantata
A large number of 16th- and 17th-century composers centered their creative
energies in the motet, a texted multivoiced choral composition oen based
on medieval chants. Turning from chant as inspiration, Bach looked to the
chorales for starters, building on a tradition etched by predecessors such as
J. H. Schein, J. Pachelbel, and D. Buxte-hude. Luther’s hymns gured
prominently in these projects, such as Bach’s chorale motet Ein feste Burg (A

Mighty Fortress), which constitutes the rst movement of a cantata by the
same name (Schmieder 1958, 80). For this cantata Bach determined also to
set the remaining three stanzas of the hymn, each with its unique form and
scoring, thereby craing a so-called chorale cantata. is extended musical
form turned out to be a favorite structure of his. As the encompassing plan
for the church year spanning 1724–1725 Bach chose to compose a cantata
based on the hymn appointed for each Sunday and festival of the cycle. Of
the 40 chorale cantatas he was able to complete, 9 are based on Luther
hymns. Among them is the much-loved Christ lag in Todesbanden (Christ
Lay in Death’s Bands) (Schmieder 1958, 4).
Single Strophe Four-part Settings
At the speci cation of a librettist or possibly through his own initiative, Bach
frequently encountered a single strophe of a hymn meant to function as a
constituent component of a cantata libretto. He generally treated these
stanzas in a chordal, hymn-like manner, though providing them with
interest-provoking passing tones in all voices. ese classic “Bach chorales,”
of which there are over 370, include Luther hymns, such as the fourth stanza
of Mit Fried und Freud (With Peace and Joy) that concludes Cantata 83
(Schmieder 1958). While the compositional style is not unique to Bach, his
handling of it is, in that by means of this style, rooted in congregational
song, he (and his librettists) nurtured the old understanding of Luther’s
hymns as symbols of the Church that even in the midst of concerted
surroundings have a pastoral aim. Variations of the pattern indicate Bach’s
intense interest in the Luther repertoire. Sometimes the composer inserted
interpretative instrumental ourishes between phrases, as with stanza 13 of
Vom Himmel Hoch (From Heaven Above) in the Christmas Oratorio
(Schmieder 1958, 248/9) while at other times, to suit immediate purposes,
he mated a stanza from another poet with a Luther tune (Schmieder 1958,
248/23). Extant but orphaned single-strophe settings suggest that contextual
material, such as cantatas, has been lost.
Tunes without Text
Because Luther’s hymns were well known by the congregants Bach served,
he occasionally sought to add commentary to cantata text by weaving a
chorale tune into the primary musical texture. Text and gloss appear in

Cantata 77.1 (Schmieder 1958), where a trumpet sounds Luther’s “Dies sind
die Heil’gen zehn Gebot” (“ese Are the Holy Ten Commands”) while the
choir sings “You should love the Lord your God with all your heart” (Luke
10:23). In Cantata BWV 127.1, prepared for the Sunday before Lent, the
choir sings “Lord Jesus Christ, true human and God,” while violins play
Luther’s “Christe, du Lamb Gottes” (“Christ, You, the Lamb of God”) under
which, in the closing measures, the bass instruments intone O Haupt voll
Blut und Wunden (O Sacred Head, Now Wounded).
Orgelbuchlein (Little Organ Book)
Around the year 1714 Bach wrote 46 chorale settings for the organ
(Schmieder 1958, 599–644). e purpose of these compositions is unclear,
but likely they were meant as introductions to the singing of the hymns or as
music for communion. Each features its respective tune prominently,
sometimes ornamented with intricate countermelo-dies. Twelve of these
pieces derive from Luther’s hymns. e composer’s original plan called for
165 such compositions, of which 26 stemmed from Luther chorales.
Hymns in the Works of J. S. Bach, Luther’s
Clavierubung III (ird Part of Keyboard Practice)
is somewhat enigmatic collection of 27 compositions for
organ/keyboard (Schmieder 1958, 552, 669–689, 802–805) was Bach’s rst
publication for organ even though it came to market in 1739, toward the
latter part of his career. He had attained a reputation as keyboard teacher,
and like his predecessors and contemporaries he wrote and collected pieces
to facilitate his pedagogy. Among them are the Anna Magdalena Music
Books, the six Partitas (Clavierubung I), the Italian Concerto and French
Ouverture (Clavierubung II), and the Goldberg Variations (Clavierubung
IV). But Cla-vierubung III lays claim to more than pedagogical purposes. It
is at once a demonstration of Bach’s compositional prowess, a spectacle of
Trinitarian proportion in sound, a monument of commitment to Lutheran
orthodoxy, and a musical roadmap of Leipzig church life.
Individual compositions fall into three groups: Missa (Kyrie/Gloria from
the Leipzig chief Sunday service), Cat-echismus Sonoros (Sung catechism),
and Musikalische Hau-sandacht (Musical home devotion). For the second
group Bach selected six hymns by Luther, each a paraphrase of one of the six

parts of Luther’s catechism. Bach composed two settings for each hymn, one
for manuals (organ keyboards) only and one for manuals and pedals. ese
extended settings exhibit complexity, variety, and invention while
simultaneously ful lling in an unusual way Luther’s desire for believers to
immerse themselves in the truths the catechism contains.
Miscellaneous Organ Chorales
Apart from planned collections, Bach engaged the Luther hymns repeatedly
in his compositions for organ. e scope of these detached works reveals a
composer who plumbed his musical toolbox so as to provide multiple
musical and theological contacts with the chorale repertoire, Luther’s hymns
included. For Gelobet seist du (All praise to you), a favorite Christmas hymn
of his, Bach worked out a fughetta (short fugue) (Schmieder 1958, 697) that
in 48 seconds conveys the swirling outburst of angelic joy through a
wizardry of melodic imitation. On the other end of the spectrum he
responded to the impressive majesty of Luther’s “Komm, heiliger Geist”
(“Come, Holy Ghost”) by fashioning the ve-and-a-half minute Fantasia
super Komm heiliger Geist
(Schmieder 1958, 651), a huge composition for manuals and pedal that
with its continuous outpouring of rushing themes on two levels over the
long notes of the melody achieves musical grandeur together with an aﬀect
central to the Pentecost experience.
Canonic Variations, Vom Himmel Hoch, da Komm Ich Her
As was common among his contemporaries and predecessors, Bach wrote
ve sets of variations on chorale tunes. e last of these (Schmieder 1958,
769) is based on a Christmas hymn of Luther’s, “Vom Himmel Hoch”
(“From Heav’n Above”). Sometimes called “Partita,” a set of variations
typically explores the musical possibilities inherent in a given melody,
thereby agging the creativity and skill of the composer/performer. Probably
these variation sets were employed for church purposes, but home usage is
also possible. Unlike many of Bach’s compositions, the Canonic Variations
were published during his lifetime in 1747, written in the preceding months
as a presentation coinciding with his entrance into the Leipzig Society for
Musical Sciences. at the variations evolve from the musical structure of

canon dovetails with his intense interest in the art of counterpoint toward
the end of his life.
Bach’s comfort with submitting variations on a Luther hymn to the society
shows the common parlance of at least some of the Reformer’s chorales at
the time. But the connection between Luther and Bach via hymnody runs
deeper than musical familiarity. Luther’s attitudes toward worship alongside
his proposals for reform remained vibrant in Leipzig. It can be said as well
that Luther’s hymns propelled the cantorate there insofar as they functioned
as a source of musical inspiration, theological integrity, and personal piety.
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I  R
e ritual practices and iconoclasm of 16th-century Europe were diverse
and complicated phenomena. In the midst of the Reformation, what had
been robust late medieval ritualism gave way to destructive iconoclastic
violence. And as the wheel turned, the logic and practice of iconoclasm
eventually gave rise to new articulations of ritual among subsequent
generations of Protestants. As one who oscillated between a tacit embrace of
the destruction of the old medieval order and the sharp condemnation of a
Protestant radicalism that, as he saw it, threatened to unleash utter chaos in
Christian lands, Luther played a crucial role in both the development and
critique of nascent Protestant iconoclasm-cum-ritualism and its
implications.
Social historians have called the advent of 16th-century image breaking
the earliest and most profound instance of religious and political reform
among a broad spectrum of Europeans (Wandel 1994, 3). Iconoclastic zeal
cut across class and kinship relations, as well as geographic location,
extending into nearly all sectors of late medieval and early modern society.
e “wars against the idols” of medieval devotion implicated not only the
educated elite and clergy, but also landed gentry and the strati ed “middle”
and peasant classes of Eastern and Western Europe. As Carlos M. N. Eire
has pointed out, this is because religious life on the eve of the Reformation
was intimately connected to a rich visual piety that employed images, relics,
sculpture, and an array of other material articles as devotional objects (2003,

8–17). Images were sites where the Christian faithful encountered the lives
of the saints, the fundamental articles of the faith, the history of God’s
activity in the world, and the basic narratives and teachings of Scripture.
ey were, as Gregory the Great famously declared, “the books of the
illiterate,” didactic tools meant to instruct and comfort, but also to normalize
and regulate. To assail an image, either publicly or in secret, was to strike at
the heart of the reigning cultic order (Koerner 2004, 126–132).
Whether attacked or venerated, derided as impotent or extolled as sacred,
religious art exercised a powerful in uence over late medieval and early
modern life, worship, and imagination. To strike an object in a wild fury or
approach it with reverent distance were species of the same fundamental
disposition whereby the object’s tacit religious power was acknowledged.
Iconoclastic violence centered on religious art was inextricably bound up
with its ritualistic use.
Ritualism and the Sacraments in Early Protestantism
Notoriously challenging to de ne, ritualism can be broadly described as a
loosely ordered, repetitive sequence of actions that convey and reinforce the
basic self-understanding of a community, regardless of its scope, in relation
to that community’s conception of some transcendent reality, whether
thematized as “divine” or not. In late medieval practice, ritualism was closely
connected with sacramental theory, supremely manifest in the celebration of
the Eucharist, which alongside baptism, con rmation, and confession,
functioned as one of the chief means of communal regulation. us, it
comes as no surprise that among early Protestants, the rejection of material
aids in worship deriving from idol polemic directly in uenced the
reworking of Eucharistic theology by prominent Reformers such as Luther,
Karlstadt, Zwingli, Bucer, and Calvin (Burnett 2011; Wandel 2006).
While Max Weber’s famous assertion that Protestantism’s “anti-ritualism”
led to the rise of “disenchantment” remains in uential, scholars such as
Edward Muir have attempted to revise this claim. Muir argues that the
Reformers, both radical and moderate, did not so much dispel an enchanted
world as modify and expand it, locating the sacred throughout the created
order to be discerned through the Holy Spirit (2005, 203–204). Muir’s point
comes through with clarity when one considers Protestant revisions to
Eucharistic doctrine. Following the initial round of debates over the Lord’s

Supper initiated by Luther and his colleagues that culminated in the
Marburg Colloquy of 1529, the Eucharistic performance would remain for
Protestants a conduit for the presentation of a nonsomatic divine presence
on Earth, though it would ultimately be dissociated from this ontological
emphasis in Zwingli’s memorialist and Calvin’s participationist/pneumatological understanding. Each of these was designed to mitigate the
charge of idolatry while also preserving some notion of Christ’s sacramental
presence. In a word, Protestant critiques of late medieval ritualism, rejection
of material aids in worship, and subsequent reworking of sacramental
teaching did not abolish or “spiritualize” ritual practice as much as generate
alternative expressions that would be constitutive of later Protestant ritual
practice.
Luther on Iconoclasm and the Image Question
When one combs Luther’s writings between 1520 and 1525, one discovers
his fondness for distinguishing the heavenly from the earthly, the esh from
the spirit, the internal from the external, and “profane society” from the
“sacred” Christian community. ese distinctions begin to show up
following the enactment of extreme measures of reform in German lands
during Luther’s exile at the Wartburg around 1521. At this point, he took it
upon himself to clearly distinguish his own position from a perceived
unbridled and reckless reform agenda that threatened to undermine the
integrity of the doctrine he had outlined. e necessity of diﬀerentiating his
understanding of reform from that of the so-called spiritualists, fanatics, and
rebaptizers was a line pursued throughout his later career and was closely
tied to his insistence that iconoclasm was a deviation from the reform
project he had initiated.
However, the matter of iconoclasm was more than a mere recreational
doctrinal problem for Luther. His anxiety over potential large-scale social
cataclysm was provoked by instances of organized image breaking, church
desecration, and civil unrest among the peasants. Again, for the early
Reformers, the question of images and their ritual purpose could not be
divorced from the sacramental controversies. Accordingly, Luther’s initial
attack on radical Protestantism in his Against the Heavenly Prophets (1525)
focused on two key issues: the nature of Christ’s presence in the Eucharist
and the propriety of the use of devotional objects in worship. On both

matters, Luther’s critique was governed by a preference for the freedom of
the conscience over its binding. He insisted that those who break images,
deface churches, and degrade the sacraments in the name of “true religion”
simply impose a new law on Christians, binding consciences as they
command obedience to God through works (Edwards 1975, 82–111).
Crucial to Luther’s perspective on iconoclasm is a broadening of the
de nition of the idol beyond what is tangible. Luther claims that as a
minister of the Word of God, he is responsible for tearing idols out of the
heart, not from before the eyes. erefore, the emphasis falls on the
necessity of proper instruction: teaching Christians to orient their hearts to
the true worship of God. If this is accomplished, so reasons Luther, practical
iconoclasm and concern with the orientation of the physical eye become
unnecessary. e logic of his argument leads Luther to aﬃrm that the
primary locus of idols is not within a material, external space (e.g., at the
altar or in the reliquary box), but in the internal space of each individual
Christian. Because the heart, a hidden reality, is the primary ground for idol
worship, material images, statues, and relics are adiaphora, matters of
indiﬀerence.
e art historian Sergiusz Michalski points out that Luther’s doctrine of
justi cation cannot be underestimated when considering the Reformer’s
approach to religious art, the idol, and iconoclasm. While Luther oen
contended that religious art was ultimately of no consequence in the matter
of salvation, at times he also suggested the opposite, that devotional objects
themselves risked placing a set of demands on the Christian that could
undermine the crucial soteriological point that righteousness is freely given
in faith, grounded in the liberating action of God alone (Michalski 1993, 15–
16). In other words, though images and devotional objects were not
dangerous in themselves, insofar as vestiges of the old Latin economy of
indulgences, penance, and the performance of good works remained
attached to them, Luther advised they be approached with caution. In the
event the idol posed an extreme threat, literal destruction could be
recommended, but only in the interest of the preservation of the Christian
conscience and, perhaps more important for Luther, the conservation of
social order.
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I  L
Inigo Lopez de Loyola (1491–1556) was a Basque noble and the founder of
the Society of Jesus (Jesuits). Aer suﬀering an injury in battle in 1521, he
experienced a spiritual conversion. Over the next several years he prayed
steadily, made a pilgrimage to the Holy Land to convert Muslims,
began studying Latin and theology, and became a priest. In 1539, along
with several followers, he created the Society of Jesus, which was granted
papal approval in 1540. He served as the Society’s rst superior general
(1541–1556). He died in Rome of malaria and was canonized in 1622.

Inigo described himself as a vain youth who enjoyed stories of adventure.
He joined the army of Castile, certain that he would become a hero. He
served without injury until 1521, when he was severely wounded by
cannonball re.
During his long recuperation, he read Legenda aurea, by Jacobus de
Voragine (1228–1298), a collection of saints’ lives, and De vita Christi by
Ludolph of Saxony (c. 1295–1378). e latter encouraged the reader to
imagine himself present at scenes during the life of Jesus. e subject matter,
and the technique, were deeply in uential on Inigo. e Spiritual Exercises,
which he wrote beginning in 1522, employed the same meditative approach.
He decided to try to emulate the lives of holy people and began a life of
prayer and asceticism. Inigo then determined to devote his life to converting
non-Christians in the Holy Land. In 1523 he embarked on a pilgrimage to
Jerusalem, but in less than three weeks he was asked to leave by Franciscans
there. ey considered his plans unrealistic and did not want to be
responsible for his safety. Sorely disappointed, he returned to Spain and
began his studies, rst learning Latin in Barcelona.
Education and Suspicion of Heresy
At the University of Alcala beginning in 1526, Inigo studied philosophy. He
moved to the University of Salamanca in 1527, where he encountered a
group that practiced a mystical, and heterodox, devotion. e alumbrados
sought union with God and rejected many outward expressions of worship
associated with Catholicism, including sacraments. Inigo was questioned
and brie y imprisoned by the Spanish Inquisition as a result. Little evidence
remains from this or his other trials, but he was restricted from preaching
during his years of study. He never abandoned the idea of interior piety to
which the alumbrados had introduced him.
Inigo moved to the University of Paris in 1528 to study theology. At some
point during this period he adopted or was given the name Ignatius, which
he believed to be a Latinization of his birth name. He was investigated by the
Inquisition in Paris (1529), again in Venice (1537), and in Rome (1538). e
later accusations were in amed in part by Melchor Cano, O.P. (1509?-1960),
whose preaching was critical of the Society’s avoidance of choir and of what
he considered laxity in their penitential approach. e Spiritual Exercises,

rst printed in 1548, also caused concern in Spanish circles, but Pope Paul
III (1468–1549; r. 1534–1549) defended the Jesuits.
Foundation of the Society of Jesus
In Paris Ignatius met the nine men who would join him to become the rst
Jesuits. In 1534 they took vows of poverty and chastity, as well as a promise
to serve the Catholic Church as missionaries to Jerusalem. Aer their
ordination as priests in 1537, the group attempted to sail to the Holy Land,
but were thwarted by war between the Ottoman
Empire and Venice. erefore they remained in Europe, preaching. In
1540 they gained formal papal recognition as the Society of Jesus. Although
the Society was hierarchical in nature, Ignatius and his rst companions
considered themselves equals led by Jesus. For this reason, they rejected the
notion of naming their group aer their founder. At this point they took the
three priestly vows (poverty, chastity, and obedience) along with a vow of
special obedience to the pope.
Over the following years the Jesuits turned their attention to founding
schools and creating foreign and domestic missions. Ignatius’s desire to
revive and enrich Catholicism was largely the result of his ambition to
convert Muslims and his denunciation of the empty, outward piety of many
in the religious orders. Ignatius probably learned about early Protestantism
in Paris while studying, but not from Lutheran sources. In return, Luther
knew nothing of Ignatius or the earliest Jesuits.
Legacy
Ignatius le three major literary works: the Spiritual Exercises, the
Constitutions of the Society of Jesus (adopted 1554), and an “autobiography,”
dictated to his secretary (Luis Goncalves da Camara, 1520–1575). e last is
not a faithful rendering of his life, but a stylized story of spiritual conversion.
e Constitutions contains some controversial innovations, most
important being a prohibition of spending time in choir for members.
Ignatius was concerned that religious orders spent too much time chanting
the divine oﬃce. is caused con icts with the papacy, particularly Pope
Paul IV (1476–1559; r. 1555–1559), who insisted that the Jesuits ignore the
prohibition. Aer Paul’s death, the Society returned to its desired practice.
Despite some clashes with church leadership, Ignatius had a lengthy

correspondence with both political and religious leaders throughout Europe.
His letters, which number more than 6,700, show an attention both to the
mundane (e.g., advice to recipients about how to approach possible donors)
and the spiritual (e.g., consoling recipients in times of loss).
By the time of Ignatius’s death, 46 Jesuit colleges were operating in
Europe, and his followers engaged in far- ung missions and laid a basic
structure for the global work associated with the Society up to the present.
Ignatius, his followers, and his educational methods were instrumental in
ghting Protestantism in continental Europe and the British Isles, and in
evangelization in Asia, Africa, and the Americas. e inner piety and
mystical, unmediated connection to God espoused by Ignatius of Loyola was
in uential in both the doctrine and practice of the post-Reformation
Catholic Church, despite the centralizing tendencies of the Catholic Reform
papacy. At the same time, Ignatius emphasized obedience, both to the
Church and to God, and mistrusted human knowledge and capabilities. His
oen-quoted statement “what seems to me white, I will believe black of the
hierarchal church so de nes” (Rules for inking with the Church, 13) means
less that the Church cannot err than that human senses cannot completely
comprehend the actions of God. In other words, Ignatius argued that
revealed truths cannot be proven via experience or personal judgment, not
that one should slavishly submit to authority.
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Matthias Flacius Illyricus was born on March 3, 1520, in Labin, Croatia.
Flacius le his homeland when he was 16 years of age in order to further his
education in the Italian city of Venice. Aer his rst year in Venice, he began
preparing himself to join the Franciscan order. ere Flacius planned a
career in the study of theology and the liberal arts. However, having been
introduced to Reformation theology by a relative, he decided to travel north
to pursue a humanistic education and a university career.
In 1539 Flacius rst traveled north to Basel, Switzerland, then on to the
University of Tubingen, and nally to Wittenberg in 1541. At Wittenberg he
initially enjoyed a good relationship with Philipp Melanchthon, and he also
encountered Luther. In 1544 Flacius married and was appointed professor of
Hebrew at Wittenberg. In 1546 he was awarded a master’s degree by the
same institution.
Leipzig and Augsburg Interims
In the same year that Flacius earned his master’s degree (1546), Luther died
suddenly. Not long aerward, Holy Roman Emperor Charles V began the
Schmalkaldic War (1546–1547). is war was aimed at an organization of
Lutheran princes known as the Schmalkaldic League. Aer defeating the
Lutheran princes, Charles established the Augsburg Interim (1548). e
Augsburg Interim was an “interim” in the sense that it was understood to be
a temporary religious settlement within the Holy Roman Empire.
Such a settlement was anticipated to hold until all religious matters had
been de nitively decided by the Council of Trent (1545–1563).

As the de facto leader of the Lutheran Reformation, Philipp
Melanchthon’s attitude toward the Augsburg Interim was mixed. He
privately rejected it, while at the same time refusing to publicly speak out
against it. Later, he worked with Maurice of Saxony, one of the Lutheran
princes who had nevertheless been allied with the emperor, to bring about a
compromise called the Leipzig Interim. e Leipzig Interim sought to leave
most of Lutheran theology intact (though not completely) while making
concessions in the sphere of external ceremonies such as the medieval
Corpus Christi celebration.
Flacius vigorously protested against both Interims. In particular, Flacius
insisted that no compromise in matters of ceremonies and other indiﬀerent
things (adiaphora in Latin) was possible in a time of confessional crisis (in
status confes-sionis). Flacius argued that one must follow the principle of in
casu confessionis et scandali, nihil est adiaphoron (“nothing is indiﬀerent in a
matter of confession or abuse”).
Such a stance placed Flacius in direct con ict with Melanchthon. As a
result, he moved from Wittenberg to Magdeburg in 1549. Magdeburg was a
Lutheran city that had continued its resistance against the emperor against
all odds. Flacius energetically supported Magdeburg’s cause. Although the
city was under siege, he continued to publish within its walls. Among many
documents he worked on during this period, Flacius composed with other
scholars the Magdeburg Centuries, the rst modern comprehensive history
of the Church.
Ultimately the Interims failed. and the emperor was defeated by the
Lutheran princes. In something of an anticipation of the later Lutheran
Formula of Concord (1577), in 1550 Flacius helped compose the Magdeburg
Confession. Aer the defeat of the Interim, Flacius proposed the Confession
as a means of uniting the parties within the Lutheran Church. Ultimately,
the document was not able to reconcile the competing parties within the
Wittenberg reformation. Melanchthon rejected it on the grounds of its view
of adiaphora and its denial of the role of free will in conversion. is latter
issue would increasingly become a point of strife between Melanchthon’s
and Flacius’s followers in subsequent years.
Continuing Conﬂicts with Melanchthon and His Followers

In 1557 Flacius le Magdeburg and became a professor of New Testament at
the University of Jena, where he remained active in ecclesiastical politics.
Jena became a center of Gnesio-Lutheranism. is group was opposed by
the followers of Melanchthon, who were called “Philippists” by later
scholars.
Beyond his continued con ict with the Philippists, Flacius also debated
Andreas Osiander. Osiander had abandoned the Wittenberg reformation’s
teaching on forensic justi cation in favor of a view that seemed to con ate
justi cation with mystical union. Not unlike his view of adiaphora,
Flacius’s teaching on this point in part later formed the basis for the third
article of the Formula of Concord.
In 1560 Flacius was drawn into a public debate at Weimar with the
prominent Philippist Victor Strigel. In describing the nature of human free
will aer the fall, Strigel employed Aristotle’s metaphysical distinction
between “substance” and “accidents.” According to Strigel, the human
“substance” (essence, nature, subject, etc.) had not been changed by the fall.
Rather, what had changed was humanity’s “accidents” or inessential
properties, such as moral uprightness. From this he drew the conclusion that
human free will could play some role in cooperating with divine grace, since
it still subsisted in human nature.
In the midst of the debate Strigel challenged Flacius on the issue of
whether or not original sin was a substance or accident. In the heat of
passion, Flacius claimed that since sin controls and therefore de nes human
nature aer the fall, it was proper to call sin the substance of human nature.
e implication of such language was that God the creator was the author of
evil (i.e., in His act of creating the substance of human nature). Although
this is not what Flacius intended to teach, it was interpreted in this manner
by many of his contemporaries. As a result, Flacius was seen as denigrating
the Christian doctrine of creation and made God the cause of evil.
In spite of the public denunciations that resulted from Flacius’s
formulation of the doctrine of original sin, he stubbornly refusal to modify
his language. is recalcitrance
nally earned him ecclesiastical
condemnation in 1562. As a result, Flacius spent the rest of his life eeing
from city to city. He rst went to Regensburg, and then later to Antwerp,
Strasbourg, and nally Frankfurt. At Frankfurt, Flacius’s views of original
sin yet again earned him exile. Nonetheless, the prioress Catharina von

Meer-feld of the Convent of White Ladies secretly gave him refuge, thereby
allowing him to remain in the city. She hid him and his family for two years,
until aer a short illness Flacius died in 1575 at age 55.
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During the Reformation the question of the role of material objects—
images, cruci xes, and sculptures—in places of worship became a
contentious issue. In fact, aer the Byzantine iconoclastic controversies in
the eighth and ninth centuries, the 16th century would witness the second
major wave of iconoclasm in Christian history.
As with so many theological issues in Luther’s career, the need for a
theological-pastoral response to this matter arose from concrete church life,
an incidence of icono-clasm that had broken out with Andreas Rudolph von
Bodenstein Karlstadt and his followers, the so-called Enthusiasts
(Schwdrmer), at Wittenberg in 1522. Karlstadt had taken over the role as city
preacher and had rushed into implementing liturgical reforms during

Luther’s stay at the Wartburg from May 1521 to March 1522. e exact day
of the rst signi cant act of image destruction is not known; neither is it
possible to reconstruct who led these actions. What is known is that on
January 24, 1522, the city council, without episcopal or princely consent,
ordered a new church ordinance, which included that images and some
altars in the city church should be removed. Sometime between January 27
and February 5, 1522, a mob of Wittenberg citizens stormed the church,
stripping the altars and destroying its images. On hearing about these
developments, Luther returned to Wittenberg.
A Matter of Freedom
Luther’s most important discussions on images and relics are found in two
of his powerful, yet highly considered and balanced, Invocavit sermons,
which he preached from March 9 to 16, 1522, to restore order in Wittenberg,
as well as in a pamphlet, Against the Heavenly Prophets in the Matter of
Images and Sacraments (Widder die hymelischen proph-eten von den bildern
und Sacrament, 1525), an attack on his former doctoral supervisor Karlstadt.
One can discern the development of his thinking on images in these sources.
While initially quite critical, Luther in the end would approve of and
advocate images as a means of teaching and learning the Christian faith not
only through hearing, but also through seeing, thereby recognizing the role
of the senses and aesthetic perception in human understanding.
Luther’s all-consuming issue was the justi cation by grace through faith
and the current abuse of indulgences. However, the issues of justi cation,
indulgences, and the possession of relics and use of images are related. e
buying and selling of relics was a widespread custom at the time. Luther’s
protector, Frederick the Wise, for example, is said to have owned over 19,000
relics. is business was similar to the whole question of indulgences, as to
own such relics or to donate images to churches came into the realm of good
works and were thus considered a means of accumulating grace, earning
salvation. As his sermons make evident, Luther essentially considered
images a “minor” issue, asserting that it is a matter of Christian liberty to
have them or not. ey are a “small matter,” “neither good nor bad.” ey are
“unnecessary” and “it would be much better if we did not have them at all.”
He pointed out, however, that there are those who might use images
“rightly,” and he admitted that images did “not anger” him as such. “If there

were only one man on earth who used images rightly, the devil would
immediately urge against me: Why, oh why do you condemn that which
may be used rightly? He would then have achieved his triumph and I would
have to concede it”
(iessen 2004, 131).
Luther’s concern was centrally with the freedom of a Christian, and this
applied to most spheres of life and church. So, as with images, he pointed
out that to marry or to remain in the monastery was a matter of Christian
liberty. It is not the presence of images with religious subject matter in
churches that Luther attacked, but the reasons that they are installed. He
commented that the worst misuse regarding images is that the faithful
“think they are thereby doing a good work and a service to God.” is
connects with his overall concern that the Christian is saved by grace alone.
e production and donation of religious objects thus must not be regarded
as a good work. At the same time, Luther, preaching that liturgical reforms
must be voluntary, that is, that one should not make a must out of what is
free, soon would accuse the iconoclasts themselves of idolatry. As Koerner
observes: “For since the real trouble with church pictures were their
belonging (as pious gis) to a religion of works, then a righteousness
attached to their destruction was equally abhorrent” (2004, 157).
e Didactic Value of Images
Luther developed his argument about why images should be allowed in
relation to his iconoclastic opponents, like Karlstadt, who, he conceded, have
reasons for their negative stance. He asserted that images may be of
considerable bene t in “memorial and witness,” in preaching and teaching
the good news, that is, as educational and pastoral tools. He was aware that
his adversaries on the “papist” side might indeed argue that they do not
misuse images and that it would be diﬃcult to prove them wrong. us even
though images are dangerous and it would be preferable not to have them,
Luther emphasized that “we cannot prove it right to mutilate and burn them
instead of tolerating them… . So we must be wise in our struggle with the
pretty devil [the papists]. We must permit the images to remain, but preach
vigorously against the wrong use of them” (iessen 2004, 131–132).
erefore images should be allowed as long as they are not worshipped. Also
works of art can be used for pleasure and decoration. Karlstadt and the

Radical Reformers, on the other hand, ardent in their wish to cleanse and
purify the Church for true faith as they saw it, wanted to have statues and
images destroyed, abandon the use of music in worship, and hold masses in
civil clothes. In 1521 Karlstadt had rejected celibacy, religious vows, private
masses, and the cult of saints as unbiblical (Koerner 2004, 88).
e Internal Idols in the Human Heart
In 1525 Luther, in his refutation of Karlstadt’s “On the Removal of Images”
(Von abtuhung der Bylder, 1522), oﬀered a more systematic discussion of
images. Here he asserted that he did not want to defend religious images but
that no one is obligated to destroy them as long as we put our trust not in
them but in God alone. e fundamental issue here for Luther was the
distinction between external material images in churches and the internal
idols worshipped in the human heart. If images of Christ, Mary, and the
saints are used in proper fashion in helping us remember and give witness to
our faith, they have a positive role. Further, as a means of teaching the
gospel, images are welcome. Luther pointed out that Karlstadt in his
obsession with material images had failed to attack and get rid of the far
more dangerous and real idols, the idols of the heart. is is one of the most
important arguments in Luther’s whole discussion on images and it remains
pertinent to this day, the danger not of material religious objects but the
proneness to idolatry within the human being. ese inner idols that we
create and desire for ourselves—the temptation of mammon and greed, the
misuse of power, and so forth—these are the truly dangerous idols that we
need to eradicate. e outward material images are not the true issue, but
the false images and idols in the human self. Luther here mentioned the
publication of his translation of the Bible, which contained numerous
images and was, in fact, widely used among his iconoclast opponents.

Lucas Cranach the Elder, e Law and the Gospel (1529). National
Gallery, Prague, Czech Republic

e Positive Role of Images
Luther in 1525 concluded with a resounding endorsement of images. “Yes,
would to God that I could persuade the rich and the mighty that they would
permit the whole Bible to be painted on houses, on the inside and outside,
so that all can see it. at would be a Christian work” (iessen 2004, 132–
134). He was “certain, that God desires to have his works heard and read,
especially the passion of our Lord.” Signi cantly Luther then commented on
the process of human understanding from initial perception via the senses
(hearing) to the mental act of shaping images. “But it is impossible for me to
hear and bear it in mind without
forming mental images of it in my heart. For whether I will or not, when I
hear of Christ, an image of a man hanging on a cross takes form in my heart,
just as the re ection of my face naturally appears in the water when I look
into it.” He nished his endorsement with a comment leading from the
aesthetic-cognitive to the moral implications of creating religious images. “If
it is not a sin but good to have the image of Christ in my heart, why should it
be a sin to have it in my eyes? is is especially true since the heart is more
important than the eyes, and should be less stained by sin because it is the
true abode and dwelling place of God” (iessen 2004, 132–134). Luther
thus not only asserted that to have images in churches is a matter of
Christian liberty, but he recognized that the sense of seeing and creating
visual images is as constitutive of the human being as hearing and reading.
us being reminded of, and learning about, the divine through seeing shall
not be denied to the believer, as it is a fundamental reality in the human
being to perceive and create mental and material images. All that is required
is that the believer must make use of such images in a healthy fashion,
conducive to educating people in the Christian faith and aiding them in
coming to know, remember, and witness Christ.
Spreading the Reformation through Images
It is well known that the Reformation was able to succeed largely due to the
recent invention of the printing press in 1450 and thus the new possibilities
of spreading ideas and images quickly. is invention cannot be
underestimated. Luther and Melanchthon in their aim to reform the Church
were hugely aided by the possibility of printing books in numerous copies
and editions. Luther’s writings became immediate best sellers and he, fully

aware of the power of images, was not slow to include these in his
publications, notably in the pamphlets, some of which were strident in their
antipapal verbal and visual polemics. In Lucas Cranach the Elder, one of the
most prominent of the German Renaissance painters, and in his son Lucas,
Luther and Melanch-thon found like-minded collaborators and friends who
would paint the most iconic images of the Reformation, such as the famous
altarpiece in the city church in Wittenberg and several images on the theme
of law and gospel, a central topic in Luther’s theology. Eamon Duﬀy has
noted that Cra-nach’s mass-produced images made the Reformer’s face the
most familiar face in 16th-century Europe.
Conclusion
In considering religious images a minor issue, a matter of Christian liberty,
Luther lowered the status of images. eir production and acquisition were
no longer to be regarded as means of good works earning salvation, but used
primarily for teaching, witness, and memorial. In this way Luther’s approach
assuaged any danger of associating such objects with “magic” powers; the
danger of idolatry was removed. At the same time, he did not go down the
iconoclastic route of image destruction but nuanced their use. Luther thus
took a balanced approach to the question of images and cruci xes in places
of worship. While he was critical of the possibility of their idolatrous abuses,
Luther, unlike Zwingli’s and Calvin’s vehement iconoclasm, advocated
responsible freedom and moderate changes in the use of images. While
Lutherans interpreted this liberty as a mandate to keep and value images,
Calvin, Zwingli, and their followers took it to be the freedom and even as
imperative to destroy them (Koerner 2004, 157–158). us Luther and the
Lutheran Church have stayed in much closer proximity to Rome than to
Zurich and Geneva regarding the question of religious objects in Christian
places of worship.
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I
In Western thought the phenomenon of fantasy or imagination is dealt with
by the question of how sense perceptions are transformed into rational
knowledge. e role of imagination in Luther’s thought has been discussed
very little. In one of the rare studies of the topic, Reijo Tyorinoja draws the
conclusion that Luther didn’t accept medieval faculty psychology
concerning imagination as an internal sense because imagination leads to
false theological and doctrinal conceptions and therefore has no
constructive role in theology (2006, 253). is result concerns Luther’s view
of imagination as a human faculty in a philosophical sense. However, the
conclusion may be diﬀerent if we take into account Luther’s positive words
about theological imagination and images.
“Imagination” in Medieval eology
In medieval theology the views about fantasy or imagination were mostly
based on Aristotle’s remarks in De anima and Augustine’s comments in De
trinitate. Aristotle thought that thinking was not possible without phantasia
and phan-tasmata. For him “fantasy” and “phantasm” were neither
sensations nor thoughts, but something between sense perception and
thought faculty. In Aristotle’s view, phantasia belongs both to the lower

animal part of the soul and to the human rational part (Tyorinoja 2006,
240–241).
In Aristotle’s view the human being needs mental images for thinking.
e fantasy is in itself unreliable, but it may serve the truth if it is
subordinated to true perceptions and knowledge. e human soul proceeds
from perceptions to knowledge by mental images. e fantasy combines the
perceptions with the acts of reason, and the reason cannot act without the
transmitting task of a mental image, because a human being thinks so that
he or she simultaneously contemplates some image.
An image is a mental movement based on perception. Knowledge is the
aim toward which all humans are moving, because knowing is the highest
act in which the potentiality of a human being becomes actual. e
imagination transmits this desire from the material level of senses to the
mental level of the intellect (Aristotle 1984, 433–434). Images are like sense
perceptions without matter, so that reason thinks of the forms in the images
(Aristotle 1984, 431a14, 431b2, 431b20; 432a3–9; Palmen 2014, 20).
e fantasy’s movement searching for knowledge may be called its
theoretical or contemplative task. But it has a moral or practical task as well.
With the help of concrete mental images the soul chooses a suggestion for
action. In doing this, the soul has to evaluate diﬀerent alternatives and select
the highest good. is presupposes combining of several mental images
(Aristotle 1984, 434a15; Palmen 2014, 20). In ethical decisions a human
being does not think about abstract concepts but uses concrete mental
images. For example, one is assisted to courageous action by an image of a
courageous person and not the abstract notion of courageousness. e
imagination may as well avoid some future evil or anticipate the upcoming
good that all people are searching for (Palmen 2014, 20). With the help of
images one can transcend the given sense perception from the past and
foresee possible forms of experience or action.
In Augustine’s view human visions exist on three levels, and imagination
is located at the middle stage. At the lowest level is the seeing by means of
the corporeal eyes. When one turns to inner seeing, a higher, spiritual form
of seeing is accessed. en the inner eye of the human soul sees images
presented to the imagination, a faculty that stores information perceived by
the individual sense organs and binds it into a coherent mental
representation. However, cognition at this level remains inadequate to grasp

eternal ideas because it is mediated by images. e highest form of sight is
intellectual vision by the eye of the mind, which is the human mind’s or
intellect’s organ of perception. e intellect is transper-sonal in nature, and
through its close likeness with God it is capable of receiving the grace of
divine illumination and directly perceiving divine truth (Fraeters 2012, 178–
179).
For Augustine the role of imagination in theology is problematic. It seems
to be more an obstacle than a means for contemplating God. Augustine
comprehends spiritual seeing as an ambiguous middle category between the
fallible corporeal seeing and the infallible intellectual seeing. Visions may be
divine revelations, but insights acquired through the eye of the imagination
might as well be phantasms or have been instigated by evil demons (Fraeters
2012, 179). But all thinking does not need phantasms. e reason may go to
areas where fantasy cannot follow because it begins with the corporeal
things and forms the images according to them (De trinitate XI, 10). In the
medieval Augustinian tradition imagination was commonly connected with
worldly and bodily issues. Spiritual reality could be reached only by reason
and will with the assistance of divine grace. In this point Luther clearly
detached himself from the Neoplatonic Augustinian background.
Luther on Seeing and Participating in the Image of Christ
Luther diﬀerentiated between natural and theological imagination. For him
the Christian life was based on seeing the friendly, merciful, and benevolent
God. But the natural reason forms an image of the demanding, angry, and
condemning God. Only the gospel and faith give the human heart an image
of the loving and forgiving God. e revealed God, that is, God who has
attached Himself to the created reality, can arouse this picture. eological
thinking and understanding take place with the help of images. But it is
essential that the images are not the human mind’s own creations.
God wants humans to hear and read about His works and especially about
Christ’s suﬀerings. Resembling the Aristotelian view of gurative thinking,
Luther stated that when he hears and thinks about the suﬀerings, he cannot
help forming images in his heart. Hearing about Christ outlines an image of
a man who is hanging on the cross. For Luther this imagery was a good
thing because the picture of suﬀering Christ cleans the heart to be the house
where God dwells (WA 18, 83, 6–15).

Luther oen criticized erroneous use of the imagination when he dealt
with the relationship between speculative or contemplative and active life.
He called “the speculations of the monks” about God cold, dead, and
disastrous imaginations. ey were erroneously based on people’s own
decisions and reason and not on the Word of God and do not know the
distinction between law and gospel (WA 44, 194, 4–14). For Luther the
doctrine and the speculative life were taught correctly only if this distinction
was made. Luther explained the diﬀerence between law and gospel as
follows: e Decalogue leads one to action, but the promises guide to
contemplation of God (WA 44, 195, 3–4). e diﬀerentiation between law
and gospel concerns here the relationship of faith and works with
justi cation. God creates both the faith and the action. In the contemplation
the faith grasps the pure and perfect justice of the Son of God. rough this
kind of seeing the human soul becomes united with Christ and hence His
image (Vainio 2015). But the obedience to God’s law that actualizes in works
is imperfect and does not make a human being righteous. Nevertheless, it is
an inevitable fruit of the faith that makes the believer Christ’s image (Raunio
2010; WA 44, 195, 13–18).
In the “real speculative life” of the believers the human natural
imagination and all intellectual capacities are
annihilated. When the powers of the soul have been morti ed, the human
being lives only from the Word of God (WA 44, 193, 32–39). e correct use
of the speculation that hangs on faith and the promises appears especially in
the agony of death, where one does not feel any help. en the speculation,
which is connected only with the Word and disconnected from all senses, is
necessary (WA 44, 294, 15–21).
e believers’ imagination is intellectual understanding of God combined
with aﬀect. One example of it is the biblical story of Jesus approaching His
disciples by walking on the sea. e pupils were afraid because they did not
recognize the Lord. In their eyes He looked like a ghost or a devil. is
seeing was combined with the emotion of fear. But when they heard Jesus
say “it’s me,” His frightening form changed and they recognized Him. e
disciples thus perceived an object that is rst a ghost or devil and then their
own master. e imagination of faith in which God is seen is born when
God leads rst to Hell and then lis to Heaven. In this process the human
soul’s natural powers become morti ed. e perception, imagination, and

understanding, which are based on the Word, replace them. e words
spoken by God change the image and understanding as well as the aﬀect
that is based on the perception. erefore, the soul that is living from the
Word has now the blessing and favorable God. Knowing God this way
presupposes exercise and experience in seeing the characteristics of God’s
rm love and benevolence where humans tend to see marks of his wrath
(WA 44, 113, 1–14).
e obstacle to recognizing and understanding God’s love and
compassion is the “ esh’s objection.” Correct understanding is possible only
when the hindrances have been removed (WA 44, 112, 1–4). As for knowing
God, the human reason and wisdom are obscure. But when God gives His
Word to enlighten this darkness He allows the intelligence to understand
Him. Beams of the light that enlighten the mind and make knowing God
possible are the Word, the doctrine, and the sacraments through which the
believer becomes an image of Christ. When God is embraced through
believers, He is not any more hidden in the spirit but only in the esh (WA
44, 110, 34–38). He is thus present and known for the spirit but not for the
esh.
eology needs imagination that is based on the image of God given by
the Word, doctrine, and sacraments. e thinking about God grasps the
incarnated Son of God; it begins from the crib and ends with the ascension.
In other words, the correct and joyful theological speculation or imagination
takes place on the basis of Christ’s life (WA 44, 194, 6–10). And Christ’s life
is received in the images given by the Word, which make the believers
participants in Christ.
In Luther’s view, the theological imagination leads the believers to know
God. What the natural perception, imagination, and intelligence do not see
as God, the theological imagination recognizes as God and sign of His
goodness. It helps also in acting according to God’s will or ful lling the law.
Like in Aristotle’s philosophy, in Luther’s theology the imagination has a task
in the active life as well. Seeing the image of Christ shows how to realize
one’s calling, which is based on God’s law of love (WA 44, 194, 22–28, 35).
e theological imagination guides in putting oneself in the neighbor’s
position and nding out what to do for him or her (WA 11, 272, 25–273,
24).
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Beginning in the 15th century, the term “free imperial city” referred to a
semiautonomous, self-governing city within the Holy Roman Empire that
was represented in the Imperial Diet. Moreover, such a city held the status of
“imperial immediacy,” meaning it was subordinate to the Holy Roman
Emperor alone, unlike a territorial city or town that was ruled by a territorial
prince such as an ecclesiastical lord (i.e., a prince-bishop, or a prince-abbot),
or a secular prince (i.e., duke, margrave, or count). Among the cities that

possessed the status of “free imperial city” were Basel, Strasbourg, Speyer,
Worms, Cologne, and Regensburg.
Medieval Origins
During the Middles Ages many places greatly desired the designation of
“free imperial city.” Some acquired the status by royal gi, purchase, combat,
or usurpation during times of instability. Although there were many free
towns in northern and southern Germany, over time several came under the
control of territorial princes, with many of these cities voluntarily placing
themselves under princely protection. For example, in 1462 the city of
Mainz became subject to its archbishop. At the same time some cities, like
Trier, declined independence because of the nancial burdens the status
would involve.
Later the free imperial cities won invaluable privileges in addition to
those they already possessed. Some of the wealthier of these cities
functioned virtually autonomously by waging war, making peace, and
governing their citizens without external interference. Yet these cities
appreciated the advantages of union with one another. Toward this end, the
cities formed defensive leagues like the Hanseatic League, which exerted
considerable in uence on subsequent developments in the Holy Roman
Empire from the 13th through the 15th centuries. In 1489 the Imperial Diet
at Frankfurt recognized the right of the free cities to be represented there.
Moreover, the said cities divided themselves into benches within the Diet,
the Rhenish and the Swabian.
Structure of Society and Government
e constitution of the free imperial cities was republican even though the
nature of their governments was primarily oligarchic, as most power lay in a
small council consisting of a local hereditary patrician elite. ese were the
most economically dominant families, who controlled the guilds within
these towns. Below this ruling class were the citizens or burghers, who were
the smaller, privileged group within the city. Burgher status was hereditary
and was renewed within each generation of the family who possessed it.
Furthermore, one could purchase citizenship. In fact, much of a city’s
revenue came from the sale of citizenship. For many, attainment of burgher
status was a lifetime goal. Below the burghers were the “residents,” or

“guests,” who largely consisted of artisans, crasmen, street vendors, day
laborers, domestic servants, and the poor as well as visitors to the city.
roughout the early modern period, social con ict among these groups
was common.
Developments roughout the 16th and 17th Centuries
During the 16th and 17th centuries several free imperial cities were
separated from the empire due to territorial changes. King Henry II (r.1547–
1559) of France captured the imperial cities belonging to the bishoprics of
Metz, Verdun, and Toul. Also, in 1607–1608 the emperor ruled that Donauworth be transferred to Bavaria. Moreover, King Louis XIV (r. 1643–1715)
claimed several cities based on his Chambers of Reunion. As a result,
Strasbourg and the 10 cities of the Decapole were seized. Furthermore, when
the Swiss Confederacy formally gained its independence from the empire in
1648, the independence of the imperial cities of Basel, Berne, Lucerne, St.
Gallen, Schaausen, Solothurn, and Zurich was oﬃcially recognized.
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When Pope Leo X called oﬀ Luther’s interrogation at the Augsburg Diet of
1518, it was not the last time that politics in uenced the course of the
Reformation. e looming imperial election led Leo to curry favor with
potential emperors, including Luther’s prince, Frederick III. ereaer the
decidedly Catholic emperor, Charles V, constantly made religious
concessions to German princes in order to maintain peace. Pragmatism
drove Charles to press parties on all sides to reconcile their theological
diﬀerences; he hoped colloquies might accomplish this. ese were meetings

wherein opposing parties openly discussed controversial issues
(presumably) in good faith. Major colloquies took place at Augsburg (1530),
Hagenau and Worms (1540–1541), and Regensberg (1541 and 1546), where
delegates came as close to achieving unity as they ever would. Although
Philipp Melanchthon regularly spoke for Wittenberg at these discussions
and sometimes reached consensus, Luther was deeply suspicious of
colloquies with the Catholics and eventually considered them pointless.
Regensburg Colloquy of 1541
roughout the 1530s Charles V made concessions, waiting in vain for
Rome to convene a general council. By 1540 military pressures from France
and the Ottoman Turks made German unity a paramount concern. With no
council in sight, Charles called for another theological discussion.
Colloquies in Hagenau (1540) and Worms (1541) reaﬃrmed that such
meetings would fail without changes in protocol, especially the use of the
Augsburg Confession as the base text for discussion. Catholics complained
about Melanchthon’s revised Augsburg Confession, which included a new
Eucharistic formulation that accommodated Calvin (Article 10). For them,
any version of the Augsburg Confession proved diﬃcult to discuss fruitfully,
not least because Catholics, from their perspective, had exposed its manifest
heresies in their Confutatio of 1531. Recognizing the impasse, the imperial
chancellor, Granvelle, called oﬀ negotiations on January 18, 1541, and
announced their relocation to the forthcoming Diet of Regensburg.
Granvelle had understood the problems already at Worms, for there he
secretly had tasked several conciliatory theologians to dra an alternative to
the Augsburg Confession to serve as the basis for discussions. ey included
Strasbourg’s Martin Bucer and John Gropper, an oﬃcial of Cologne’s
archbishop. An Erasmian humanist immersed in scriptural and patristic
studies, Gropper’s ideas concerning justi cation approached Bucer’s even if
his ecclesiology and sacramental theology were less compromising. Bucer
and Gropper produced the so-called Book of Worms (usually cited,
incorrectly, as the Book of Regensburg), which Luther and Melanchthon had
read and dismissed before the colloquy reconvened at the Diet of
Regensburg on April 4, 1541.
ere Charles V personally picked the participants. e roster created
tensions not only between the parties but within them. e “Protestants”

included a “Wittenberg” faction (Melanchthon, John Pistorius) as well as
Bucer, a
Imperial Religious Colloquies at Regensburg
representative of the southwestern “Evangelicals.” Although lumped
together as “Catholics,” there were considerable methodological and thus
theological diﬀerences (as well as some scorn) separating John Eck from
Gropper and the Mainz archbishop’s adviser Julius P ug (another Erasmian
humanist who admired Melanchthon). As had always been the case, a mix of
secular and ecclesiastical advisers joined the participants, as did a papal
legate. e latter, Cardinal Gasparo Contarini, counted among the so-called
spirituali, irenic Catholics hell-bent on major church reform. Conta-rini
made over 20 revisions to the Book of Worms, which thereaer became the
Book of Regensburg, the base text for discussions at the colloquy. To this,
both Eck and Melanch-thon objected without success. Tensions were thus
palpable before talks began on April 27.
ey made surprising progress nevertheless, at least relative to previous
colloquies. ey quickly approved the articles (1–4) on prelapsarian human
nature, free will, sin’s causes, and original sin. Aer several revisions and
help from Contarini, they approved Article 5, on justi cation. What had
always separated Catholics from Protestants was justi cation as process
versus pronouncement, that is, justi cation as the result of sancti cation, in
which man participated with God’s grace, versus the forensic notion, in
which God graciously chose to impute grace. Aﬃrmed now was duplex
iustitia, that is, a twofold justi cation that combined both. Bucer, Gropper,
and Contarini had already developed diﬀerent versions of this, whereas
Melanchthon and Eck had considered the mix incompatible. e
compromise formula sandwiched the Catholic notion of the absolute
necessity of the inherent righteousness of the believer (a process) between
the Protestant idea that an initial, as well as a nal, justi cation resulted
from the imputation of Christ’s righteousness received without merit
through faith alone (pronouncement).
Successes dwindled in the following three weeks. By May 31, 1541, when
they submitted the book to the emperor, the delegates were incapable of
further conciliation. Two-thirds of the Book of Regensburg’s 23 articles had
passed muster, including the sacraments of baptism, ordination, and
con rmation. But they failed to overcome ecclesiologi-cal issues such as the

control of scriptural interpretation or whether councils could err; they
disagreed on articles regarding penance and the Mass as sacri ce.
Contarini’s uncompromising insertion of “transubstantiation” into Article
14 proved a brick wall, because Protestants considered it a legitimation of
Eucharistic procession and veneration. Eck was sick and unable to
participate in discussions regarding the Mass as sacri ce, communion in
both kinds, clerical celibacy, and a vernacular liturgy. Here Gropper and
P ug had compromised (except on the Mass), which Eck denounced
thereaer; it did not help that he detested Gropper. All the while, Melanchthon’s side drew up counter-articles and included nine with the revised Book
of Regensburg submitted on May 31.
Reception en and Now
Luther’s general pessimism proved prophetic. In Rome papal theologians
rejected the compromises, while in Germany Eck’s repudiation swayed most
of the Catholic estates.
Conciliatory Catholics held out hope for, if nothing else, a truly reformminded general council. Luther considered the Book of Regensburg a
contradictory patchwork hindered by nominalist errors; Melanchthon came
to agree. eir prince, John Frederick, would not tolerate any statements
that slighted the Augsburg Confession. Charles V tried again at Regensburg
in 1546, by which time Luther, Eck, and Con-tarini were dead; P ug,
Gropper, and Melanchthon did not attend. at le Bucer the only veteran,
and he immediately despaired when the Catholics rejected the statement on
justi cation craed in 1541 (for good reason: the issue was on the table at
the Council of Trent). Ultimately Bucer’s party quit over procedural matters,
but by then no one on either side held out hopes for compromise, just as
they all expected the Schmalkaldic War that followed thereaer.
ese well-intended conversations ended bitterly, and Christendom
remained divided. Nevertheless, the colloquies provide much food for
thought. ey reveal that, despite the multidenominational Christianity we
take for granted, during Luther’s age there were relatively few theological
diﬀerences considered substantial enough to prolong schism; conversely,
they highlight how insurmountable those diﬀerences were and perhaps will
remain. Recently, long-forgotten points of consensus have re-emerged in the
modern ecumenical dialogue, such as the “Joint Declaration on Justi cation”

(1999) and in the debates emerging in its wake, many of which employ the
agreement reached at Regensburg in 1541. Renewed interest in the
colloquies perhaps explains their recent appearance in superb critical
editions, which will allow scholars to understand these 16th-century
theological exchanges and their contemporary relevance as never before.
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“I D D” (“A  N”)
One of Luther’s rst hymns, a versi cation of Psalm 130 combined with
Luther’s burgeoning appreciation for Paul’s teaching on grace and
justi cation.
Luther’s rst Eucharistic liturgy, Formula missae et com-munionis (1523),
was still in Latin, and most of it was still sung by the celebrant and choir.
However, Luther suggested in the printed edition that the congregation
could sing German songs at certain points during the Mass, especially aer
the Gradual, Sanctus and Agnus Dei (WA 12:218).
Writing to Georg Spalatinus in late 1523 or early 1524, Luther explained
that he intended to write vernacular psalms, inspired by the example of the
prophets and fathers of the Church, so that the Word of God might live
among the common people. e diction of these vernacular psalms was to
be simple and re ect the meaning of the original closely (WA Br 3:220).
Luther soon wrote several such hymns and encouraged others beside
Spalatinus, such as Paulus Spera-tus, Lazarus Spengler, and Erhard
Hegenwald, to do likewise.
One of Luther’s rst such songs was “Aus tiefer Not,” a version of Psalm
130 (“De profundis”), which he had already written by the time he wrote to
Spalatinus. Although no printed broadsheet of “Aus tiefer Not” has survived,
it presumably circulated rst in this form. e Butze and Langhans
chronicles from Magdeburg tell of an old weaver who sang songs by Luther,
including “Aus tiefer Not” and “Es wollt uns Gott genadig sein,” in a public
square there on May 6, 1524, and sold copies, probably in the form of
printed broadsheets. As the mayor came from early mass, he saw the
assembled crowd and ordered that the man be imprisoned. e citizens were
outraged, and a group of 200 stormed the town hall to demand his release.
In return, the watchman who denounced the weaver was imprisoned and
later banished. Langhans adds that the songs were sung in the churches of
Magdeburg even before Lutheran preachers appeared there. A printed
broadsheet of “Es wollt uns Gott genadig sein” from a Magdeburg press
(vdm 168) has survived, presumably printed from a lost Wittenberg original
(WA 35:9–10).

Variant Forms of the Text
Two slightly diﬀerent versions of “Aus tiefer Not” were printed in 1524. A
four-strophe version (WA 35:421–422; Jenny 1985, 191) was included in
Etlich Cristlich lider
(the so-called Achtliederbuch, vdm 180, 181), rst printed at Nuremberg
by Jobst Gutknecht without Luther’s explicit authorization (WA 35:14). e
Achtliederbuch served as one of the sources for the Enchiridion, printed four
times at Erfurt in 1524, rst by Matthes Maler (vdm 176, 354) and then by
Johannes Loersfeld (vdm 174, 175). e four-strophe version of “Aus tiefer
Not” also appeared in the two 1524 editions of the Strasbourg Teutsch
Kirchenampt
(vdm 182, 183).
Johann Walter included a ve-strophe version of the text (WA 35:419–
420; Jenny 1985, 191–192) in his 1524 Geystli-che gesangk Buchleyn (vdm
110), which was authorized by Luther. Here the second strophe of the
shorter version is expanded into two strophes. In the new strophes 2 and 3,
Luther emphasized even more strongly the universal power of grace (sola
gratia) and the comfort provided by God’s word alone (sola scriptura),
contrasting these with the insuﬃciency of good works for salvation. He also
expressed more fully his desire to trust in God rather than his own poor
strength (sola ﬁde). is revision better re ects the dialectical nature of
Luther’s thought and emphasized themes that emerged in his two
catechisms, particularly the duty to fear and love God. Although Luther
declared his intention to remain close to the original text of the Psalms, “Aus
tiefer Not” also expresses his own theology, especially as he understood
Paul’s teachings on faith and righteousness (Rom. 3:21–28, 4:20–21) and
Christendom as the new Israel (Rom. 9:6–29, Gal. 4:21–5:1). is is not to
say that Luther violated the strict principles of textual faithfulness that he
explained to Spalatinus. He consistently interpreted the Hebrew Bible as
pre guring Christianity. Indeed, Luther later referred to Psalm 130 as one of
those that proclaim a theology close to that of Paul (WA TR 1:375, 791).
Luther’s emphasis on the theology of grace in this hymn, especially in the
revised version, is thus consistent with his general hermeneutical approach
to the Psalms.

Wilhelm Lucke believed that the ve-stanza version was original and
proposed that the four-stanza version arose when someone heard the hymn
at Wittenberg, wrote it down incorrectly, and then took it to Nuremberg,
where it was printed (WA 35:105). Markus Jenny and Robin Leaver argue
more plausibly that Luther himself revised the text in early 1524 (Jenny
1985, 69; Leaver 2007, 145–146). In 1541 (vdm 1245) Martin Bucer
described the four-strophe version as the form in which the hymn was rst
issued (“wie er zum ersten ist ausgangen”).
In the later form of the text, Luther revised some weak lines, for example
changing “Wie manche Sund ich hab gethan” (“how many sins I have
committed”) in the rst stanza to “Was Sund und Unrecht istgethan” (“what
sin and iniquity is committed”), thus removing the clumsy stress on “hab”
and adding the notion of universal “Unrecht” (“iniquity”). Spitta believed
that this line in the four-strophe version contains a logical error: God looks
at the sins of the individual psalmist and concludes that no one can stand
before him. Jenny understood the passage diﬀerently: the psalmist realized
that if he could not endure it if God counted all his sins, then nobody could
(Jenny 1985, 69–70).
Among the other improvements, “gnad und gonst” (“grace and favor”) in
the new strophe 2 renders “propitiatio” in v. 4 of the Vulgate translation
better than the original rendering “macht allein” (“does alone”). e
theological background to some of these changes seems to be re ected in a
sermon Luther delivered on January 10, 1524 (WA, 15:415–416). e vestanza text, which was reprinted in all subsequent Wittenberg hymnals,
represents Luther’s nal version (WA,
35:101–104).
Melodies
e Achtliederbuch provides no melody for “Aus tiefer Not,” which its rst
users probably sang to the melody of Spe-ratus’s “Es ist das Heil” (Jenny
1985, 188 A). Maler’s 1524 editions of the Erfurt Enchiridion also contain no
separate melody for “Aus tiefer Not,” but direct that the text was to be sung
to the melody of Salvum me fac, that is, “Ach Gott vom Himmel” (Jenny
1985, 189 C).
Two melodies were written speci cally for this hymn. e powerful
Wittenberg melody, traditionally ascribed (though with no real evidence) to

Luther, begins with an expressive leap of a h on the opening words (b-eb), then has the rising semitone (b-c-b) characteristic of the Phrygian mode.
It is rst found in Walter’s Geystliche gesangk Buchleyn and Loersfeld’s
editions of the Erfurt Enchiridion (WA 35:492 b; Jenny 1985, 188–189 B).
e fact that Loersfeld gives the Wittenberg melody with the earlier fourstanza form of the text suggests that he did not take the melody from Walter,
who gives the ve-strophe text, but perhaps from a lost broadsheet.
Alternatively, he may have taken the melody from Walter without realizing
that his text was longer. e Wittenberg melody occurs in most subsequent
North German Lutheran hymnals.
e Strasbourg Teutsch Kirchenampt (vdm 182, 183) contains a
Hypoionian melody, which Markus Jenny attributed to Wolfgang Dachstein
(WA 35:492–493 c; Jenny 1985, 189–190 Da-b). In later Strasbourg hymnals,
the original rhythm of Dachstein’s melody was regularized to a roughly
choriambic scheme (WA 35:493; Jenny 1985, 68, 70).
Usage
is hymn was absorbed quickly into the Lutheran repertoire. It was
mentioned in a 1527 church order for Naumburg (WA 35:312–313). In the
1529 Wittenberg hymnbook (vdm 357; lost, but known from the 1533
reprint, vdm 384), it served as a psalm hymn. It was also sung as a catechism
hymn, particularly in connection with the sections of the catechism that
dealt with confession and absolution. In Rostock it was sung before the
sermon, while at Nuremberg and Halle it was sung as an introit. At
Naumburg and elsewhere it served as a gradual hymn de tempore. In the
Nuremberg and Strasbourg church orders, relatively independent of the
in uence of Wittenberg, “Aus tiefer Not” served as a Eucha-ristic hymn (WA
35:107; Leaver 2007, 149–152).
In Wittenberg, the hymn was also used at funerals, such as those of
Frederick the Wise in 1525 and Johann the Steadfast in 1532. It is prescribed
for funerals in Bugenhagen’s 1531 order for Lubeck, along with “Mitten wir
im Leben sind,” and stands at the head of the 1542 collection of funeral
hymns, Christliche Geseng Lateinisch und Deudsch, zum Begrebnis (vdm
1211, 1214). On February 20, 1546, when Luther’s body rested at Halle on its
long procession from Eisleben to Wittenberg, the crowd sang “Aus tiefer
Not,” “with mournful, broken voices, more weeping than singing”

(WA 35:107–108).
e text was not always accurate in the printed sources; in the preface to
Bapst’s 1545 Geistliche Lieder zu Wittemberg (vdm 1269), Luther complained
that some printed hymnals contained the reading “All men must fear” (“Des
mus sich furchten jederman”) in strophe 2, which should read “All men must
fear you” (“Des mus dich furchten jederman”) (WA
35:477).
is hymn was included in the rst printed Catholic hymnbook in
German, edited by Michael Vehe (1537, vdm 442), with a substantially
revised text (“Auﬁ hertzens grundt schrey ich zu dir/ Herr Gott erhor mein
stymme”) from which all traces of Luther’s theological coloring have been
purged
(WA 35:106).
e melody was used as the cantus rmus of several polyphonic works,
including Walter’s polyphonic setting of 1524, a tricinium by Jorg
Planckenmuller in Concentus novi trium vocum (Augsburg, 1540, vdm 52), a
mass in a choir-book from the Lutheran parish of Brno (CZ-Bam 14/5), and
a cantata by J. S. Bach (BWV 38), as well as two settings from that part of the
Clavierubung III which corresponds to the penitential sections of Luther’s
catechisms (BWV 686–687).
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I
Luther’s doctrine of the Incarnation represents a unique and signi cant
driving force within his theology. Luther understood the incarnation not
merely as a conjunction of God and humanity in the person of Christ, but

rather as a genuine exchange of realities. Hence it may be argued that
Luther’s view of the communicatio idiomatum implicitly serves as the
prototype of the exchange of realities that occurs in the event of justi cation,
described as the “happy exchange” (commercium admirabile, der frohliche
Wechsel) in Luther’s treatise On the Freedom of a Christian. Beyond this,
Luther’s notion of communicatio idiomatum also played an important role in
his apologetic response to the theological challenge pressed by the southern
Reformers to his understanding of the substantial presence of Christ in the
Lord’s Supper.
Early Psalm Commentaries (1513–1515) and Freedom of a Christian
(1520)
In his early Psalm commentaries (1513–1515) Luther focused more on the
work of Christ and less explicitly on his understanding of the incarnation.
at being said, it could be argued that Luther’s view of the role of Jesus
Christ at this stage in his career signi cantly contributed to his later
attempts to conceptualize the incarnation in ways that were consistent with
his mature understanding of the gospel.
In commenting on the Psalms, Luther worked from the hermeneutical
presupposition that the Psalms were to be read as prayers of the incarnate
Christ. is was a fairly common interpretive paradigm for understanding
the Psalms throughout the early and medieval history of the Church.
Nevertheless, there was a signi cant diﬀerence between Luther’s approach
and those of earlier Christian commentators. Earlier writers (notably
Augustine) had refused to attribute the Psalms of repentance to Christ. It
was argued that it would be impious to attribute prayers in which the
petitioner was asking for forgiveness to the sinless Christ. Luther broke with
the predominant tradition and also attributed such psalms to Christ.
It would appear that such a hermeneutical decision was an outworking of
how Luther conceptualized the incarnation even at this early stage. In the
young Luther’s view, in becoming man God the Son stood in such total
solidarity with humanity. is meant not merely taking into Himself the
components of human nature (enhypostasis), but taking upon Himself the
fullness of the human condition as it existed aer the fall. Such a condition
includes being imputed with sin and standing under God’s wrath because of
that sin. Although Luther would deny that Christ actually committed sin, he

nevertheless asserted that Christ took responsibility for human sin and
entered into the very depth of the rejection that sinners face. In light of this,
it is easy to see why Luther believed it is valid to attribute the Psalms of
repentance to Christ. Moreover it would appear that even at this early date
Luther viewed the incarnation as representing a much deeper identi cation
between God and humanity than previous medieval theologians had
envisioned.
is theme of Christ as God entering into full solidarity with humanity
was further deepened in Luther’s early reformatory writing On the Freedom
of a Christian (1520). In this treatise, Luther described Christ in His person
and work as communicating and surrendering the fullness of His divine
reality to humanity. is occurs on the cross and in subjective justi cation,
wherein Christ engages in a “happy exchange” (commercium admirabile, der
frohliche Wechsel). In becoming incarnate, Christ took upon Himself the
fullness of post-lapsarian human existence and receives the sin, death, and
judgment that is due human existence aer the fall. In exchange, He gives
His sinners His in nite divine life and righteousness. Hence the absolute
solidarity of God with humanity in the incarnation translates into a total
self-communication of Christ to sinners in the event of subjective
justi cation and mystical union.
Communicatio Idiomatum in Luther’s Debate with Zwingli
Unlike many Protestants, Luther continued to maintain that Christ’s body
and blood were substantially present in the bread and wine in the Lord’s
Supper throughout his career. In arguing in favor of the substantial presence
of Christ in the Eucharist, Luther’s core argument was that Jesus’s esh and
blood could be anywhere God willed them to be. As an omnipotent being
who is faithful to His promises, God’s Word regarding the sacrament should
be trusted above human reason.
Nevertheless, the southern German Reformers presented Luther with a
Christological challenge to this line of reasoning and therefore forced him to
explicate his doctrine of the communicatio idiomatum as a counterargument.
In particular, Ulrich Zwingli claimed that because Scripture teaches that
risen and ascended Christ is at the “right hand of God,” He could not be
substantially present according to His humanity in the Lord’s Supper.

To explain Zwingli’s argument, it must be understood that much like most
of his predecessors in the medieval West, he operated under the
presuppositions of the Christological formulations rst proposed by Pope
Leo in his famous Tome (AD 449). In contrast to the Cyrillian tradition in
Christol-ogy, which emphasizes the unity and mutual immanence of the two
natures, Latin Christology emphasizes their duality and distinct operations.
As such, the integrity of the two natures was identi ed with their absolute
maintenance of their distinct qualities within the single person of Christ.
Hence, in giving an account of the communicatio idiomatum, thinkers
within the Leonine tradition came to view the communication between the
two natures as largely notional and verbal (communicatio dialectica), rather
than ontologically real (communicatio realis).
erefore in Zwingli’s view of the incarnation, for Christ’s humanity to
maintain its integrity as human it must necessarily remain restricted by the
properties of its nitude. From this it also follows that as nite, the humanity
of Christ must be limited to a speci c location, namely (in accordance with
medieval and early modern cosmology) a semilocal heaven. Consequently, it
cannot be substantially present on many diﬀerent altars when the Lord’s
Supper is celebrated, and therefore Zwingli taught that it would be better to
interpret the words of institution symbolically. Other southern German
reformers, such as Martin Bucer, taught that Christ was at least spiritually
present insofar as His divine nature possessed the attribute of omnipresence.
In response to this, Luther countered that the communi-catio idiomatum
was a genuine exchange of realities between God and man within the single
person of Christ. is was true in a number of respects. In terms of the
agency of Christ, Luther argued that when viewed from the perspective of
the concrete unity of His person, Christ is properly understood as a single
theandric agent. What Christ did as God could be attributed to Him as man
(i.e., create the world), and what He did as man (i.e., die on the cross) could
be attributed to him as God. is did not mean (for example) that Christ as
man was present at the beginning of the world, or that the
divine substance in itself suﬀered the degradation of death when Jesus
died on the cross. Rather, since each nature is united with the other through
the concrete unity of the person of Christ, God experienced death through
His humanity, just as Christ’s human nature subsists within a divine person
responsible for making the universe. In contrast to this, echoing Pope Leo’s

Tome, Zwingli proposed that one could simply describe Christ’s actions
(even in the concrete unity of incarnation) as being the work of either His
divinity (i.e., miracles) or His humanity (i.e., pain and death). Zwingli
described such a hermeneutical procedure as alloeosis.
Beyond the communication of agency between the two natures in Christ,
Luther also taught that the human nature of Christ participated in the
fullness of God’s glorious transcendental attributes without abrogating its
genuine humanity. To Luther, recognizing this fact helped counter Zwingli’s
objection that Christ could not be present in the Lord’s Supper because of
the nitude of His human nature. Christ the man participated in all the
divine attributes, including the attribute of omnipresence. From this it
followed that in some mysterious sense the human nature of Christ was
present everywhere (ubiquitdtslehre) and therefore could communicate itself
to believers in the Lord’s Supper. Exegetically, Luther sought to bolster this
argument by suggesting that the biblical de nition of God’s “right hand” was
not a speci c physical location (such as Zwingli’s semilocal heaven), but
rather God’s power and glory. Since God’s power and glory are in fact
everywhere (due to divine omnipresence), this meant that when the New
Testament says that Christ is at God’s right hand it meant He was in fact
everywhere.
is of course did not mean that Christ circumscribed presence as true
man was abrogated by the communication of God’s glory. Rather it merely
meant that the man Christ as true and substantially real human participated
in the possibilities of the divine nature through the hypostatic union. is
allowed it to exercise a variety of diﬀerent forms of presence. Luther
described these modes of presence found in the Bible using categories that
he borrowed from late medieval theology.
Among these modes, Luther rst spoke of a local presence of Christ. Such
mode of presence was natural to the substance of Christ’s humanity. In His
earthly life, Christ was present at a speci c location in Palestine, and His
body was con ned to the tomb in Jerusalem between His death and
resurrection. Such a mode of presence is by no means negated by Christ’s
exercise of His other modes of presence. As true man, Christ retained His
essential attributes of circumscription according to His humanity while
exercising other ones. Luther spoke of a second mode of presence termed
“de nitive,” which described Jesus’s mysterious supernatural presence aer

His resurrection. In reading the Gospel account, we nd that the resurrected
man Jesus was able to walk through walls and disappeared and appeared at
will. Hence, according to this mode of presence, Jesus was able to transcend
the normal modes of circumscribed human reality, while simultaneously
manifesting Himself at speci c times and places. e third and nal mode of
presence is Christ’s “repletive” presence. is is the mode of presence
whereby the resurrected, glori ed, and ascended Christ is present to all
creatures in an incomprehensible manner. Although it is not identical with
His mode of presence in the Eucharist, it provides within Luther’s thought
the theoretical possibility of Christ’s self-communication in the sacrament.
According to Luther, the already present Christ binds Himself to
communicate His body and blood whenever the words of institution are
spoken in conjunction with bread and wine in a speci c location.
Conclusion
Luther’s understanding of the incarnation was contested in the second
generation of Lutheranism, particularly by Philipp Melanchthon and his
followers, who were later known as “Philippists.” Much like the southern
German reformers, Melanchthon generally saw the communicatio idiomatum as verbal rather than real. Although he was somewhat vague on the
subject, later Philippists (oen called “Crypto-Calvinists”) argued in favor of
a mere spiritual presence of Christ in the Eucharist on the basis of
Melanchthon’s view of the incarnation.
e authors of the Formula of Concord (1577) incorporated many of the
concerns of the Philippists; their account of the communicatio idiomatum in
Article 8 in that document largely mirrored that of Luther’s. is made
Luther’s doctrine of the incarnation the standard understanding for
Lutheran orthodoxy, as well as for modern confessional Lutheranism.
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In Catholic theology, an indulgence is the remission of temporal
punishment for sins already forgiven. First mentioned in the 11th century,
the practice of indulgences originated from the evolving sacrament of
penance during the High
Middle Ages; their theological foundation was rooted in the forensic
understanding of sin with double eﬀects as well as in the teaching on the
inner solidarity within the three states of the Church. Due to their
contribution to medieval society’s social welfare, indulgences can be seen, at
least from a practical point of view, as forerunners of modern-day charity
organizations. Widespread abuses during the Renaissance led to criticisms
by humanists and reformers. Martin Luther’s 95 eses repudiated both the
theology and the practice of indulgences. Many Protestant Reformers
formulated similar rejections. e Council of Trent reaﬃrmed indulgences
but forbade related abuses.
Indulgences Prior to the Reformation
Scholastic theology diﬀerentiated between two eﬀects of sin: guilt (in Latin
culpa) and temporal punishment (poena). In healing the twofold eﬀects,
penitents receive omission of their guilt for their confessed sins through
repentance and absolution. eir guilt is remitted by undeserved and

unmerited grace, on account of Christ’s salvi c death and resurrection.
Nonetheless penitents need to repair the spiritual damage caused by their
sins; for example, a repentant thief is absolved from the guilt of the in
confession (culpa is forgiven) but still needs to restore the stolen goods to
the original owner (satisfaction for poena). In antiquity and the early Middle
Ages penitents received public penance that had to be ful lled prior to
reconciliation with the Church. During the High Middle Ages this practice
gave way to immediate reconciliation (absolution from culpa) in private
confession of sins followed by private penance (satisfaction for poena). In
the medieval forensic understanding of sin, this penance had a twofold
purpose: to pay the debt aﬀected by the committed sin (punitive purpose)
and to serve as a remedy to prevent future sins (restorative purpose).
Penitential works such as prayers, fasting, the works of mercy, and
almsgiving were believed to gradually heal the malady of the soul from the
eﬀects of sin.
Persons dying before completing their private penance for their confessed
and forgiven sins have to be purged from their punishment (poena) aer
their death before they can enter into heaven. A similar lot awaits those who
die without unconfessed mortal sins (i.e., sins that break the relationship
with God completely) but with venial sins (i.e., less grievous sins that do not
break the bond with God). ough the Church never de ned it in spatial
terms, the place of this postmortem purgation was located in purgatory by
scholastic theology.
Catholics hold that Christ, by His vicarious death for humanity’s sins, and
those saints who performed satisfactory works exceeding the debts required
for their own sins, created a wealth of “super uous” merits that is stored in
the Church’s treasury. is treasury is a common property of the whole
Church because the Church is the communion of saints: there is an intimate
bond of solidarity among the three states: the Church Militant (those living
on Earth), the Church Suﬀering (the souls in purgatory), and the Church
Triumphant (the saints in heaven). Accordingly, the treasure can be
dispensed in the form of indulgences to individuals who remain united in
the bond of charity with the Church in order to partly or wholly satisfy or
expiate for their remaining punishment (poena). Scholastic theologians
argued that the pope has the right to dispense from this treasure because, as
Peter’s successor, he has the keys of the Kingdom of Heaven, though he can

delegate this task to others. e doctrine on the Church’s treasury as source
for indulgences was elevated to the level of papal teaching by Clement VI in
his bull Unigenitus (1343).
To obtain indulgences, that is, the imputation of these satisfactory
“super uous” merits, the penitents or someone on their behalf had to
undertake prescribed devotions: pilgrimages, set prayers, or other onerous
godly deeds, including military combat in defense of Christianity (crusades).
Aquinas carefully pointed out that indulgences can replace the punitive
aspect of satisfaction (the punishment suﬀered by someone else is imputed
to the person who receives the indulgence); hence the debt is restored.
Nonetheless, an indulgence cannot replace the remedial eﬀect of satisfaction
because one’s disposition to commit sin is still aﬀected by one’s prior sins,
which can only be cured by works of satisfaction. Aquinas emphasized that
only God can forgive sins (culpa), and that the pope’s “plenary indulgences”
can release only from the temporary punishment (poena), but not from the
guilt (culpa): those who have committed mortal sins will be unaﬀected by
any indulgence and will be damned in hell, unless they obtain remission of
their sins through contrition and confession.
ese soteriological foundations of indulgences were lost on most late
medieval Christians, and in practice indulgences were reduced to a
mercantile view of redemption: some kind of “heavenly deposit-andwithdrawal system” for accruing spiritual merits in the celestial exchequer.
Initially indulgences were dispensed only to those who did the prescribed
penitential works (in the rst place almsgiving, which expressed the
solidarity of the believers most aptly), but from 1476 indulgences could be
obtained also for the souls in purgatory (Sixtus IV, Salvator noster). For an
eﬃcient distribution of alms, oﬃcial managers (questors or pardoners) were
employed who were responsible for the collection of alms and their
redistribution among the poorest. Pardoners could only dispense
indulgences for the temporal punishment (poena) of confessed sins and were
not authorized to absolve sins (culpa). Nor could they sell indulgences for
money; they were to collect alms in order to redistribute them to the
broadest possible circle of bene ciaries.
Such subtle niceties were quickly overlooked, and abuses became
widespread in the pre-Reformation period. In his foreword to e Turkish
War (1530), Erasmus described how people saw “nothing but a commercial

transaction” in indulgences and how the collected money disappeared
through the hands of princes, oﬃcials, commissaries, and confessors. Some
of the questors claimed impertinently to absolve both from sin and
punishment (a culpa et a poena). Although the ecclesiastical authorities
made attempts to eradicate abuses by legislative measures, enforcing them
became impossible, especially when it aﬀected charitable work, valuable
ventures
(e.g., the construction of orphanages, in rmaries, churches, bridges, or
dikes), or the Church’s nancial interests.
Luther on Indulgences
In 1515 Pope Leo X granted plenary indulgence to those who contributed to
the rebuilding of St. Peter’s in Rome. Prince-Elector Albrecht obtained the
pope’s permission to promote it in his dioceses (Mainz, Magdeburg, and
Halberstadt) with a 50 percent levy. e Dominican Johann Tetzel led the
campaign. He was a successful fund-raiser and reportedly made
extraordinary claims about the eﬃcacy of the indulgences, which were
clearly beyond Catholic orthodoxy.
Alarmed by the extravagant claims, Luther rst started to preach
cautiously against indulgences in the castle church in Wittenberg sometime
in 1517. Indulgences, Luther argued, work against grace, prevent people
from knowing God, and encourage further sinning by taking away the fear
of punishment; true penitents should rather desire the imposition of
punishment. Later, however, Tet-zel’s ongoing campaign in the vicinity
prompted Luther to devise his 95 eses, entitled A Disputation for
Clarifying the Power of Indulgences. is was a head-on attack on
indulgences and satisfactory works. Luther denied that humans could ever
repair the spiritual damage of sin and thus argued that the penalty (poena)
cannot be removed in this life (esis 4). He equally rejected the idea of the
Church’s spiritual treasury (eses 58–66). erefore, the penalties that the
pope remits are merely those that he himself imposed and not divine
penalties (eses 5, 20, 34, 61). eses 42–46 (alms to the poor and acts of
mercy are to be preferred to indulgences) show just how dissociated
indulgences became from their original intention. Were it not for his
Sermon on Indulgences and Grace (1518), Luther’s eses could have
remained an academic discussion for theologians and canon lawyers.

Printed 22 times by 1520, this tract propagated Luther’s ideas on a large scale
in comprehensible German: the theology of indulgences is awed, their
eﬀect on the souls in purgatory is dubious, Scripture knows nothing about
satisfaction, and in practice indulgences prevent acts of mercy.
Luther’s Sermon formed part of a literary debate with the Dominicans
Konrad Wimpina and Johann Tetzel, in which they accused Luther of
heresy. When Cardinal Cajetan, the papal legate, requested Luther to recant
his position in Augsburg (October 1518), Luther reiterated that the idea of a
“treasury” was unbiblical. Cajetan pointed to Clement VI’s Unigenitus and
prompted the pope to issue the bull Cum postquam (November 1518), so no
ambiguity over the oﬃcial teaching on indulgences could be claimed. Luther
never retracted, and thus Leo’s Exsurge Domine condemned Luther’s
rejection of the theology of indulgences (1520).
Bernhardin Sanson, Tetzel’s counterpart in Switzerland with equally
outlandish preaching of indulgences, earned Huldrich Zwingli’s scorn in a
letter to Beatus Rhenenus (1518) and was successfully forced to return to
Rome from Zurich (1519). Leo X, anxious to prevent the spreading of
Luther’s ideas, threatened to punish Sanson should he be found
transgressing his authority. Later Zwingli summarized his rejection of
indulgences, penance, and purgatory in his Sixty-Seven eses (1523; eses
50–60).
Indulgences aer Luther
In spite of the criticisms, Leo X conceded new indulgences, and subsequent
popes further extended the possibilities to obtain indulgences. At the
Council of Trent the concluding session treated indulgences (1563). e
Church’s authority to grant indulgences was reaﬃrmed as an ancient custom
originating from Christ, and indulgences were recommended as “salutary.”
At the same time the council decried all abuses and forbade their sale for
“wicked gain.” In the 17th century indulgences regained popularity among
Catholics but strongly declined aer the Second Vatican Council. Pope Paul
VI revised the norms for dispensing indulgences in 1967.
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I L C
e International Lutheran Council (ILC) is a worldwide organization of
Lutheran church bodies who hold an unconditional commitment to the
Holy Scriptures as the inspired and infallible Word of God and to the
Lutheran Confessions contained in the Book of Concord as the true and
faithful exposition of the Word of God. e ILC should be distinguished
from the Lutheran World Federation (LWF), although some ILC members
also hold membership in the LWF. It also should be distinguished from the
Confessional Evangelical Lutheran Conference (CELC), which has 24
member Lutheran church bodies, none of which hold dual membership in
the ILC or the LWF. e ILC is not a church body, nor does it carry out
churchly functions. It does not intend to prescribe any course of action for
its members, but rather seeks to assist and strengthen them in their
confessional witness and mission. As of 2016, the ILC currently was

comprised of 38 member church bodies and had a number of pending
applications from Norway, Finland, Sweden, Uganda, and Madagascar.
History
e origins of the ILC can be traced to a meeting of leaders of confessional
Lutheran churches in Uelzen, Germany, in July 1952, hosted by the Lutheran
Free Churches of Germany. e meeting was attended by theologians from
e Lutheran Church-Missouri Synod and pastors from Germany, Australia,
Denmark, the United Kingdom, and France. e theme of the rst meeting
was “Our Churches’ Relationship to the LWF.” e meeting resolved that the
churches present would “decline association with the LWF as long as the
LWF in its executive organization as well as in its individual member
churches does not truly apply de facto as well as de jure the Lutheran
Confessions as the norma nor-mata of all doctrine and practice, and that all
our churches agree to act and decide in common all matters pertaining to
the establishment of fellowship relations with other churches then standing
outside of our own intimate fellowship circle.”
A second meeting was held in 1959 in Oakland, California, to discuss the
topic “e Fellowship Between our Churches.” is was followed in 1963 by
a third meeting in Cambridge, England, where the name “International
Lutheran eological Conference” (ILTC) was chosen for these informal
international gatherings. In 1968 the ILTC took up the theme, “e
Implications, eological and Practical, of the Lutheran World Federation
for Our Fellowship.” At this meeting the ILC encouraged its members to
seek associate membership in the LWF. Ironically, e Lutheran ChurchMissouri Synod, which encouraged the ILC members to explore the
possibilities of associate membership with the LWF, declined to seek
associate membership in the LWF in its 1969 convention. In 1978 the ILTC
changed its name to the International Lutheran Conference. Between 1959
and 1993 11 more informal gatherings of the heads of confessional Lutheran
churches took place. e ILC as a council of church bodies oﬃcially came
into existence in 1993 in Antigua, Guatemala, with the adoption of a
constitution by representatives from Lutheran church bodies from all six
continents.
Objectives and Organizational Structure

e ILC exists for the purpose of encouraging, strengthening, and
promoting confessional Lutheran theology and practice centering in Jesus
Christ, both among member churches and throughout the world,
• by providing opportunities for the joint study of contemporary
theological issues;
• by giving mutual support and encouragement to the heads of member
church bodies;
• by encouraging and assisting member churches in planning for mission
outreach;
• by strengthening theological education through conferences of
theologians and seminary teachers, mission staﬀs, and those involved with
human care;
• by facilitating communication between confessional Lutheran churches
of the world through the publication of ILC News; and
• by stimulating and facilitating the preparation and publication of
confessional Lutheran literature.
Serving as oﬃcers of the ILC are a chairman, a vice chairman, and a
secretary. An executive committee made up of the oﬃcers and one
representative from each of its ve world areas (Africa, Asia, Europe, Latin
America, and North America) is responsible for implementing the
objectives of the ILC. An executive secretary, working under the general
supervision of the executive committee, is responsible for implementing the
objectives of the ILC. Member church bodies contribute, on an annual basis,
nancial support (based on their baptized membership and the GNP of the
country in which it exists) for the costs of operating the ILC. Meetings of the
ILC take place on the basis of a three-year cycle—in year one, regional
meetings take place, in year two the entire council meets in conference, and
in year three a conference of representatives from each of the ILC seminaries
is held.
Member Churches
Africa
Evangelical Lutheran Church of Ghana (ELCG)
Evangelical Lutheran Church in Kenya (ELCK)
e Lutheran Church of Nigeria (LCN)
Free Evangelical Lutheran Synod in South Africa (FELSISA)

Lutheran Church in Southern Africa (LCSA)
Asia
Lutheran Church of Australia* (LCA)
e Lutheran Church-Hong Kong Synod (LCHKS)
India Evangelical Lutheran Church (IELC)
Japan Lutheran Church (JLC)
Lutheran Church in Korea (LCK)
Gutnius Lutheran Church (GLC)
e Lutheran Church in the Philippines (LCP)
Lanka Lutheran Church (LLC)
China Evangelical Lutheran Church (CELC)
Europe
Evangelical Lutheran Church in Belgium Evangelical Lutheran Free
Church in Denmark* e Evangelical Lutheran Church of England (ELCE)
Evangelical Lutheran Church-Synod of France Independent EvangelicalLutheran Church e Lutheran Church in Norway (LKN) Portuguese
Evangelical Lutheran Church Evangelical Lutheran Church of Ingria in
Russia Siberian Evangelical Lutheran Church (SELC)
Latin America
Evangelical Lutheran Church of Argentina Christian Evangelical Lutheran
Church of Bolivia* Evangelical Lutheran Church of Brazil
Confessional Lutheran Church of Chile
Lutheran Church in Guatemala
Lutheran Synod of Mexico
Lutheran Church Synod of Nicaragua (ILSN)
e Evangelical Lutheran Church of Paraguay
Evangelical Lutheran Church-Peru*
Lutheran Church of Venezuela
North America
Lutheran Church-Canada (LCC)
e Evangelical Lutheran Church of Haiti
e American Association of Lutheran Churches (AALC)
e Lutheran Church-Missouri Synod (LCMS)
e Lutheran Ministerium & Synod-USA (LMS-USA)
*Denotes associate membership in the ILC. References and Resources
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“I S”
Luther’s “Invocavit Sermons,” which were entitled in the earliest printed
version as “Eight Sermons by Dr. M. Luther, preached by him at Wittenberg
in Lent, dealing brie y with the masses, images, both kinds in the
sacrament, eating of meats, and private confession, etc.,” were Luther’s rst
series of sermons aer his return to Wittenberg in March 1522. e edict of
Worms in 1521 condemned Luther for heresy and placed him under the
imperial ban, but on his way back to Wittenberg, Luther was taken in secret
by the order of Frederick the Wise to the Wartburg castle, where he was kept
in custody for nearly a year. During Luther’s stay at the Wartburg castle,
where he completed the translation of the New Testament, Philipp
Melanchthon, Andreas Bodenstein Karlstadt, and the Augustinian monk
Gabriel Zwilling took the leadership of implanting the Reformation ideas in
Wittenberg (Lindberg 2012, 100).
During the absence of Luther, Zwilling and Karlstadt preached against
images, the elector’s relics, canonical laws of food, and private masses in
Wittenberg, and Karlstadt publicly announced on December 22, 1521, that
he would celebrate the next mass on New Year’s Day according to the new
understanding of the gospel. When Frederick the elector prohibited it,
Karlstadt instead proceeded to celebrate an Evangelical mass in the castle
church on Christmas Day 1521. Karlstadt dressed like a layman without
clerical vestments, pronounced the priestly consecration in German, and
distributed communion in both kinds. Soon aer Christmas, the so-called
Zwickau prophets, who were in uenced by omas Muentzer’s radical ideas
of personal and immediate divine revelations by the Holy Spirit, arrived in
Wittenberg and preached the rejection of infant baptism and the elimination
of corrupt priests. On January 19, 1522, Karlstadt publicly broke the vow of
chastity by his marriage to Anna von Mochau, a 16-year-old bride; on
January 24, the city council approved Karlstadt’s introduction of the

Evangelical mass and the idea of the destruction of images; and in early
February 1522, the Wittenberg magistracy oﬃcially announced a date on
which all images were to be taken away from the churches, which caused
widespread violence, disorder, and anticlericalism in the city (Eire 2016,
191).
Messages of the Sermons
Luther, informed probably by Melanchthon of the Wittenberg disturbance,
hastily returned to the city on Friday, March 6, 1522, without having secured
the elector’s full approval, and he initiated a series of sermons known as the
“Invocavit Sermons,” for Luther preached the sermons each day beginning
March 9, Invocavit Sunday, the rst Sunday in Lent. Luther’s disagreement
with Karlstadt’s implementation of Evangelical ideas was evident, for Luther
stood in the pulpit, wearing the traditional vestments of an Augustinian
monk and with a freshly shaved tonsure (Hillerbrand 2007, 80). In this
series of eight daily sermons between March 9 and 17, Luther covered
almost all the controversial issues that Karl-stadt had provoked in
Wittenberg. Luther began the rst sermon by saying that everyone must be
prepared for the time of death by himself alone; every individual, without
being compelled by any human intermediary, should make his or her own
faith response to God. Luther made clear that the chief things to know for
salvation are not about external matters such as whether communion should
be received in both kinds, the clerical marriage should be forbidden, or
images should be entirely abolished in churches. Rather, the fundamental
saving knowledges, according to Luther, are that humans deserve God’s
wrath as the law accuses, that God freely accepts the sinner by having sent
the Son as the gospel proclaims, and that humans in faith should love one
another as God has loved them.
By employing the analogy of light and heat of the sun, Luther explained
that whereas faith, like light, should always remain pure and unchanged
with regard to the saving knowledges, love, like heat, needs to bend and turn
for the well-being of neighbors. According to the guiding principle of love,
asserted Luther, such issues as the custom of the mass, the clerical marriage,
and the abolition of images should remain matters of free choice and should
never be made universally binding laws. Luther in the “Sermons” constantly
underscored that love, instead of faith, is the captain in the daily use of

Christian freedom, and for the sake of the weak in faith, who need time to
understand and accept changes, the pace of reform in Wittenberg should be
slow and gradual. Despite his regard of external matters and ceremonial laws
as indiﬀerent (adiaphora) to internal faith, Luther agreed with the views of
Karlstadt that the Catholic Mass, particularly the private masses, should
ultimately be abolished as long as it is performed as a sacri ce, that clerical
marriage should not be forced, and that pictures and statues in churches
should not be worshipped. Luther, however, opposed Karlstadt’s idea of the
wholesale destruction of religious images and asserted that an external
object per se should never be despised, since it is instead the sin-fulness of
the heart that distorts and misuses God’s good creatures; the fact that men
are oen led astray by women and alcohol cannot be a reason to therefore
abolish them
(Wilson 2007, 202).
Luther emphasized in the “Sermons” that unless the heart is changed rst,
abolition or prohibition of external matters does not bene t spiritually.
Getting rid of old religious customs without providing proper explanation
and suﬃcient time for preparation only causes serious religious confusion
for common people. Luther asserted that the only way to change the internal
heart is to let the Word do its work. By introducing St. Paul’s example of
preaching and admonition to Athens in Acts 17, Luther insisted that instead
of demolishing idolatrous practices and physical objects by force, one should
preach, teach, and promote the Word so that it can naturally transform the
inner heart not to cleave to them or put its trust in them. Luther in the
“Sermons” strongly criticized Karlstadt’s for his hasty and forceful
implementation of Evangelical ideas into practice, which could change the
saving gospel into the killing law again and make a “must” out of what is
“free.” Against Karlstadt’s ambition of establishing a truly Christian
community in Wittenberg, Luther believed that smashing altars and
destroying images not only oﬀends the weak in faith but also creates the
false presumption that these acts are good works, pleasing to God (Lindberg
2012, 105).
Disagreement between Karlstadt and Luther
Scholars of the Reformation have debated whether the con ict between
Luther and Karlstadt during the early stage of the Reformation was over

issues of policy or of theology. In particular, scholars such as Ronald Sider
(2001) and James Preus (1974) have argued that the disagreement between
Luther and Karlstadt was primarily over strategy, tactics, and timing of the
reform, and their theological diﬀerences were not the decisive reason for
their separation (Sider 2001, 4). It is clear that Luther’s rst objection in the
“Invo-cavit Sermons” dealt with policy and tactics, and Luther’s main
criticism was about the speed and timing of Karlstadt’s reform program in
Wittenberg. However, Luther’s second objection and the majority of his
attack on Karlstadt in the “Sermons” was explicitly theological, and Luther’s
disagreement with Karlstadt was closely engaged with his theological center,
that is, justi cation by faith alone: making certain religious actions a
universal requirement is nothing but to turn Evangelical liberty into a law, a
return to the legalism of the Catholics (Appold 2011, 84; Eire 2016, 193).
Luther in the “Sermons” argued that unless the gospel has rst been
thoroughly preached and understood, new practices should never be
forcefully introduced as a general rule, since they could take away Christian
freedom and burden the conscience liberated by the gospel of Christ. e
main subject of Luther’s “Invocavit Sermons” was the theological distinction
between an Evangelical “may” and a legalistic “must” (Lindberg 2012, 103).
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“I ‘  P” (“E  P 
”)
Luther’s hymn “Isaiah ‘twas the Prophet” (“Esajas dem Propheten das
geschah”) was part of Luther’s German Mass as it was held for the rst time
in October 1525 and as it was published some months later in 1526 with a
substantial preface. In the German Mass, Luther reduced Eucharistic liturgy
so that he only retained an admonition for those who wanted to partake of
the sacrament, the actual institution through the narrative of the Last
Supper, and the German Sanctus (Luther 1965, 78–83). e “Isaiah ‘twas the
Prophet” hymn replaced the Latin Sanctus just as most of the Latin Mass
ordinary in Luther’s reform order was replaced by German hymns (more or
less) paraphrasing the contents of the replaced items. e “Isaiah ‘twas the
Prophet” hymn paraphrases Isaiah 6:1–4, thus recounting the experience of
Isaiah at his calling and pointing the congregation to the biblical basis of the
thrice-holy (Jenny 1985, 143–144; Luther 1965, 82–83).
e Latin Sanctus of the Roman Mass, which Luther’s hymn replaced, in
principle represented the praises of the congregation based on (the Vulgate
version of) Isaiah 6:3 (cf. Rev. 4:8) with the addition that not only the earth
but also the heavens are full of God’s glory. Further, the Latin Sanctus was
combined with the praising of Christ from the entry into Jerusalem (the
Benedictus, Matt. 21:9 par). In practice in the Roman Church at Luther’s
time, the congregation no longer sang the Mass ordinary (including the
Sanctus). For centuries already, the chorus had sung the Mass ordinary
representatively, sometimes in grand polyphonic versions, but mostly in
plainchant.
e praising of God and the Christological contextual-ization in the Latin
Roman Mass was surely not counter to the theology of Luther, on the
contrary. As is corroborated by Luther’s preface to his German Mass, Luther
had no objection to holding mass in Latin, nor was he opposed to the songs
of the Latin Roman Mass. Many of Luther’s
other hymns and his writings on music and especially his emphasis on
music’s ability to praise God (Anttila 2015; Leaver 2007, 65–103) make it

clear that the pedagogical aspect of church services were far from the only
perspective in his liturgical understanding (Anttila 2013, 177–179). It
appears, however, that in his rewriting of the Sanctus, Luther prioritized the
pedagogical aspect of his liturgical reform. To hold services in German was
done also with the education of the young and ignorant in view. His German
Sanctus gives a biblical background for the Sanctus, but as the text stands, it
no longer makes the singing congregation the subject of the thrice-holy.
e hymn melody was in all likelihood composed by Luther himself, as
stated by Luther’s musical collaborator, the cantor and composer Johann
Walter. It must be remembered, however, that the notion of composition at
this time did not have similar pretentious creative connotations as it has in
the modern world since the 19th century. e melody was adapted from a
plainchant melody for the Latin Sanctus (introduction to Luther 1965, 60;
Jenny 1985, 14–16).
References and Resources
Anttila, Miikka E. 2013. Luther’s eology of Music: Spiritual Beauty
and Pleasure. Berlin: De Gruyter. Jenny, Markus. 1985. Luthers geistliche
Lieder und Kirchengesdnge:
Vollstdndige Neuedition in Ergdnzung zu Band 35 der Weimarer
Ausgabe. Koln, Germany: Bohlau. Leaver, Robin A. 2007. Luther’s
Liturgical Music. Grand Rapids, MI:
Eerdmans.
Luther, Martin. 1965. “e German Mass and Order of Service,” translated
by Augustus Steimle. In Luther’s Works, edited by Ulrich S. Leopold,
53:51–90. Philadelphia, PA: Fortress Press.
—N H P

I, L 
Just 30 years before Martin Luther was born, Constantinople was conquered
by the Turks (1453). One could even say that without the Turkish, or rather
Ottoman, army pounding every now and then at the eastern border of the
Holy Roman Empire, Luther’s Reformation would have been doomed. Each
time Emperor Charles V wanted to clamp down on the Reformation, the

Ottoman military would advance, causing him to be more conciliatory
toward the Protestant princes because he needed their support.
Aer the devastating defeat of the Hungarian kingdom by the Ottoman
army under Suleyman the Magni cent (14941566) at the battle of Mohacs in
1526, the Turks threatened to conquer central Europe. e rst siege of
Vienna was in 1529. It is not surprising that Pope Leo X in his bull of 1520,
Exsurge Domine, rejected Luther’s idea that to wage war against the Turks
and ght them was to resist God, who was using them to punish us for our
sins. He also said in a letter to Spalatin that he could not advocate war
against the Turks on a biblical basis. Luther was by no means a crusader,
even though he realistically saw the threat of the expansionist policy of the
Ottoman Empire.
Luther’s Writings on the Turks
Luther’s treatise On War against the Turk (1528) clearly shows that Luther
was not a paci st. But he always perceived the Turkish threat as God’s
punishment for the sinfulness of the people. Luther emphasized that people
could take the rod out of God’s hand by doing penance and returning to the
Christian faith.
Luther pointed out that it was not the task of the Church but of the
secular authorities to rally and wage war against the Turks. e Turks had
no right to start a war and to attack other countries that were not theirs. For
Luther it was especially evil that the Turks curtailed the freedom of the
Christian faith. On the other hand, some Christians thought that the Turks
safeguarded the faith as long as they remained the worldly authority. Luther,
however, contended that the Turks did not allow the Christians to gather in
public, and nobody was allowed to openly confess Christ or preach or teach
anything against Muhammad. “But what kind of freedom of faith is this if
one is not allowed to preach or confess Christ?” (D. Martin Luthers Werke,
30/2:113.2). Luther suggested that one need only look at the situation of the
Christians in Turkey to see that everything was going downhill and
becoming Islamic.
Luther showed that in the Koran Mary and Christ are highly praised and
depicted to be without sin. Yet the Koran denies that Christ is the true
Savior of the world and states instead that Jesus is similar to any other
prophet. In contrast, Muhammad praises himself highly and tells how he has

spoken with God and the angels. According to Muhammad, since the oﬃce
of Christ has now been completed that He was told to convert the world to
His faith. If people resist He believes He should overcome them with the
sword and punish them. Luther points out however, that the Islamic faith is
a blending of other religions “pasted together from the faith of Jews,
Christians, and pagans” (D. Martin Luthers Werke, 30/2:122.29–30). Luther
was especially critical of the Koran for destroying not only the Christian
faith, but also the secular authority, since Muhammad commands Muslims
to rule with the sword. Luther said they learn from their law that it is a good
and divine work to rob, murder, and destroy. Luther was also critical that the
Koran allows polygamy and that women are treated like goods and not like
partners.
Luther then asked: What should Christians do against this obvious threat?
Since this threat expresses God’s wrath, Christians must either simply suﬀer
or ght against it with penance and prayer. If the Turks attack the subjects of
the emperor and his empire, it is the duty of the emperor as an authority
instituted by God to defend his people. Under the emperor’s command and
in his name one may wage war against the Turks, and whoever joins in is
being obedient to God. Luther contended: “Let the Turks believe and live as
they will, just as one lets the papacy and other false Christians live. e
sword of the Emperor has nothing to do with faith” (D. Martin Luthers
Werke, 30/2:131.6–9). One should not wage war against the Turks because of
their wrong faith and way of life but only because of their murderous and
destructive activities.
Just one year later Luther wrote A Sermon against the Turk (October 28,
1529). e Turks had been advancing against the city of Vienna, but then
they surprisingly withdrew. Luther now interpreted the threat of the Turks
as a sign of the end-times. e advancement of the Turks was God’s
punishment, even an attack by Satan in the nal eschatologi-cal battle.
Luther brought together the papacy and the Turks because for him the pope
was the spirit of the Antichrist, and the Turk was the esh of the Antichrist.
ey helped each other, the one killing bodily with the sword, the other with
doctrine and spiritual things. According to Luther the Turk did not
distinguish between nominal and real Christians because he was the enemy
of the name of Christ. Luther said that since they were in the end-times,
heaven would dethrone the empire of the Turks and aer it there would be

nothing more dangerous to come. Even in this end-time situation, however,
Luther did not call for a religious war against the Turks but suggested that
everyone should diligently follow Christ and be ready to suﬀer under the
Turks. Even though that might be the case, however, one should also obey
the secular authorities and in their name protect land and people, women
and children.
Luther also had some good things to say about the Turks. eir spiritual
leaders, for instance, led an earnest and rigorous life. In their temples there
was silence and good demeanor and one prayed with beautiful external
gestures that could hardly be found in Christian churches. He said the Turks
“do not drink wine, do not guzzle and become gluttons, as we do it … do not
swear and curse, have great and proper obedience, and propriety against
their Emperor and Lords, and have their governments organized in such a
manner as we would love to have in our German territories” (D. Martin
Luthers Werke, 30/2:189.27–190.1). Since the Turks had become powerful
and won many victories against the Christians, they thought that their faith
and demeanor was pleasing to God. erefore it was impossible to convert
just one single Turk. Luther saw in the Turks an immense self-righteousness.
If one became a prisoner to the Turks and had to serve them, one should do
it without reservation so long as it was useful for the new lords and their
property. But if they should try to force one to ght against the Christians,
one should not be obedient but rather suﬀer everything to prevent it, even
death. One must not betray one’s Christian faith.
In 1541 Luther wrote an Appeal for Prayer against the Turks at a time
when some even thought that Western Christendom was doomed. Again
Luther did not deviate from his conviction that as a Christian one should
neither despair nor simply trust one’s own might. One should rather fear
God and at the same time trust in God’s goodness. On the positive side
Luther suggested that the Turk taught us to fear God and to learn again how
to pray. On the other end of the spectrum he said that since the Turks
wanted to put Muhammad in the place of Jesus Christ and therefore
blaspheme God, saying: “He is no true God and our Muhammad is higher
and better than he,” one might ask God to sanctify His name (D. Martin
Luthers Werke, 51:610.22). Since according to Luther judgment day was not
far away, both the Turks and the pope would soon come to their end.

erefore one could con dently resist the Turks and pray to God that He
might give us His grace to punish both the pope and Muhammad together
with their devils.
Luther strictly distinguished between the spiritual and the secular realms
as non-negotiable for Christians but not aﬃrmed by the Turks and Muslims.
Luther saw the advance of the Turks as a spiritual challenge for Christians to
do penance and to clearly confess the Christian faith. Luther also noticed
that for the Turks all people in the West were considered Christian
regardless of their actual religious persuasion. It was also clear for Luther
that under Turkish rule the Christian faith as a formative power would be
greatly diminished. Finally, he maintained that the secular authorities had
the task of defending their citizens against Turkish expansionism. All
citizens had a duty to be involved in this defense. ough Luther
occasionally thought he was living in the end-time, for him there was reason
neither to panic nor to be optimistic, but rather to trust God that regardless
of what might come, God would be victorious.
Reliable Resources on Islam
Luther was convinced that the Turks threatened the Christians not only with
their military power but also with their teachings and their way of life. To
defend one’s faith he believed it was necessary to know more about Islam.
But this was not easy, because at that time there was no Latin translation of
the Koran. It was only in February 1542 that Luther was able to acquire a
complete Latin version. Prior to that he had to rely on secondary literature
such as the Con-futatio Alcorani of the Dominican Ricoldo da Monte Cruce
(c. 1242–1320), which Luther edited and translated into German in 1542.
Since this was still secondhand information, Luther tried to have the Koran
translated into German. is was no easy task because heretical writings,
even at this time, were not allowed to be published. In 1530 a Latin edition
of the Koran that had been published in Venice was burned. In 1536 a Latin
translation in Basel was refused permission to be published by a veto of the
city council. And then Martin Luther stepped in. On the authority of his
elector Johann Friedrich, he interceded with the Basel city council and told
them that if they would not allow publication of the Latin translation of the
Koran in Basel, he would have it published in Wittenberg. Luther went on to
say that to read the Koran would give Christians the best arguments to

refute Islam. e city council conceded to the publication provided that
Basel was not mentioned as the city in which the Koran was printed and that
it not be sold in that city. Luther wrote a preface, and the German
translation was nally published in 1616. For Luther it was important that
the Muslim threat to the Christian faith not be attacked in an unfair way. For
that reason he believed that people needed to be rightfully and carefully
informed about Islam. It was clear to Luther that God would not give two
diﬀerent versions of faith. Since that was the case, only one could be from
God and the other must be from human beings, or from an anti-God.
Luther sought to strengthen the Church and the Christians against these
Muslim threats with his writings and with the publication of the Koran.
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More than being associated with the Protestant Reformation in all its
varieties, Italy is traditionally linked to the Counter-Reformation or the
Catholic Reformation, epitomized by the Council of Trent (1545–1563), at
which Protestant ideas were “anathemized.” On the whole Italy has known
the Reformation through the lenses and lter of the Catholic Reformation.
e spiritual, cultural, and ideological in uence of Roman Catholicism has
been basically unchallenged. is does not mean that the reforming waves
that crossed over Europe did not reach the Italian peninsula; they made a
signi cant—though not lasting—impact.
Forerunners of the Reformation
e renewed interest in religious matters that characterized the 16th century
was preceded by various personalities and movements that are oen called
forerunners of the Reformation. Arnold of Brescia (c. 1090–1155), who
called on the Church to renounce property ownership; Peter Waldo (c.
1140-c. 1205), who refused to obey a papal ban forbidding him to preach a
simple gospel message marked by voluntary poverty; and Girolamo
Savonarola (1452–1498), who spoke most strongly against the corrupt
clergy, all paved the way for the understanding of certain themes related to
the need for renewal in the morality of the Church’s conduct and in its
teaching.
During the opening decades of the 16th century Italy was in a constant
state of crisis. Invasions by French and Habsburg armies, the emergence of
oligarchic regimes, the appearance of syphilis and other diseases, shocking
events such as the Sack of Rome (1527), repeated harvest failures, and a
growing discontent with clerical authority generated a sense of unrest
throughout the peninsula. is in turn made Italy’s patchwork of political
entities fertile soil for new ideas to spread out in monasteries, circles of
friends, and movements disseminated in various regions of the country.
Moreover, the background of the Renaissance, with its own stress on the
need to recover the sources of classical culture, made the reading of the
Bible ad fontes a practice of intellectual elites, most of them laypeople, who

would debate topics of religious interest even outside of ecclesiastical
contexts.
Circulation of Books
e circulating Protestant ideas eﬀectively penetrated Italy through the great
mercantile routes and Alpine passes; urban centers bordering France,
Switzerland, and Austria; and a myriad of harbors along the peninsula’s
expansive coast. Despite papal edicts to conduct routine cargo inspections
and destroy these works starting in the year 1524, Protestant literature
consistently found its way to, and found an audience within, the peninsula.
For many, reading the Gospels served as an initial step toward studying the
Pauline epistles and, eventually, the discussion of the doctrine of
justi cation, faith, works, papal power, purgatory, and a whole panoply of
other matters theological. While small in scope, these developments in Italy
represented a conscious reap-propriation of sacred resources against the
ignorance, corruption, and superstitions of the early 16th-century clergy.
In 1525 a collection of Lutheran writings was published in Venice under
the title Uno Libretto volgare, con la dechia-ratione de li dieci comandamenti,
del Credo, del Pater noster, con una breve annotatione del vivere christiano.
Intended for popular consumption, these tracts stressed a personal
relationship with God through Christ according to the eﬃcacy of divine
grace. In a few short years, Luther’s appeal To the Christian Nobility (1520)
likewise appeared in Italian. e vernacular translation of Luther was a
successful transplanting of the Protestant message into Italian soil, a work of
a very high level, even literarily. e doorway was now open. A deluge of
Protestant works ooded through a widespread clandestine network, with
books aimed at two levels of society: persons of literary sophistication and
the popular audience. Protestant texts in Latin found an eager audience
among the academically learned, while vernacular works were disseminated
among those with a modest education, such as artisans, crasmen, and a
portion of the peasantry.
Venice is recognized as a city in which Protestant ideas had especially
taken root and was therefore a prominent center for Evangelical publishing.
Cardinal Sadoleto, known for his debate with Calvin, declared to the
Venetian ambassador in 1546 that the city of Venice was infected by the
“Lutheran Plague.” Other cities impacted by the circulation of books with

Reformation sympathies were Modena, Fer-rara, Siena, Messina, and many
more.
One outstanding book written in Italy that re ected widespread
Evangelical concerns was the single most famous and signi cant work of
Italian renewal, the Beneﬁcio di Cristo (Bene t of Christ). e book rst
appeared in Venice in 1543 and quickly became a best seller. Within six
years 40,000 copies were sold in Venice alone before it was forbidden by the
Church’s Index. Its dependence on the teaching of Juan de Valdes (1509–
1541) has been widely recognized, and interpreters have also noted its
indebtedness to John Calvin’s Institutes. It seems to have been written with
the purpose of fortifying the faith of Evangelicals who dared to stand
squarely on the teaching of Scripture. Its authorship was of course
purposefully kept anonymous, another way to undermine the hierarchical
structure of the Church in the interest of Evangelical reform.
Personalities of the Evangelical Movement
e variegated shape of 16th-century Italian religious reform has resisted
precise de nition. Until a few decades ago the majority scholarly view was of
a multifaceted, variegated movement of opinion grappling with the religious
crisis of the century and resulting in a complex cluster of disconnected
tendencies. Its momentum started in 1512 and concluded in the 1560s,
allowing for “echoes” into the 17th century. As for a working de nition,
McNair suggests it was a “positive reaction of certain spiritually-minded
Catholics to the challenge of Protestantism, and, in particular, to the crucial
doctrine of justi cation by faith” (1967, 42)
Confronted with the need to take a stand, many sympathizers tried to
maintain a formal allegiance to the Roman Catholic Church while
cultivating their own interest behind the scenes. eir Erasmian irenicism
prevailed over the need to publicly support the cause of the Reformation.
Not going beyond personal inclinations, the Evangelical movement did not
take ecclesiastical roots; that is, the Evangelical circles did not become
established churches. John Calvin famously termed these Italians
“nicodemites.” Others were individuals who aer 1542 paid the price of
death or exile in order to maintain their Protestant faith: Bernardino Ochino
(1487–1564), Pietro Paolo Vergerio (1498–1565), Jerome Zanchi (1516–
1590), and Peter Martyr Vermigli (14991562), peer of John Calvin and

Heinrich Bullinger, whose Loci Communes (Common Places) were standard
works for generations of Protestant pastors. ese 16th-century Italian
theologians signi cantly contributed to the cause of the Reformation
movement worldwide but were practically unknown in their country until a
few years ago.
It is true that in 1532 the Waldenses accepted Genevan forms of worship
and church organization, thus transiting from their medieval period to
becoming part of the mainstream Reformation movement. ough living on
the Western Italian Alps, the Waldenses hardly had any impact on the
peninsula before the 19th century.
Reactions to the Movement
e Protestant movement was prevented from taking root in Italy for
internal and external reasons. As already noted, it was fragmentary in
nature, incapable of getting organized in ecclesiastical patterns, too limited
in time, and though widespread in the country, lacking a signi cant
breakthrough in any of the major cities. e external reasons were mainly
the violent opposition of the Roman Church’s authorities. Apart from a few
moderate prelates, the Roman establishment regarded advocates of the
Reformation as prone to denying core teachings of the Church. Such
innovation, in their view, succeeded in bringing laws and ancient
institutions into disrepute. Evangelical teachers were allegedly placing
themselves extra ecclesiam and extra charitatem—outside the arc of Roman
communion. One might point to particular factors and de ning moments,
such as the Inquisition, in which Evangelicals endured physical and
psychological torture, even execution, and the gradual in uence of the Index
of Prohibited Books, which banned unauthorized translations of Scripture
and writings such as the Beneﬁcio. e beginnings of the Reformation were
basically stopped by the reaction of the Catholic Church, which prevented
the spreading of the gospel renewal movements and incorporated some of
its concerns into its life patterns, although theologically accommodated to t
the Roman system.
Historiographical Trajectories
e Italian Reformation and the Reformation in Italy are scholarly topics
that have been studied especially aer the uni cation of the country in 1861.

ese renewal movements were seen as anticipators of the Risorgimento, the
cultural and political shi that energized formation of the nation against the
prerogatives of papal power. is renewed interest has saved the Italian
Protestant Reformation from the damnatio memoriae that it had been
con ned to for many centuries. Scholars of the caliber of Delio Cantimori,
Adriano Prosperi, Massimo Firpo, Salvatore Caponnetto, Carlo Ginzburg,
Ugo Rozzo, and others have worked to unearth stories, debates, movements,
and books that have impacted the Peninsula in its attempts to stay close to
what was happening in other parts of the continent. However, these
historical studies have tended to downplay the theological and spiritual
signi cance of the Reformation and have been more interested in the
heterodox nature of Italian Evangelism and its historical intricacies.
Recent interpretations of the Italian Reformation (Bolog-nesi and Olivieri
2010) have stressed more radical features of the 16th-century Evangelical
movement in its being shaped by a series of cultural disjunctures that
prevented its consolidation and resulted in its disintegration: rst, a “social”
disjuncture prone to publicly hide one’s own convictions while cultivating
them on a private level; second, a “personal” disjuncture making it diﬃcult
to adhere to codi ed patterns of belief while pursuing religious interests
based on personal curiosity; and third, a “structural” disjuncture that
polarized freedom and authority instead of appreciating the new
relationship suggested by the mainstream Reformation. Many 16th-century
Italians opposed the Catholic Church and rejected the Roman system as
authoritarian. However as free thinkers they were not prepared to accept the
Reformation emphasis on the authority of the Word of God over that of the
Church.
Long-term Consequences
As a result of the Counter-Reformation, for centuries Bibles in the Italian
vernacular language were prevented from being read by the laypeople. e
irony (or better, the tragedy) of
Italy is that it was regarded as a highly religious land and people, with
deeply rooted religious traditions, but with no access to the Bible and
therefore total ignorance of the Word of God. e main concern of
Evangelicals throughout the centuries has been the circulation of the Bible;
the encouragement to read it; and the setting up of various means to put the

Bible at the center of church, family, and personal life. Eventually, aer the
uni cation in 1861, the outstanding literary and theological output of
Giovanni Diodati’s translation of the Bible into Italian (1607) reached
Italians. For long decades prior to the Second Vatican Council (1962–1965),
this activity has been viewed with a high degree of suspicion, if not opposed,
by the Roman Catholic authorities, but the many hindrances have not been
able to stop it. In the 20th century the yearning for God’s Word that many
Italians expressed in the 16th century was nally heard and even met by the
Church that had somewhat opposed it centuries before.
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e topic of Luther on Jews and Judaism has deeply troubled the legacy of
Luther, as well as Lutheran Church traditions. Books such as William
Shirer’s e Rise and Fall of the ird Reich (1960) have depicted Luther as a
father of modern anti-Semitism. ough Luther’s statements against Jews
were not racial in content (thereby not precisely satisfying the de nition of
modern “anti-Semitism”), Nazis employed harsh statements from his 1543
treatise On the Jews and eir Lies to support their ideology and actions.
is diﬃcult topic deserves careful analysis, in which Luther is neither
excused for his virulent teachings against Jews and Judaism nor
anachronistically labeled by a modern term, for Luther’s concerns were
primarily theological. Examining Luther within his late medieval and early
modern contexts demonstrates that Luther was a man of his times, in which
negative views of Jews and Judaism were widespread. Such evidence points
to the serious problem of a deep tradition of teachings of contempt against
Jews and Judaism across the Christian tradition, in which Luther is one
voice among many, though a particularly vocal one.
Luther’s Treatises on the Jews
Luther wrote ve treatises pertaining to Jews and Judaism: at Jesus Christ
Was Born a Jew (1523), Against the Sabbatarians (1538), and three treatises
in 1543: On the Jews and eir Lies, On the Ineﬀable Name (or Von Shem
Hamphoras), and On the Last Words of David. Luther wrote at Jesus Christ

Was Born a Jew in response to the Catholic accusation that he denied Mary’s
virginity before and aer Christ’s birth. He not only refuted these charges,
but used this treatise to issue a kindly call to Jews to believe in Jesus Christ
as the true Messiah. By providing extensive biblical defenses of the virgin
birth and the messiahship of Jesus, Luther hoped that with the new
Protestant clarity of the gospel, Jews might convert to Christianity. In this
treatise, Luther advocated kind treatment of Jews and criticized past
medieval mistaken beliefs and practices (such as the wrongful accusations of
ritual murder and host desecration). Luther encouraged friendly
conversation between Jews and Protestants, in which Protestants might
provide proper instruction in Scripture and be a truer witness to Christian
truth (than Roman Catholicism) with the hope of eventual Jewish
conversion. Luther added that Jews should not be blamed for their rejection
of Christ, since the Roman Catholic Church had obscured Christian truth so
considerably.
Indeed, in the early stages of the reform, Luther believed that with the
ridding of Roman Catholic corruptions, Jews would recognize the truth of
this puri ed Protestant Christianity and convert. Jews themselves were also
optimistic about the events surrounding the Protestant rejection of icons
and worship of the saints, wondering if these were signs of the messianic
age. For example, Rabbi Abraham Halevi viewed the Protestant Reformation
as a crisis in which Luther was God’s agent to destroy the corrupt Roman
Church. An account in the Table Talks describing a 1526 visit of three rabbis
to Luther evidences these two simultaneous optimistic responses. One of the
rabbis said to Luther, “We rejoice that you Christians learn our language and
our books such as Genesis and the rest. We hope that in the future you will
also become Jews.” Luther replied in return that he hoped they would
become Christians (WA TR 4:619–20). Moreover, these rabbis contended
against Luther’s interpretations of Old Testament passages as ful lled by
Jesus Christ. Frustrated with such interactions and the lack of the expected
Jewish conversion in the face of the clarity of Protestant truth, Luther soon
abandoned his earlier optimism, concluding that such dialogue was fruitless
because of Jewish blindness, stubbornness, and love of lies. Consequently, he
refused to endorse the 1537 request for safe conduct of Josel of Rosheim, a
Jew who served as the representative for Jews to the Christian empire.

By the mid- to late 1530s, Luther received word that Jews were
proselytizing in Bohemia and Moravia and had convinced some Christians
to be circumcised and to observe
the law. He responded in his 1538 Against the Sabbatarians with a
signi cant change in tone. In contrast to his earlier 1523 treatise, Luther
expressed no hope of Jewish conversion and depicted the Jews as liars and
forsaken by God. Luther appealed to the former argument of Nicholas of
Lyra that the Jews should be asked about what sin they have committed that
God’s promises have not been ful lled and that they are being punished. He
argued that the Jews are under God’s judgment because of their rejection of
the Messiah and presented the Jewish appeal to the law as empty and false.
Such themes were sharpened and broadened in his 1543 treatises. e
most signi cant and longest of the 1543 treatises is On the Jews and eir
Lies, which consists of ve parts. In the rst part, Luther refuted the Jews’
claim to the privileges of lineage, circumcision, the law, and the Promised
Land through an analysis of Old Testament texts. In the second part, Luther
adamantly argued from Scripture that the Messiah has already come and
that Jesus is the true Messiah. In part three, Luther disparaged and refuted
Jewish teachings about Mary, Christ, and the Church with the goal of
revealing them all as lies led by the father of lies, the devil. Following this is
the most infamous section of all, in which Luther provided practical advice
on how to deal with Jews, counseling those in authority to burn Jewish
synagogues and schools, destroy Jews’ homes, con scate Jewish writings,
forbid rabbis to teach, abolish their safe conduct on the roads, prohibit Jews
from the work of moneylending and con scate Jewish wealth, and nally,
place tools in the hands of Jews and put them to work. e nal section
summarizes many of Luther’s arguments, with admonitions to pastors and
church leaders to protect the Church by clearly demonstrating Jesus Christ’s
ful lment of Old Testament prophecies against Jewish lies and false exegesis.
In many respects On the Ineﬀable Name and On the Last Words of David
served as appendices to On the Jews and eir Lies. In On the Ineﬀable Name,
Luther walked through texts across the whole Old Testament to prove the
virgin birth of Christ and thus Christ as the true Messiah. In On the Last
Words of David, Luther exposited Old Testament texts to prove the doctrine
of the Trinity and the incarnation of Christ. Being much more anti-Judaic in
tone, On the Ineﬀable Name reiterated many of his arguments in On the Jews

and eir Lies that Jews are blasphemous, idolatrous liars. Much less
polemical in tone, On the Last Words of David nonetheless promoted a very
Christian Christocentric reading of the Old Testament.
Discontinuities between His eories from 1523 and 1543, and Scholarly
eories
Between 1523 and 1543, there are at least four notable diﬀerences in Luther’s
teachings concerning Jews. First, in 1523 he conveyed the hope of Jewish
conversion, but by 1543 he denied any viable expectation of their
conversion, emphasizing their blindness, stubbornness, and love of lies.
Whereas in 1523 Luther rejected the medieval accusations of ritual murder
and host desecration against Jews, by 1543 he reiterated these accounts to
accentuate the danger Jews pose to Christians. In 1523 Luther encouraged
Christians to associate with Jews and seek out conversation, but by 1543 he
commanded Christians to avoid the Jew whenever possible. Finally, in 1523
Luther espoused kind treatment of Jews, but by 1543 he advocated such acts
as the burning of synagogues, destruction of Jewish homes, con scation of
Jewish books and wealth, and the denial of safe conduct.
Several scholars note the change in Luther’s view of the Jews over time,
oen pointing to a contrast between the “young” and the “old” Luther. e
contrasts noted above are certainly evident. Some point to Luther’s
disillusionment because the Jews did not convert in the face of Protestant
truth (Gritsch 1994). Others emphasize Luther’s apocalyptic outlook, in
which Luther wondered if he lived in the Last Days (Oberman 1981). Still
others argue that Luther is not all that distinctive in the history of ChristianJewish relations in that he made no new substantial contribution (Cohen
1991) or that he treated the Jews the same as any whom he viewed as
opponents to the gospel (Edwards 1991). Scholars such as Kaufmann and
Oberman, however, emphasize the ways in which Jews comprised a central
space in Luther’s theological and mental world across the full range of his
writings because they served as the prototype of those who rejected
Christian truth.
e Jews across Luther’s Writings
ough there are clear discontinuities between Luther’s earlier 1523 treatise
and his later 1543 writings, a distinctive common core concerning Luther’s

views of Jews and Judaism is pervasive across all of his writings. First, at the
heart of this core is Luther’s concern for proper interpretation of Scripture.
From his earliest to his latest writings, Luther sought to defend a
Christological reading of the Old Testament and dismissed Jewish exegesis
as full of “vanities,” “distortions,” and “carnal” human inventions. Second,
Luther consistently employed the Jews as an interpretive tool with which he
drew parallels between Jews and heretics and between Jews and Catholic
priests and monks. For example, Luther identi ed the Roman Catholic
errors of arrogance, works-righteousness, and improper biblical
interpretation as exactly parallel with the errors of the Jews. Hence, argued
Luther, just as the Jews were scattered and punished by God, so shall be the
demise of the Roman papacy. ird, from the earliest to the latest of his
writings, Luther consistently included Jews in his lists of the enemies of
God. Finally, the full range of Luther’s writings contained negative images of
Jews as prideful, blind, stubborn, carnal, thriy, greedy, and dependent on
works-righteousness.
Luther’s Legacy in Context
While Luther’s views on Jews and Judaism should not be excused,
understanding them in context is insightful. Unfortunately, his views are not
unique for his time, for such views were held by his Catholic, Reformed, and
Anabaptist contemporaries. Indeed, Catholics such as Johannes Eck accused
Luther of being pro-Jewish because he believed Luther diminished the view
of Jews as the cruci ers of Christ. Even the celebrated humanist Erasmus of
Rotterdam and the Hebraist Johannes Reuchlin espoused very similar views
of
Jews and Judaism. Martin Bucer and John Calvin expressed anti-Judaic
views and defended Christian Christological readings of the Old Testament,
though with some notably diﬀerent emphases from Luther’s Christological
readings. Indeed, ever since becoming distinct from Judaism, Christianity
has struggled with the question “Why haven’t the Jews accepted Jesus as the
Messiah?” alongside other signi cant issues of biblical interpretation. In
response, Church Fathers such as Justin Martyr, John Chrysostom,
Augustine, and Aquinas read biblical texts to depict the Jews as blind,
stubborn, and carnal as explanations of Jewish rejection of Christ. Medieval
Christian history evidences a growing concern that Jews intended Christian

harm (e.g., ritual murder and host desecration). Christians throughout
history have frequently turned to the hope of Jewish conversion particularly
in times of high apocalyptic expectation, and when that hope did not
materialize, anti-Judaic repercussions have too oen followed. Luther’s
contemporaries were disturbed by the violent tone of Luther’s 1543 writings
so that these writings were not reprinted as much as other Luther’s writings.
Scholars such as Appold (2006) have demonstrated that 17th-century
Lutheran churches directly sought to emphasize Luther’s 1523 teachings on
Jews and Judaism as opposed to his later teachings. Indeed, Luther leaves a
troubling legacy, but it is part of a more troubling, deeper legacy of Christian
anti-Jewish teachings and practices.
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Johann Friedrich (hereaer John Frederick) was born June 30, 1503, in
Torgau, Prussia. Signi cantly, he was the nephew of Frederick the Wise and
the son of John the Constant, his two predecessors as Elector of Saxony.
John Frederick was the fourth and last of the electors in the Ernestine Saxon
line, and he served as elector from 1532 until 1547.
Pre-1532
John Frederick was born not only into the electoral court, but also almost
directly into the Lutheran Reformation. Unlike his uncle, who maintained
formal neutrality until right before his death in 1525, both John Frederick
and his father were early, open, and consistent supporters of Martin Luther
and his message. John Frederick was educated by his tutor, George Spalatin
(1484–1545), who himself had received a master’s degree at Wittenberg,
where he imbibed Evangelical theology and a humanist education. Spalatin
was an abiding friend of Luther, and he served as the liaison between the
electoral court and the university. While still in his teens, John Frederick was
overt in his expressions of support for Luther (e.g., aer the papal bull
Exsurge Domine had condemned 41 of the Reformer’s teachings in 1520 and
in the period leading up to the Diet of Worms in 1521). For his part, Luther
dedicated his “Exposition of the Magni cat” to John Frederick in 1521. With
his father, John Frederick was an early visitor to Wittenberg to hear the
Reformer preach in person aer he had returned from protective custody at
the Wartburg.
In the late 1520s, again together with his father, John Frederick helped
institute the visitation of parishes in uringia and Saxony, the results of
which contributed to Luther’s sense of urgency in completing the Small and
Large Catechisms in 1529. John endorsed the Evangelical protest to the
decision of the second Diet of Speyer in 1529, which had eﬀectively reversed
the more positive result of the rst Diet of 1526. At the climactic Diet of
Augsburg in 1530, John Frederick was present, corresponded with the
absent Luther, and visited him where he was staying in the safety of the
electoral residence at Coburg. John Frederick is the h name among the

signatories to the Augsburg Confession, presented to the Diet on June 25,
1530.
1532 to 1546
John Frederick became Elector of Saxony upon his father’s death in 1532.
With the electoral title also came the leadership of the Schmalkaldic League,
a defensive alliance of Lutheran territories designed to thwart possible
military aggression from Emperor Charles V. e pattern of John Frederick’s
earlier years held true: as elector, he would be a consistent, sustained, and
determined advocate of Luther’s gospel and of the Reformation animated by
this same gospel. is unwavering commitment would manifest itself in
numerous ways.
In 1535 John Frederick ordered the examination, calling, and ordination
of speci cally Lutheran pastoral candidates. is order was soon accepted in
Lutheran churches everywhere.
e ordination of pastors entailed attention to education, and this was
tied to John Frederick’s commitment to the university Frederick the Wise
had founded in 1502. In 1535 and 1536, he spearheaded the total
reorganization of the University of Wittenberg, including nances,
enrollment, degree programs, library resources, and even the content of the
curriculum. While the university had been founded along the lines of the
more established universities at Paris and Bologna, with Aristotle still at the
center of the curriculum, under Philipp Melanchthon’s leadership ancient
languages and rhetoric (i.e., the key disciplines of Renaissance humanism)
became central. e new curriculum undergirded the biblical study that was
at the core of Luther’s rediscovery of the gospel and by extension the entire
Lutheran Reformation. Melanchthon had prepared the new university
statutes at his elector’s direction, and for this comprehensive leadership role
John Frederick has been called the second founder of what amounted to a
new University of Wittenberg.
In general, John Frederick helped to make the last 15 years of Luther’s life
as academically, materially, and professionally comfortable as possible. He
limited Luther’s teaching responsibilities, increased his salary, championed
the publication of his collected Latin works, and validated Luther’s will in
1546, in which the reformer broke with the custom of his time and le his
estate to his wife Katie. For Luther’s part, he appreciated the support and the

skills of his prince. But this endorsement was not entirely unconditional or
uncritical: he wrote a commentary on Psalm 101 in 1533 and 1534, shortly
aer John Frederick’s ascendancy, in which he spelled out a Christian
prince’s chief responsibilities. John Frederick’s drinking was notorious
among those aware of life at the electoral court, and on occasion Luther
referred to it in his writings. Nevertheless, near the end of his lectures on
Genesis roughly a year before he died, Luther gave thanks to God for the
quality of his prince.
In late 1536 John Frederick commissioned Luther to write the Schmalkald
Articles, in preparation for a meeting of the Schmalkaldic League in early
1537 to discuss Pope III’s invitation to a proposed council in Mantua, Italy.
(In the same context, John Frederick would commission Philipp
Melanchthon’s “Treatise on the Power and Primacy of the Pope” as well.)
e council proposed for Mantua did not materialize, but there were
other meetings. In particular, in connection with the Regensburg Colloquy
of 1541, which was the last serious 16th-century attempt to reach some
compromise on the controverted doctrine of justi cation, John Frederick
joined Luther in rejecting a compromise formula ventured by Melanchthon
and his Roman counterpart, Gasparo Contarini. In general, John Frederick
was more amenable to political negotiations—to the extent that they did not
entail theological compromise.
Post-1546
While John Frederick was elector until 1547, the last, most diﬃcult, and
arguably the most important period of his life began with Luther’s death in
1546. It is certainly the period for which he is most uniformly praised.
In his capacity as leader of the Schmalkaldic League, John Frederick the
politician and military tactician was not the equal of Charles V or of Saxon
duke Moritz. His cousin, the Evangelical Duke Moritz, had long desired the
electoral title. In return for this coveted prize, Moritz shied his allegiance
to support the forces of the Roman Catholic emperor. Surprised by Moritz’s
betrayal, John Frederick’s armies were defeated decisively at the Battle of
Muhlberg in April 1547. By resigning his electorship, he was spared the
death penalty in return for a life sentence in prison. Most of the faculty of
the University of Wittenberg scattered.

In the whirlwind of events that transpired in the late 1540s, John
Frederick held his ground—at enormous personal cost. His commitment to
Luther’s theology would inform his conduct. For instance, had he been
willing to accept the Romanizing Augsburg Interim of 1548, he would have
been released from prison. He declined without wavering.
Meanwhile, on the academic front, John Frederick was able to convince
the emperor that the University of Wittenberg library was his own personal
property. As a consequence, the library was shipped to Weimar and then to
Jena in 1549. (e University of Jena had begun as something of a “high
school” under John Frederick in 1548, and it would be founded as a
university by his son in 1558. With the theology of the University of
Wittenberg at least temporarily compromised, Jena became the academic
and theological center of resistance to perceived compromises of Luther’s
theology in roughly the period from 1548 to 1574.)
irty years of the Lutheran Reformation in Electoral Saxony could not
be undone, and certainly not at the popular level. e emperor was not able
to maintain his strategic advantage for long. e Truce of Passau of 1552 was
a temporary agreement prior to the more sweeping Peace of Augsburg in
1555, which legalized the practice of the Lutheran faith. But the 1552 treaty
did signal John Frederick’s release from prison. He would not regain his
electoral title; and he died March 3, 1554, in Weimar. His heroism and
steadfastness in the aermath of the Schmal-kaldic War earned him a place
in several lists of Protestant martyrs, as well as the honori c title, “John
Frederick the Magnanimous.”
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e Joint Declaration on the Doctrine of Justi cation (JDDJ) is one of the
most signi cant achievements of the Lutheran-Roman Catholic
international dialogue. It is an agreement that harvests the accomplishments
of various local and regional dialogues in Europe and North America. e
JDDJ was signed in 1999 by the Lutheran World Federation (LWF) and the
Ponti cal Council for Promoting Christian Unity.
Background
Global Lutheran-Roman Catholic dialogue started immediately aer the
Second Vatican Council in 1966. e rst major dialogue document, e
Gospel and the Church (1972), addressed the question of justi cation. e
introductory note declared that the dialogue commission felt they have
“achieved a noteworthy and far-reaching consensus” on the gospel as the
Christological and soteriological center of the Church and the related points
of doctrine “which until now have been controversial” (para. 8). e two
documents that had the greatest in uence on the JDDJ were Justiﬁcation by
Faith (1983) from the North American dialogue and the LehrverurteilungenKirchentrenned? (e Condemnations of the Reformation Era—Do ey Still
Divide?; 1985) documents from Germany. e actual declaration was
draed by a speci c joint commission that worked for a fairly short period
of time between 1994 and 1997. e two years between the nishing of the
declaration and the signing of the agreement contained an extraordinary
amount of public discussion and ecumenical diplomacy. e nal document
consists of three parts: the Joint Declaration, the Agreement, and an Annex.
On the side of the Lutherans the process also contained the development of
a procedure by which the LWF would be mandated to sign an ecumenical
agreement for the member churches. e signing of the nal documents
took place in 1999.

Content and Structure
e Joint Declaration consists of a preamble and ve chapters dealing with
(1) biblical message of justi cation, (2) the doctrine of justi cation as
ecumenical problem, (3) the common understanding of justi cation, (4)
explication of the common understanding of justi cation, and (5)
explication of the signi cance and scope of the consensus reached. e
preamble to the document describes not only the background but also the
general intention of the declaration. e key issue addressed in the preamble
pertains to the doctrinal condemnations of the Reformation era. e
preamble explains that by committing themselves to the Joint Declaration
the churches “neither take the [Reformation era] condemnations lightly nor
do they disavow their own past” (para. 7). e explicit intention of the Joint
Declaration is not to deny the condemnations but to demonstrate the new
insights that have changed the Lutheran Churches’ and the Catholic
Church’s perception of the condemnation’s applicability to the contemporary
dialogue partner.
e rst part of the document explicates the shared reading of the
“Biblical message of justi cation.” e intention of this part of the text is to
show the variety of the biblical language referring to salvation. is includes
language of righteousness, justi cation, reconciliation to God, peace with
God, sancti ed in Christ Jesus, and so forth. e text also asserts that the
language of justi cation is “chief among these” and that the language of
justi cation “came into particular prominence in the Reformation period”
(para. 9).
e second part, on the doctrine of justi cation as ecumenical problem,
consists only of one paragraph. is paragraph 13 has a crucial role in
explaining why agreement on the doctrine of justi cation is so important for
Lutheran-Roman Catholic relations and how the agreement has been
reached. e document states that “opposing interpretations and
applications of the biblical message of justi cation” have been the “principal
cause of division of the Western Church,” which also led to doctrinal
condemnations (para. 13). e paragraph notes that new approaches in
biblical studies and “modern investigations of the history of theology and
dogma” have led to “a notable convergence concerning justi cation.”
Because of this convergence, the churches are able to formulate “a consensus

on the basic truths concerning the doctrine of justi cation.” And in light of
this consensus, the doctrinal condemnations of the 16th century “do not
apply to today’s partner.”
e third part of the document describes the basic common
understanding of justi cation and the fourth part further explicates it. e
fourth part deals more in detail with seven speci c questions relating to
justi cation: (1) human powerlessness, (2) justi cation as forgiveness of sins
and making righteous, (3) justi cation by faith through grace, (4) the
justi ed as sinner, (5) law and gospel, (6) the assurance of salvation, and (7)
the good works of the justi ed. Each of the discussed topics contains three
parts: a joint part describing what the Lutherans and Catholics jointly
“confess” followed by two paragraphs explicating the speci c Lutheran and
Catholic emphasis pertaining to each question. Because the reached
agreement consists not only of a jointly agreed assertion but also of the two,
diﬀerentiated explications, the form of the JDDJ’s consensus has been called
a “diﬀerentiated consensus.”
Diﬀerentiated Consensus
e form of diﬀerentiated consensus as presented in the JDDJ has created
both enthusiasm and criticism. ose supporting an idea of a diﬀerentiated
consensus perceive it to re ect in an adequate way the legitimate diversity of
doctrinal formulations. ose who have expressed unease with the notion of
diﬀerentiated consensus have either perceived it as a method that forces
agreement on where there is no uniform understanding or perceived it as
epistemo-logically confusing. In the context of the Joint Declaration,
diﬀerentiated consensus is not perceived as a method but as a description of
the outcome. Diﬀerentiated consensus is also more heuristic than epistemic,
in that the agreement is not considered a proof of right knowledge. Instead,
the form of agreement is perceived to shed light on the legitimate variations
in interpretation, whose legitimacy is dependent on the jointly agreed
statement.
Lutheran-Roman Catholic Relations aer the JDDJ; the JDDJ’s Wider
Ecumenical Relevance
e JDDJ has had a signi cant impact both on Lutheran-Roman Catholic
relations and on other ecumenical relations. e JDDJ’s impact on Lutheran-

Roman Catholic relations can be seen, for example, in the latest LutheranRoman Catholic document From Conﬂict to Communion, which outlines the
principles for a joint Reformation commemoration in ve “ecumenical
imperatives,” which instruct Catholics and Lutherans (1) to always begin
from the perspective of unity (2) to be continuously transformed by the
encounter with the other, (3) to commit to seeking visible unity, (4) to
jointly discover the power of the gospel, and (5) to witness together the
mercy of God. e JDDJ’s impact can also be seen in various dialogues on
local and regional levels.
e JDDJ has also had an impact beyond Lutheran-Roman Catholic
relations. e World Methodist Council joined in the JDDJ with a Statement
of Association in 2006, whereby the World Methodist council declares that
“the common understanding of justi cation as it is outlined in the Joint
Declaration on the Doctrine of Justi cation (JDDJ 15–17) corresponds to
Methodist doctrine” (para. 2). e Anglican Consultative Council has also
aﬃrmed the JDDJ in substance and recognizes (Resolution 16.17) that the
Anglican communion has discussed and agreed on justi cation and/or
salvation with both Lutherans and Roman Catholics.
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Justi cation is a Christian teaching that explains how the salvation
accomplished by Jesus Christ is given to people. It describes how sinners
become righteous on the basis of Christ’s redemption. For Martin Luther,
the article of justi cation was not one among many Christian teachings but
instead the indisputable key by which all other Christian truths were to be
understood and evaluated. Luther wrote no speci c treatise on the doctrine
of justi cation, but his views on justi cation from early to later in his career
in uenced all of his teaching and preaching. In short, for Luther justi cation
by faith meant that humans are redeemed from sin, death, and the devil and
given eternal life, not on the basis of their own works and merit but solely
through the work and merit of another, Jesus Christ.
Ancient and Medieval Views
While the concept of “justi cation” was important for St. Paul in Romans,
Galatians, and other letters, it was not prominent among the earliest
theologians of the Church. It was, however, appropriated by Augustine
(354–430) in response to Pelagius (354–420), who taught that the human
will, as created by God, could choose to live a sinless life, although God’s
grace assists humans in doing meritorious good works. In contrast,
Augustine maintained that God’s grace was necessary for human salvation
and that good works apart from grace could not merit salvation. Augustine
interpreted justi cation as a process in which the Christian is transformed
and perfected by means of God’s grace, conforming more and more to God’s
holiness. Hence, for Augustine, justi cation described how sinners are
increasingly made righteous before God (and not declared to be righteous
for Jesus’s sake, as Luther maintained) and allows sinners to claim an
inherent righteousness on the basis of their transformed, God-pleasing
habits (as opposed to God “imputing” or declaring sinners just for Jesus’s
sake, as Luther claimed).
To various degrees, medieval theologians adopted Augustine’s overall
approach to justi cation, seeing it as the climax of a Christian’s pilgrimage to
become ever more godlike, with the goal of being perfected in the aerlife.
For omas Aquinas (1225–1274), the divine gi of faith needs to be
completed, made real, by works of love. Indeed, faith is empty until it is
lled by love. For Gabriel Biel (1420/1425–1495), a nominalist theologian
whose approach to justi cation Luther reacted against most decisively, God

has “covenanted” or agreed to give grace to those who “out of purely natural
powers” do their very best. People must exercise their free will to choose to
do works pleasing to God and so merit grace. By doing their best they could
win “congruent merit,” a worthiness or righteousness before God that is not
intrinsically worthy, but nonetheless accepted by God as the basis for
receiving His grace. Analogies expressing human ability to prepare oneself
for grace included opening shutters to let the light in or putting up sails so
that a ship can set out to sea. By contrast, Luther’s intense study of the
theology of Johannes Tauler (1300–1361); his discussions with his mentor
Johann von Staupitz (1460–1524); and his own lectures on the Psalms,
Romans, Galatians, and Hebrews led him to discover a passive
righteousness, salvation through trusting God’s promise of forgiveness,
which imparted a new status, and thereby, a new nature, a “clean heart,” for
believers. Such insights led Luther to an unthinkable move for Biel’s or
Aquinas’s followers: distinguishing law from gospel. In this distinction, the
law is not a roadmap that presents the steps on which to travel toward
eternal life, but instead is a “hammer” attacking any self-righteousness one
seeks to oﬀer God. In contrast, the gospel for Luther was a word that grants
forgiveness and new life.
Luther’s Alternative
Luther came to believe that sin is not the sum of our misdeeds, something
that a self-improvement program, whether initiated by God or not, could
cure or heal. Instead, sin is a fundamental orientation, being “curved in on
ourselves,” from which no work, including even our best, can deliver us.
Indeed, the very attempt to accrue merit for the sake of establishing our own
righteousness reinforces the egocen-tricity at the core of sin. Sin, for Luther,
is primarily unbelief, not in that we dispute biblical or churchly teachings
per se, but instead that we fundamentally trust in ourselves above all else.
We believe we could be our own god for ourselves, and do not trust in God.
Moral eﬀort, no matter how noteworthy, cannot change this selfcenteredness but may actually reinforce it.
Sin thus enslaves humans. Assuming Biel’s theology that sinners can
choose to do acts that yield congruent merit, sinners will even claim to have
“free will” with respect to God. Luther, however, argued that free will is a
divine trait that properly belongs solely to God. e law’s incessant

accusations ultimately cause humans to despair of themselves. Yet for
Luther, such despair is the rst step toward genuine freedom. It allows
sinners to look outside themselves, to God’s generosity, for their help.
For Luther, sinners need no self-improvement program but instead a
completely new heart grounded in trusting God’s mercy and not their own
abilities. e “old being,” which does not trust God, cannot be reformed, nor
can it be healed. Like Christ, it must undergo death and be reestablished as a
new being upheld and maintained by the promise that for Jesus’s sake one’s
sins are forgiven. Indeed, Luther’s view of justi cation is grounded in the
etymology of the German word rechtfertigen, meaning “to do justice to.” In
its medieval context, rechtfertigen meant to in ict punishment “judicially”
on the basis of a conviction and thus to execute the law’s demands, or “to
conduct a legal process as an activity of a judge,” “to execute, to kill.” From
early in his career, Luther described justi cation in light of God’s “alien
work” of killing and God’s “proper work” of making alive. ereby sinners
are conformed to the image of Christ Himself. rough the hammering
agency of God’s law, smug, proud sinners are humbled and humanized.
rough the comforting message of the gospel, Christians are brought to
Christ, who is their life and security. In light of the gospel, ultimately God’s
justi cation is God’s mercy granted to sinners for Jesus’s sake.
Outside of sheer trust in God’s mercy, doing virtuous acts or loving deeds,
so valued by late medieval piety and theology as a basis for earning merit,
amounts to self-righteousness. In contrast to Augustine’s or medieval
perspectives, Luther’s view of justi cation sees believers as having an altered
status, forensically, in the face of God’s judgment. Reinterpreting late
medieval “bride mysticism,” a spirituality highlighting union between Christ
and the faithful, that pictured Christ as married to believers, Luther drew
out the forensic rami cations of this marriage for justi cation. In a “happy
exchange,” Christ absorbs the debts or liabilities that sinners bring to the
marriage while sinners receive the righteousness of Christ. is mercy is
imparted to sinners in the proclamation of the gospel, heard for instance in
the words of absolution (“your sins are forgiven for Jesus’s sake”) and
administered in the sacraments: baptism, which unites sinners to the Triune
God, and the Lord’s Supper, in which Christ makes Himself available with
forgiveness, new life, and salvation. But a “forensic” approach to justi cation
should not be pitted against an “eﬀectual” one. It is not as if one’s status

before God is altered by a justi cation that conveys no corresponding
change to one’s identity or being. Luther believed that love for God and
neighbors spontaneously arises from those who are grateful to God for their
salvation.
Released from sin, in faith, humans are given a new identity, a new hope,
and a new goal. Free from their sinful egocentricity and the threat of the
accusing law, faith moves people to spontaneously love God from the heart
and seek their neighbors’ well-being. Luther’s view of justi cation has been
criticized as oﬀering only a “legal ction,” in which one’s status before God is
changed but one’s being remains unaltered. Luther’s response, in contrast,
was that justi cation is the ground that actually establishes ethical goodness.
Free from the attempt to ful ll the law as a means to merit salvation, people
need no longer use others as recipients of their good works, stepping stones
to acquire merit. Instead, others can be honored for their own sakes as God’s
creatures. So for Luther, forensic justi cation leads to an eﬀectual
justi cation: God transforms sinners from being curved in on themselves
and makes them into people of faith; thereby, they live “outside” themselves
in love and gratitude to God and in service to their neighbors.
For Luther, human justi cation before God is, unlike Augustine, not
grounded in an inherent righteousness but instead is imputed. God
“reckons” sinners to be righteous because of faith alone, apart from works.
Here faith is not a virtue or human accomplishment but a vehicle that unites
sinners to Christ. Luther refuses to see the Christian life as a pilgrimage in
which humans move from their lower, baser instincts to their higher,
sublime natures. Instead, paradoxically, Christians are simultaneously and
totally just and sinful (simul iustus et peccator). Outside themselves, in
Christ, they are just before God. Inside themselves they are marked by sin.
is is not to deny genuine struggle in the Christian life, but it is a struggle
in which self-righteousness must be put to death and Christ is allowed to
govern the heart. Progress in the Christian life is not monitored by a
hierarchy of states, each more and more godlike. Instead, it is being drowned
daily in one’s baptism, enjoying union with Christ, who alone establishes
new life. Fallen human existence is a “conquered reality.” Hence, like the
narrative in Joshua, in “Israel’s conquest of the Land, the battle has already
been won, yet we must enter in to possess that which is already ours”
(Seifrid 2006, 62).

Modern Perspectives
Nineteenth- and early twentieth-century Luther studies tended to revamp
Luther’s view of justi cation in terms of Immanuel Kant’s (1724–1804)
ethics, accentuating human autonomy; the separation of metaphysics from
ethics; and the proposal of a “kingdom of ends,” in which agents honor the
autonomy of their peers. e optimism about human transformation central
to this view would be challenged by various political and social crises in the
20th century that also helped to create a platform from which Luther’s own
voice could again be heard. More recently, a Finnish school of Luther
studies, rst developed by Tuomo Mannermaa (1937–2015), has aimed to
present Luther’s view of justi cation as properly divinization, becoming like
God. In this perspective, for Luther, a purely forensic view of justi cation
falls short of the meaning of salvation, which Mannermaa regarded as
participation in God’s very nature itself. Indeed, both God’s favor and gi
form an inseparable unity in the person of Christ, who through faith is
really, “ontically” present in believers.
e critique of this view centers on the fact that throughout Luther’s
writings, especially the Lectures on Galatians (1535), Christ’s atoning work
in “salvation history” precedes faith. Indeed, because Christ is the object of
faith, the embodiment of God’s favor, He is present in faith as gi. Hence, in
this critique, salvation is based not on the indwelling Christ who dei es, but
forensically on Christ who died for us. Indeed, Mannermaa’s view leads to
an unnecessary dilemma: favor is construed as objective, while gi is
internal or subjective. But it would seem that for Luther we are dealing with
a twofold objectivity. A spoken, “external word,” which is God’s favor in the
form of a gi, grounding both in the objectivity of the cross and also in the
proclamation to sinners as a bene t that requires such distribution, imparts
both death and life to its recipients.
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Immanuel Kant (1724–1804) was one of the most important philosophers of
the European Enlightenment. His body of work made a major impact in
many disciplines, touching all branches of philosophy, modern theology,
and political theory. Although Kant’s formative years were spent in a society
heavily shaped by Lutheran Pietism, scholars disagree over the extent to
which this biographical note shaped Kant’s mature work. Yet several key
features of Kant’s moral philosophy do manifest certain distinct structural
similarities to Martin Luther’s thought, particularly in On the Bondage of the
Will (1524). is suggests that even if the mature Kant considered himself
ambivalent or antagonistic with respect to religious belief, continued
research into the intellectual relationship between Luther and Kant can be
fruitful for deepening our understanding of Kant’s contributions in their
historical context.
Kant and 18th-Century Lutheran Pietism
e young Kant was raised during the height of Lutheran Pietism’s in uence
on 18th-century Prussian society, and he was immersed in Pietism both at
home and at school. Generally speaking, Lutheran Pietism represented an
attempt to further reform and authenticate a Lutheran Reformation that was
perceived to be in decline. Against the growing rigidity and dogmatism of
Lutheran orthodoxy, Pietists emphasized the importance of spirituality: of

individual religious experience, inner feeling, pure motivation, and a fervent
dedication to living out the pursuit of holiness at home and in society.
Kant recalled the Pietism of his parents’ household with fondness, writing
that he was “touched by feelings of the highest gratitude” at the memory of
his upbringing, and recalling that his mother possessed “genuine religiosity
that was not at all enthusiastic” (Kuehn 2001, 45, 39). Yet he was not as
generous when recalling his Pietist schools. In addition to criticizing what
he saw as inhumane disciplinary practices, Kant resisted the pressure of
religious coercion, remarking that it “robs the people of all courage to think
for themselves” (Kuehn 2001, 45).
While some scholars argue that the vestiges of Pietism in Kant’s later work
are minimal, certain marks of Pietism seem to remain in the high value Kant
consistently placed on sincerity and on a sense of goodness tied to the
motivation of a pure heart (cf. Kant 1998a, 8:268–270). Yet Kant’s Pietistic
upbringing is perhaps most visible in a negative sense—for example, in his
thorough resistance to “enthusiasm” (Schwdrmerei), a term that can also be
rendered as “fanaticism.” For Kant, enthusiasm signals a relationship to
religious dogma that is heteronomous, or grounded in submission of the
faculties to other authorities such as feeling, mystical insight, or special
revelation. In later writings such as Religion Within the Bounds of Mere
Reason (1793), Kant positioned “rational faith” against a form of religion
beholden to the dangerous excesses of enthusiasm (e.g., Kant 1998b, 6:83–
84, 106–110, 125).
On the one hand, Kant’s characteristic advocacy of “rational faith”
represents one of his most apparent and enduring divergences from Luther,
who oen spoke of reason in the most disparaging terms (Dragseth 2011, 3).
Yet it was also Luther who coined the very term Schwdrmerei to critique
Anabaptists and Spiritualists who purported to receive direct revelations
from God (La Vopa 1997). Kant’s use of Schwdrmerei as a distinguishing
term between legitimate and illegitimate religious claims is one of several
interesting structural overlaps between Luther’s thought and Kant’s later
work.
Luther and Kant: Key Diﬀerences
To appreciate what intellectual resonances exist between Luther and Kant, it
is rst necessary to say more about their clearest diﬀerences on matters of

morality and religion. In his writings on practical reason and religion, Kant
departed from Luther not only on the high status he accorded to reason
(albeit de ned diﬀerently), but also in the way that he
established both freedom and God as postulates of practical reason. For
Luther, of course, God is presumed from the outset, and human freedom to
will the good is denied.
At the heart of Kant’s argument is the principle that “ought implies can.”
is principle is, in fact, a direct reversal of an earlier claim that Luther
made in On the Bondage of the Will (1524): namely, that the law is given “to
show not what men can do but what they ought to do” (Luther 1969, 88; cf.
88–90). In his Critique of Practical Reason (1788; Kant 1999), Kant argued
that because reason necessarily and universally obligates a rational being to
freely will the moral law, the cognition of that freedom implies ability (Kant
2015, 5:30, 60). If ought implies can, and thus freedom, then the needs of
practical reason also require God and immortality in order to achieve the
highest good.
For Luther the obligation imposed by the law only underscores the
inability and bondage of human beings before God: “e words of the law
are spoken … not to aﬃrm the power of the will, but to enlighten blind
reason and make it see that its own light is no light and that the virtue of the
will is no virtue” (Luther 1969, 90). It is God, not Reason, who places an
in nite obligation on human beings. As such, human beings can be justi ed
before God only by the gospel, or by God’s gracious action on our behalf.
is mode of embracing God, freedom, and immortality is not in the form
of a postulate of reason, but a promise that must be received by faith.
Luther and Kant: Structural Resonances
Yet this is where certain structural resonances begin to emerge between the
two authors around three areas: the need for and use of faith, the conditions
of autonomy and moral experience, and the claim of radical evil. In all three
of these areas, Kant conditioned his use and understanding of freedom and
reason in ways that might not be as distant from Luther as they seem.
When Kant claimed in his rst critique that knowledge must be denied in
order to make room for faith (Kant 1999, B XXX), this echoed another of
Luther’s claims in On the Bondage of the Will: “Faith has to do with things
not seen. Hence in order that there may be room for faith, it is necessary

that everything which is believed should be hidden” (Luther 1969, 138).
Although their accounts of faith’s object diﬀered in the aforementioned
ways, both saw a positive and legitimate role for faith in reaching beyond
properly constituted objects of experience. For Luther, faith’s object is
hidden sub contrario, or under its opposite, a claim typi ed in his theology
of the cross (Luther 1969, 138–139). For Kant, the use of religion hinged to
morality allows one to draw from beyond the phenomenal world and posit
the existence of things not seen as an act of “rational faith” (Kant 1998b,
6:83–84).
is points to a deeper resonance between Kant’s understanding of
autonomy and Luther’s insistence that the will is bonded either to God or
the devil (Luther 1969, 140). For Luther, the freedom of a Christian is only
possible when the will has assumed faithful submission to the will of God in
Christ. For Kant, similarly, free will (Wille) is not mere power to will in a
vacuum or over incidental things (Willkur); free will is enacted only when
one autonomously wills the moral law. Kant thus echoed Luther’s view that
the will is necessarily bonded—in his case, either to the rational imperative
of the moral law or to one’s inclination toward self-love. As a result, Kant—
like Luther—envisioned moral deliberation as a drama carried out by two
competing forces over the human will (cf. Wand 1971, 333ﬀ.).
Finally, by emphasizing the relationality of the will (to God or the devil;
or to reason or inclination), both authors also agreed that the knowing self—
the subject—can never be fully transparent to itself and can therefore never
attain knowing certainty of its own character. Kant famously underscored
this lack of transparency when he argued, in Religion Within the Bounds of
Mere Reason (1793), that a human propensity to radical evil “corrupts the
ground of all [moral] maxims” (Kant 1998b, 6:37). Maxims, for Kant, are
rules that are articulated when a moral actor determines his or her speci c
course of action in particular circumstances. When a maxim is formed,
however, it becomes an empirical object, conditioned by natural causality.
As such, a maxim cannot be neatly protected from the possibility that selflove is a motivating factor.
Kant’s account of radical evil echoed two key positions that Luther held:
rst, that a person’s inner motivation is a key determinant of whether his or
her action is morally good; and second, that “fallen” human beings can
never be certain that they are freely and purely willing the good. Beyond a

shared moral pessimism, this also betrays a fundamental similarity over the
structure of subjectivity. Kant maintained that the transcendental unity of
apperception— or the function of the self that uni es the manifold of
experience and allows one to say, “I think”—can never be known as an
object of experience. is means that there are hidden factors that
contribute to, but are never fully presented as, the empirical self that is
cognized as an object of experience. is ungraspable sense of consciousness
is what allows for the transcendental possibility for willing the moral law as
a new causal chain in the phenomenal world (cf. Kant 1999, A462/B490).
For Luther, there is a strikingly similar sense in which it is the fundamental
opacity of the self that opens to the faith that Christ wills in and through a
human being to perform acts of love in the world.
Important diﬀerences between Luther’s project and Kant’s project remain.
It matters, for example, that Luther’s will submits to Christ while Kant’s
submits to reason; that Luther’s sense of a prior, hidden subject is enacted in
the phrase, “I obey,” while Kant’s is referenced by “I think”; that Luther
called for “faith” while Kant called for “respect” (Dragseth 2011, 90). Yet the
historical, institutional, and structural continuities between the two suggest,
at the very least, that they share a similar set of concerns over the
constitution of the human being and his or her moral experience. Some have
argued, in fact, that Kant’s Religion Within the Bounds of Mere Reason is best
read as a fundamentally Lutheran critique of Enlightenment Deism
(Dragseth 2011, 9). At the very least, this text signals continued engagement
with the Lutheran legacy of distinguishing true “faith” from
Schwdrmerei. Continued research into the structural relationships
between Luther and Kant may helpfully complicate the distance that is oen
presumed between the disciplines of theology and historical philosophy,
respectively.
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K, A
Andreas Rudolﬀ-Bodenstein von Karlstadt, better known as Andreas
Karlstadt or simply “Brother Andy,” as some of his Protestant compatriots

called him, was born in 1486 in the town of Karlstadt in the region of
Bavaria. Little is known about his early years, apart from the fact that he
received his doctorate in theology in 1510 at the University of Wittenberg
aer preliminary studies at the universities of Erfurt and Cologne. Following
completion of his doctorate, he swily moved through the academic ranks at
Wittenberg, serving as chair for the department of theology and later as
university chancellor, a position that aﬀorded him the opportunity to award
Martin Luther his doctorate in theology in 1512. Karlstadt also served as
archdeacon of All Saints collegiate church in Wittenberg, home to Frederick
the Wise’s renowned collection of relics—not an insigni cant biographical
detail given Karlstadt’s later iconoclastic activities (Rittgers 2012, 159).
Karlstadt was recognized as an authority on Augustine’s thought and
advanced a theological method indebted to the humanist learning nurtured
and advanced at Wittenberg. ough he was once a colleague and friend of
Luther, the two ultimately found themselves at odds with one another. is
occurred because of Karlstadt’s dri toward a certain religious and political
radicalism, or what the previous generation of Reformation scholars like
Roland Bainton called “le-wing” or “progressive” reform, which
deliberately assaulted the reigning political and religious order, a tendency
Luther found dangerously sectarian and intolerable (see Ozment 1980, 340–
341).
A proli c writer and charismatic leader of the early Evangelical
movement in Germany during the time of Luther’s exile to the Wartburg
(1521–1522), Karlstadt was involved in nearly all the major theological
controversies of his time. He objected to the ancient practice of infant
baptism and rejected the medieval doctrine of the Eucharist, embracing a
vision of the Lord’s Supper as bearing witness to Jesus Christ, Word of God,
rather than presenting Christ’s corporeal presence materially. Karlstadt was
also an enthusiastic iconoclast, agitating for direct assault on devotional
objects and anything that rei ed the religious economy of late medieval
Christianity. He was one of the rst Reformers to marry and ultimately
abandoned his university post in favor of serving the peasants as a pastor at
Orlamunde in uringia. He died of plague in 1541 (Rittgers 2012, 158–
161).
Eucharistic Doctrine

ough recent scholarship on Karlstadt is sparse, most has focused on his
involvement in the intra-Protestant Eucha-ristic debates of the early 1520s.
Amy Nelson Burnett’s work (2011a, 2011b) has led the way on this front; she
has translated Karlstadt’s Eucharistic pamphlets into English and has
produced secondary works that highlight Karlstadt’s role in establishing
some of the most enduring Protestant teachings on the Eucharist.
In his Eucharistic doctrine, Karlstadt never deviated from emphasizing
God’s self-determination to act freely on behalf of humanity in order to
break the power of sin through Christ’s suﬀering. In the Eucharist,
Christians are called to remember and receive this divine work by faith. To
develop this argument, Karlstadt drew a sharp distinction between the
material sign of the sacrament—the elements of bread and wine—and the
promise con rmed therein—that God in Christ frees sinners from sin. With
this distinction in place, Karlstadt argued for the priority of the promise
over the material elements, as the signs exist only on account of the promise.
As he argued, the value of the external sign is underwritten by the eﬃcacy of
the promise, such that divine action ought always to be understood as
preceding the material and liturgical response. e fundamental issue at
stake for Karlstadt was the nature of divine freedom. According to his line of
reasoning, if divine action is contingent upon creaturely works (e.g., the
performance of the sacrament), then divine action becomes domesticated
and ultimately evacuated of its power. He claimed that this was the chief
error of the Latin Mass (and its soer versions articulated by Luther and
others), that it ultimately made divine action subservient to human action
(Burnett 2011b, 23). As Carter Lindberg notes, Karlstadt’s diminishing of the
value of the material sign and emphasis on the inner testimony of the Holy
Spirit in the individual’s experience of the sacrament led Luther to identify
Karlstadt with the radical Spiritualism of gures like omas Muentzer
(1996, 138).

Andreas Bodenstein von Karlstadt, portrait 1541/1542
Destruction of Images

For contemporary readers, Karlstadt’s strident call for the abolition of
religious images may seem nothing more than the raging of a deranged
zealot. Indeed, his candid confession that the sight of a slain idol evoked a
“dreadful fear” in his person would appear to point to psychological
instability. However, as Carlos Eire has emphasized, Karlstadt and his
contemporaries were keenly aware that material devotional objects were
fundamentally determinative for the religious life of lay Christians. Reform
to Karlstadt, then, was not merely a matter of creed and doctrine, but had to
do with nearly all aspects of lived Christian experience, for these material
devotional objects were neither morally nor politically neutral (Eire 2003,
28).
Karlstadt’s argument in favor of iconoclasm appeared in what is perhaps
his most famous work, On the Removal of Images. His defense of image
breaking comprised three basic elements. First was a repeated emphasis on
the fundamentally spiritual nature of God’s Word as that which transcends
materiality and human experience. Second was an appeal to the literal
reading and application of the Decalogue with special emphasis on the
second prohibition of the law against image making. ird was the deepseated conviction that the external elements of worship are directly
connected to spiritual life. When these points were taken together, the only
reasonable conclusion for Karlstadt was practical iconoclasm.
If there is a single theme that runs throughout On the Removal of Images,
it is the idea that the material elements of worship exercise a profound
in uence on Christian religious life while, ironically, remaining absolutely
subject to the transcendent, all-consuming power of the Word of God
mediated through Scripture. e Scriptures, said Karlstadt, have a living
spirit, but handmade images are nothing but wood and stone— nite and
corruptible material, not to be trusted (Furcha 1995, 109). In other words,
for Karlstadt, objects of external religion were endowed with deceptive
power, but remained essentially impotent before the Word of God rightly
divided, proclaimed, and applied. Nevertheless, due to their ability to
deceive, Karlstadt recommended that images be destroyed to make way for
the unencumbered proclamation of the Word. Luther would come to seize
upon this tension in Karlstadt’s argument, suggesting that in Karl-stadt’s
insistence on the removal of religious images he simply imposed a new kind
of law that in the end undermined any emphasis on the priority of the Word.

Ultimately, the complicated relationship between Karlstadt and Luther
turned on a basic disagreement over the degree to which the doctrine and
practice of the older Latin model could be tolerated. For Luther, much of the
old religious and political order could be condoned and preserved, albeit
with caution. For Karlstadt, the old order had to be placed under the
judgment of the Word of God that ultimately commanded the Christian
faithful to enter dissent and move to action, even if it meant the possible
dissolution of society’s peace and stability.
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“K U, O L,  Y W” (“E , H,
  W”)
is hymn was written by Martin Luther between late 1541 and early 1542
as a children’s song against the two archenemies of Christ and His holy
Church, the pope and the Turk, which they—along with the Jews—
represented for Luther in later life. e oldest source of the hymn is found in
an edition of Joseph Klug’s hymnbook (Wittenberg, 1543).
An acute political situation was part of the background: King Ferdinand
of Austria, the emperor’s brother, lost Budapest to the Turks in August 1541,
and two months later a storm destroyed the imperial eet near Algiers. In
addition, the French king had joined in a military alliance with the Turks,
and many feared that the pope would join to weaken the emperor. As a
response, the Elector of Saxony requested pastors to pray for divine help and
protection in the dire situation. Although there are no known sources that
explicitly state the connection between Luther’s hymn and the politics of the
day, it is not farfetched to see it as part of the attempt to keep the perceived
danger at bay.
A few months before Suleyman’s army had besieged Vienna 12 years
earlier, Luther had published On War against the Turk (1529), in which he
claimed that both Christ and the emperor must be called upon in the
defensive war. It re ected Luther’s view that the Christian lived in two
relations, both to faith and to the world. Christ would protect them against
the devil, the master of the Turks, and the Christians should help through
penitence and prayer. e emperor is a ruler appointed by God, and it is a
Christian duty to obey him, also by ghting under his banner. It was
important for Luther, however, to distinguish between the roles: if the
emperor fought a war, he should not do it as the leader of Christendom or as
a protector of the Church, but solely according to his worldly oﬃce.
Aer the siege of Vienna, however, Luther had raised the apocalyptic note
considerably. In his Army Sermon against the Turks (1529), Luther
interpreted the events in light of the book of Daniel: the pope and the Turks

are the two latter-day powers of Antichrist. Although the fourth and last
empire mentioned in Daniel 7 was the Roman Empire, Luther insisted that
resistance was necessary. He encouraged military eﬀort and oﬀered comfort
to prisoners. In the same vein, Luther now wrote his Encouragement to
Prayer against the Turks (1541). He underlined how the Germans had been
freed from papal darkness and idolization through the Word of God, but
still practiced idolatry and persecuted the Word. erefore, the Germans
were tasting the fruits of their deeds, and their only medicine against the
Turks was penitence and prayer against the coming judgment. Luther could
even label the Turk our schoolmaster, due to this eﬀect that he had: to be
brought out of the false security in sin and into true fear of God. In practical
terms, Luther mentioned curbing sin in society, such as greedy bankers and
avaricious nobility, and intensifying ecclesial core practices, such as
preaching and catechesis.
Luther adopted the traditional view from the Middle Ages that children’s
prayers were particularly eﬀective, but it is hardly likely that he regarded the
prayers as an alternative to political and military action. e content of the
hymn is correspondingly strictly theologically framed, pointing to the
threatened position of Christ as king. For Luther, both Turks and papists
struck the heart of the Christian message, but they attacked it from diﬀerent
angles. Whereas the pope had put his authority over Christ and God’s Word,
Christ in the Koran is a prophet inferior to Mohammed. Both threats were
rst and foremost not of a political nature, but they had political
implications, at least insofar as the servants of the Word were concerned.
e Structure and Text
It is apparent that Luther did not understand the great danger rst and
foremost as a political threat. e hymn borrows its structure from the
creed, in which each stanza concerns one of the three persons of God. In
addition, the three stanzas resemble the three rst petitions of the Lord’s
Prayer. Both the rst and the third stanzas borrow their wording from
Luther’s explanation of the third petition of the Lord’s Prayer in the Small
Catechism. Luther taught that in order to pursue His will on Earth, God
curbs and destroys every evil counsel and purpose of the devil, of the world,
and of our esh that would hinder us from hallowing His name and prevent

the coming of His kingdom, and He strengthens us and keeps us steadfast in
His Word and in faith even to the end: stanza 1
Lord, keep us steadfast in thy Word And curb the Turks’ and papists’
sword Who Jesus Christ, thine only Son Fain would tumble from oﬀ thy
throne. stanza 2
Proof of thy might, Lord Christ, aﬀord, For thou of all the lord art Lord;
ine own poor Christendom defend, at it may praise thee without end.
stanza 3
God Holy Ghost, who comfort art, Give to thy folk on earth one heart;
Stand by us breathing our last breath, Lead us to life straight out of death.
e rst stanza’s prayer for preservation through the Word combines the
understanding of God’s continuing creation and the communicative event of
the Word. For Luther, these two aspects are most intimately intertwined.
God’s necessary creative presence in all reality makes it diﬀerent from the
work of humans: ey leave their work when they have nished, whereas
God remains. If not, the world would disintegrate into chaos and
nothingness. God preserves His creation through the almighty and eﬀective
Word, the medium of His work. When the singers beg for God’s help to curb
or limit the evil, they are at the same time reminded of how God creates. e
evil forces have directed their eﬀorts against Christ, God’s chosen Lord, and
His position as king of the world. It is a prayer to keep His name holy. As a
result, the hymn becomes a war hymn for the Lutherans against the papists
and Turks alike.
Whereas God the Father is asked to care for the Son in the rst stanza,
Christ is asked to give a proof of His power in the second stanza. It is not
meant as an aggressive act against the enemies; the petition for Christ’s
defense of Christendom is rather a call for shelter, a shield against the future
storm. e doxological purpose in the nal clause reveals a fundamental
aspect of Luther’s understanding of human nature: the gi of salvation is
returned as praise, a sign of the coming of the Kingdom of God.
In line with his emphasis on counseling, Luther described the third
person of God as a comforter in the third stanza. Confronted with deep
ssures in the Christian church, the Holy Ghost is asked to unite all
Christians into one heart. e hymn ends with a petition to be present at the
time of death, leading the singer into life. It connects with the keep us from

the opening and asks for comfort pertaining both to martyrdom and to
natural death.
Melody
e melody is written in Klug’s Wittenberg hymnal of 1543. It is clearly a
version of Ambrose’s Veni redemptor gentium, with some minor
modi cations that amplify the mode of prayer. For example, the original
opens with three notes on the same pitch. In Klug’s printing, however, the
second note is raised to a minor third. is is repeated in the second line.
e third leaves the original almost entirely, and the fourth line of the hymn
is more freely paraphrased.
Reception
Due to the rapid growth of parodies, modulations, and changes, the hymn
must have played an important role in the German early modern
confessional culture. It was frequently sung at the end of public worship,
before the benediction. From the later history of its reception, however, it is
evident that Luther’s straightforward description of the dangers represented
by the pope and Turks had an uncomfortable edge.
A famous parody was made in Ingolsstadt in 1586, where the Jesuits
controlled the university. One of them, Conrad Andreae, changed the two
last words of the rst sentence to Gottes Wurst, God’s sausage, instead of
God’s Word. Andreae thereby played with the prejudice that the Lutheran
freedom promoted a lavish lifestyle in general and extravagant eating in
particular. e dean Johann Leisentrit gave the hymn a distinct Roman
Catholic avor when he changed the rst line to By your own Church, keep
us, O Lord. In the second line, Leisentrit asked God to save us from heretics
and Turks. Nicolaus Selnecker oﬀered a more spiritualized, Evangelical
version aer the Schmalkaldic League had been defeated in 1548, a version
that is found in the Evangelisches Gesangbuch today. In this version, God was
not asked to curb Turks and papists, but rather to defend the singers from
Satan’s murder. Such a version suited the needs of the new rulers and the
later ecumenically oriented Pietists of the late 17th and 18th centuries.
However, Johann Sebastian Bach retained the original spelling for his
cantata for the Sunday Sexag-esimae BWV 126, in which Luther’s hymn is
the opening chorale. Bach’s position was in line with the professors of the

Lutheran theological faculty of Leipzig University, who in 1626 felt it
necessary to publish a defense of Luther’s original version from deviations.
References and Resources
“Deutsche Lieder.” n.d. Universitat Bamberg. Accessed November 23, 2016.
https://deutschelieder.wordpress.com/2012/08/13/ martin-luther-erhaltuns-herr-bei-deinem-wort.
Leaver, Robin A. 2007. Luther’s Liturgical Music. Grand Rapids, MI:
Eerdmans.
Marti, Andreas. 2015. “Erhalt uns, Herr, bei deinem Wort.” Lie-derkunde
zum Evangelischen Gesangbuch 21: 3–8.
Oelke, Harry. 2008. “‘Erhalt uns, Herr, bei deinem Wort und steur des Papsts
und Tiirken Mord’ … Ein Kinderlied Luthers im Medienereignis
Reformation.” Lutherjahrbuch 75: 141–168.
—J H

K’ E, I 
As a citizen of the Lutheran kingdom of Denmark, S0ren Kierkegaard
(1813–1855) grappled with the legacy of Martin Luther both indirectly and
directly. Kierkegaard’s vocal criticism of state Lutheranism called into
question the institutions and conventions created following the Danish
Reformation, particularly the bourgeois culture of the 19th century, in
which Luther remained enshrined as patriarch and icon. However, whenever
Kierkegaard’s attention was focused on Luther himself, there was a clear
distinction between Luther the person and the institutions of Luther-anism
that followed him. Whenever directly referencing Luther, Kierkegaard’s
imagination was oen occupied with understanding Luther as a personality
type, an allegorical mirror for the modern reader, and perhaps even a
prototype for emulation, with certain quali cations. Kierkegaard contrasted
this allegorical Luther with the hegemonic culture of nominal Lutheranism,
which was his main opponent.
Luther in Kierkegaard’s Writings and ought
Kierkegaard’s Christian existentialism demonstrates a number of concepts
and characteristics that intersect with Luther. Several works directly engage

Luther’s writings, notably Judge for Yourself and For Self-Examination, and
there are scattered references in Journals and Papers, Practice in Christianity,
and other works. ere is a word in the Danish language, anfcegtelse, which
Kierkegaard helped to endow with at least some of the meaning conveyed by
Luther in the term Anfechtungen. is is diﬃcult to translate and can be
rendered as scruples, doubt, or temptation. For Luther, Anfechtungen was a
severe spiritual trial, which he grappled with throughout his life, most
profoundly during a crisis in 1527. In dealing with these dark nights of the
soul, he concluded that they were instructive and even essential to faith:
“Without them no man can understand Scripture, faith, the fear or the love
of God” (Bainton 1950, 361). Most signi cantly, it was through such
experiences that Luther seized upon his understanding of “justi cation by
faith alone.” For Kierkegaard, anfcegtelse is a severe existential crisis, such as
might be experienced as one vacillates between faith and doubt. e way
forward is through decisive action taken in a leap to faith. In Fear and
Trembling (1843), Kierkegaard explored this experience by imagining what it
might have been like to exist as Abraham, commanded by God to sacri ce
Isaac despite the fact that this would paradoxically cancel out God’s
promises to him. Luther had written a similar sermon in 1545 on Abraham’s
experience. Luther’s Abraham suﬀered in silence, abandoned by God and
unable to speak in his anguish, turning inward to grapple with this paradox.
For Luther, obedience is the lesson learned, as well as that it is “in the midst
of death that we live” (Bainton 1950, 370, 383). Kierkegaard’s rendition of
Abraham’s story leads to an identi cation of the absurdity of faith, the
necessity of resolute action, and the importance of “willing one thing.”
Of Kierkegaard’s works, one that explicitly dwelled on Luther’s historical
signi cance and contemporary relevance was For Self-Examination (1851).
In a technique used throughout his writings, Kierkegaard included short
parables to make his point. In one of these, the reader is encouraged to
imagine that Luther has returned from the dead and is roaming the world
confronting those he meets with the penetrating question, “Do you have
faith?” Luther asks whether this faith has caused the believer to be restless or
anxious, whether he or she has “witnessed for the truth,” and whether faith
has brought the believer any suﬀering and self-sacri ce. e apparent
conclusion is that it is a “sham” to seek to be a reformer, without being
willing to “suﬀer and make sacri ces,” and the signi cance of Luther’s life is

that he was one of the few people who had taken the imitation of Christ
seriously, being “disciplined in all secrecy by fear and trembling and much
spiritual trial” (Kierkegaard 2003, 213). Kierkegaard explained that grace
comes by faith, not by works, yet that “faith is a restless thing” (2003, 19).
Luther used this same expression, and by faith being “restless” he meant that
faith “cannot be inoperative. We are not saved by works; but if there be no
works, there must be something amiss with faith” (Bainton 1950, 331). For
both Kierkegaard as well as for Luther, there is a degree of resonance with
the idea that for faith to be real (or knowledge to be deemed true), it must be
experienced through action.
Another common element in their works is that it is in the midst of
suﬀering that one is brought to genuine contemplation of one’s helplessness,
and one may only then come into subjective dependence on God.
Kierkegaard found inspiration from Luther in the realization that although
one may trust in God’s grace, one should never be so presumptuous as to
believe that one has merited it (2003, 198). As Luther had maintained, a
grave sinner, in this regard, stands in a more favorable position than the
presumptuous believer. It is not surprising that Kierkegaard would nd
aﬃnity with Luther, given the almost proto-existentialist way that Luther
described his own suﬀerings, anxiety, and doubts. ere is also a similarity
between the two concerning the importance of the lived dimension of
Christianity. For instance, Luther’s explanation of the Eucharist presents this
as an essentially subjective experience as one contemplates the fact that
Christ’s body and blood are given “for you.” e participation in the
Christian life is a process of surrendering to the authority of scripture, not
merely or even primarily as intellectual assent, but as an existential means
for the Christian to experience the real presence of God, through word and
sacrament. Luther’s emphasis on the believer’s subjective experience of God
as opposed to an objective understanding of theology demonstrates parallels
with Kierkegaard’s exploration of the tension between subjective and
objective ways of knowing. Although Kierkegaard drew inspiration from
Luther, he diﬀerentiated between two kinds of “restless faith”; Luther
exempli ed a hero of the faith and a witness to the truth, who aims to
reform things as they are, while Kierkegaard emphasized a restlessness that
facilitates an “inward deepening” (Kierkegaard 2003, 21).

Luther’s discomfort with free will was the germ of Kierkegaard’s restless
existentialism. Luther’s understanding of a Christian’s identity as being
“simultaneously justi ed and a sinner” is paradoxical, as both the result of
one’s choices (sin) and independent of those choices (grace). Whether
existence precedes essence or not, the individual’s lived history (identity) is
shaped by his or her existence. e individual is suspended in time between
a past that cannot be changed and a future that cannot be fully anticipated,
creating perpetual anxiety over divine judgment in the present. is anxiety
regarding judgment prompts one’s search for self-de nition and the
meaning of one’s life as it relates to God and others, to the absolute and the
universal. God is only ever partially revealed, mostly deus absconditus.
Society demands objective ethical action and responsibility through the
conformity of the individual, yet conformity threatens to violate the
conscience of the individual when this contradicts the truths that the
individual has perceived subjectively. Subjective nonconformity and dissent
expose claims to objectivity as inconsistent and incomplete. e appearance
of freedom and the reality of responsibility create a tension that is not
resolvable in a world that has not yet reached its end and therefore cannot
depend on a teleologi-cal de nition of morality to pronounce an objective
word of judgment. e authentic option for Kierkegaard in such a moment
(oieblikke) is for the individual to suspend ethical categories and act based
on the truth one knows subjectively. is was what had been powerfully
exempli ed as Luther took his stand at Worms: “Here I stand; I can do no
other.”
Literary, Philosophical, and eological Interpretations of Kierkegaard’s
Engagement with Luther
As Kierkegaard’s own authorship straddled the literary, philosophical, and
theological elds, his reception has been similarly broad and diverse.
ough he was largely “discovered” in early 20th-century German,
Anglophone, and Francophone philosophical circles, there is a long
tradition within Scandinavian literature that engaged with Kierkegaard
almost immediately, as pointed out by Nils Ake Sjo-stedt. In several literary
works, Kierkegaard is set in dialogue with Luther, such as August
Strindberg’s play Master Olof (1872), which explores what it means to be a
“witness to the truth.” e play presents a stylized, psychological portrait of

the Swedish reformer Olaus Petri, who had studied under Luther at
Wittenberg; Luther’s presence looms in the background of Petri’s crisis of
conscience. Another work to take seriously the inheritance from Luther is
Karen Blixen/ Isak Dinesen’s short story “Babette’s Feast” (1958), which is a
tightly packed response to Kierkegaard’s categories of the
aesthetic/ethical/religious spheres; the main characters are the sisters
Martine and Philippa (a nod to Luther and Melanchthon). e lmmaker
Ingmar Bergman also wove Lutheran and Kierkegaardian existential themes
into several of his lms, including Winter Light (1962), especially palpable as
Pastor Ericsson wrestles with “God’s silence.”
Kierkegaard’s thought was introduced to the philosophical world
signi cantly by Martin Heidegger, whose own profound debt to Luther has
become clearer in recent research (Vessey 2011, 132). is inheritance from
Luther comprises a strong current in both Kierkegaard’s and Heidegger’s
existentialism, though to diﬀering ends. Jaroslav Pelikan deemed Luther the
genuine ancestor of the later existentialism of Kierkegaard, in that both
understood the meaning of life as “a crisis involving the total person”
aﬀecting “mind, body, and spirit” (1950, 16). Furthermore, Luther’s
experience of Anfechtungen was brought on not simply by a confrontation
with mortality, but by the “existential pathos” that comes along with the
“realization that death brings me face to face with the God against whom I
have sinned, who makes demands upon me that I cannot ful ll, and yet
without whom I cannot live” (Pelikan 1950, 20). is experience of
judgment in the face of mortality and nitude presages Heidegger’s concept
of “being toward death” in its atheistic appropriation. For Pelikan, not only
was there aﬃnity between Luther and Kierkegaard, but Kierkegaard’s
existentialist theology had managed to do what “Melanchthonism,
Orthodoxy, Rationalism, and Hegelianism” had attempted, yet failed, to do:
Kierkegaard had taken Luther’s theology and built it into “a working and
critical system” (Pelikan 1950, 115). e experience of suﬀering is
commonly identi ed as the point of contact between Luther and
Kierkegaard.
For instance, psychological biographies, such as that by Erik Erikson,
present Luther foremost as suﬀerer; it was through attempting to make sense
of suﬀering that Luther made his theological breakthroughs and derived his
reform program for society. David Hockenberry sees this as anticipating

later philosophical nominalism, but also Kierkegaard’s existentialism (2011,
6, 9).
e evaluation of Kierkegaard’s legacy is mixed, including his in uence
on postmodern culture. Some critics such as Mark C. Taylor have identi ed
Kierkegaard’s existentialism as contributing to a “radical, atomistic
individualism,” while others, like Gregory R. Beabout and Brad Frazier,
interpret Kierkegaard as calling for a communal ethic, which emphasizes
“Christ as pattern”; they particularly see this in Kierkegaard’s evaluation of
Luther (Beabout and Frazier 2000, 89). Kyle Roberts has linked the
existentialist theology of Kierkegaard with trends in postmodern
Christianity, notably the emergent church movement. Recovering the
signi cance of Luther’s life for Kierkegaard was not a matter of seeking to
emulate him, but rather to understand Luther’s corrective function within
his historical context; this is then seen as a resource for speaking
prophetically to church and society today (Roberts 2011, 94–95). Others
caution that evaluating a diverse author like Kierkegaard within the narrow
framework of just one eld, such as philosophy or ethics, risks making his
work incomprehensible. For instance, Ronald Green (1993) asserts that Fear
and Trembling must be understood in terms of its interplay with LutheranPauline theology, namely “faith alone”; culling out a purely philosophical or
ethical reading of this work without taking Lutheran theology into account
renders the logic of the work incoherent. ese are just a sampling of the
many ways in which the Christian existentialism of Kierkegaard can be seen
both as feeding into later secular existentialism and authentically
representing a philosophy that complements, confounds, and expands upon
Luther’s theology.
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Born in East Lothian around 1514, John Knox became the father of the
Scottish Reformation. He was a notary apostolic, a writer, a theologian, and

a minister who used his intellectual background to tie together law, politics,
and religion as he established his proto-Presbyterianism in Scotland in the
1560s. First in uenced by the ideas of Luther, Knox became committed to
the ideas of the Genevan Reformation and entwined himself in both politics
and religion in order to establish a strong Protestant Scottish nation that
would actively involve all Scots.
Religious Development and Exile
From Haddington, John Knox’s family was well enough oﬀ to send him to
the University of St. Andrews around 1529, the year aer Archbishop James
Beaton had authorized the burning of the Lutheran heretic Patrick
Hamilton. Studying under John Major, Knox completed his degree in 1536
and entered the Catholic Church, where he soon became a papal notary and
tutor. By 1543 he began to show signs of a growing attachment to the
Reformed faith and fell under the in uence of George Wishart. When
Cardinal David Beaton had Wishart burned in 1546, John Knox emerged in
St. Andrews as a true believer in the Reformed faith. In response to
Wishart’s execution, a group of Reformers, known as the Castilians,
murdered Beaton that May and took over St. Andrews castle. Knox joined
them the following Easter and soon preached his rst Protestant sermon,
taking on the vocation of minister. is sermon was a political move, as well
as a statement of his religious beliefs, as it established him as a public leader
in the Scottish reform movement. In his early sermons Knox preached in
favor of sola scriptura and sola ﬁde, while he also rejected purgatory and the
Mass. His Reformation ideas had begun to develop, but his international
travels would allow him to cement his beliefs.
Knox remained in the castle until he was taken captive by the French
when it fell later that year. For the next 12 years Knox remained largely
absent from Scotland, rst as a French galley slave, then in England, and
nally in exile on the continent. When freed from the galley, Knox
developed his role not only as minister, but also as author of many works
related to religion. During this period he wrote on idolatry, the English
Reformers, and lawful magistrates. In 1554 Knox joined the English Marian
exiles in Frankfurt, where he remained for almost a year before settling in
Geneva in March 1555. He returned brie y to Scotland in late 1555–1556,
when he unsuccessfully wrote to the queen regent trying to convince her to

follow the Reformed faith. By September 1556, though, he returned to
Geneva to serve as a minister of a congregation there. While in Geneva,
Knox published his most famous pamphlet, e First Blast of the Trumpet
Against the Monstrous Regiment of Women, which earned him the hatred of
Queen Elizabeth, who came to the English throne on the heels of the
publication. Knox produced one of the greatest vili cations of women’s rule
with his Trumpet Blast, but also forwarded a resistance theory to
government that helped to create the framework for the emergence of a wide
view of political participation among the people of his homeland. Knox
arrived back in Scotland in May 1559, where he immediately became
involved with the Lords of Congregation and the Scottish Protestants who
challenged the queen regent.

Scottish Protestant Reformer John Knox
Return to Scotland and Political Reformer
Knox’s return to Scotland in early May 1559 placed him in the center of a
group of Reformers (he described himself as the lynchpin in the
Reformation) who helped to shape the direction of the impending

Reformation in the realm. In his works, Knox clearly stated that women
were not capable of rule, but he also recognized the power of lower
magistrates to overrule a monarch if that monarch were acting against God.
is basic summary of his political theory would shape many of his actions
during the last 13 years of his life.
From 1559 to 1560 John Knox joined the Congregation, which oversaw
the destruction of as many signs of the Catholic Church as possible, but he
also operated as a diplomat, corresponding with Cecil and others in England
to gain military support from Elizabeth for the furtherance of religion. Knox
increasingly took over a political leadership role in the rebellion of the
Congregation through religious means. Holding assemblies throughout the
kingdom, Knox did all in his power to remove Mary of Guise from power in
order to establish a godly community.
Knox’s role in politics, along with religion, became much clearer with the
Reformation Parliament of 1560. Knox, along with Willock, Spottiswoode,
Winram, Douglas, and Row, wrote the Scottish Confession of Faith for the
Parliament. Although this was primarily a religious text, it recognized two
kingdoms, an earthly and a spiritual, which needed to work together and
support one another. In other words, the political world was a necessity to
create the godly community that Knox and his fellow Reformers wanted to
see in Scotland. Knox and his colleagues also composed the Scottish Book of
Discipline, which he planned to enforce through political means throughout
the kingdom. e kirk (church), with the Book of Discipline and the
Confession of Faith, now was to govern all aspects of the community of
Scotland.
John Knox never held an oﬃcial state position. He was not an elected
member of the government, nor did he gain the ability to participate in
government based on his birth. He was a religious gure and a key player in
the Scottish Reformation and the birth of Presbyterianism. Despite that, he
used his role as minister and religious Reformer to play a political role. Knox
most wanted to create a pure society in Scotland, Britain, and the European
world in which all people would believe in the true religion, and the states
would support the religion. He believed in a theory of resistance based on
the will of God and encouraged all subjects of the state to be invested in the
creation of a truly godly community and nation. During his years in
Scotland from 1559 to 1566, he operated as a founder of the Reformation,

enforcer of discipline in the kirk, and unwelcome adviser to the queen. He
promoted his political ideas from the pulpit, in the General Assembly, and in
private discussion with Mary, Queen of Scots. He corresponded and
conversed regularly with the English ambassador and high members of the
English court. He even traveled to Ireland to help establish the Reformation
there. Building from his political texts written before his return from
Scotland, Knox continued to be a political tour de force as his politics and
his religion completely intertwined and in uenced all of his actions until his
death in 1572. To Knox, God made all men equal with the responsibility to
protect the religion and the “fredome of the Realme” of Scotland.
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Laestadianism is a conservative, Pietistic Lutheran tradition founded by
Swedish pastor and botanist Lars Levi Laestadius. Laestadian churches are
found primarily in Scandinavia as well as regions of the United States and
Canada with high Scandinavian populations. ere are between 144,000 and
250,000 Laestadians worldwide.
Laestadianism began with the revivalistic preaching of Lars Levi
Laestadius (1800–1861). Raised by his mother and alcoholic father,
Laestadius overcame childhood hardships to study theology at Uppsala
University, and he was ordained as a priest in the Church of Sweden. He was
called to serve a parish in Lapland, where he encountered widespread
alcoholism and societal dysfunction. In 1844 he met Milla Clementsdotter, a
Sami woman in uenced by Moravianism, who related her conversion story
to him. e encounter changed Laestadius’s understanding of faith, and he
underwent a spiritual transformation. His sermons focused more on the
necessity of personal conversion and living a Christian life. In particular, he
advocated temperance from alcohol. His preaching resulted in many
conversions, which were frequently ecstatic and highly emotional.
Laestadius’s revivals were particularly eﬀective among the Sami, his own
people. Laestadius preached in Sami dialects and commissioned Sami
preachers to visit remote Sami villages using reindeer sleds. In addition,
Laestadians were frequently hired by state boarding schools that served the

Sami, and they used their positions to promote the conservative Laestadian
lifestyle.
ough Laestadianism was frequently opposed by the national churches
in Scandinavia, it existed primarily as a revivalistic movement within those
churches. ey did not separate from the state churches. is continues to
be the case in Scandinavia, where most Laestadians are members of the
Church of Finland or other state Lutheran churches. However, this is not the
case in North America. Beginning in the late 19th century, Scandinavian
immigrants settled primarily in the upper Midwest of the United States. In
particular, Finnish immigrants, who were the main propagators of
Laestadianism in America, settled in Michigan’s Upper Peninsula and
Minnesota. Initially Laestadian Lutherans worshiped in ethnic Lutheran
churches alongside their non-Laestadian neighbors. However, con icts arose
over the conservative lifestyle (e.g., temperance) that Laestadianism
promoted. In 1872 and 1873 the rst two independent Laestadian
congregations were formed in the United States, in Cokato, Minnesota, and
Calumet, Michigan, marking the beginning of independent Laestadian
denominations in North America. Since then, at least nine Laestadian
denominations have been organized, frequently as a result of schism
regarding doctrinal questions or disagreements concerning acceptable
practices.
Beliefs
Laestadians accept the 66 books of the Protestant Bible as the inspired and
inerrant word of God. ey also subscribe to the 16th-century Confessions
found in the Book of Concord, and they place particular emphasis on
Luther’s Small Catechism, which is published by several Laestadian
denominations and used to teach the faith to their youth. However, the
Confessions do not receive as much emphasis as in other conservative
Lutheran churches, such as the Lutheran Church-Missouri Synod or the
Wisconsin Evangelical Lutheran Synod. e writings of Lars Levi Laestadius
are also authoritative, though the degree of that authority varies among
denominations. In congregations of the Old Apostolic Lutheran Church of
America, an elder reads a sermon written by Laestadius in the Sunday
services, and the church body has translated a number of Laestadius’s works
in English and published them. Other Laestadian churches do not read

Laestadius’s sermons, though they still grant them a degree of unoﬃcial
authority.
While adhering to standard Lutheran beliefs concerning justi cation by
faith alone by grace, Laestadians place more emphasis on the necessity of a
conversion experience
than other conservative Lutheran church bodies in North America. e
“awakened state” is purely the result of God’s grace and is not the result of
any human action. e awakened individual understands that he or she is
incapable of following God’s law and thus is under His judgment. Having
recognized this, the individual feels extreme remorse for his or her sins. By
believing that those sins have been forgiven through the death and
resurrection of Jesus Christ, the individual, by God’s grace, has come to
faith. Guided by the Holy Spirit, the justi ed sinner, now awakened, strives
to lead a Christian life by forsaking “worldly” activities, such as drinking
alcohol, dancing, card playing, and other behavior that Laestadianism
teaches detracts from a godly life.
ough Laestadian worship is “low church,” it is highly sacramental. In
this regard, Laestadians are distinct from other revivalist traditions in North
America and Northern Europe. Laestadians practice infant baptism,
believing that the sacrament provides faith to the child. A baptism is always
valid, and a rebaptism is never necessary, even if the individual leaves the
churches for a time. Laestadians also accept the real presence of Christ’s
body and blood in the Lord’s Supper. e sacrament commemorates the
death of Christ, communicates the forgiveness of sins, and strengthens the
faith of communicant believers.
Unlike most Lutheran churches, Laestadians emphasize auricular
confession of sins to other Christians, sometimes in public. Due to their
belief in the priesthood of all believers, penitent sinners may confess their
transgressions to other church members, who can then absolve the penitent.
In some Laestadian congregations, confession of sins takes place in front of
the entire congregation rather than an individual church member. e act of
confession is not seen as meritorious in itself. Rather, the process of
confession and absolution reaﬃrms the penitent’s status as already forgiven
by the merits of Christ’s blood. us, confession and absolution are viewed
as an opportunity for spiritual comfort and reinvigoration.

Practices
Laestadian worship is typically “low church.” Ministers are selected from
among the congregation and are not trained in seminaries. ey are
nonprofessional ministers. While there are some liturgical elements within
the service, such as a few proscribed prayers (e.g., the Lord’s Prayer) and the
Apostle’s Creed, there is little in the way of ornate ceremony as found in
other Lutheran churches. Most North American Laestadian worship services
are conducted in English, though many congregations in the upper Midwest
still retain a Finnish service earlier in the morning. e focus of the service
is the sermon, which can last from 30 to 45 minutes. In some very
conservative Laestadian denominations, such as the Old Apostolic Lutheran
Church, sermons written by Laestadius are read to the congregation by an
elder. In other conservative churches, plain, old-fashioned clothing is worn.
However, that is a minority practice found in some congregations in the
rural upper Midwest.
Laestadian hymnody is a mixture of traditional Lutheran hymns from the
16th and 17th centuries, speci cally
Laestadian hymns set to Scandinavian folk tunes, and in North America,
American revival and gospel hymns. As in many Lutheran churches, hymns
play a focal role in worship services. Hymns are accompanied by
instruments (oen an organ) and frequently are sung in four parts. e
hymnal used by Laestadians in North America is frequently entitled Hymns
and Songs of Zion, though diﬀerent editions are published and used by
diﬀerent denominations. Hymn singing is also central to youth social events,
in which young church members socialize among themselves, encourage
each other in the faith, and nd potential future husbands or wives.
Unique to Laestadian Lutheranism is the practice of summer services.
During the summer Laestadians will gather at a central location for several
days of revival meetings. In Scandinavia these meetings are regional, while
in North America they are organized by the sponsoring denomination and
draw church members from across the nation. During the summer meetings
ministers will meet and discuss issues that arise in their congregations. Also,
lay members attend two or three sessions per day of hymn singing and
preaching. In North America denominations invite Finnish ministers to

preach at their meetings in order to retain the purity of the faith as well as
maintain connections with Scandinavian Laestadianism.
As would be expected of a Pietistic Lutheran tradition, Laestadianism
highly encourages its members to adhere to strict standards of Christian
living. Unlike the Mennonites, Amish, or some North American Baptist
denominations, Laestadians do not oﬃcially proscribe rules for correct
living. ere is no Ordnung. Rather, community practices are enforced
unoﬃcially through peer pressure, sermons about Christian living, and
involvement in oﬃcial church activities, such as socials. ough
prohibitions vary across Laestadian denominations, Laestadian churches
frequently discourage watching television, attending movies, dancing,
playing card games or games of chance, and drinking alcoholic beverages.
Some Laestadians avoid the Internet as well, though this is not a common
prohibition. (Indeed, many Laestadian congregations operate websites.) In
addition, families are strongly encouraged to avoid birth control unless a
valid medical reason requires it. us Laestadian families are oen larger
than most North American families, oen including four to ten children.
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By the 1860s, 15 years aer the Laestadian revival had started, it had already
reached North America, and it soon spread across the world, from St.

Petersburg, Russia, to the colony of Astoria, Oregon, on the shores of the
Paci c Ocean. e faith of the Sami people of Lapland was practiced in
English in the copper mines, in Finnish and Swedish on the small cattle
farms, and even in Russian in the large urban areas. Mostly Laestadians
speak Finnish, their “sacred language.”
Laestadianism is the heir of Moravian Pietism, a Lutheran revival
movement that transcends wide ethnic, linguistic, social, and party political
boundaries. It is also the background of many Northern European writers,
artists, and composers.
Lars Levi Laestadius
Lars Levi Laestadius (1800–1861), who gave his name to the Laestadian
movement, was a pastor from northern Sweden whose background, on both
sides of his family, was Sami. e Sami are Europe’s last indigenous people
and are divided into seven diﬀerent language groups in Norway, Sweden,
Finland, and Russia. Depending on how ethnicity is de ned, current
estimates of the number of Sami range between 50,000 and 100,000. Most
Sami are Norwegian citizens. At the time of Laestadius, a large proportion of
the Sami lived a seminomadic life in the fells. National borders did not
restrict the scope of nomadism, and extended families could cover several
hundred kilometers and pay taxes in more than one state.
Laestadius belonged to an old clergy family, but his father was a mining
bailiﬀ and small landowner. e village of his birth, Jackvik, on the shores of
the Hornava Lake and in the shadow of the fell on the edge of the
Norwegian border in the Arjeplog municipality, was very remote. e
villagers regarded his home as oﬀ the beaten track, in the fell wilderness.
e landscape of Laestadius’s home was formative in his development as a
religious revival leader, in his language, and in his philosophy. Laestadius
described his birthplace as a completely desolate land, which only “the
wolves, wolverines, hares, and ptarmigans were happy to make their home.”
A lack of discipline at home, his father’s alcoholism, and his mother’s
Pietism le their mark on his early childhood. e ancient Sami worldview
and its rich mythology in uenced Laestadius’s thought, as his posthumously
published philosophical work e Madhouse Man (Darhusjonet)
demonstrates. Laestadius was adept at using Sami traditional belief in his

sermons and spoke the common language, which enabled him to penetrate
the surface of a nomadic life shunned by the educated classes.
Alongside his career as a pastor, Laestadius undertook research into the
nature of the fells, and he was even nominated to lead the Swedish Academy
of Sciences. Laestadius’s knowledge of Sami mythology and worldview was
more signi cant for the revival movement than his botanical expertise. His
written sermons, which continue to be read aloud at Laestadian meetings,
have encapsulated the wealth of the mind-set of the Sami revival movement
of the fells for generations.
Because their home was poor, Laestadius’s father’s half brother from a
previous marriage took in the family’s two younger sons at Kvickjokk
vicarage when Laestadius was studying to become a pastor. e brothers
Lars Levi and Petrus received their education rst at the high school in
Harnosand, and then at Uppsala University. Both became pastors in
Lapland, although Lars Levi’s rst ambition was to embark on a career as a
naturalist. Having graduated, he was appointed to his home parish of
Arjeplog and as a missionary to the Sami. In a short time, he was appointed
vicar of Kaaresuvanto, which was the most northerly church in Sweden. e
new vicar learned Finnish. About 200 Finns and 600 Sami, who spent part of
the year with their reindeer in the mountains of Norway, lived in the parish.
At the time, the borders were open for the nomads and their reindeer herds.
e Founding Myth of Laestadianism
Two events in Laestadius’s life belong to the great story of Laestadianism.
e rst was his meeting with a Sami woman, Milla Clemensdotter, in the
parish of Asele in January 1844, which is said to have transformed his faith
and message. His strict Pietism gave way to a grace- lled faith. Alongside
the laying bare of sin there was now a greater emphasis on the mystery of
suﬀering in his preaching. Laestadius’s preaching acquired a Moravian tone.
e Laestadian view is that saving faith and the Holy Spirit always move
from one Christian to another, especially in confession and words of
absolution. An illiterate young woman had the power to bring the prophet
of Lapland into membership of a community of saving faith. e second
Lapland legend underlines the huge diﬀerence between the corruption of
Sami customs and the sermon’s redemptive eﬃcacy. Laestadius preached
against the besetting sins of Lapland’s population: high liquor consumption,

traﬃcking, adultery, and reindeer the. e founding myth of the
movement is that a change in social conditions occurred because of the
Laestadian revival. From its inception until the present day, Laestadianism
has been characterized by a negative attitude toward alcohol.
Early Laestadianism also protested the “dead centers” of the Church of
Sweden: Uppsala, Stockholm, and Harnosand. As the heir of the Pietist- and
Moravian-in uenced low church ldsdre or Readers’ movement,
Laestadianism was also harshly critical of the bishops and other church
leaders for the “deadness” of their doctrine. Among the Readers were some
who sought to separate from the state church and establish their own
congregations.
e Early Sami Revival
In the early spring of 1846 a revival occurred among the Sami. Like the
other folk revivals, it was characterized by ecstatic experiences. Repenting of
lifestyles of vice was absolute and public, and sobriety was a strict
requirement of the revival. e revival spread rst through the parish of
Kaare-suvanto, then across the border into Norway. e revival progressed
with the Sami migrations. In Norway the revival soon extended to the far
north. e external elements of the revival met with some opposition,
although the merit of its message about redemption was accepted. e press
and the authorities drew attention to ecstatic manifestations, such as
screaming and jumping. When ecstatic phenomena also happened at
worship services, people began to complain to the bishop.
e messengers of revival were folk teachers, or cat-echists, at the Lapland
Missions School. In addition to its spiritual dimension, the revival was a
socio-pedagogical reform movement. Also involved in the spread of the
revival were members of the Kaaresuvanto temperance society. e tradition
of village prayer meetings boosted the revival. Because of the large distances
involved, the populations of remote villages met for approved lay-led
spiritual events, which partly replaced the need to travel to church. e
catechists, of whom the most famous was Juhani Raattamaa (1811–1899),
read the sermons of Laestadius at these meetings and themselves delivered
speeches.
Raattamaa’s work aﬀords a good illustration of the development of the
revival movement’s early organization. On entering a village, he began by

catechizing the children, aer which he spoke in the evening to gatherings
of parents at the school. He was promoted to schoolmaster, and his sermon
journeys extended over the whole of Lapland, lasting for months at a time.
Laestadius supervised the schoolmaster’s preaching, and Raattamaa had
regular discussions with him and reported on his own activities.
e Kautokeino Rebellion Halts the Spread to Norway
e spread of the revival was hampered in Norway in 1852, when ecstatic
manifestations began. ese led to violence. A group of Sami rebelled
against the Norwegian authorities and a small number of wealthy locals. e
press and many pastors held Laestadius indirectly responsible for what had
happened. However, the authorities declared the cleric not guilty. e
Kautokeino Rebellion had the eﬀect of alienating the Sami population from
the Laestadian revival, and its spread among them ceased. Unsurprisingly,
this was also the case among the Norwegian population.
When the revival halted in the north, it turned east, to Finland, which was
a Russian Grand Duchy. Soon aer this, in 1861, Laestadius died. Juhani
Raattamaa became the movement’s leader. He was the last leader of the
whole Laestadian movement before the great divisions at the turn of the
century. Laestadianism was a lay-dominated folk movement: In addition to
Laestadius himself, in the early years, only two pastors were members.
In Lapland the revival had spread in a region that was less socially diverse
than the south. ere were few gentry, and very few pastors. is was
understandable: the population was small, living on a subsistence level, and
the structure of trade was simple. As it spread, Laestadianism embedded
itself in a proportionately larger section of the population than the southern
revival movements did. In some villages, nearly every home was involved in
the revival. As a movement of the fell regions, four languages—Finnish,
Swedish, Norwegian, and the Sami dialects—were used by preachers at its
meetings. With migration, the movement spread to North America, and the
range of languages used expanded.
Aer the 1860s the movement in Finland spread in two wedges. One
worked its way eastward toward northeastern Lapland and Kuusamo; the
other moved southward to the Torne valley and the shores of the Gulf of
Bothnia. By the end of the century, the movement had followers and
activities in every Finnish deanery except for the Aland Islands. Clergy

estimates suggest that there were more than 60,000 Laestadians in Finland
in 1899. Support was at its highest in the parishes of Lapland. For example,
at Kuolajarvi (Salla), almost the entire parish were adherents. ere were
also areas of northern western Lapland where nearly every family belonged
to the movement.
As the movement became Finnish, its structure changed. A religion of the
nomads became a movement of agricultural and forestry workers in the
north and of workers and civil servants in the south. From its ranks emerged
sea-farer-hymnodists and traveling preachers who addressed large
gatherings.
e movement spread to North America rst from the ranks of the Finns
who had moved to Norway (the Kven) and later, directly from Ostrobothnia.
For a long period, the phenomena of emigration and Laestadianism were
features of these regions. Most immigrants settled in Michigan and
Minnesota. Laestadians worked as miners and forestry laborers. Before long
the movement had spread into other states and to some extent among nonFinnish immigrants. In 1872 the Laestadians established their rst
independent parish in Copper Island, Michigan. is resulted from a
dispute within the local Lutheran parish. Subsequent disputes led to further
division in the Laestadian community. As they arrived, more new
immigrants established their own congregations as churches. Leaders of
American Laestadian-ism were, among others, Salomon Kortetniemi (1819–
1904), Johan Takkinen (1833–1892), and Arthur Heideman (18621928). e
rst registered Laestadian church was called the Solomon Kortetniemi
Lutheran Society. It had congregations in Calumet, Michigan, and Cokato,
Minnesota. In the early 1900s there were an estimated 50,000 Laestadians in
North America.
e Laestadian schism began in the United States. Whereas Laestadians
had remained within the state churches in Europe, the American
Laestadians established their own church. In 1879 the church changed its
name to the Finnish Apostolic Lutheran Congregation. In 1892 the Old
Apostolic Lutheran Church separated from this body, followed in 1921 by
the so-called Pollari Direction. In 1928 the former body split in two, and the
Apostolic Lutheran Church and the First Apostolic Lutheran Church
emerged. Seven small groups diverged from the Pollari Direction, of which
three no longer exist. Today (2016) there are nine Laestadian subdivisions,

with fewer than 30,000 adherents. rough missionary work, American
Laestadianism has spread to Ecuador and Guatemala. ere have been
further splits, and a growing number of subgroups have formed in Norway
and Sweden.
In Finland the Great Schism of the early 20th century saw the division of
the movement into the New Awakening, Firstborn Laestadianism, and
Conservative Laestadianism. e New Awakening started in western
Lapland. Its preachers maintained that Laestadianism had strayed from the
freshness of its early revival period, and its preaching had diluted the gospel,
oﬀering too expansive a promise of salvation. It rejected the movement’s
excessive isolation from other faith communities and disliked what it saw as
the embryonic emergence of a rigorous doctrine of the Church. Laestadian
doctrine demanded exclusivism and introspection, which meant there was
no salvation outside the movement. e New Awakening accepted the idea
that some who were not Laestadian were real Christians and could be saved.
e center of Firstborn Laestadianism is in Gallivare, Sweden. Its
adherents emphasize the right of the original revival’s heirs to exercise
power in the Laestadian movement in its entirety. ey speak of “Lapland’s
oldest,” whose discretion is still absolute. However, the Firstborn have
adherents even in the southern cities of Finland. e Firstborn are
committed to the strictly ascetic culture of the old revival. On the one hand,
they favor somber Christian expression; on the other hand, they include in
their ranks many successful and wealthy people from the business world.
Conservative Laestadianism has become the divided movement’s
principal grouping. Its adherents emphasize the proclamation of the
freedom of the gospel. Among Conservative Laestadians, teaching about the
Church and the faithful gradually became exclusive; other Christians were
outside salvation. More than half the world’s Laesta-dians are Conservative;
nearly 100,000 adherents gather at the movement’s summer festival. e
movement works in nearly every European country. It is a movement of the
rural farming population and conservative and patriotic entrepreneurs. It
has hundreds of its own local departments and prayer rooms, and it thus
functions in Finland as a church within the Church.
Becoming the Most Popular Nordic Movement

Especially in Finland, Laestadianism was not a revival movement con ned
to the north. In contrast, its in uence in Sweden and Norway was for long
restricted to the sparsely populated north. In Lapland it took hold in
parishes that had not previously experienced Christian revivalism, but in
Ostrobothnia and Savo, established Pietism slowed its spread. ere was,
however, still room for new revivals, even in Finland’s Swedish-speaking
coastal region.
e new movement also met some opposition, culminating in the
judgments of Bishops Gustaf Johansson (1844–1930) and Otto Immanuel
Colliander (1848–1924). “Suddenly, a fell wind, severe and erce, broke out
to swirl through the open plains of Lapland, but it will shortly die down,”
wrote Johansson. Perhaps even more in uential was a book by the assistant
chaplain of Kalajoki, Juha Tanskanen, called Zealotry in the Right Skin
(Hihhulilaisuus oikeassa karwassansa).
A factor in the spread of the movement was the relaxation of guild
regulations, initiated in 1859. e options for artisans in the towns
diversi ed, and the number of professions increased. Migrants moving from
the north to the south with their families brought Laestadianism with them.
In the south the Laestadian centers were mainly in the towns, from which
their in uence radiated to the surrounding countryside. Support in the
south did not reach the scale that it had in northern Finland, at best
attracting only a small percentage of the population.
Large families, the product of the rejection of birth control, in uenced the
growth of Laestadianism. ey also helped in the formation of closed
economic and sociocul-turally independent networks. Laestadian families
tend toward an internalized self-suﬃciency; to this day, they have a reserved
relationship with the outside world. A sense of alienation has always
characterized the movement, alongside a periodic desire to hide away within
the community from an evil world. e Conservative Laestadian ban on
television and contraception illustrates this. e movement’s homes used to
be recognizable by the lack of television antennas. Social media have begun
to open the community to the outside world. For example, the strict internal
discipline and party political interests that prevailed in the 1970s have begun
to be openly discussed. e role of women in the movement, possible
spiritual abuse, and sexual questions have been discussed in public.
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L, J
Jan taski (John or Joannes a Lasco) (1499–1560) was one of the most
eminent Polish religious Reformers to make an impact in the international
scene. His contribution as a Reformer in Frisia and as the leader of the
Protestant community for foreigners in London, and his unquestionable
authority as a leader of the Calvinist Church in the Polish-Lithuanian
Commonwealth earned him a place on the famous Reformation Wall in
Geneva; the only such Pole to be honored there.
He was born into a wealthy magnate family, who sent him abroad to
study. In 1514 he commenced his studies in Vienna, and in the years 1515–
1518 he moved to study in Bologna, then later to Padua. Aer his return to
Poland he began his career as a churchman. He was ordained in 1521 and
worked in the royal court under King Sigismund I the Old. In 1524 he
traveled to Western Europe to visit the cities of Basel, Paris, Venice, and
Padua. Out of respect for Erasmus of Rotterdam, with whom he stayed for a
couple of months, he bought Erasmus’s entire library but le it for him to
use until his death.

In Basel taski attended the theological lectures of Johannes
Oecolampadius (1482–1531), before traveling on various diplomatic
missions to Hungary in 1529–1531 and to Germany, where in 1539 he
initiated his contacts with circles of religious Reformers. In 1540 he
requested to be granted the right to marry, which entailed the loss of a
bishopric. He then moved to the Netherlands with his wife and eventually
settled in Emden in East Frisia. He was recalled back to Poland to visit his
dying brother, Hieronim, before whom he declared his adherence to the
Catholic Church (purgatio canonica, February 8, 1542), most probably upon
the request of his brother.

Jan Laski, who sought unity among various Christian Churches in
the Commonwealth and participated in the English Reformation

In 1543 he openly supported the Reformation, under which he received
the ephoret, the oﬃce of the bishop, in the churches of Frisia. It was there
that he implemented the Calvinist doctrine of the Reformation, building a
Presbyterian structure in the region. He regularly corresponded with
Melanchthon, whose moderate views on the Last Supper drew his interest.
He then exchanged letters with other leading theologians of the
Reformation, such as Martin Bucer (1491–1551) and Heinrich Bullinger
(1504–1575), and most important, with John Calvin (1504–1564).
In Friesland taski debated with Menno Simons (14961596), condemning
his works and the emerging Mennonite movement. From 1550 onward taski
was superintendent of the Church for religious refugees in London, who
were from France, Germany, and the Netherlands. He formulated a credo for
the community, the so-called Confessio Londoniensis, and wrote his most
important work, Forma ac ratio tota ecclesiastici ministerii in peregrionorum,
which was published in Frankfurt in 1556 and translated into French and
Flemish. In this work taski stressed the principle of the liturgy and the
organization of his church. e pastors had to be chosen by the
congregation, and the doctrine of the Last Supper was represented in the
Reformed tradition, emphasizing the symbolic presence of Christ.
In England taski assisted his protector, omas Cranmer, and contributed
to the writing of the Book of Common Prayer of 1552, in which we nd the
Calvinist interpretation of the Last Supper. In 1553, a widower and father of
ve children, he remarried, but he had to ee England aer the death of
Edward VI and the accession of Queen Mary I, who initiated an antiProtestant campaign in the British Isles. Traveling through Denmark, where
he refused to enter the Lutheran Church, taski went to Germany, only to
nally return to East Frisia. Unfortunately at that point the tolerance for
Lutherans in those German lands was not extended to other Protestant
Reformers, and he had to seek refuge in Frankfurt am Main. In December
1556, upon request of the synod and with the permission of King Sigismund
Augustus, he traveled to the Polish-Lithuanian Commonwealth. During the
last three years of his life he became involved in the building of the Calvinist
Church, mainly in Malopolska, and worked toward the strengthening of the
Protestant Church by trying to bring together the Lutherans, Calvinists, and
Polish Brethren.

In 1557 taski was invited to an audience with King Sigis-mund August in
Vilnius, during which taski asked the king for his support in the reform of
Christianity. e king, who showed great interest in the ideas of the
Reformed Church, did not reject Catholicism, but led in tolerant religious
policies toward believers of other religious confessions of the country. In the
16th century, the Polish-Lithuanian Commonwealth was a
multidenominational country where Orthodox Christians, Jews, and
representatives of Protestant Reform coexisted peacefully.
e Protestants comprised the Lutherans, who mainly lived in the
Wielkopolski (Greater Poland) Region; Calvin-ists, who lived mainly in
Malopolska (Lesser Poland and Lithuania); and Czech Brethren, a
community of religious refugees who moved to Poland from Bohemia
following religious persecution during the reign of the Habsburg dynasty in
1548 and who enjoyed the patronage of Ostrowski and the Leszczynski
families (magnates from Wielkopolska). eir confession of the faith was
situated between Lutheran-ism and Calvinism, and they were Radical
Reformers of the Anabaptists and Antitrinitarians who moved to the PolishLithuanian Commonwealth in search of religious freedom. taski tried to
work with the members of the Polish Sejm who, in the 1550s, gave voice to
the needs and concerns of these Christian movements and tried to make the
nobility less dependent on Rome. However, the divisions within the
Protestant Church made the implementation of this project diﬃcult. During
his stay in Lithuania, taski met Mikolaj “the Black” Radziwill, a Lithuanian
magnate and generous protector of the Calvinists in the Polish-Lithuanian
Commonwealth. Radziwill not only protected taski but also provided him
with a stipend and cared for taski’s family.
Aer his return from Malopolska, taski settled in Pinczow but also
worked in the regions of Malopolska and Krakow. At the synod in
Wodzislaw on June 15, 1557, he was the patron of the initiatives of delegates
who tried to seek a common faith among the three Protestant Churches
working in the Polish-Lithuanian Commonwealth: the Calvinists, the
Lutherans, and the Polish Brethren. In search of a doctrinal agreement, taski
traveled around the Polish-Lithuanian Commonwealth and initiated many
very diﬃcult negotiations. He believed, perhaps rather naively, in the words
of the king, whose acceptance of Protestantism depended on the creation of
a common credo.

e members of the Polish Sejm during taski’s time were mainly
Protestants, but church reforms were also formulated by Catholic members
of the Sejm who, from the 1550s onward, aimed to establish a national
church independent from Rome. taski wanted this future independent
church to be much closer to the Protestant Church. e aﬃnity of the Polish
and Lithuanian nobility to Reformation ideals has oen been described by
historians as super cial and self-interested, regarding this interest in
religious toleration as a part of their privileges, which were signi cant, in the
Polish-Lithuanian Commonwealth.
Despite the interest in religious views among the protectors of the
Reformation in Poland and Lithuania, the majority of the nobility treated
the Reformation rather instrumentally and were not interested in engaging
in theological debate. ey were seeking a church that was “cheaper” and
more independent from Rome. In the Calvinist churches, the majority of the
pastors, who came from the burghers’ class, were oen in a very diﬃcult
situation. Only in the larger cities could the faithful (mainly the burghers)
choose their pastor and the leader of their church. Outside of large cities, the
feudal lord could decide arbitrarily on the appointment of the pastor, thus
he had a decisive voice in the matters of the church. taski tried to have the
pastors at least be approved by the synod. In matters of doctrine, despite the
necessity to yield to compromises, taski tried to remain faithful to the socalled Pinczow Confession, which was accepted by the Calvinist Church of
Malopolski in 1557, a stance that made it diﬃcult for taski to negotiate the
cause for a common faith. Even so, he enjoyed enormous authority among
the sympathizers with the Reformation and sought to organize the nances
of the Malopolska Church. He also made possible the translation of the socalled Brzesc or Radziwill Bible, a project that was completed shortly aer
taski’s death in 1563. taski died on January 8 of that year, leaving behind his
wife and nine children from his rst and second marriages. He is oen
called the Pilgrim of the Reformation, as he eﬀectively worked to spread
Protestantism in its reformed version wherever he traveled throughout
Europe, at least until 1543. He is the only Pole who has been named a doctor
of Protestantism and is well-remembered in Frisia, in Poland, and in
England, where he contributed to Anglicanism’s move toward Calvinism. He
was the most signi cant Reformer of church life in the Polish-Lithuanian
state during the period that the Reformation was at the peak of its progress.
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L C V
Lateran Council V, held in 12 formal sessions from 1512 to 1517, was
summoned by Pope Julius II’s bull Sacrosanctae Romanae Ecclesiae and
closed under orders of Pope Leo X. e sessions held under Julius II were
primarily concerned with restoring church unity against the rival
conciliabulum of Pisa (or Pisa-Milan-Asti-Pavia, so named for the cities to
which the conciliabulum subsequently moved in the face of pressure and
threats). e sessions held under Leo X, on the other hand, continued to
seek peace and unity among Christian rulers, but expanded their focus to
include discussions of reforming the Church, in particular confronting
heresy. Oen criticized for its limited attendance and limited eﬀectiveness,
Lateran V was the last ecumenical council to address the need for
reformation within the Catholic Church before the Protestant Reformation.
e Sessions under Julius II
e rst session, on May 10, 1512, only saw the council’s opening
ceremonies and the reading out of the bulls that rst convoked the council,
then postponed it. e various postponements did little to diminish the
popular impression (voiced by Erasmus of Rotterdam, among others) that
attendance at the council was being manipulated and purposely limited to

Italian bishops and cardinals, since the changes in schedule invariably
interfered with the travel plans of foreign prelates. e second session, on
May 17, 1512, got down to the business of unanimously disavowing the
schismatic assembly of the conciliabulum of Pisa. Held in 1511, this quasicouncil had taken aim at Julius II for his perceived failure to call frequent
general councils in adherence to the Frequens decree from the Council of
Constance—in other words, for his delay in convoking a council in the rst
place. However, the Pisan council was also a political maneuver, supported
by Christian rulers such as Louis XII of France, with whom Julius was in
open con ict.
e third session of the council (December 3, 1512) promulgated decrees
that rejected the measures taken by the schismatic cardinals at Pisa, while
the fourth (December 10, 1512) addressed the Pragmatic Sanction of
Bourges, issued by Charles VII of France in 1438 and limiting the pope’s
power in the French churches. e matter of the Sanction, however, would
not be fully resolved until the eleventh session of the council in 1516. e
h and nal session under Julius II (February 16, 1513) occurred as the
pope urged the conciliar fathers from his deathbed to renew his earlier bull
committing the church to holding papal elections free of the crime of
simony. e approved detailed instructions ruled that anyone elected
through this sort of bribery could not lawfully be regarded as the successor
to the bishop of Rome and would moreover be automatically deprived of his
rank as cardinal and any other ecclesiastical dignities and oﬃces.
e Sessions under Leo X
e sixth (April 27, 1513) and seventh (June 17, 1513) sessions of Lateran
Council V saw the reorganization and delay of the council’s work in the light
of Julius II’s death and the election of Pope Leo X. With the eighth session
(December 19, 1513), the council triumphantly noted the dissolution of the
Pisan schism and the reconciliation of Louis XII to their own proceedings
and turned to enacting various reforms and addressing various heresies. In
particular, the council criticized the proposition that the rational soul was
mortal and the assertion that this proposition was philosophically true
despite its con ict with theological truth. ough unnamed in the
proceedings, the rebuke seemed to take clear aim at Pietro Pomponazzi of
the University of Bologna and his teaching concerning a “double truth”: that

contradictory propositions could be accepted, one as a philosophical truth
and the other as a theological one. Indeed, Leo X ultimately issued a
warning to Pomponazzi in 1518 that he would face trial if he did not bring
his doctrine in line with the proceedings of Lateran V. Pomponazzi clari ed
that he had only taught that Aristotle professed the mortality of the soul,
and that its immortality could not be proved from reason-based
philosophical arguments and had to be accepted as an article of faith.
Pomponazzi professed that he himself accepted it as such, and ultimately the
proceedings against him were dropped and Pomponazzi continued to teach
at Bologna.
e ninth session (May 5, 1514) called for many reforms within the
church hierarchy itself. In particular, the reform bull advocated for a return
to the higher standards of the past for preferment of clerics to the rank of
bishop or abbot and further defended episcopal dignity by decreeing that no
bishop or abbot would be deprived of his oﬃce or rank for the mere fact of
having charges brought against him. e bull also addressed cardinals and
urged on them a sober, chaste, and frugal lifestyle, requiring particularly an
end to the practice of employing bishops and other prelates as servants in
their households. e tenth session (May 4, 1515) issued the Montes pietatis,
condoning and arranging support for state-run charitable organizations that
sought to alleviate poverty but that were oen open to charges of usury. e
session also commended printed books as a marvelous source of learning,
but arranged for closer supervision of the printing industry, requiring that
books being printed or possessed in the city of Rome be approved by the
oﬃce of a bishop or inquisitor.
e eleventh session (December 19, 1516) enjoined stricter guidelines for
preaching and prophesying and celebrated the new terms reached with the
Church in France represented by the peace between Leo X and Francis I, in
particular the replacement of the Pragmatic Sanction of Bourges with Leo’s
Concordat of Bologna. e associated bull, Pastor aeternus, asserted the
pope’s authority over the calling, transfer, and dissolution of any council.
e twelh session (March 16, 1517) renewed decrees against the attacking
of cardinals’ households, particularly on the occasion of the cardinals being
away in conclave for the election of a new pope. It also authorized a tax in
support of a crusade and nally closed the council.

Proceedings of Lateran V as Context for Luther’s Career as a Reformer
In his 1518 Acta Augustana (the account of his conversations at Augsburg
with Cardinal Cajetan), Luther conveyed his sense that the teaching
concerning the authority of the pope over councils, as promulgated by
Lateran Council V’s Pastor aeternus, re ected a recent phenomenon, one
consonant with the message of atterers who also placed the authority of the
pope above that of Scripture. Moreover, it directly contradicted previous
conciliar decrees such as Haec Sancta (issued by the Council of Constance
on April 6, 1415), which stated that the council’s authority derived from
Christ directly, and even the pope was bound to obey it. For Luther, this was
further evidence that councils contradicted one another and were subject to
error, and Scripture was the one true authority.
Luther also took issue with the council’s eighth session and its statement
that philosophically true statements could not contradict theologically true
ones. He saw the philosophical claims embraced by the council (that the
soul is
immortal, that the soul is the form of the body) as replacements derived
from imperfect human wisdom for biblical teachings such as resurrection
and everlasting life. He also pointed out the appropriateness of diﬀerent
elds of learning teaching diﬀerent truths; the second thesis issued in his
1539 Disputation Concerning the Passage: “e Word was made Flesh”
allowed, “In theology it is true that the Word was made esh; in philosophy
the statement is simply impossible and absurd” (LW 38: 239).
Although Lateran Council V was entirely successful in resolving the Pisan
schism, the proceedings have been criticized on two major fronts: rst, that
attendance was light and overwhelmingly Italian, to the point that it could
hardly be considered an ecumenical council; and second, that there was no
signi cant implementation of any of the council’s gestures toward
reformation of the Church in head and members. Erasmus of Rotterdam
dramatized the rst accusation and laid it at the feet of the pope in his 1514
play Julius II. exclusus e coeli. However, there is little evidence that Julius
attempted to limit or otherwise control the bishops and abbots in
attendance, and while Italian and Spanish sees were admittedly best
represented, attendance was by no means limited to these. Whether the
council’s reform measures were ineﬀective has been debated, but the

revisiting of several decrees from Lateran V at the Council of Trent suggests
un nished business within Catholic reform.
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L C V’ I  L
Called by Pope Julius II, Lateran V convened in 1512 and concluded in 1517
at the hands of his successor, Leo X. Although the Western Church had
conducted councils at Rome’s Lateran Basilica since the seventh century, it
acknowledges only ve as ecumenical (or general) councils, of which
Lateran V was the last. e council’s driving forces were political as well as
theological, not least because of the constant intervention of northern
European states in the war-torn Italian peninsula aer the early 1490s. Its
doctrinal and disciplinary decrees were modest compared to the
ecclesiopolitical triumphs of its popes and, to a much lesser extent, its
bishops. However, only months aer Lateran V concluded (March 13, 1517),
and well before printers issued its decrees (1521), concerns over Luther and
the Reformation movement came to overshadow the council completely. In
terms of implementation, Lateran V had minimal impact, which Catholic
oﬃcials and Reformers acknowledged in the early 1520s. But the council
was not forgotten. It informed important aspects of Luther’s thought as well
as many of the procedures, aspirations, and decrees of later churchmen at

the Council of Trent (1545–1563), not least because some of those
churchmen had participated in Lateran V.
Origin, Process, and Promulgations
Between the Councils of Constance (1414–1418) and Basel (1431–1449),
successive popes gradually succeeded in sti ing the power of the conciliar
movement, which held (and decreed at Constance) that councils of leading
churchmen, not the papacy, enjoyed nal say over issues of doctrine and
church reform. By 1500 there were still conciliarist thinkers, but no popes
were willing to call general councils. Julius II had no choice aer 1511,
however, when several renegade cardinals convened a council at Pisa with
the support of France’s Louis XII and Emperor Maximilian I. e pope’s bull
of summons called on the need to reform the Church and root out heresy, to
crusade against the Turkish in dels, and to restore peace among Christians.
Nevertheless, his main objective was to counter and crush the Pisan anticouncil.
Julius II oversaw ve sessions before his death, during which his nearly
exclusive concern was to discredit the renegade council and negotiate with
the French and Germans. By 1515 his successor, Leo X, reached a settlement
with the new French king Francis I. ereaer Lateran V revoked the
Pragmatic Sanction of Bourges (1438), which French clergy had issued at
the Council of Basel in order to assert both conciliar supremacy over popes
and the rights of the Church in France to ll vacant bene ces and to control
its temporal holdings without papal interference. In 1516 Francis and Leo
signed the Concordat of Bologna, in which the French dropped all
considerations of conciliarism and restored the pope’s right to hear judicial
appeals in Rome. At the same time, the French king obtained formal control
over many of the country’s key bene ces; he could appoint his own bishops
and accept or reject papal bulls in France. With the demise of conciliarist
aspirations at Pisa and the restoration of relations with the French and
Germans, Leo X accomplished what had driven Julius II to convene Lateran
V in the rst place.
Like Julius, however, Leo presided over a council made up not just of
prelates interested in protecting their interests and those of the pope, but
also of numerous bishops, humanists, and scholastic theologians who had
their own agendas, including the restoration of episcopal powers as well as

doctrinal and moral reforms. Among them were Reformers such as Giles of
Viterbo and omas Cajetan, supported by like-minded clergy such as
Vincenzo Querini, who urged them on from outside. e Italian presence
loomed large, but Spain was well represented, as was the episcopal oﬃce,
given the presence of many European bishops. e latter pressed hard for
more authority, recognition, and especially control over groups such as the
mendicant friars, who enjoyed exemption from episcopal jurisdiction.
Reformers demanded better clergy via stricter moral and educational
standards; consistent enforcement of church laws, including the prohibition
against simony and pluralism; and the maintenance of peace so necessary
for the health of Christian society. ey called for regular synods and
councils while acknowledging papal supremacy over both. e council
adopted most of this to one degree or another, to which they added modest
curial reforms, higher standards for episcopal candidates, and the right to
censor books before publication. ey aﬃrmed the doctrine of the
immortality of the soul and sought to improve preaching while curbing
excess prophesying. On March 16, 1517, they acquiesced to Leo X’s dearest
wishes: a crusade tax on all bene ces for the following three years and the
conclusion of the council (the latter with barely enough votes).
Lateran V’s Decrees: Catholic Neglect and Luther’s Reception
Leo X was content to let local authorities implement the decrees of Lateran
V, and the result was widespread neglect of the council’s commands.
Although humanist Reformers such as Erasmus satirized the worldly popes
who oversaw the council, they rejected Lateran V less for its leadership or
decrees than for the fact that everyone ignored those decrees; the lack of a
sustained eﬀort to enforce them invalidated them. Catholic theologians as
loyal to the Roman cause as Cajetan expressed similar reservations. Even
though the work of Lateran V would aﬀect Catholic reform later, at Trent, in
the short term it had more impact on Martin Luther and the course of the
early German reformation (on Lateran V and Trent, see Minnich 2008a, ch.
XII).
Lateran V fertilized German soil for Martin Luther’s growth; his fame
increased at precisely the same time that the council’s decrees in amed
German antipapal sentiments. Germans understood the crusade tax as but
another Roman scheme to eece them under false pretenses (there would be

no crusade), and the Concordat of Bologna gave secular government in
France control of its churches that German rulers envied (and for which
Luther’s ecclesiol-ogy oﬀered a remedy). Luther’s critique of Lateran V
evolved into utter contempt, especially for its decree on the immortality of
the soul (an issue to which Luther returned throughout his life), and for its
annulment of the conciliarist decrees of the Councils of Constance and
Basel. He developed this contempt during the years 1518–1521, that is, at
the same time that he developed his fundamental theological principles,
among which the primacy of scripture as doctrinal norm was crucial. e
complex, tortuous arguments unleashed on the issue of the soul’s
immortality indicated the extent to which man-made philosophical
categories obfuscated—or worse, contradicted—plain scriptural truths.
ere was more at play than the typical critique of Scholasticism. For Luther,
Lateran V’s treatment of this question revealed how much the devil’s
theology had crept into the Church, and was thus fundamental to his
understanding of the papacy and Antichrist.
Luther’s insistence on the sole authority of Scripture was in uenced by,
and assuredly strengthened through, his encounter with the decrees that
culminated in Lateran V. He abhorred the statements made late at the
Council of Basel and reiterated at Lateran V that condemned the earlier
14th-century conciliarist decrees: a general council had promulgated one
thing (conciliar supremacy), but within a short time another general council
proclaimed the opposite (papal supremacy). If councils could contradict one
another so blatantly, then surely they could err. us conciliar decrees could
never compete with Scripture as valid sources of doctrine. It hardly helped
that at Constance the Church had also burned Jan Hus, whose catholicity
Luther championed during these same years.
Lateran V and the councils that preceded it in the 15th century proved
useful for Luther’s development. eir decrees provided, from his
perspective, absolute proof of some of his fundamental ideas during the
crucial years of his theological development.
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L  G
e Roman Church in which Martin Luther was raised taught that God gave
the law to all people, Gentiles as well as Jews, in the natural law discovered
in reason and conscience, and that this universal law was best taught in the
Ten Commandments that God revealed to Israel through Moses. Jesus did
not teach a new law, but summarized the meaning of the Ten
Commandments as love for God and love for
neighbor. e Church also taught that over and above these
commandments, binding on all the baptized, Christ and Paul revealed
counsels of perfection, which could be voluntarily obeyed by those seeking
to love God and neighbor more perfectly. ese counsels were celibacy,

poverty, and obedience, in vowed forms of life such as the priesthood or
monasticism. e Church also taught that those who fell into sin aer
baptism should confess their sin to their priest, who would both absolve
them if they were suitably contrite and also impose on them the necessary
satisfaction whereby they might pay the debt of their sin. ose in the
callings of perfection are not only able to make satisfaction for their own
sins, but can also make satisfaction for the baptized who only follow the
commandments of Moses. Finally, to guide all the faithful to the greater love
of God and to eternal life, the Roman Church taught that Christ gave the
apostles, and aer them the bishops, the authority to create legislation—later
called canon law—that would be binding on the consciences of all, such as
fasting on Fridays and during Lent or observing holy days of obligation such
as Sunday Mass or the Feast of the Annunciation.
Luther had experiences of a terri ed conscience, which he called
Anfechtung, as early as his student years in the University of Erfurt. e
Roman Church taught Luther that the only way to remove these terrors of
conscience was to confess his sin to his priest and to make the requisite
satisfaction. However, while Luther was a university student, he felt called to
join the order of the Augustinian Hermits, in large part because the Church
taught that the taking on of vows of perfection is like a second baptism, in
which all previous sin is forgiven. Luther disobeyed his father and entered
the order of Augustinians, and he was ordained to the priesthood shortly
thereaer. However, in spite of his experience of a second baptism and his
ability to make satisfaction for sin more fully as a monk and priest, Luther
found that the terrors of conscience only increased the more he tried to
remove them. e Church told him that those who did all they could to love
God would not be denied the grace they need to remove sin and inherit
eternal life, but the more Luther did all that he could, the more terri ed his
conscience became. He initially thought that this was because the grace of
God comes to us under an appearance that contradicts it, so that when God
gives grace He simultaneously reveals our sin and God’s wrath. However,
Luther found that he was tempted to hate the God who reveals sin and
wrath in those He loves.
Law Reveals Sin

Luther was nally delivered from his Anfechtung by his realization that the
law was not given by God to remove sin and to attain the righteousness by
which we might inherit eternal life, but rather to reveal sin, so that we might
realize that all our eﬀorts only bring us further and further under the wrath
of God. e terrors of conscience Luther experienced as a monk doing all he
could to love God were not a horrible accident, but rather manifested the
best result that the law could attain, which is to bring the sinner to the point
of despair over his or her sin. Guided by Augustine’s insight that the law is
given to reveal what we cannot do, Luther found in Paul the description of
his own experience, that through the law comes the knowledge of sin, and
that the law reveals wrath and is therefore a ministry of death and
condemnation. e problem confronting Luther was not that the law had
failed, but rather that the Roman Church had entirely removed the gospel
and had replaced it with more law. us everywhere Luther turned, he
found more law, urging him to do all he could to love God and to make
satisfaction for sin, but when this brought him to the divinely intended
despair of his own ability, the Roman Church had nothing more to say, other
than to keep trying to do better to remove the sense of sin and wrath from
his conscience.
At the same time Luther discovered what he thought to be the real reason
God gave the law—namely, to reveal sin, death, and wrath—he also
discovered the gospel, which teaches us not what we are to do to remove sin,
but what God has already done in Christ to remove our sin from us. e
gospel proclaims that when God saw us languishing and despairing under
the burden of our sin, He sent His only Son to be born as a sinless human
being from the Virgin Mary, not so that He might become an example of
sinlessness—for that would only terrify us even more—but rather so that He
might take our sin upon Himself and bear it in His body like the lowliest of
slaves. When Jesus took our sin upon Himself, it caused Him to suﬀer great
anguish before God, as manifested by His cry on the cross that God had
abandoned Him, and it put Him to death, as it had put the world to death
from Adam until that time. But because Christ is divine as well as human,
He put sin to death by rising from the dead, and in the same way put death
and wrath to death as well. Now that Christ is risen, we nd in Him
righteousness instead of sin, life instead of death, and mercy instead of
wrath.

e gospel is the message that oﬀers this victory of Christ to us, so that
once we despair of ourselves under the tutelage of the law, we might unite
ourselves to Christ in faith. When we do so, we must transfer our own sin,
death, and wrath to Christ, so that He might freely give us His own
righteousness, life, and mercy. Christ is the only power that can free us from
sin, and the gospel that oﬀers Christ to us is the only message that can bring
genuine peace to consciences terri ed by the law. According to Luther, the
true theologian and teacher knows how rightly to distinguish between the
law and the gospel. is is best done not in the sermon, where one does not
know the state of the consciences of the listeners, but in private confession,
which Luther wanted preserved in the Church. If the teacher or pastor sees a
complacent and smug sinner, he should apply the law to the sinner to reveal
sin and terrify his conscience. But if the pastor sees a terri ed conscience, he
should know that the law has done its divinely intended work, and that now
is the time for the word of the gospel, which proclaims to the sinner that
Christ has taken the person’s sin on Himself in order to do away with it
completely. Besides private confession, the gospel is also personally oﬀered
to one in baptism, for when the water of baptism is poured on one, the
victory of Christ over sin, death, the devil, and wrath is personally applied to
him or her. When a person falls into sin aer baptism, he or she should not
seek to make satisfaction, but should rather return to baptism by repenting
and having faith in the gospel yet again. Finally, the gospel is personally
oﬀered to people in the sacrament of the altar, in which Christ promises the
forgiveness of sins won by His death and seals that forgiveness by having the
person personally eat the body and blood of Christ that bore his or her sins
for him or her.
e Commandments and Life
Faith in Christ frees the faithful from the sin and wrath revealed by the law,
but it does not free them from the commandments of God taught by the law.
Luther taught that the Ten Commandments teach the moral law found in
every person’s reason and conscience, and only this law is binding on
everyone, even aer they come to faith in the gospel. Moreover, faith in
Christ brings the Holy Spirit, who inspires new aﬀections in us, so that we
are freely drawn to obey God’s commandments, not to remove sin, but out
of gratitude for all God has done for us in Christ to liberate us from sin,

death, and wrath. Such obedience is further inspired by the example of
Christ, whom we should strive to imitate in all that we do, serving others as
slaves out of love as Christ served us. We should never think that our
obedience merits grace or eternal life or makes satisfaction for sin, for that
would be to replace the gospel with the law. is means that there are no
counsels of perfection by which we might more fully merit eternal life or
make satisfaction for sin, and those who have vowed such a life should
realize that their faith in Christ liberates their conscience from such vows.
However, the faithful should also never think that faith can exist without
obedience to the commandments, for faith is always active through love.
Luther’s claim that the Ten Commandments clearly teach the universal
natural law came to be challenged by other teachers, such as his colleague
Karlstadt, who taught that the second commandment categorically prohibits
the making and worship of images, as well as others, who taught that the
faithful should observe the Sabbath. Luther responded to these teachers by
claiming that Moses is only authoritative when he teaches what we also nd
in the natural law, and since the natural law has no prohibition against
images or commandment regarding the Sabbath, Christians are free of such
observances. Luther also came to qualify rather severely who could actually
claim to know the natural law. Early in his career, he clearly aﬃrmed that
every human being knows this law, but later in his career he insisted that
only teachers and rulers have access to the moral law of reason. Luther
thought that God teaches us what we are to do by placing us under the
authority of others, for when we hear them we hear the voice of God. Hence
Luther fully endorsed Paul’s advice that wives should obey husbands,
children should obey parents, slaves should obey their masters, students
should obey their teachers, congregations should listen to their pastors, and
citizens should obey their rulers. We live out the commandments of God
quite concretely in the callings into which God has placed us, and we are not
to seek to be freed from these callings, as Luther did when he disobeyed his
father by becoming a monk. Luther also argued that bearing the sword and
the oﬃce of temporal authority is a legitimate calling, grounded in the other
reason God gave the law, namely to restrain sin. Luther thought that the
lethal force of the sword and hangman were indispensible tools in the
restraint of sin in the world, and that a Christian is obligated to support this
oﬃce and to serve in it willingly if called to do so.
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During the last decade of his life Martin Luther began his extensive Lectures
on Genesis, on June 1, 1535. As the University of Wittenberg professor
commenced this series, he intended to center the lectures on Genesis 3:15.
However, Luther had only reached Genesis 3:14 when, in July 1535, an
outbreak of the plague struck Wittenberg, resulting in the transfer of the
university to Jena on July 18. Due to this event, Luther was unable to resume
his lectures until January 25, 1536, picking up at Genesis 8:15. Amid this
and other disruptions, Luther lectured on this rst book of the Pentateuch
twice a week until 1545. Because it is uncertain when the university returned
to Wittenberg and classes resumed, determining a precise chronology for
the lectures is diﬃcult.
e Lectures on Genesis in their received form did not come directly from
Luther’s pen. Rather, they were stenographic notes taken by Luther’s
students. Aer undergoing considerable editing, the lectures were published
in four volumes beginning in 1544. As the products of redacted student
notebooks, doubts have been raised about the authenticity of most of the
contents of the Lectures on Genesis because of a signi cant number of
anachronistic historical allusions as well as multiple classical references
inserted by the editors. Moreover, scholars like Peter Meinhold have
expressed serious reservations concerning the relationship of the overall
theology of the Lectures to Luther’s, maintaining that the editors adulterated
it so as to make the Lectures conform to the orthodoxy of second-generation
Lutherans. e editors of the American Edition of Luther’s works took a
more nuanced view of the Lectures, regarding the alleged rationalistic
elements therein to be additions inserted by Philipp Melanchthon (1497–
1560), while nevertheless considering the essence of discourses to be

Luther’s. is appraisal of the Lectures generally accepts Meinhold’s criteria
for determining Luther’s genuine teaching, but with the quali cation that his
approach overemphasizes the younger Luther. e work of Heiko Oberman
(1992), Mickey Mattox (2003), and John Max eld (2008) also treats the
Lectures as generally representing Luther’s mature thought.
Exegetical Method
In keeping with the exegetical principles of biblical humanism, the
Lectures on Genesis demonstrate the emphasis on the literal sense of the
passage as determined by its original meaning in Hebrew as well as context.
Toward this end, the Lectures show considerable reliance on the Postillae of
the late medieval exegete, Nicholas of Lyra (1270–1349). is is especially
the case with regard to determining the meaning of key Hebrew words. Yet
this reliance on Lyra is not uncritical, as Luther (or the editors) frequently
expresses disagreement with Lyra, as in the case of the medieval scholar’s
identi cation of the shapeless void in Genesis 1:2 as matter on the basis of
an alleged misunderstanding of Aristotle’s conception of matter. Also
regarding the nature of matter, the Lectures reject Lyra’s notion of it as pure
potentiality that can, of its own power, take on form. Such an opinion, the
Lectures contend, militates against the notion of creatio ex nihilo stressed by
the passage. e Lectures notably make use of Lyra’s exposition of Adam’s rib
in the creation of Eve.
In addition, the Lectures evidence appropriation of patristic biblical
interpretation, particularly the expositions of Origen, Jerome, Augustine,
Ambrose, and Hilary of Poitier. For instance, in discussing the time in which
creation took place, there is sustained interaction with Hilary, who opined
that it occurred during the spring on the basis of the Jewish new year, which
commenced in the spring. Moreover, the author approvingly cites Jerome in
interpreting what Genesis 1:20 means when referring to the animals created
on the h day “which had life.” However, the Lectures also include criticism
of the patristic authors. For example, Luther repudiates Augustine’s and
Ambrose’s allegorical interpretation of light at the beginning of Genesis 1.
Furthermore, the author rejects Augustine’s Trinitarian explanation of the
image of God. e author also takes issue with Origen on the seven rivers in
Genesis 2.

While rejecting allegorical interpretations of many passages, the Lectures
still, to a degree, make use of the Quadriga. Employment of this medieval
hermeneutical device occurs, for example, in the section dealing with the
creation of Adam from the dust of the earth, where the author construes the
passage as ultimately anticipating the incarnation of Christ. A further
indication of continued reliance on medieval interpretive tradition is the
frequent references to Peter Lombard’s Sentences.
A signi cant factor in the exegesis of the Lectures is the incorporation of
then-contemporary intellectual and philosophical constructs in elucidating
the biblical texts. is is particularly apparent in the interplay between
Aristotelian metaphysics and the text of the creation account, wherein either
Luther or the editors (more likely the latter) endeavor to explain various
phenomena in the creation by means of Aristotle’s categories and
de nitions. Use of Aristotelian categories extends to explaining Adam’s
reaction upon seeing Eve in Genesis 2:23 (“is is now bone of my bones,
and esh of my esh.”) by means of Aristotle’s causes, whereby the author
refers to God as the “eﬃcient cause” and Eve’s being a mate for Adam as the
“ nal cause.” e author interprets many texts through the prevalent
cosmology of the late medieval and early modern periods. For example, in
describing the newly made cosmos, Luther characterizes it as a house for
which the sky is the roof, the earth is the foundation, and the seas are the
walls. Furthermore, the commentator interprets the creation of the sun,
moon, and stars on the fourth day from the perspective of Ptolemaic
astronomy, which conceived of the universe as a set of nested spheres, at the
center of which is the earth, around which the sun rotates.
Key eological Ideas
As did most commentators of the period, the author of the Lectures on
Genesis assumed Mosaic authorship of Genesis as well as the entire
Pentateuch. Moreover, Luther believed creation to have taken place 6,000
years before. Among the central theological ideas in the Lectures is Luther’s
conception of the image of God. roughout the discussion on Genesis
1:26–27, Luther rejects the views of Augustine and others, which located the
image in some particular attribute of humanity such as the memory,
understanding, or will, countering that Satan possesses these traits and yet
does not bear the image of God. Rather, the commentator de nes the image

of God in pre-fallen humanity as a perfection throughout its entire being
whereby it could serve and worship God perfectly and joyfully. However,
when humanity fell due to its disobedience, it lost the image of God, which
thereaer could only be restored by divine grace through the work of Christ.
Another concept that occupies much attention is the immortality of the
soul, for which the author gives several sophisticated arguments. e author
also makes much of the signi cance of the Garden of Eden as he
understands it as the place where the governments of the Church and family
were rst established. Luther situates this explanation of the garden’s
signi cance within the larger context of his portrayal of the rst world
resulting from creation as an incomplete gure pointing to the next and
perfect one, which the redeemed will inherit. Notably, Luther speaks at
length concerning the relationship between the spoken words of God and
the realities to which they point in his trenchant analysis of God’s speech
bringing things into existence. roughout the Lectures Luther highlights
the accommodated nature of the passages in Genesis as he points out that
Moses was writing in a fashion that could clearly communicate to the
Israelites’ level of understanding at the time. Probably one of the most
important sections of the Lectures is that covering Genesis 3:15, in which
Luther deconstructs the person of Mary by portraying her as a humble
servant appointed by God to bear Christ rather than one to be venerated to
the degree that she was in the medieval church. Furthermore, the
commentator approaches this verse as heralding the distinction between law
and gospel, which informed Luther’s approach to the Scriptures in their
entirety. Frequently mentioned throughout the Lectures is the helpfulness of
external subjects like the sciences (as then understood), and particularly
astrology, in biblical interpretation.
Another major theme running through the Lectures, as Oberman (1992)
observed, is the rage of the devil, who ceaselessly seeks to destroy the Son of
God at every point. Luther, in fact, highlights this battle with the devil in his
discussion of Jacob’s ladder in Genesis 28. As Luther interprets the account,
the ladder pictures Christ as the one who connects heaven to Earth by
means of his incarnation, while Satan relentlessly tries to tear the faithful
away from this ladder.
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In a late medieval monastic context, the book of Psalms was one of the most
important biblical texts, recited over and over again through the liturgy of
the hours. Expositions of the Psalms also, at least since Augustine of Hippo,
belonged to the core of Western theological tradition.
Luther started his career as a young professor of theology at the
University of Wittenberg in October 1512. He chose the Psalms of David as
the topic of his rst lectures, which lasted for more than two years, from
August 1513 until
October 1515.
Two famous texts have been preserved as sources illuminating Luther’s
way of working with the Psalms in these early years: the “Wolfenbutteler
Psalms” and the “Dresdener Scholien-Manuscript.” Together, these two
sources—generally labeled Dictata super Psalterium—pro-vide a most
interesting impression of Luther’s theology on the eve of the Reformation.
ey were edited in a rst critical edition in WA 3 & 4 in 1885–1886. Since
1963, parts of the Dictata have been reedited in a new, comprehensive
critical edition in WA 55.
e “Wolfenbutteler Psalms” is the rst printed text from Luther. It is a
kind of course book for the students present at his lecture and contains the
biblical text with a preface written by Luther, together with titles and
summaries introducing every Psalm. e text preserved in Wolfenbut-tel is
Luther’s own copy of the printed version, and here he had added a lot of
short comments (glossae) to the Psalms between the lines and in the margins
of the printed text. e students were supposed to use the printed version in

a similar way and add their own comments between the lines and in the
margins of the printed text. e text had been printed during the summer of
1513 in the workshop of Johannes Grunenberg, which had been set up
within the Augustinian friary in Wittenberg.
e “Dresdener Scholien-Manuscript” contains Luther’s handwritten
preparations for his lectures. Here he discusses diﬀerent options of
interpretation at length. Where “Wolfen-butteler Psalms” covers all 150
Psalms, the comments in the “Dresdener Scholien-Manuscript” only cover
88 Psalms.
Since Luther was installed in Wittenberg late 1512, he had prepared
himself properly for his rst lectures, paying attention to all available sources
that could support his work. First, among his sources were the classical
commentaries from the Church Fathers, with Augustine’s Enarrationes in
Psalmos being the most important. Luther was an Augus-tinian, and
throughout his Lectures on the Psalms he pays special attention to
Augustine’s exposition.
Second, Luther also paid great attention to textual studies and comments
from humanist colleagues. Two humanist authors were of particular
importance: Jacobus Faber Stapu-lensis and Johannes Reuchlin. e
former had published his commentary on the Psalms in Paris in 1509
(Psalte-rium Quincuplex), using ve diﬀerent Latin manuscripts as
sources. e latter published his Hebrew dictionary (Rudi-menta
Hebraeica) in 1506, and his exposition of the Penitentiary Psalms, based
on the original Hebrew text, in 1512. All these resources were available to
Luther.
ird, the standard medieval biblical commentary of Nicolaus of Lyra
(Postilla super totam Bibliam, 1322–1330; printed in several versions since
the 1470s) is also a work to which Luther frequently refers throughout his
lectures, sometimes supporting but oen also criticizing Lyra’s
interpretations of speci c parts of the biblical text. Lyra was also
important to Luther because of his acquaintance with the Hebrew
language.
Luther’s rst lecture on the Psalms was developed within the context of
late medieval biblical exegesis. At the same time, several main characteristics
of Luther’s Reformation theology may be discovered in this work. A

concentration on Christ as the main message of the biblical prophecies in
the Psalms is one important tendency in Luther’s exposition. is goes along
with a critical attitude toward the traditional pattern of a fourfold
interpretation of the biblical texts. is pattern (quadriga) was important to
Nicolaus of Lyra, but less important to other late medieval interpreters of the
Psalms (like Jacob Perez of Valencia or Faber Stapu-lensis). Luther
supported the critical attitude to the quadriga hermeneutics. To him, the
spiritual meaning of the text corresponds to its literal-prophetical meaning.
Further divisions into aspects of meaning most of all tend to disturb the
proper interpretation of the text.
A dialectical way of thinking, based on fundamental oppositions, is also
evident in Luther’s rst Psalm lecture and may be seen as a main
characteristic of his Reformation theology as well.
In late 1518 Luther started a new series of lectures on the Psalms, aer
having treated Paul’s letters to the Romans and to the Galatians. ese
second lectures on the Psalms, on which he was working until he had to
leave to attend the Diet in Worms in April 1521, are called Operationes in
Psalmos. ey were published in portions by Grunenberg in Wittenberg,
and the rst part was published in 1519.
e progress in these lectures was not as good as Luther wished, and aer
the Diet in Worms and following his stay at Wartburg, he had to leave the
series un nished. Consequently, the Operationes only cover Psalms 1–22,
and the last part of his exposition of Psalm 22 was written at the Wartburg.
In 1981 parts of the Operationes were published in a new, comprehensive
critical edition in the Archiv zur Weimarer Ausgabe.
e Operationes accompany the most dramatic years of the Reformation.
Also in this work, the discussion of Augustine’s Enarrationes in Psalmos was
important to Luther. But he now paid less attention to arguing with the
exegetical tradition and more attention to relating the biblical text to his
contemporary situation, and to ecclesiological challenges represented by the
papacy and the pope, who were about to destroy the Church. His comments
were no longer divided into glossae and scholia, but structured as one
coherent text. Doing theology on the basis of the principle of “Scripture
alone” (sola scriptura), the intensive work on the texts of the Psalms
represented to Luther an indispensable point of departure for understanding
and dealing with his own situation as an accused heretic. Consequently, the

Operationes in Psalmos also serve as valuable context for interpreting other
central Reformation writings from the period 1519–1521.
In 1532 Luther once again returned to the Psalms, and during the three
following years he lectured on Psalms 2, 51, 45, 120–134 (the “Gradual
Psalms”), and 90. Here he treated the Psalms as texts dealing with the main
topics of the Christian religion, namely “penitence, faith and justi cation.”
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Luther’s Lectures on Romans (1515–1516) have a curious status in being
regarded as seminal, while their direct in uence historically was negligible.
In original form they were delivered only to his students in Wittenberg and
were never printed in his lifetime. From 1592, when they were in the
possession of Luther’s son Paul, until 1905, when Johann Ficker found the
original manuscript in the PreuEischer Staatsbibliothek in Berlin, they were
invisible. A copy by Johannes Aurifaber eventually found its way into the
Bibliotheca Palatina, now in the Vatican. Each of these manuscripts was seen
only by occasional visitors, and the signi cance of the Lectures was lost to
history for 300 years.
However, their reappearance came at a propitious moment. Heinrich
Deni e (2010), the eminent anti-Protestant historian, had just published
Luther und Luthertum, arguing that the young Luther misunderstood the
basis of his scholastic training and was theologically illiterate. Ficker’s (1930)
edition enabled a reappraisal of Luther’s development. Karl Holl (1977)
declared the Lectures a work of genius, an “achievement that remains
unsurpassed.” Central to this was the exposition of the theology of Paul in
Romans. Luther’s university lectures, dormant for so long, reemerged as a
key witness in Christian history, in uencing Karl Barth and Dietrich
Bonhoeﬀer.
Luther as Scholastic Lecturer
In the second half of the 20th century a new emphasis emerged, exempli ed
by Heiko Oberman (1963) and Gerhard Ebeling (1971–1989). Oberman
retraced the practice of Luther as a late medieval nominalist in the tradition
of Pierre d’Ailly and Gabriel Biel. Ebeling took a broader interest in the

origins and consequences of Luther’s hermeneu-tics. Having begun at
Erfurt, Luther became baccalaureus biblicus at Wittenberg in March 1509.
He returned to Erfurt as sententiarius in the autumn of 1509, where he
lectured on the Sentences during the next academic year. In 1512 he became
doctor of theology and inherited Staupitz’s chair in biblical studies at
Wittenberg.
In preparing his rst lectures on the Psalms, Luther used a special edition
of the Psalter commissioned from the Wittenberg printer Grunenberg-Rhau,
with wide margins and spaces between the lines for the students’
annotations. In the case of Romans and Galatians, copies of Luther’s student
notes survive. It is possible to show that while Luther dictated the interlinear
glosses largely in full, in his own manuscript he added long theological
commentaries. ese he gave to students in abbreviated form, omitting his
most radical thinking. In method, Luther followed the techniques of reading
of the university and monastic schools. Primary among his sources is the
six-volume edition of the Bible by Johannes Froben, which printed the
Vulgate alongside two standard medieval commentaries, the Glossa
ordinaria and the Postillae of Nicholas of Lyra, with additions to Lyra by
Paul of Burgos and Matthias Doring. Luther also cited humanists such as
Lefevre d’Etaples and Lorenzo Valla, although oen via the Annotationes in
Erasmus’s Novum instrumentum, available to him halfway through his
lecture course in the summer of 1516.
Iustitia Dei and Luther’s Turmerlebnis
e Lectures shed light on Luther’s thinking in the period before the
indulgences controversy. Years later, Luther wrote in his memoir of 1545 that
he was “seized with an ardour to understand Paul in the letter to the
Romans.” e phrase iustitia Dei in Romans 1:17 stood like an obstacle in
his way. e doctors explicated this as the “formal or active justice” through
which God is just and punishes the unrighteous. Luther raged “with a wildly
aroused and disturbed conscience” against the implication of a punishing
God. At last something changed in his mind, and iustitia Dei appeared in a
new light, as revealed in Romans 1:17: “e just shall live by faith.” God’s
justice is a iustitia passiva, by which He gives mankind salvation. e word
iustitia appeared as sweet as before it was hateful; Luther felt renatus, seeing
the gates of paradise open before him.

While the passage is biographically impressive, it is unclear about dates.
Luther gives two clues: that shortly aer this he began reading Augustine’s
De spiritu et litera, which gave him a theological theory of “imputation” to
understand it, and that this process preceded his second series of lectures on
the Psalms. e evidence of the Lectures on Romans could therefore not be
more important. Here is the commentary that Luther provides:
For the righteousness of God is the cause of salvation. Here, too, “the
righteousness of God” (iustitia Dei) must not be understood as the
righteousness by which he is righteous in himself, but as that righteousness
by which we are made righteous (justi ed) by him, and this happens
through faith in the gospel. (WA 56.172)
While Luther does not use the technical terms activa and passiva, an
analysis of his sentence shows a contrast between active and passive forms:
the righteousness of God qua ipse Iustus est and that qua nos … Iustiﬁcamur.
is is ampli ed by Luther’s reading of ex ﬁde in ﬁdem. Here he rejects Lyra’s
distinction between faith informatus and formatus and concludes “the
righteousness of God is entirely from faith.”
Intriguingly, Luther backs this up via a citation from Augustine’s De
spiritu et litera. is con icts with the chronology of Luther’s memoir,
placing Luther’s reading of Augustine three years earlier than he later
remembered. Indeed, the reading of De spiritu et litera can be placed more
precisely, since this citation in chapter 1 is in a marginal addition; the rst
reference to the work in the body of the manuscript text is at Romans 12:2.
One way of understanding this is to place Luther’s Turmerlebnis earlier, in
1515–1516. Another is to be less dogmatic about intellectual biography and
to see the lectures as exploratory and experimental, working ideas out line
by line, in the detail of reading and writing. An example is Romans 3:4,
citing Psalms 51:4:
For God as he is in himself can be justi ed by no one, because he is justice
himself, nor can he be judged, because he himself is eternal law and
judgment and truth. (WA 56.212)
To this, Luther adds an embryonic version of the theology of imputation:
Now, God is justi ed in his words when his word is reputed and received
by us as just and truthful and this is done by faith in his word. And he is
judged in his words when his word is reputed as false and deceitful and this
is done by unbelief. (WA 56.212)

Luther explicitly rejects Lefevre’s idea that “‘God’s righteousness is proved
by our unrighteousness when he punishes it,” placing his emphasis instead
on the confession and acknowledgment of sin:
For he who humbly puts all righteousness away from himself and
confesses himself a sinner before God thus glori es God who alone is
righteous. erefore, not our unrigteousness, which God hates evermore as
the enemy of his glory, but the acknowledgment and confession of our
unrighteousness gives him glory. (WA 56.214)
Sin and Penance
One way in which this passage appears to be transitional in Luther’s thought
is in using a traditional concept of penance. In his comment on Romans 4:7
Luther begins by respecting the Aristotelian categories of the via moderna:
man as he is in himself (intrinsice) is a sinner, but God chooses to see man
diﬀerently from how he is in himself, and thus extrin-sice man can also be
righteous. In a similar direction, Luther makes use of Lyra’s tropological
exegesis in seeing sin as analogous with the relation between a physician and
a sick man. However, his next step is radically diﬀerent:
Now, can we say that he is perfectly righteous? No; but he is at the same
time both a sinner and righteous, a sinner in fact but righteous by virtue of
the reckoning and the certain promise of God that he will redeem him from
sin in order, in the end, to make him perfectly whole and sound. (WA
56.272)
is is the rst instance in Luther’s work of the seminal phrase simul
peccator et iustus. With this comes a distinctive reevaluation of the relation
between sin and righteousness.
Such an interpretation can also be applied to Luther’s treatment of the
position adopted by Gabriel Biel, that the action of faith can be taken as
wanting to be righteous, with this movement toward God interpreted as man
meriting before God (facere quod in se est). is is an idea Luther struggles
with. In his comments on Romans 9:3, he disputes whether willing
righteousness can be taken as a form of action in itself. To will is present
with him, he concludes, but to accomplish is not. For a moment, he accepts
the via negativa of mysticism:
For our good is hidden and that so deeply that it is hidden under its
opposite. us our life is hidden under death, self-love under self-hatred,

glory under shame, salvation under perdition. (WA 56.390)
Later in his career, Luther took grave exception to such a citation from
Pseudo-Dionysus. is shows how much the Lectures on Romans represent
both a revolutionary book and a work in progress. It is perhaps Luther’s
most successful work as a scholastic, but it is most of all a creative and
imaginative work, in which the hurried handwriting of his autograph
manuscript shows him in the most exciting light.
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Jacques Lefevre d’Etaples (Jacobus Faber Stapulensis) was born in Etaples,
Piccardy, but his birth date has been reputed to be as early as 1435–1436 and
as late as 1455. He studied in Paris and obtained his master of arts from the
College du Cardinal Lemoine. Ordained a priest, Lefevre taught at the
College du Cardinal Lemoine from 1490 to 1508. By 1508 he was renowned
as a leading scholar, especially of Aristotle, and the author of 19 published
books, including commentaries on natural philosophy, metaphysics, and
moral philosophy as well as on music, politics, logic, arithmetic, and the

theology of Pseudo-Dionysius. In addition to his own works, many of them
written for the use of his students, such as texts on mathematics and
astronomy and commentaries and translations, especially of Aristotle,
Lefevre published editions of various Fathers of the Church, works
attributed to Hermes Trismegistus, e Spiritual Marriage of Jan van
Ruysbroeck, by Ramon Lull, and the complete works of Nicholas of Cusa.
Beginning in 1490, Lefevre consciously sought out, traveled to meet, and
through the merit of his own scholarship joined, a circle of early 16thcentury humanists, including Ermolao Barbaro, Giovanni Pico della
Mirandola, Marsilio Ficino, and Angelo Poliziano.
Scripture the Fountainhead
In 1509 Lefevre published the Quincuplex Psalterium, a work that marked
his increased interest in theology and Scripture, while his interest in
mysticism was evidenced by his edition of Richard of St. Victor’s De
superdivina Trinitate theo-logicum opus hexade librorum distinctum, which
he edited and published in 1510 with his own commentary (Paris: H.
Estienne). In 1514 he published, in three volumes, the works of Nicholas of
Cusa. ese studies deepened Lefevre’s love of Scripture and dedication to
its correct presentation and exposition. In 1512 he published his great
commentary on St. Paul’s Epistle to the Romans, which antedated and
possibly inspired Martin Luther’s sudden release from the scruples that had
plagued his life as an Augustinian friar. On Romans 3:19–20, Lefevre wrote:
Let every mouth be silenced; no one, neither Jew nor Gentile, may boast
that he has been justi ed by oneself or by one’s own works. For not one of
them has been justi ed by the works of the law, neither the Gentiles by
nature nor the Jews by the written law; but both Gentiles and Jews are
justi ed by the grace and mercy of God… . And because all, both Jews and
Gentiles, are found guilty in their works before God, no esh will be justi ed
in his sight by the works of the law… . for it is God alone who gives this
righteousness through faith and who justi es by grace alone [sola gratia]
unto life eternal. (Stapulensis 1978, Com. p. 74 verso; author’s translation)
In 1517 Luther wrote to Johann Lang, prior of the Erfurt Augustinians: “I
fear that Erasmus may not suﬃciently give credit to Christ and the grace of
God; in this he is much more ignorant than Stapulensis [Lefvre d’Etaples]; in
Erasmus the human prevails over the divine.” ere is no question, however,

about Lefevre’s in uence on Guillaume Farel, who later persuaded John
Calvin to join him in the reform of Geneva. Farel was a student of Lefevre in
Paris around 1510. In 1530 Farel wrote to Noel Galeot that his time in Paris
was critical and that Lefevre drew him to Christ and “the pure invocation of
God” apart from the invocation of the saints.
In 1518 the publication of two treatises in one volume, titled Discussion
concerning Mary Magdalene and Christ’s ree Days, involved Lefevre in a
contentious academic and ecclesiastic dispute concerning what he argued in
the rst treatise was a con ation of three New Testament women into the
one cult gure of Mary Magdalene. e three women were Mary of Magdala
(Luke 8:3); Mary, the sister of Martha and Lazarus (Luke 10:38–40; John
12:3–8); and the unnamed sinful woman who, forgiven much, washed the
feet of Jesus with her tears, wiped them with her hair, and anointed them
with ointment (Luke 10: 36–50). Later that same year, Lefevre published a
third treatise, One Mary from ree, which he bound with the rst two
treatises. is time he attacked the legend that made Anne, the grandmother
of Jesus, the wife of three husbands, to each of whom she bore a daughter
and named all three daughters Mary. e dispute engaged Francis I, the king
of France, and notable ecclesiastics and humanists on both sides. e
principle that Lefevre employed was the humanist cry ad fontes (to the
source); in this case the source was Scripture, whose authority outweighed
that of the Fathers of the Church and all subsequent pious traditions.
Guillaume Briconnet, while he was abbot of the Abbey of Saint-Germaindes-Pres, met Lefevre in 1508 in Paris. In 1521 Briconnet, who had become
the bishop of Meaux in 1516, invited Lefevre to Meaux to help him guide a
group of young parish priests. ey shared a passion for reform stimulated
by the humanist cry ad fontes, which for these ecclesiastics meant a return to
Scripture. Among the younger men were Guillaume Farel and Gerard
Roussel, who had also studied with Lefevre in Paris. Briconnet’s friendship
with Marguerite d’ Angouleme, sister of King Francis I, resulted in her
oﬀering Briconnet her patronage, for she, too, was inspired by the spirit of
humanism and Evangelical reform. When Briconnet came under re from
Paris, his circle disbanded and ed. Lefevre, Roussel, and several others
found shelter in Marguerite’s territory.
e French Bible

Lefevre’s Latin commentary on the four Gospels was published in Meaux in
1522. His translation of the New Testament into French was published in
two parts in 1523. Briconnet arranged for copies to be distributed, free, to
the poor in his diocese. When the Sorbonne, led by Noel Beda, tried to
persuade Parlement to ban the circulation of “the French Bible,” as Lefevre’s
New Testament came to be called, King Francis I himself intervened to
prevent it. In defense of his translation, Lefevre used Jesus’s own words to
the disciples: “Go into the whole world and preach the Gospel to every
creature” (Mark 16:15). Lefevre assumed that with the advent of printing,
the gospel should not only be preached, but also given to people to read in
their own language. St. Paul spoke also of the hope inspired by the written
Scriptures “given to us.” Lefevre’s French translation of the Psalms was
published in Paris in 1524. For Lefevre, the true subject of the Psalms, as of
all of Scripture, is Christ. Lefevre had already taught the dual meaning of a
literal reading of Scripture: the historical and the Christological. He had
argued that the laxity and distaste of some monks for the psalms that they
chanted daily arose from taking them too literally, but also from trying to
nd in them allegories that loaded the psalms and the prophets, too, with
too many disparate interpretations. For Lefevre only one interpretation was
necessary: the Psalms speak of Christ.
Lefevre’s Latin commentary on the Epistles, nished in 1524, was
published in Basel in 1527, an indication of growing opposition to anything
that smacked of “Lutheranism.”
In 1525, in spite of an intervention from Francis I sent from prison in
Spain, Parlement ordered the burning of Lefevre’s French New Testament,
followed by an edict demanding that the Meaux group be brought to Paris
for trial. Lefevre and Roussel le for Strasbourg, home of their former
comrade Wolfgang Capito and Martin Bucer. e next year, however,
Francis 1 returned to France and summoned Lefevre to Blois, where the now
elderly scholar worked on a translation of the Old Testament into French.
But by May Francis no longer supported Lefevre and Rous-sel, whom he
held responsible for the Evangelical beliefs and practices of his sister,
Marguerite. Francis ordered the pair to bring her to a more Catholic frame
of mind; if they refused, they would be burned at the stake. But it seemed
that this threat was intended to placate the anti-Evangelicals, since Francis
approved of Lefevre’s move to Nerac in Navarre, where he had been invited

by Marguerite, now the queen of Navarre by her marriage to Henri, king of
Navarre. ere, Lefevre spent the last years of his life. ese last years were
not quiet, however. Marguerite’s little book, e Mirror of a Sinful Soul,
revealed her Evangelical tendencies. Her alarmed brother, Francis I, asked
Nicholas Cop, rector of the University of Paris, to examine the book. Cop
declared it unobnoxious to the faith. At the end of 1533 Nicholas Cop had to
ee, accompanied by the young John Calvin, both accused of being
Evangelicals, or “Lutherans.” In 1534 the Aﬀair of the Placards, crude
denunciations of the papacy, the Mass, and so forth, plastered on the walls of
Paris and even on the door of the king’s bedroom, turned Francis against the
“Lutherans,” as all Evangelical Reformers were then called. Safe in Nerac,
Lefevre nevertheless followed these events and so was heartened by Francis
I’s eﬀorts not only to contact the German Protestant princes, but also to
invite German Evangelical theologians to a consultation. e consultation
failed to take place, but that Francis desired it gave hope to the French
Evangelicals guided by the scholarship of Jacques Lefevre d’Etaples.
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Outside of the Elster Gate of Wittenberg University on December 10, 1520,
with the faculty and students of the university around him, Martin Luther
threw the canon law, the corpus iuris canonici, and various papal decretals
into the ames (Berman 1983). Most historians now focus on his throwing
the papal bull Exsurge Domine, threatening his excommunication, into the
re. But the former event was far more signi cant and shocking to the
people of his day. To understand the radical nature of this act today, imagine
someone in a Muslim country where the sharia prevailed throwing it into
the ames and declaring the civil law to be the law of the land.
In 16th-century manuscripts, the canon law is usually referred to as the
“spiritual law,” making modern readers understand this reference as merely
theological, like Luther’s two or three uses of the law. Today one can hardly
imagine that the Church had legislative powers. But its canon law had full
personal jurisdiction over some and partial, material jurisdiction over all.
According to the canon law, priests were not allowed to be judged by civil
courts. Two ecclesiastical courts, the ancient archidiaconal and more recent
episcopal, had complete jurisdiction over clergy, students, pilgrims, Jews,
travelers, merchants, seafarers, and the destitute, as well as material
jurisdiction over everyone for the sacraments, patronage, bene ces,
contracts, marriage, usury, wills, and last testaments (Coing 1973, 473–486;
Krey 2001, 224). e latter jurisdiction made possible a massive transfer of
land and wealth to the Church (Berman 1983, 320; Fasolt 1995, 38), which
possessed one-quarter to one-third of all the land in Europe (Berman 1983,
104). Only a powerful king might prevail, but in the rivalry of the two court
systems the ecclesiastical judge, called an oﬃciale, could threaten to
excommunicate the judge of the royal court to maintain the Church’s
jurisdiction.
A jurisdictional dualism existed between the canon and civil law, and the
latter existed in a jurisdictional pluralism of royal, feudal, manorial, urban,
and mercantile laws and courts (Berman 2003).

us there was more than a legal or juridical ethos in that day. A letter
could be sent from church court summoning one to appear before the
oﬃciale, mostly for reasons concerning nonpayment of tithes, and one could
be placed in the small ban, meaning excommunication from the sacrament,
or in the large ban, meaning one was forbidden a burial, and shunned from
buying, selling, doing business, travel, and relationships; nally, the penalty
went as far as “water and re.” us worldly force was included and
sometimes war declared to compel those banned with re and sword (Krey
2001, 133–134; LW 39:8; WA 1:638–643).
And one could be delivered to the civil authorities, as is well known, to be
burned at the stake.
In the larger social, economic, and political context of the time, legality
played a central role (Berman 1983). “During [this] formative era of the
Western legal tradition, formal government was closely associated with
adjudication: that is, legislative and executive activities were to a
considerable extent merged with judicial activities and were conducted in …
court” (Berman 1983, 324). Justice was the central modality of political
power. ere was a fusion of the executive, judicial, and legislative functions
as opposed to their separation in our time; the legislative and executive were
subsumed under the adjudicative function (Berman 1983). It is therefore
necessary to understand how very much more a legal revolution meant in
the 16th-century world than it would mean for us today.
Bans were rampant and came to be used for the interests of the clergy
estate, even for purely economic purposes; anyone interfering with the
pope’s alum monopoly or his Japanese silver trade was automatically
excommunicated (Krey 2001). Violence against a priest brought an interdict
against a city or even a whole country, meaning all were excluded from
communion. Pope Julius II placed the city of Venice under an interdict
because it refused to give his bishops temporalia (rights and properties),
aer which he declared war on that city (Krey 2001).
How did the papacy become a church-state (Kirchenstaat) ruling by law in
a rule of law? Harold J. Berman argues that in the 11th century, the monk
Hildebrand, who became Pope Gregory VII (1073–1085), initiated the
“Papal Revolution” (1075–1122), which the monk Martin Luther overturned
in the 16th-century “German Revolution.” Both of these abrupt and radical
changes were called “reformations” because the word “revolution,” in the

modern sense of a historical step forward, had not yet been coined. Berman
proves that they ful lled all the requirements to be called revolutions.
Oen research on the Investiture Controversy of Gregory VII and Henry
IV focuses on bishops, but of the 25 popes who served during the 100 years
before 1059, when the Church rst prohibited lay investiture and established
the college of cardinals, 21 were directly appointed by emperors and 5 were
dismissed by them (Berman 1983). Gregory VII fought ercely for the
supremacy of the papacy, for the freedom of the Church so that it might
reform the world. He required kings to kiss his feet in fealty. He held the
humblest priest to be superior to the emperor, for Gregory a mere lay
member of the Church.
In terms of lay investiture, emperors and kings liked to place bishops over
their principalities, because they could not have legitimate heirs like a lay
prince, allowing the kings to make his own replacement aer the death of
the bishop. But for a king like Henry I of France (1031–1060), who was not
concerned about canonical prescriptions, the wealth and political reliability
of a candidate rather than his ecclesiastical suitability mattered (Blumenthal
1988). us Gregory demanded that the pope alone had the prerogative for
the investiture of bishops. He set up episcopal courts, because the
archdeacons as judges had become more powerful than the bishops (Feine
1955). Gregory ordered the celibacy of all priests. Rioting accompanied the
3,000 German priests who had to divorce their wives. Because Justinian’s law
code had turned up, an intense study of the Roman law began, especially in
the University of Bologna. en in 1140 the monk Gratian systematized the
whole canon law. No emperor or king had a clergy estate, like a “class,”
supporting him like the papacy. Berman argues that the Church became the
rst Western state (1983, 113, 2003, 4), though a peculiar one, to be sure,
because although taxes were received in the form of tithes and it sometimes
mobilized armies, the church-state also wanted to care for the souls and
eternal life of its “subjects.”
Gregory declared the papal court, the Rota, to be “the court of the whole
of Christendom” and that he had full jurisdiction over everyone (Berman
1983, 99). He exercised an enormous will, pride, and personal authority, for
which he was notorious. Peter Damian (1007–1072), a longtime coworker
and supporter of Gregory, once addressed him as “my holy Satan” and said,
“thy will has ever been a command for me—evil but lawful. Would that I

had always served God and St. Peter as faithfully as I have served thee”
(Berman 1983, 94).
Gregory once wrote, “Kings and princes of the earth, seduced by empty
glory, prefer their own interests to the things of the spirit; whereas pious
pontiﬀs, despising vainglory, set the things of God above the things of the
esh… . e former far too much given to worldly aﬀairs, think little of
spiritual things, the latter dwelling eagerly upon heavenly subjects, despise
the things of this world”
(Berman 1983, 110).
Gregory’s revolution inspired medieval Europe to turn to the papacy as
the source of moral reform. Innocent III (1198–1216), a reforming pope,
accepted the mendicant orders of the Franciscans and Dominicans, and in
1244 Innocent IV and later in 1256 Alexander IV would be instrumental in
forcing radical eremitical groups to accept the rule of St. Augustine and
become the Order of Augus-tinian Hermits, which Luther would join. e
Great Lateran Council IV of 1215, especially with canon 29, tried to stem
the tide of accumulating bene ces. But in the course of the following
centuries under nonreforming popes, the story of the medieval church’s
reform attempts slowly gave way to the sinfulness and avarice of the clergy
and aristocracy. e aggrandizement of the Church’s power and wealth led
to corruption. e Great Schism (1378–1415) followed the Avignon
Captivity of the papacy (1305–1376). Many of the popes were merely canon
lawyers managing the courts (Fasolt 1995). e Medici popes had their
minds very much more on earthly things, vainglory, the politics of the
Italian city-states, and their own interests. e “Papal Revolution” to reform
the Church in leadership and members had nally failed (Berman 2003).
en another monk arose, Martin Luther (1483–1546), who could well be
described as like Hildebrand, except that he was not at the pinnacle of
ecclesiastical power, but a professor in a newly founded university, in the
boondocks of the empire. He called the pope the Antichrist, said Moses was
the lawgiver, and said it was blasphemy to call Christ one. Christ as Savior
invited all by a gospel of grace and glory. Christ was not a wrathful judge,
but justi ed sinners by grace through faith and not by works of the law. In
“Why the Books of the Pope and His Disciples Were Burned,” Luther
abrogated the right of the papacy to legislate and said that everyone knew

that the spiritual and secular realms were incompatible (LW 31: 389–390;
WA 7:173a.8).
In what was a legal revolution, Luther threw the canon law into the re,
ending the jurisdiction of the ecclesiastical courts where the Reformation
took hold. In what Berman calls the “German Revolution,” Luther declared
the priesthood of all believers, promoting laypeople into holy callings and
declaring the civil law to be the law of the land, from which priests were not
exempt. ey were not ontologically superior to laypeople. at status was
the fruit of baptism and ordination was merely a matter of a diﬀerent
function, not status. From baptism a believer emerged a pope, a bishop, a
priest. e call of a pastor was not to rule and lord it over others, but to
preach the gospel, administer the sacraments, teach, and counsel the people.
Gregory lied priests out of the laity; Luther promoted the laity into the
priesthood of the Christian estate. Gregory inadvertently weakened civil
government; Luther gave its authorities a higher calling. In Scandinavia, the
Reformation was received as a renewal of the government as well as the
Church, like the two wings of a butter y (Lathrop and Hendrix 1983).
Luther rejected the law as the way of salvation, pointing to Christ, alone,
the Word of God, as the way. According to Con-stantin Fasolt (1995), laws
face the double issue of legitimacy and legality. One can be wrong in two
ways: wrong and unjust when obeying an illegitimate law and wrong when
breaking a legitimate one. Laws made by a tyrant were illegitimate. Luther
held that the canon law demanding the celibacy of priests was illegitimate.
Whereas some may have had the gi of celibacy, the law fostered corruption,
because it was a bad law. Divine law commanded that one be fruitful and
multiply, and it bore more weight than vows made in obedience to human
laws. Luther’s dictum would also apply here: “Sin boldly, but more boldly
still believe.” us priests began to marry and monks and nuns le their
monasteries and convents.
Regular clergy no longer felt superior to secular clergy, who were
supposedly tarnished because they had to relate to laypeople. Luther
declared that a clergy estate, which was out for wealth and power using the
canon law to attain its own interests, had to be reformed. He argued that the
pope was not only fallible, but corrupt as well. Councils also failed: in 1415
the Council of Constance had burned Jan Hus at the stake! Luther made his
stand with his conscience captive to the Word of God and clear reason.

e spiritual and temporal swords did not belong to the papacy; but
according to Luther, there were two kingdoms, which the church at the time
confused, becoming a source of evil. e one kingdom, the government or
“state,” under reason and law had the use of coercion as the lesser evil; the
other, the Church, having only the power of persuasion, without the right to
legislate, had the responsibility to proclaim the gospel and administer the
sacraments. It was the
duty of the pastors to inform the consciences of the people and speak the
truth to power. Luther, unlike Hildebrand, now proclaimed the freedom of
the Christian from what had become the Babylonian Captivity of the
Church. What had been a visible, corporate, hierarchical, political, and legal
church now became an invisible, apolitical, and dele-galized one (Berman
2003, 40). New church ordinances were promulgated (Luther was not
antinomian), and a new systematization of civil law, topically arranged
following Melanchthon’s Commonplaces of eology, arose modeled aer the
canon law. Equity and conscience became crucial, and the les of diﬃcult
cases were sent to the law professors in the universities to resolve. Luther’s
secularization of the law, according to Berman, is one side of the
contribution of the Lutheran Reformation to the Western legal tradition.
e other side was equally important: by freeing law from theological
doctrine and from direct ecclesiastical in uence, the Reformation enabled it
to undergo a new and brilliant development (Berman 1983).
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Legends concerning episodes in Martin Luther’s extraordinary life began to
spread soon aer he had entered the public sphere. Some of these legends
were told for many decades. A selection of these legends is discussed in this
entry.

“If I should die tomorrow, I would still plant an apple-tree today.” In post1945 Germany, this saying, supposedly uttered by none other than the
Reformer Martin Luther, was common knowledge. However, written
evidence of this sentence cannot be detected in Luther’s own writings or in
any document of the following centuries. Rather, Luther’s saying, carrying
supposedly an optimistic worldview, surfaced sometime during World War
II and was not put into writing until sometime aer 1945. It is unclear who
rst coined this sentence. It could have originated in a sermon by a pastor
who wanted to tell his congregation not to give up hope during the war. But
it could also have been formulated shortly aer the complete defeat of
Germany in 1945. In any case, this is the latest, or youngest, of Luther
legends.
“Saint Anne help me! I will become a monk.” ese are, the legend goes,
the words Luther exclaimed as he feared for his life when lightning struck
close to him on a journey in 1505. ere is, however, no contemporary
historical evidence for Luther’s experience near the village of Stottern-heim.
We know for certain that Luther quite unexpectedly decided to become a
monk in 1505. In 1519 Luther’s friend, the humanist Rubeanus Crotus, in a
letter to Luther mentioned that Luther had been taken away from his
parents by a divine sign and had been sent to the monastery like a second
Paul. Some 19th-century church historians also compared the Stotternheim
episode with Paul’s Damascus experience. As far as we know, Luther himself
never underscored this analogy rst made by Rubeanus Crotus. In
commenting on his decision of 1505 in a letter to Melanchthon in 1521, he
simply said: “Deus ita voluit,” it was the will of God. Much later, in 1539, in
one of his Table Talks, Luther remarked that God had sent him into a
monastery so that he could write against the pope on the basis of personal
experience. From the same year, and also from Luther’s Table Talk, is his
remark that lightning near Stotternheim had been such a shock that he
called on St. Anne, the patron of miners, for help.
ere is even less evidence for another episode that has occupied the
imagination of historians for many decades, namely Luther’s elementary and
nal breakthrough to his new theological insight of “justi cation by faith
alone.” When did this breakthrough occur? For a long time historians
believed in a date sometime in 1512 or 1513, and for a long time they
thought that this breakthrough had taken place while Luther, who suﬀered

from constipation, had been sitting on the toilet. Had he not mentioned that
he had found “justi cation by faith alone” in the “cloaca”? In recent years,
most church historians have become convinced that Luther did not arrive at
his new theological insights until 1518, that is, the period when he was
forced to defend his 95 eses. Reformation scholar Heiko Oberman argues
that allusions concerning the “cloaca” have to be understood metaphorically.
Toilets were the place in the monastery where the devil lived. Monks said
their rst prayer in the morning while on the toilet. By emptying their
bowels they defeated the devil, they believed, while their prayers rose
upward toward their heavenly father.
For many centuries friends and foes of Luther were convinced that he had
posted the 95 eses to the door of the castle church in Wittenberg on
October 31, 1517. Many 19th-century pictures portray the hammerswinging Luther. His action had a strong symbolic appeal. As he was nailing
his demands to the door, he seemed to be demolishing papal authority. is
view was challenged in the early 1960s by the Bonn theologian Erwin
Iserloh. Iserloh argued that there was no proof for Luther’s action. Luther
himself had never mentioned the incident. e 95 eses were supposedly
intended for a public dispute, or academic discussion. But there had never
been such an event in Wittenberg in the fall of 1517, nor did Luther demand
that such a debate should take place. Rather, according to Iserloh, Luther
had attached the 95 eses to two letters that he sent to his ecclesiastical
superiors. In these letters he demanded that the sale of indulgences must be
stopped. e theses served as theological proof for his demand. As of now,
most experts agree that Iserloh’s position, though still challenged by some
Protestant church historians, seems to be correct. In the fall of 1517 Luther
was still an obedient member of his church. He wanted reform, but no
schism. A public demonstration, like posting the theses, would have been
counterproductive. As a professor at Wittenberg University and as district
supervisor in his order, he knew how to proceed if one had a complaint and
wanted to be heard: one wrote to his superiors and attached the necessary
documentation. e Luther of 1517 was not a rebel and a hammer-swinging
hero, but a loyal Reformer of his church.
Once the papal bull excomunicating Luther had reached Wittenberg,
Luther’s friends reacted. Because some of Luther’s writings had been burned
openly in Cologne, they staged a bon re near Wittenberg’s city gate on

December 10, 1520. e story of Luther taking the initiative and throwing
the papal bull into the re, together with some works on scholastic theology
and papal constitutions, soon became known as one of his heroic actions.
Recent research has revealed that Luther’s role was quite diﬀerent. He came
late for the event, and he was most reluctant to join and throw something
into the re. A few days later, however, back in his study, he wrote a report
in which he placed himself at center stage. For far too long, historians have
relied on this report. ey have praised Luther’s action, which resulted in a
fatal tradition of book burning in Germany. In 1817 students at Wartburg
castle put books of their opponents into the re, and so did the Nazis in the
spring of 1933.

Berlin Cathedral, bronze bas-relief representing Martin Luther
“Here I stand; I cannot do otherwise.” ese words were never recorded
during Luther’s trial in Worms in April 1521, and most likely he never said
them. But these words were soon added to all reports about his appearance
before Emperor Charles V as proof of his courage. According to the oﬃcial
record, Luther’s reply to the imperial interrogator was much more cautious:

“Unless I am convinced by Scripture and plain reason,” he said, “I do not
accept the authority of popes and councils, for they have contradicted each
other. My conscience is captive to the Word of God. I cannot and I will not
recant anything, for to go against conscience is neither right nor safe. God
help me. Amen.” ese are the words of a pious believer who relies on the
revealed truth of the gospel, not the words of a rebel who raises his right
arm in a triumphant gesture of victory, as Luther in Worms was oen
portrayed. But it is the triumphant and heroic Luther who inspired the souls
of many Germans in later centuries as the historical circumstances of his
appearance at Worms were soon forgotten. Since January 1521, the emperor,
the papal delegate, and the Elector of Saxony, Frederick the Wise, had
discussed the details of Luther’s impending interrogation. e Duke of
Saxony had agreed to Luther’s trip to Worms, the location of the next
Imperial Diet, only aer the emperor had guaranteed safe conduct for
Luther. Luther should not suﬀer the fate of Jan Hus. Saxon noblemen stayed
with Luther and protected him during his stay at Worms. Put in historical
context, this means that it may have been quite unusual for a Saxon subject
to appear before the emperor. But during his stay at Worms, Luther’s life was
never in danger.
On the way back to Wittenberg Luther was kidnapped by soldiers of the
Saxon elector and taken to Wartburg castle because Frederick the Wise did
not trust his fellow princes and wanted to make sure that Luther was safe.
While at the Wartburg, Luther translated the New Testament into German.
is is the origin of yet another legend, the legend that the devil interrupted
and disturbed Luther in his sacred work of translation because, as the legend
goes, the devil did not want the German people to be able to read God’s
word in their own language. In despair, Luther threw a bottle of
ink against the devil. e bottle hit the wall, breaking into pieces, and the
wall was stained with ink. What a fascinating scene. But this scene never
took place. e story originated in the late 16th century, in a time when
living conditions in Germany had deteriorated a great deal and many people
believed that the devil was making an all-out attack against God’s creation.
In the beginning the story was told in two versions. In one version Luther
threw the ink bottle at the devil; in another version it was the devil who
threw the ink bottle at Luther. Over time the rst version was the one that
survived.

Luther oaks, Luther linden trees, and Luther beech trees can be found in
many parts of Germany. In particular in uringia and Saxony, people boast
of trees planted in Luther’s time, or in his memory. e dramatic life of the
former monk who married a former nun, of a scholar who became the
founder of a new church, of a devout Christian who confronted the pope
and saw himself in a constant battle with the devil: all of this provided, it
seems, ample material for the creation of legends. In all instances, however,
the legends are eye opening only for the circumstances in which they
originated. Regarding Luther’s life and works, the historical truth is much
more valid, and much more interesting, than any legend.
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Oen known as the Leipzig Disputation, the Leipzig Debate was held from
June 27 to July 17, 1519. Johann Eck, the well-connected, ambitious, and
very able theologian of Ingolstadt University, issued the challenge for the
debate. e representatives of the emerging Wittenberg theology included
Andreas von Bodenstein Karlstadt and Martin Luther. Its initial signi cance
is that the Leipzig Debate was the rst public dispute over the Reformation.
Further, it is important in that Eck provoked Luther’s rst public challenge
to the idea of the divine right of papal authority.

Origin of the Debate
An exchange of letters from early 1517 seemed to signify friendly relations
between Eck and Luther. All that changed when Eck marked the places in
Luther’s 95 eses that he considered objectionable using little dagger
symbols, which scholars called “obelisks.” Eck allowed a manuscript copy of
his Obelisks to make its way to Wittenberg, where it fell into the hands of
Luther in March 1518. Luther matched Eck’s abusive tone and refuted his
exaggerated accusations with a treatise entitled Asterisks, a reference to the
use of a small star that scholars would sometimes use to note special points
in a text.
Just when it seemed that the polemics were at an end, Karlstadt, who was
the dean of the theological faculty, wrote an extended treatise against Eck to
defend the honor of his faculty. In August 1518 Eck defended himself with
three sets of theses devoted to penance, grace and free will, and indulgences.
In the conclusion Eck challenged Karlstadt to a public disputation. On
December 29 he wrote another set of theses that lashed out at Karlstadt, but
he was really aiming at Luther. Eleven of these theses dealt with indulgences.
e 12th thesis introduced a new topic, that of papal authority. Eck reacted
against Luther’s explanation of esis 22 in the Explanations, where he
stated that the Church of Rome had no jurisdiction over other churches at
the time of St. Gregory, at least not over the Greek church. While the initial
challenge was from Eck to Karlstadt, with this move it was clear that Eck
really had Luther in view.
Luther felt that Eck had betrayed him with regard to their friendship, and
now he had deceived him with regard to the debate. Relieved of his promise
to discontinue the indulgence controversy, Luther wrote 12 countertheses.
Eck responded with a second announcement of the coming disputation,
making it clear that his primary intention was to attack Luther. In May
Luther responded, adding the intentionally provocative esis 13, which
challenged “the completely cold papal decrees” of the previous 400 years.
Against them stood the historical record covering the previous 1,100 years,
the test of divine Scripture, and the decree of the Council of Nicaea. As
Luther prepared for the debate through an intensive reading of history and
papal statutes, his private questions regarding the papacy grew into full-

edged doubts. It seemed to Luther that the activity of the Antichrist was
evident in papal decisions.
e theological faculty of Leipzig University and Bishop Adolf Merseburg,
in whose jurisdiction Leipzig fell, did not want the debate to go forward.
Duke George of Saxony, on the other hand, wanted the debate to take place
in order to enhance the prestige of his university. Although Eck had made it
clear he wanted to debate Luther, the duke did not allow Luther to enter his
domain until the very beginning of the debate.
Subject of the Debate
From June 27 to July 3 Eck and Karlstadt debated the matter of grace and
free will in justi cation. While Eck admitted that grace is necessary to
produce works pleasing to God, he denied that the will remains passive. God
is responsible for the good that is done, but He does not do the entirety of it.
On the day of Saints Peter and Paul, Luther preached on Peter’s
confession, outlining his ecclesiology. Luther set forward the understanding
that all believers are given the power of the keys. In addition, the Church is
the gathering of God’s people around the word of God in unity and love, not
a hierarchical institution established through the primacy of the pope.
From July 4 through 8 Eck and Luther debated the central issue at
question: whether the pope rules by divine right. Eck argued that Christ had
established the Church with a monarchial structure; therefore the pope rules
iure divino. Eck argued that Peter was the rock of Matthew 16, and this was
supported by opinions of many Church Fathers. Luther argued in a very
diﬀerent manner, saying that Christ, not Peter, was the sole head of the
Church. e establishment of the papacy may serve a useful purpose, but it
is a human ordering and not divine. Luther thus denied papal authority iure
divino but recognized it as iure humano. In the end Luther was willing to
leave to Peter his primacy of honor, denying only his primacy of power.
From July 9 through 13 Eck debated Karlstadt and Luther on the topics of
penance, purgatory, indulgences, and the power of a priest to grant
absolution. On July 14 and 15 Eck debated once more with Karlstadt on
things having to do with free will and grace.
Impact of the Debate

Two notaries were charged to keep the minutes of the disputation. Luther
and Karlstadt wanted these records to be disseminated in print form and to
entrust them to the judgment of the public. Eck insisted that select
theological faculties should determine the winner of the debate. Duke
George made the decision on July 16 that only canon lawyers and
theologians could make the determination. It was nally decided to ask the
faculties of Erfurt and Paris to render a decision and determination. As it
turned out, neither of these universities weighed in; however, Luther was
condemned by the University of Cologne and by the University of Leuven.
Both of these institutions were Dominican, the very order given
responsibility to preach indulgences. ere is good reason to believe that
these judgments were acquired through the urging of a close friend of Eck.
Luther suﬀered setbacks in the aermath of the Leipzig Debate. Clearly
Eck was more certain than ever that Luther was a heretic. Anyone who was
willing to promote Jan Hus in any way could not be trusted. And Eck did
not stand alone. Other opponents were created as an outcome of the debate.
Jerome Emser (1478–1527), secretary at the court of Duke George, was glad
to take up the controversy with Luther alongside Eck. He wrote several
treatises against Luther. Duke George did not view Luther in a positive light
and worked against him when he could. In addition, the various universities
were put on notice regarding Luther’s approach to theology.
On the other hand, Luther acquired new acclaim because of the Leipzig
Debate. Immediate support came from two “Hussite” pastors in Prague, who
sent a copy of Hus’s treatise, e Church, along with their letters. In addition,
there were humanists who followed the proceedings with great anticipation.
For example, the city clerk of Nuremberg, Lazarus Spengler, printed a
pamphlet extolling the positions that Luther took during the debate. Most
important was the political support that Luther received from Elector
Frederick. e elector refused to turn Luther over to the papal
representatives. is allowed the theological and cultural changes to
continue.
Certainly the disputation deepened the disagreement about the primacy
of the pope. But it also inaugurated a new way of arguing cases such as these.
e debate took into account the methods used by the biblical humanists.
Instead of arguing exclusively on the basis of the Scholastic theologians,
both Luther and Karlstadt had argued from the Church Fathers and

Scripture. In addition, Luther had argued from history. For example, he had
asserted that the Roman Church did not have authority over the Greek
church, for the Greeks were never subject to the pope. He argued from papal
decretals and conciliar decrees, subjecting all to the authority of Scripture.
He went further to say that the pope does not have the authority to
promulgate any new doctrine that cannot be shown from Scripture. e
debate is important for this new way of arguing doctrine in the Church.
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Leo X
Giovanni de’ Medici (1475–1521), second son of Lorenzo the Magni cent
(1449–1492) and brother of Piero the Unfortunate (1471–1503), was the rst
Medici pope. He was named a cardinal at the age of 13, served as papal
legate, was named commendatory abbot (provisional oﬃceholder, drawing
revenues but having no power over operations) of monasteries in Rome and
Fiesole, and participated in a papal conclave, all before the age of 20. In
cooperation with his brother Giuliano (1479–1516), he helped eﬀect the
return of the Medici to power in Florence in 1512 aer a 12-year exile. e
wealth and in uence of his family, even during their exile, ensured that his
path through ecclesiastical oﬃces was smooth and pointed steeply upward.
roughout his career, Giovanni exercised power in both Rome and his
native city.
Six days before his priestly ordination, Giovanni was elected pope in 1513
at age 37. He had very secular tastes and enjoyed warfare, the arts, lavish
parties, and hunting more than the actual work of ruling. Such behavior

drained the papal treasury, leading Leo to create new oﬃces, proclaim
jubilees, and issue indulgences. ese raised fantastic sums, helping to
revitalize Rome and contributing to a growing backlash against papal (and
clerical) excesses, which helped create the Reformation. Leo X died of
pneumonia in 1521.
Governance
In the tradition of his predecessor, Julius II (Giuliano della Rovere, 1443–
1513, r. 1503–1513), and in opposition to contemporary secular rulers, Leo
X restricted the in uence and advisory role of the members of the Curia.
is meant a more centralized papacy surrounded not by cardinal advisers,
but by cardinal courtiers engaged in ceremonial roles, dependent on
continued papal favor and patronage.
Leo maintained close ties with his family and with Florence throughout
his papacy. e pope’s nepotism was visible in one of his rst oﬃcial acts. He
created several cardinals from his inner circle, including his cousin Giulio
de’ Medici (1478–1534; as Pope Clement VIII, 1523–1534). In addition,
during Lateran Council V (1512–1517) Leo sanctioned pawnshops, thus
permitting the charging of interest on loans; this served to enrich and
elevate Florentine bankers, including the Medici. His favoritism extended to
other families from his hometown, and many Florentines were awarded
important positions in his administration.
Foreign Policy
During Leo’s reign, the Papal State faced con icts with France, Spain, the
Holy Roman Empire, Venice, and several minor Italian states. Papal foreign
policy vacillated, as did that of most of the other players, creating a dizzying
network of changing alliances and threatening the peace of the Italian
peninsula. Multiple con icts, along with Leo’s attempted interference in the
election of a Holy Roman Emperor in 1519 and his unsuccessful eﬀort to
raise a crusade against Ottoman sultan Selim I (c. 1470–1520; r. 1512–1520),
led to nancial diﬃculties; the papacy was chronically short of money. at
made Leo dependent on bankers. Leo thereby enriched his own family and
other Florentine bankers (at the expense of the former papal bankers, the
Fuggers).

Religious Policy
Pope Leo continued Lateran Council V, which had been called by his
predecessor. e decrees of the council concerned issues that would be
raised by both Catholic and Protestant Reformers, including nancial and
political corruption, clerical morality, and the printing of heretical or
questionable books. Rather than implement any of the reforms proposed by
the council, Leo created and sold multiple oﬃces and levied tithes,
proclaimed jubilees, and issued indulgences. Indeed, he in amed critics by
issuing privileges to grant indulgences in order to nance the construction
of St. Peter’s Basilica in Rome. A particularly controversial point was
attached to the indulgence as granted for portions of the Holy Roman
Empire, preached beginning in January 1517. In return for Leo’s
con rmation of Albert of Brandenburg (1490–1545) as archbishop of
Mayence, the pope received signi cant taxes and fees. Albert, unable to pay
the enormous combined sum of 24,000 ducats, took a loan from the Fugger
bank. Leo allowed the new archbishop to take half of the indulgence
proceeds to cover the loan and payments to the papacy. is prompted
Albert to promote the indulgences in his territory.

Statue of Pope Leo X by Bandinelli

Martin Luther’s reaction, the 95 eses of 1517, was a public challenge to
the practice. Leo summoned Luther to Rome for an explanation, but later
withdrew the summons and set up a meeting for late 1518 between Luther
and Cardinal Cajetan (Tommaso de Vio, 1469–1534). Luther refused to back
down from his criticism. In response, Leo issued the bull Cum postquam
(1518) defending the practice of indulgences. In June 1520 Leo issued a
more substantial response to several works Luther had written and to
statements made during the 1519 Leipzig Disputation concerning the power
of the papacy, the existence of purgatory, the practice of indulgences, and
the authority of the bible. Exsurge, Domine (Arise, O Lord) condemned
Luther’s developing theology and threatened him with excommunication if
he should refuse to recant. Luther responded by publicly burning the bull,
along with books of canon law and several authored by his outspoken
adversary, Silvestro Mazzolino da Prierio (1456/1457–1527).
Luther also addressed the pope directly in a letter written in 1520, a
preface to the treatise Freedom of a Christian. e Reformer referred to Leo
as “Your Blessedness,” “most blessed father,” and other complimentary (and
apparently sincere) descriptions, while pointing out the problems associated
with Leo’s oﬃce and his court. Luther focused much of his anger at Leo’s
corrupt advisers, but did not spare the pope a lecture about the ways in
which the oﬃce of the papacy was both corrupt and corrupting. As 1520
went on, Luther became increasingly convinced that the oﬃce, and the
problems accompanying it, were beyond repair.
Leo’s attempts to stop Luther were failures. e Diet of Worms (1521)
denounced his teachings and forbade their dissemination, but to little eﬀect.
e Reformation spread within the Holy Roman Empire and beyond its
borders. King Christian II of Denmark-Norway (1481–1559; r. 1513–1559)
introduced the Reformation in his territory by expelling the papal nuncio
(Giovannangelo Arcim-boldi, 1485–1555), who had come requesting
nancial contributions for the building of St. Peter’s, and by inviting
Lutheran theologians to Copenhagen in 1520. Although in 1521 Christian
and Leo reached a rapprochement, and the king accepted a new nuncio
(Giovanni Francesco de Potenza, O.F.M., dates unknown), it was too late;
the Reformation had taken hold, and neither Christian nor Leo attempted to
root it out. e pope had a stronger ally in the anti-Lutheran king of
England, who wrote Defense of the Seven Sacraments against Luther in 1521.

As a reward, Leo conferred the title “Defender of the Faith” on King Henry
VIII (1491–1547, r. 1509–1547).
Artistic and Intellectual Legacy
e marks of Leo X on both Rome and Florence can still be found: he was
patron of multiple works by masters such as Raphael and Michelangelo; he
saw to both construction and architectural restorations, including the
rebuilding of St. Peter’s Basilica, in Rome; he established both Greek and
Hebrew printing presses; and he patronized literary scholars including
Ludovico Ariosto (1474–1533), Francesco Guic-ciardini (1483–1540), and
Desiderius Erasmus (1466–1536). He was generally hostile toward
Machiavelli, but commissioned the major work Florentine Histories in 1520
(it was nished in 1525). He was an avid book collector, and in addition to
building a personal library, took possession of the family library, which had
been con scated in 1494 by the Dominicans of the Florentine monastery of
San Marco. e Medici collection became a portion of the Vatican Library.
In 1513 he reformed the University of Rome, issuing a papal constitution on
the behavior of professors and inviting non-Roman scholars to join the staﬀ.
He also established a chair for the teaching of Hebrew. However, he did not
realize his goal of making the university a rival to others in the peninsula
that had longer traditions. His taste for music was well known, and he
employed musicians of international stature in his household as well as in
more public venues, including processions and entertainments for the
public. He also collected musical instruments, including an alabaster organ
later owned by Isabella d’Este.
References and Resources
Baldini, Nicoletta, and Monica Bietti, eds. 2013. Nello splendore mediceo:
Papa Leone X e Firenze. Livorno, Italy: Sillabe.
Gattoni da Camogli, Maurizio. 2000. Leone X e la geo-politica dello Stato
Pontiﬁcio, 1513–1521. Vatican City: Archivio segreto vaticano.
Hamm, Berndt. 2007. “Luther’s Freedom of a Christian and the Pope.”
Translated by Helen Heron and Martin Lohrmann. Lutheran Quarterly 2:
249–267.
Hendrix, Scott H. 1981. Luther and the Papacy: Stages in a Reformation
Conﬂict. Philadelphia, PA: Fortress.

Minnich, Nelson H. 1993. e Fih Lateran Council (1512–17): Studies on Its
Membership, Diplomacy, and Proposals for Reform. London: Variorum.
Pastor, Ludwig von. 1908. e History of the Popes from the Close of the
Middle Ages. Vol. 7: Leo X, 1513–1521. London: Kegan Paul, Trench,
Trubner & Co.
Pastor, Ludwig von. 1980. e History of the Popes from the Close of
the Middle Ages. Vol. 8, Leo X, 1513–1521. London: Kegan Paul,
Trench, Trubner & Co.
—K M. C L

eological liberalism is an extension of the broader liberal movement
that emphasized the value of human individuality, prioritized human reason
over external authorities such as church doctrine and tradition, and prized
human freedom. eological liberalism grew from key initial in uences that
overlapped with the Lutheran tradition: rationalism, romanticism, and
Pietism. Rationalism emphasized human reason alone as the true source of
knowledge and celebrated Luther’s willingness to stand up to Roman
authorities as an instance of one thinking for himself. Both Pietism and
romanticism opposed rationalism’s exclusive reliance on reason as limiting
the spiritual, artistic, and aﬀective aspects of human experience. Protestant
Pietism opposed both rationalism’s rejection of religious authority as well as
the religious overemphasis on doctrine that had become pervasive in
generations following Luther. Rather than rising purely as a departure from
religious orthodoxy, theological liberalism also emerged from a deep
dissatisfaction with the rationalism that had become predominant among
educated populations in Europe. us, from early on the liberal tradition
was more commonly known as the “mediating tradition,” since it set out to
articulate an understanding of the Christian faith that would appeal to those
who, on account of their modern education or dissatisfaction with an
overemphasis on doctrine, had turned from religion all together.
While many scholars have limited the historical scope of this movement
to theologians from Friedrich Schlei-ermacher (1768–1834) to the neoorthodox critique of theological liberalism in the 1920s, or perhaps to Paul
Tillich (1886–1965), whom some consider neoliberal, recent scholarship
emphasizes the multivalence of the tradition and thus expands the historical

scope from Immanuel Kant (1724–1804) to today (Dorrien 2012). Whatever
the time
line, Luther’s theology and the Lutheran tradition have played a decisive
role in the movement and in the process found themselves REarticulated
and REcontextualized, as demonstrated in the work of the following key
gures.
Immanuel Kant
Merely a nominal Lutheran, Kant grew up in a devoutly Lutheran Pietist
home and received his early education at a Pietist school. Kant’s signi cance
for liberal theology lies in the fact that while David Hume had seemingly
blocked the way for modern religion by arguing that metaphysics was
impossible, Kant reworked the character and role of metaphysics, thus
making room for a modern theological movement (Dorrien 2012). Kant
responded to Rene Des-cartes’s ontological argument for the existence of
God by arguing that concepts and being are not necessarily linked.
erefore, just because one can prove the concept of God, as ontological
arguments did, does not necessarily prove the fact of God’s existence. In a
move that both emphasized the Enlightenment ideal of freedom and bore a
striking resemblance to Luther’s Freedom of a Christian, Kant concluded that
religious belief in deity, immortality, and morality does not properly ow
from metaphysical speculation, but freedom. While both Luther’s and Kant’s
right treatment of the neighbor was grounded in freedom, the source of this
freedom for each was vastly diﬀerent. Where Luther held that freedom is a
gi resulting from union with Christ, Kant reversed this, arguing that
freedom for right action is the starting point for hypothesizing the existence
of God as the basis of morality. Like Luther, Kant denied that any human
action could win God’s favor. However, Kant was incredulous that
Christianity, and Lutheranism in particular, would emphasize doctrine and
right understandings of justi cation rather than instilling morality. Instead
of looking up to the heavens for eternal life, Kant urged the Church to put its
eﬀorts into building a good society: the Kingdom of God on Earth.
Many found Kant’s religion within the bounds of reason convincing.
Johann Gottlieb Fichte (1762–1814) was seen by many as Kant’s successor.
Fichte selectively dealt with Luther’s theological formulations,
reconstructing them and claiming to complete and supplant Luther’s

original impulses, which were led astray by his doctrinal commitments
(Assel 2014). Others voiced discontent with Kant. Lutherans Johann Georg
Hamman and Johann Gottfried Herder criticized Kant’s prioritization of
reason over faith and reinterpreted Christian themes to make them relevant
to those who could no longer stomach dogmatic religion. More famously,
Schleiermacher also resisted both Kantian and orthodox boundaries.
Friedrich Daniel Ernst Schleiermacher
Like Kant, Schleiermacher was raised in the Pietist tradition. He argued that
Kant missed a fundamental dimension of what religion provided humanity,
drawing in uence from romanticism to emphasize that, properly
understood, religion is “sense and taste for the in nite.” His explicit
engagement with Luther was limited, since he focused more on Protestant
confessions, but he played a key role in both the development of liberal
theology and the modern reception of Luther.
Schleiermacher reinterpreted Christian doctrine through the lens of
human experience. Consistent with Luther’s articulation of sin,
Schleiermacher emphasized the ni-tude of the self and the human need for
something outside ourselves for redemptive transformation. Rather than
articulating sinfulness as disobedience to God, though, Schleiermacher
interpreted sin as a condition in which consciousness of God was blocked.
Consequently, grace and redemption are not based in human reason or any
innate faculties, but the feeling of absolute dependence is a gi of God to
nite human consciousness.
Friedrich Wilhelm Joseph Schelling
Schelling (1775–1854) was a contemporary of Schleiermacher who focused
on Kant’s unresolved issues with human freedom and evil. According to
Kant, enlightened human beings were free to give themselves the law. What
he didn’t adequately account for was that enlightened humans oen still
chose evil. For Schelling, this unresolved Kantian problem necessitated a
return to religion, where he drew key insights from Lutheran mystic Jacob
Boehme. Schelling in uenced Kierkegaard’s critique of modern theology
and Hegel, but it wasn’t until the 20th century, when the question of human
evil in relation to freedom came to the fore, that Schelling’s profound
insights began to be appreciated by Tillich in particular.

Georg Wilhelm Friedrich Hegel
Also a contemporary of Schelling and Schleiermacher, Hegel (1770–1831)
addressed problems that arose from Kant’s system. For Hegel, one of the
main problems was a dualism resulting from the basic incongruence of
concept and being and therefore between thought and reality, the ideal and
real, subject and object. He argued that the resolution of this problematic
dualism is provided in the Christian doctrine of the Trinity. Hegel
reinterpreted the life, death, resurrection, and ascension of Christ and the
arrival of the Holy Spirit as an unfolding of a dialectical logic that resolves
dualism. Logic—the Father—begins in pure thought, consciousness, or
essence. In order for consciousness to know itself, it must diﬀerentiate from
itself—the Son. e Spirit resolves this dualism by a return to the self with
realized self-consciousness, or knowing the self in the other. For Hegel, as
for Luther, incarnation and the cross were key since the Spirit—the
culmination of absolute religion and reason— emerges only through selfabandonment, as mythologized by Christianity in the incarnation and
cruci xion. Consequently, Hegel explicitly identi ed as a Lutheran whose
theological views were not opposed to but completely upheld by philosophy.
Albrecht Ritschl
With Ritschl (1822–1889) theological liberalism took a decisively historical
turn. As a German Lutheran Ritschl was also signi cantly in uenced by
Kant’s opposition to dogma and aﬃrmation of practical, moral Christianity.
He emphasized that the Christian and Lutheran traditions had become
distorted by orthodoxy and argued that historical study was necessary to
return to the tradition’s initial insights. Ritschl maintained he was
continuing the work of Luther and aimed to continue the “un nished
Reformation.” In doing so he distinguished between Luther and the later
Lutheran tradition as well as the early and late Luther, arguing that for the
late Luther justi cation and the moral work of reconciliation lost their
inherent unity.
Adolf von Harnack
Continuing in Ritschl’s historical orientation and aim of returning
Christianity to its practical moral orientation, Harnack (1851–1930)
believed that if the Church was to retain any modern cultural relevance, it

needed to disentangle itself from dogma, which had been necessary for the
tradition to survive in the Hellenistic world but now should be thrown oﬀ.
Harnack has also gained infamous status as a theologian whose public
signature of support for Kaiser Wilhelm’s war aims inspired Karl Barth, a
student of Harnack’s and several other liberal scholars who signed, to turn
away from the liberal tradition. Barth and others initiated the neoorthodoxy
movement that rejected the tenets of liberalism because they came to believe
that its presuppositions had led to an easy con uence between Christianity
and German nationalism.
Postliberalism? Karl Holl and Paul Tillich
e Ritschlian liberal trajectory is complicated by the work of Karl Holl.
Holl was a fellow liberal, a Kantian, and relied heavily on the Ritschlian
emphasis on a return to original impulses of Christianity and Protestantism.
Holl rejected, though, the conclusions of fellow liberal Ernst Troeltsch
(1865–1923), who had argued that Luther was thoroughly medieval and
thus could have only limited relevance for modern people. Holl’s work
inspired a movement to go back to the sources of Luther himself (the Luther
Renaissance), and in doing so many now acknowledge that Holl found in
Luther’s writings a way forward for theology that resisted certain liberal
assumptions while also avoiding Barth’s alternative, which relied wholly on
the otherness of God.
Paul Tillich also represents an alternative liberal trajectory that, like
neoorthodoxy, resisted any easy coherence between culture and Christianity.
Indeed, Tillich found that the German theology and philosophy he was
trained in could not help him make sense of or cope with his experiences in
World War I. Rather than entirely rejecting the liberal theological tradition,
Tillich revised it, building instead on the alternative trajectory Schelling had
introduced that more profoundly acknowledged human evil and accounted
for the profound abyss in human existence. Tillich emphasized that Jesus
Christ is given to human experience, not read from it as Schleiermacher
held. In contrast to Barth, Til-lich continued to emphasize the importance of
philosophy because it provided important tools for reading the human
situation that the gospel of Jesus Christ must speak to. He opposed the
moralization of grace and justi cation that had become predominant in the
Ritschilian school, emphasizing salvation as healing and wholeness rather

than moral perfection. In doing so, Tillich returned to and reinterpreted the
Lutheran theme of grace as accepting that one is accepted by God while
knowing that one is unacceptable.
A Continuing Tradition
Understood as a mediating movement between modern questions and the
ancient Christian tradition as early liberal theologians did, this can be seen
as a tradition that continues today in some of the most in uential
theological moments of the 20th and 21st centuries. Indeed, feminist
theology, ecotheology, process theology, liberation theology, and even
neoorthodoxy can all be seen as theological traditions profoundly
responding to and relying on Kantian assumptions and categories as they
seek to mediate between life in a modern world and the Christian faith
(Dorrien 2012). Each of these movements also includes key voices of
scholars who have responded to and reinterpreted the theological insights of
Martin Luther in order to rearticulate a vibrant Lutheran message that
remains relevant for contemporary concerns.
References and Resources
Assel, Heinrich. 2014. “e Use of Luther’s ought in the Nineteenth
Century and the Luther Renaissance.” In e Oxford Handbook of Martin
Luther’s eology, edited by L’ubomir Batka, Irene Dingel, and Robert
Kolb, 551–572. Oxford: Oxford University Press.
Dorrien, Gary. 2012. Kantian Reason and Hegelian Spirit: e Idealistic Logic
of Modern eology. West Sussex, UK: John Wiley & Sons.
Hinlicky, Paul. 2009. “Luther and Liberalism.” In A Report from the Front
Lines: Conversations on Public eology: A Festschri in Honor of Robert
Benne, edited by Michael Shahan, 89–104. Grand Rapids, MI: Eerdmans.
Hinlicky, Paul. 2014. “e Use of Luther’s ought in Pietism and the
Enlightenment.” In e Oxford Handbook of Martin Luther’s eology,
edited by L’ubomir Batka, Irene Dingel, and Robert Kolb, 540–550.
Oxford: Oxford University Press.
Kurun, Ismail. 2016. e eological Origins of Liberalism. Lanham, MD:
Lexington Books.
—T S R

L T, I 
Liberation theology is a praxis-oriented method of theological engagement
consisting of ve elements: (1) identi cation with particular forms of
suﬀering, (2) prophetic critique, (3) social analysis of the causes of suﬀering,
(4) biblical and theological engagement to address that suﬀering, and (5)
advocacy of structural change to alleviate that suﬀering. Liberation theology
operates with an action-re ection method (orthopraxis) in which these
elements interact dynamically according to the forms of suﬀering speci c to
particular historical factors and contexts.
Liberation theology is contextual theology, emerging in speci c locations
and addressing speci c forms of suﬀering
through particular methods of social analysis, drawing upon the social
sciences and biblical-theological re ection. Major expressions of liberation
theology include Latin American liberation theology, black liberation
theology, antiapartheid theology in South Africa and Namibia, minjung
theology in Korea, dalit theology in India, and Palestinian liberation
theology. Luther’s theology has had varied impacts on liberation theology
according to the particular context.
Latin American liberation theology: Because the originators of liberation
theology in Latin America were primarily Roman Catholic theologians
(Gustavo Gutierrez) and in North America Protestants in historic black
traditions (James Cone), references to Luther were not central to liberation
theology’s earliest formulations. In Latin America, where the focus of social
analysis was on extreme poverty, one early reference to Luther involved
sharp criticism of his “Two Kingdoms” doctrine (Juan Luis Segundo). Other
substantive criticisms were directed against Luther’s opposition to Muentzer
in the Peasants’ War (Hugo Echegaray) and his support of ecclesial
institutionalization (Franz Hinkelam-mert). Appreciative appraisals have
been issued related to Luther’s Evangelical, liberating, and reforming
impulses (Leonardo Boﬀ) and his solidarity with the common people
(Eduardo Hoornaert).
e re ections by Latin American Protestants have been mainly
appreciative of Luther for his distinction between the passive righteousness
of justi cation and the active righteousness for social justice (Jose Miguez

Bonino) and the signi cance of justi cation by faith for solidarity with the
poor and marginalized (Elsa Tamez). Most substantial have been the
comprehensive treatments by the Luther scholars Walter Altmann and Vitor
Westhelle. Altmann (2015) has articulated the signi cance of Luther’s
thought for Latin America by reinterpreting the two kingdoms, reclaiming
the Church’s political calling against the reality of economic idolatry, and
underscoring his contributions to education. Luther’s concept of Christian
freedom and the theology of the cross are prominent in this rendering.
Westhelle (2016) has proposed a “trans guring” of Luther’s thought,
intentionally attending to creative reinterpretation of Luther’s central themes
for addressing postcolonial theological challenges in Latin America: his use
of rhetorical language, the meaning of justi cation, the scandal of the cross,
creation theology as resource for ecojustice, the “Two Kingdoms” doctrine,
and social ethics. Taking seriously the dislocation of subalterns under the
conditions of economic globalization and underscoring the validity of
hybrid interpretations of Luther in diverse contexts, Westhelle’s crosscultural hermeneutics has major signi cance as the legacy of Luther moves
into the Southern Hemisphere and beyond. Both Alt-mann and Westhelle
examine and critique Luther’s stances against the peasants and against the
Jews.
Black liberation theology: e originators of black liberation theology in
the United States were highly critical of Luther’s legacy. Luther’s
identi cation with the “oppressors” in the Peasants’ War, failure to criticize
the prevailing socioeconomic structures through his “Two Kingdoms”
doctrine, theological anthropology undermining human engagement for
social change, and spiritualizing of the theology of the cross are cited as
severely limiting factors (James Cone). Although Luther raised a call for
liberation, especially in his “Open Letter to the Christian Nobility of the
German Nation” (1520), black liberation theology appeals to other gures
than Luther and the Reformers for theological orientation: David Walker,
Daniel Payne, and W. E. B. DuBois (Gayraud Wilmore).
Several themes central to Luther’s theology have been subsequently
appropriated into the construction of a liberation theology in relation to
black experience: the social implications of justi cation by faith (Richard
Perry), the theology of the cross (Rudolph Featherstone), the priesthood of
all believers (Cheryl Stewart), and the two kingdoms (James Echols). e

liberating character of Luther’s thought thereby has been brought to bear on
the project of deconstructing structural racism in the United States (Albert
Pero).
Antiapartheid theology in South Africa and Namibia: While churches of
the Reformed tradition identi ed the apartheid system in South Africa as a
theological heresy, churches of the Lutheran communion declared ending
apartheid a matter of status confessionis (1977). e statement, “Southern
Africa: Confessional Integrity,” declared that the racial separation in the
Church according to the apartheid system constituted an issue of faith for
churches to reject apartheid publicly and unequivocally. In Lutheran
categories this declaration called for the dismantling of the apartheid system
as having priority equal to the doctrine of justi cation. is action as
adopted by the Lutheran World Federation enacted an ethical use of status
confessionis that has been criticized by some Luther scholars, who argue for
an exclusively ecclesial use of this provision. Major Lutheran gures
claiming God as liberator from apartheid include Manas Buthelezi and
Simon Maimela in South Africa and Leonard Auala, Abasai Shejavali, and
Kleopas Dumeni in Namibia.
Minjung theology in Korea: Minjung refers to the politically subjugated,
economically oppressed, and culturally marginalized class of persons in
Korea, the disempowered poor. e lives of the minjung are characterized by
han, which means “suﬀering.” Ahn Byung Mu, a founder of minjung
theology, described the experience of the minjung as analogous to that of the
ochlos (crowds) in the Gospel of Mark. Minjung theology thereby addresses
the needs of the suﬀering poor for God’s liberation from their political and
social oppression. It is among a third generation of minjung theologians that
Luther’s theology has been explicitly referenced as a resource for minjung
theology, particularly a strong focus on the cen-trality of Jesus Christ, the
event character of God’s word, and a theology of the cross (Paul S. Chung).
Dalit theology in India: Luther has been one resource for dalit theology,
which seeks to overcome the outcaste status of subjugated dalit persons.
Dalit means “broken,” and persons with this designation have been
considered unclean or polluted, and are excluded from normal social
relations. Emerging in the 1980s, dalit Christian theology addressed the
pain/pathos of these excluded and persecuted “nonpersons.” One particular
contribution of Luther to the dalit struggle has been a multivalent

interpretation of his theology of the cross (Dayam Joseph Prabhakar). e
cross both represents the agony of the dalit condition of exclusion and has
been used as a symbol of their repression. e cross signi es both divine
pathos in God’s identi cation with oppressed dalit persons and the force of
revolutionary praxis toward liberation. e cross as central symbol in
Christian theology, speci cally in Luther, can be juxtaposed cross-culturally
to deconstruct and recon gure other potent symbols in Hinduism and
indigenous culture, particularly in dalit subculture.
Palestinian liberation theology: Palestinian liberation theology is
articulated most clearly in the Kairos Document issued by Palestinian
Christians in 2009. eologians from the Lutheran tradition have been
signi cant contributors to this movement (Mitri Raheb). One connection to
the legacy of Luther is the strong appeal to biblical authority, with particular
attention to the signi cance of the land, the meaning of empire, and living in
exile. e biblical narrative makes clear God’s defense of the weak, Jesus’s
empowering ministry for the marginalized, and the Spirit’s inspiring of
creative resistance.
Analysis
Interpreted in its historical context, Luther’s theology resonates with many
central themes of liberation theology. Sin encompasses not only the realm of
the individual but also corporate existence, giving evidence for the concept
of structural sin. e rst commandment to worship God alone, not idols,
warns against making ultimate any penultimate concern: wealth, race, class,
caste, gender, or nation. Interpreted dialectically, Luther’s “Two Kingdoms”
doctrine does not divide the world into separated spheres; rather the righthand (spiritual) kingdom, by the power of the gospel of Jesus Christ,
provides, by the power of the Spirit, energy for service to neighbors in the
le hand (worldly) kingdom. Christians live out the priesthood of all
believers in the world through stewardship of family, just labor relations,
and political advocacy. Here Luther’s twofold rendering of Christian
freedom as freedom from sin, death, and the devil (alien righteousness) and
as freedom for doing justice (civil righteousness) functions as a major
resource for liberation theology. Living out one’s baptismal vocation
politically was both authorized theologically and demonstrated
biographically by Luther.

Luther’s theology—and ethics—of the cross legitimize a preferential
option for suﬀering, poor, and marginalized persons consistent with
liberation theology. e central role claimed by Scripture as central
authority in the life of the Church as interpreted through the law-gospel
hermeneutic is taken seriously in the prominence given to the teachings of
Jesus and the prophets in liberation theology, including a commensurate
justice-liberation hermeneutic. Luther’s focus on the Church as a
community of believers also resonates with the emergence of a people’s
church in several expressions of liberation theology (base communities
gathered around the Word of God). Luther’s violent stance against
Anabaptists, peasants, and Jews are three disturbing dissonances between
Luther and liberation theology that question his legacy.
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L
For Luther, a thoroughgoing reformation of the Church required a
reformation of education at all levels. e corruption of the medieval church
had two principal sources: the Scholastic approach to education that formed
the clergy, and the failure to provide even basic Christian education to most
of the laity. Luther’s principal breakthrough—that the clear teaching of
Scripture is salvation by grace alone—made him realize that the only
antidote to false teachings (such as those about the value of indulgences and

the natural capacity for good works) was a campaign to make Christians
literate, so that they could learn and understand the gospel for themselves.
e primary motivation for Luther’s educational reforms was his desire to
preserve the gospel in its purity and to spread its life-giving message
throughout society.
Luther’s concern that all Christians be educated, not merely the clergy and
nobility, sprang from several theological convictions. First, he saw that the
medieval church had been wrong to restrict vocations to such churchly
oﬃces as priest, monk, and nun. Rather, Scripture teaches that all Christians
have vocations (Rom. 12; 1 Cor. 12), and all Christians are part of a royal
priesthood (1 Pet. 2:9). e latter teaching implied that all Christians
deserve an education t for nobility (Korcok 2011, 43), and since all earthly
distinctions among human beings fall away before God (Gal. 3:26–28), this
education should include all social classes, and girls as well as boys. Second,
Luther considered the implications of Christ’s Great Commission (Matt.
28:19–20): it calls Christians to baptize all people and also to teach them
everything that Christ had commanded. But Luther was aware that in
Germany, many baptized Christians were illiterate and did not know the
most basic elements of Christian doctrine, such as the Apostle’s Creed, the
Lord’s Prayer, and the Ten Commandments. is ignorance aﬄicted not
only many laity but even some pastors, with the result that the Church was
in danger of wandering away from biblical truth and perpetuating rituals no
one understood.
Luther had little con dence that the church-based (e.g., cathedral)
schools could provide an adequate solution
to the educational predicament. For one thing, Luther realized that it was
not merely future church workers, but also those going into worldly
vocations who needed an education (Mobley 2011, 15). But he also realized
that the scale of education required could not be managed by the church;
education, as something integral to the welfare of the state, was a civic duty.
So in 1524 he wrote to the councilmen of all the cities in Germany,
exhorting them to use public funds to support Christian schools. He argued
that treasure, walls, buildings, and arms were not enough to maintain a
civilized city, whose “best and greatest welfare, safety, and strength consist
rather in its having many able, learned, wise, honorable, and well-educated
citizens” (Luther 1962, 356).

ere are also several deeper reasons why Luther preferred the idea of
developing new schools or radically revising the curriculum of existing ones.
Luther thought that the reigning scholastic model of education in the
universities and monasteries, one that he had himself received, was
pedagogically ineﬀective, producing “asses, blockheads and numbskulls”
(Luther 1962, 351–352). e scholastic model heavily emphasized the use of
commentaries and exercises in dialectic, focusing on obscure disputations
removed from the concrete world of historical fact (McGrath 2004, 43).
Luther was impressed by the humanist model of education that swept across
Europe from Italy. e humanists maintained that literacy in the classics
would put pupils in contact with the permanent human values that would
support the rebirth of a civilized society. eir rallying cry, ad fontes! (“to the
fountains!”), called for a rejection of commentaries and a return to the
original sources in the original languages. e great history, philosophy, and
literature of the Greco-Roman world was a reservoir of wisdom on what it
means to be human and how we should live. And studying languages would,
the humanists were sure, train students in the verbal precision and
eloquence needed to make their case in public. us both grammar (literacy
in the languages) and rhetoric (eﬀective communication) became more
important than the scholastic variety of dialectic.
Luther saw that the humanist liberal arts model of education would help
both with the public speaking of the nobility and the preaching of pastors in
the church (Dawn and Mallinson 2015, 37). He realized that the humanist
emphasis on the study of the original texts and languages supported his
campaign to get the Church to recognize the supreme authority of God’s
Word, and he gladly received Desiderius Erasmus’s (1466–1536) Greek New
Testament, published in 1516, which he soon translated into German to
increase its accessibility. Since all Christians deserved a noble education,
Luther and his followers advocated that the trivium of grammar, logic, and
rhetoric be used in the teaching of all children from the youngest age
(Korcok 2011, 25).
However, Luther’s Augustinian theological position made him sharply
critical of humanist theology. He insisted, against Erasmus’s semiPelagianism, that man has no free will “above him,” whereby he can
choose to advance even part way toward God. And he denied the

scholastic idea that human categories and Aristotelian logic could
determine God’s nature and plan of salvation independent of God’s
revelation. While Luther agreed with the humanist rejection of the
methods and content of scholastic education, he thought that the
humanists had an unduly optimistic view of fallen man and a wrong
understanding of grace. For this reason, Luther could not adopt the
humanist program of education without modi cation. As Luther saw it,
the humanists had provided some important tools of learning, but they
were no more than a “horse,” while the rider must be sound doctrine
(Korcok 2011, 33). Against the humanist program of education in the
classics as a mode of moral improvement, one that supposedly made
humans more worthy of grace, Luther and his Evangelical followers
insisted that education must include sound biblical doctrine about
original sin and salvation by grace alone through faith alone in the work
and merits of Christ.
is subordination of the humanist goals of liberal arts education to the
gospel did not mean that Luther had a lower regard for languages and
literature than the humanists. On the contrary, Luther was adamant that
without the study of languages, the gospel would not persist (Luther 1962,
360), and without a knowledge of literature, theology could not last (Korcok
2011, 41). Luther realized that a strong liberal arts education was necessary
in order to make precise verbal de nitions, understand the meaning and
implication of biblical doctrines, and distinguish orthodox from heterodox
teaching. ough inspired by the Holy Spirit, the Scriptures were written in
human languages, and all of the skills necessary to discern, apply, and
communicate their messages were important to preserve their content.
Luther also realized that university education must be reformed, since it
was at the universities that the next generation of Christian leaders would be
trained (Luther 1962). With the assistance of the praeceptor Germaniae
(“teacher of Germany”), Philipp Melanchthon (1497–1560), Luther
overhauled the curriculum of the University of Wittenberg so that it
incorporated three main elements: (1) the liberal arts as understood by the
humanists, (2) an emphasis on biblical literacy and the gospel, and (3)
preparation for students’ vocations (Dawn and Mallinson 2015, 34). Luther’s
theology of the two kingdoms—the eternal kingdom of heaven and the
temporal kingdom of this world—together with his discovery that all

vocations are God-pleasing means of serving our neighbors, led him to
conclude that an educated Christian should know not only sound doctrine
but also how to live out God’s callings in both church and state. e content
of the curriculum (which included moral philosophy, history, language,
rhetoric, mathematics, science, and theology) was designed to prepare
students for service to Christ in the Church and the world (Korcok 2011, 52;
Mobley 2011, 21).
Luther saw that the biblical teaching of vocation also has profound moral
implications for education, with expectations for children, parents, and the
ecclesial and civil authorities. As Luther explained it, the fourth
commandment to honor our father and mother is really a call for children
and citizens to show respect to all of those God has put in authority over
them, including the bishops and pastors of the Church and the princes and
magistrates of the state. At the same time, those authorities are entrusted
with a great moral responsibility for those in their charge. rough Moses,
parents were required by God to educate their children in the knowledge of
God (Luther 1966, 353). But since most parents have neither the time nor
the ability to do this eﬀectively, they must keep their children in school
(Luther 1967), and the councilmen of Germany must provide the schools
and the teachers who will raise up children in the knowledge of God (Luther
1966, 355). While Luther became increasingly occupied with theological
matters, Melanchthon prevailed in convincing the civil authorities to
institute public schools at which attendance was required (Schmidt 2001,
178–179). Indeed, “in the 1520s, probably as many as y-six cities in
Germany asked Melanchthon to help establish gymnasium or paedagogium”
(Mobley 2011, 13).
Luther discovered, however, that the extent of scriptural and doctrinal
illiteracy in Germany was much greater than he had thought. In 1528 he
visited the churches in Saxony and was so appalled by the ignorance of the
Christian faith he found there (among not only laity but even some pastors)
that he wrote the Small Catechism (1529) as a manual of Christian
instruction to be used both by clergy and (ideally) the heads of Christian
households to educate themselves and the children in their care. In his
preface, Luther lamented: “e common person, especially in the villages,
has no knowledge whatever of Christian doctrine. And unfortunately, many
pastors are completely unable and unquali ed to teach” (Luther 2006, 313).

Luther complained that too many Christians lived like beasts, unaware of
the most basic elements of the Christian faith. And he sharply criticized the
bishops for requiring Christians to take the sacrament without ensuring that
they had learned sound Christian doctrine.
An indication of Luther’s appropriation of the humanist liberal arts model
of pedagogy is that he integrated the trivium in his prescribed model for
catechetical instruction. In learning the various parts of the Small Catechism
(the Ten Commandments, the Apostle’s Creed, the Lord’s Prayer, baptism,
confession, and communion), students are rst trained in the grammar or
language of doctrine: they should learn strictly “according to the text, word
for word, so that they, too, can repeat it in the same way aer you and
commit it to memory” (Luther 2006, 314). Here we see the humanist and
Evangelical emphasis on mastery of the text, ensuring an accurate
knowledge of the words used to express Christian doctrine. e second
phase is for the students to focus on the meaning of the text. roughout the
Small Catechism Luther prompted the student to investigate the
implications of a Christian doctrine, by asking “What does this mean?”
Answering this question required students to think out the implications of a
doctrine for their personal lives (logic) and to develop the ability to clearly
explain the doctrine to others (rhetoric).
e culmination of this catechetical education was the ability to
accurately state and confess Christian doctrine. is re ected both the
humanist emphasis on eﬀective public speaking (rhetoric) and the
Evangelical emphasis on learning and communicating the gospel. One
might say that the model of the catechism embodied Luther’s educational
ideal of confessional evangelical humanism: an educated Christian should use
the tools of the liberal arts to preserve and confess the gospel.
Interestingly, Luther’s preface to the Small Catechism also contained a
further strong exhortation to the authorities to support education in general.
He said that it was a “damnable sin” if magistrates and parents failed to send
their children to school, since “by such neglect they overthrow and destroy
both God’s kingdom and the world.” For Luther, education was about
preservation: preserving the gospel entrusted to us by Christ and preserving
the world and the divine orders of family and government against the
ravages of sin. Having witnessed the violent uprising of the peasants against
the civil authorities, Luther saw a major task of education as imparting

respect for the authorities instituted by God, while at the same time calling
those authorities to account for their failure to raise worthy citizens. Luther
showed his concern for the welfare of all of society by emphasizing that
education was not only for the clergy but for all “other oﬃces that we cannot
do without in this life” (Luther 2006, 314–315).
Luther’s zeal to preserve and communicate the gospel and to maintain a
well-ordered society in which the gospel is given free passage and citizens
ful ll their callings led him to champion literacy for all citizens. He saw the
precious value of all Christians in the sight of God: everyone, including girls
and the lower classes, needed to understand Christ’s teachings and how to
carry out their vocations in church and state. And he believed the only way
to maintain the gospel was through a rigorous liberal arts education,
requiring literacy in classical languages, literature, and the Scriptures, as well
as all the disciplines necessary to equip preachers in the Church and
speakers in civil society with eloquent rhetoric and wisdom be tting their
oﬃce. Luther’s emphasis on universal literacy le a great legacy.
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L C
Although Luther wrote down much-loved prayers in various places, what
might be called his vernacular liturgical collects are notable, oen
thematically connected to vernacular hymns and songs used in his earliest
liturgies: the (seasonal) liturgical collects of his Eucharistic rites and prayers
composed for baptismal rites and other services. Many were German
translations (his own, or his modi cation of other translations, or
translations belonging to others, which he borrowed) of medieval (Latin)
collects from very old sources; some were his own fresh German
compositions. Of those not from his own hand, the attribution of
translation, or adaptation of translation, is oen uncertain. Luther approved
of using some collects in various kinds of liturgies. at he approved of
them and oﬀered them for use in vernacular liturgies is certain.
Of the rst kind, that is of seasonal collects used in Eucharistic rites, a
good example is the German translation of the prayer appointed for the
second Sunday of Advent. It is not diﬃcult to comprehend that Luther
approved of its invitation to receive, with joy, the coming of Christ into one’s
life. Likewise, the translation of the Latin collect for the third Mass of
Christmas appeals to the heart of Luther’s theology with both its parallel and
distinction between the birth of Jesus Christ, on the one hand, and on the
other the new spiritual birth of the worshipper who partakes in Christ’s
esh, in order to be rescued from the original sin of the worshipper’s birth.
Luther’s own fresh compositions also re ect his theological mind. e

collect he wrote for the feast of St. Simeon petitions God to grant the
worshipper the spiritual knowledge and confession of Christ given to
Simeon when he held the Christ child in his arms. A second example of
Luther’s own liturgical collects is found in the prayer he wrote to be used at
Easter Eucharists (and at funerals). In it he names Christ’s death and
resurrection as the means by which God has rescued worshippers from the
devil’s grip and restored innocence; in the second clause (as in the
traditional collect pattern) he makes a petition, in this case for a consequent
life of praise, gratitude, and faith.
Of prayers for vernacular liturgies other than Eucharists, the third collect
of Luther’s German Litany is a close translation of the traditional Latin
collect. It appeals for strength of body and soul that worshippers, humanly
weak and sinful, might overcome all dangers. But the “Flood Prayer” to be
used in baptisms (whether or not it is Luther’s own creation, an adaptation,
or a translation) should be given the last word. e prayer plays with the
image of water throughout salvation history (appealing to Noah and the
ood, Pharaoh and the Red Sea, and the baptism of Jesus), petitioning God
to both drown the sinful baptismal candidates and to rescue them in the ark
of Christ’s salvation. e prayer’s in uence has been enormously signi cant,
inside and outside the Lutheran Church. But scholars have not yet plumbed
the deep theology of Luther’s liturgical collects.
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L, B
Luther’s baptismal liturgies have not received as much attention as his
baptismal theology apart, perhaps, from the internationally in uential
“Flood Prayer” (Sintﬂutgebet). However, both his theological treatises and
his rites dignify baptism and locate it at the center of the Reformation of the
Church. In contrast to his ambivalent attitude toward medieval Eucharistic

rites, Luther’s appreciation for the medieval baptismal rite is deep, even if his
appreciation for some of its embellishments waned between his rites of 1523
and 1526. In e Babylonian Captivity of the Church (1520) Luther praised
the center of the rite as coming down to his time untainted, intact in its
oﬀering of divine grace to all. In fact it seems Luther was only driven to issue
a revised rite as early as he was because of the radical revisionist approaches
of Andreas Karlstadt and omas Muentzer. And to be sure, other rites were
emerging around Ulrich Zwingli in Zurich in the mid-1520s. Luther’s light
hand in revising the medieval rite most likely had to do with a combination
of his own gradualist and exploratory approach to what he considered an
authentic sacramental act and a pastoral concern that parishioners might be
easily, spiritually dislocated by radical changes.
Luther’s 1523 Baptismal Liturgy
e genius of Luther’s Order of Baptism (1523) can be described in a few
sentences. He translated into German the medieval Roman rite that he had
undergone as an infant and in which he had been trained as a priest, with a
few exceptions. Luther’s “Flood Prayer”—originally part of a short exorcism
at the beginning of the baptismal service— replaced one opening collect.
e recitation of the Creed was moved from before the Lord’s Prayer to the
baptismal questions, with a condensed second paragraph referring only to
Jesus Christ’s birth and suﬀering. And the exorcism was not eliminated but
shortened. e rite was followed by Luther’s own epilogue, which
endeavored to clarify the purpose of baptism, and by comments on what
baptismal practices he considered to be best held as adiaphora. It is notable
that Luther insisted on one of the traditional modes of the baptism itself, the
threefold (Trinitarian) submersion (dipping) of the infant in the font, and
that he followed the trend of those medieval rites that were dropping the
distinction between male and female candidates.
Luther’s “Flood Prayer” is worthy of attention, though it has been argued
recently that rather than being his own composition, it was a free translation
of a medieval blessing of baptismal water lost to modern scholarship. In
either case, as an addition to the rite of baptism it is doggedly biblical,
moving between images of destruction and salvation, recapturing the
ancient Christian use of these metaphors. On the one hand, Luther invokes
the story of the ood in the days of Noah and the drowning of Pharaoh’s

army during the exodus of the Israelites. Here the congregation hears about
the destruction, the washing away of sin by baptismal water. On the other
hand, Luther calls up the commensurate salvation of Noah and his family in
the ark on the ancient water and the Israelites’ passage through the Red Sea
on dry ground. Here the baptismal waters pre gure the salvation of the
baptismal candidate brought through the font into a new life in Christ. In
the midst of it all is Christ’s baptism in the Jordan, which for Luther set apart
earthly water for baptismal use. e prayer concludes with a stinging rebuke
addressed to the devil who, miserably defeated, is sent on his way out of the
child as the Holy Spirit descends to prepare a dwelling for God within the
child.
Luther’s epilogue, addressed to the readers and users of the rite, sets the
tone not so easily adduced from the words of the rite. He praises baptism as
a most glorious rite. He attacks the casual, even sloppy, disrespectful, and
comedic way in which some pastors were administering the rite, not
properly understanding it. us Luther insists on the need for baptismal
sponsors and all adults to understand the rite in the vernacular: that the
child in question has been freed from the devil and made into a child of
God. e epilogue urges the congregation to sincerely and devoutly own the
prayers of the rite and insists on the need for sober and intelligent priests
and sponsors to be present at all administrations of it. Luther also exhorts
pastors and people to see neither as problematic nor as necessary such
traditional practices as putting salt in the child’s mouth, breathing on the
eyes, or anointing with oil; using baptismal robes and candles; or signing the
child with the cross. What is essential is God’s Word and water on the one
hand, and faith and prayer in response.
Luther’s 1526 Baptismal Liturgy
Once again it was circumstances that led Luther to revision, this time three
years later at the urgent request of the pastor Nicholas Hausmann of
Zwickau, caught between liturgical radicals and civic oﬃcials. As in the case
of his rst rite, the heart of Luther’s second (1526) rite can be characterized
simply. e epilogue of his rst (1523) rite became the preface of his second
—without its last paragraph about Luther not wanting to make any drastic
changes. e rst collect that had been carried over from the medieval rite
was dropped. One of the two exorcisms was removed (though the exorcising

words at the end of the “Flood Prayer” were not removed). e traditional
practices of the priest placing salt in the candidate’s mouth, his breathing
over the candidate’s eyes, and the child’s anointing with oil before and aer
baptism were discontinued, as was the practice of placing a candle in the
child’s hands. ough the reasons for the popular reception of the second
rite can be disputed, that it became popular in various subsequent German
orders of worship cannot be. Neither can the gradual simpli cations of it in
succeeding generations be denied.
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L, E
In contrast to his unabashed appreciation of the medieval baptismal rite,
Luther had a complicated relationship with the ritual of the medieval Mass.
As seen in his theology of the Eucharist, his own rites re ect that tension.
On the one hand, he despised what he considered to be the illicit, vicarious
nature of the Mass itself. On the other hand, he deeply loved the raw,
material notion of eating Jesus Christ in the Eucharist; the Savior who had
once and for all oﬀered Himself for the justi cation of sinners. As some have
put it, Luther jettisoned the sacri cial nature of the Eucharist while he at the
same time exalted its genuinely sacramental nature.

ough Luther’s emerging Eucharistic theology was markedly out of step
with key aspects of the medieval rite that he had celebrated for some years as
a priest, he was cautious about his revision of the medieval rite. He himself
suggested several reasons for this. One was his deep appreciation for the
character of inherited rites—to be changed, puri ed, only at those points
problematic for what Luther considered truly Evangelical theology. Neither
did he rush in to create his own Eucharistic rite, lest it seem that he was
attempting to force out other rites that were being created in other regions of
Germany. He believed that faithful, regional diversity was healthy.
What seems to have driven Luther into action in 1523 was the appearance
of what he considered unorthodox new rites composed by the radical
pastors Andreas Karlstadt and omas Muentzer. It was in this rst, Latin,
rite that Luther recaptured the Evangelical essence he felt had been lost. It
was followed by a more thorough 1526 German revision. e Lutheran
Eucharist continued to evolve; how much its many revisions are in the spirit
of Luther’s own revisions can be seen in their comparison to those that came
from his own heart and pen.
Luther’s 1523 Formula Missae
e most notable thing about Luther’s rst, Latin rite is the absence of a
customary consecratory prayer. What in some form the Church of England
(with a lower sacramental theology) was to keep 25 years later, Luther (with
a higher sacramental theology) seemed to feel was unsalvageable; the
sacri cial action of Christ had for him degenerated into the sacri cial action
of the Church. In traditional terms Christ’s verbi testament, the “words of
institution” spoken by Jesus in the Gospels and repeated by the apostle Paul
(previously surrounded by many words of consecration), seem to appear
suddenly, alone in Luther’s rst rite. But to him they were complete, words
that revealed Christ oﬀering Himself to the Church, addressed to the
Church assembled as they consumed the sacrament in which Christ was
present. Whether these were words of “blessing” or whether Luther ruled
out any kind of Eucharistic prayer can both be contested.
As to the shape of the whole liturgy, Luther preferred that the sermon (in
German) precede it. But once begun it followed the traditional order, much
of it sung, with signi cant “sacri cial” absences; introit, Kyrie, Gloria, collect
of the day, Epistle, gradual and Alleluia, gospel, Nicene Creed, (no

oﬀertory), preparation of the sacramental bread and wine for the table, the
Sursum Corda responses, the preface to the prayer of consecration, (a pause
in place of the prayer of consecration), the words of institution (also sung),
then the Sanctus (instead of before), the elevation of the bread and wine, the
Lord’s Prayer, the peace (celebrant and people facing each other), the Agnus
Dei as the words of administration (repeated with the giving of the
sacrament, in both kinds, to the people—the “action” of the Mass), the
concluding prayer, and the Aaronic benediction. Luther made some
modi cation to the elements of the traditional order at points, and other
elements he upheld; he preferred that the introit be lengthened to a full
psalm; only one opening collect was to be prayed; kneeling at the Incarnatus
during the recitation of the Nicene Creed was proper; the (nonsacri- cial)
elevation/presentation of the sacrament to the people could be maintained;
and candles, incense, and vestments were things indiﬀerent. e prior
statement of an intention to communicate is necessary—the possibility of
private confession prior to communication is not to be eliminated, nor is
fasting as preparation for it.
Luther’s 1526 Order of Mass and Communion
Luther’s rst revised Eucharist, in German, was rst celebrated on October
29, 1525; it was available as a printed text a few months later. As Luther
stated in the preface to his 1526 rite, he did not see the new rite as a
replacement for his 1523 Latin rite. He was adamant both that his rst rite
be untouched and that it be pressed into use where appropriate. He was
concerned that it be available for students and for places in which Latin was
a vernacular language; he expressed a fond wish, in fact, that the Eucharist
might be oﬀered in multiple languages to a people capable of multilingual
worship.
Luther presented his German-language Eucharistic liturgy for Wittenberg
amid rapidly emerging, badly written rites. He hoped that one good (almost)
completely German rite in each region would become the standard. His
quickly proved to be enormously popular. Luther’s new rite still followed the
traditional order, but in a simpli ed fashion, leaving out what he saw as
nonessential or problematic. It proceeded as follows: hymn or psalm (sung),
Kyrie (sung, but in Latin), Epistle (sung), hymn, Gospel (sung), Nicene
Creed (sung), sermon, a paraphrase of the Lord’s Prayer, an exhortation in

preparation for receiving the sacrament, the words of institution (sung), the
Sanctus (sung, in German) with the (nonsacri cial) elevation/presentation
of the sacrament while men and women communicated in separate groups,
the collect of thanksgiving (for the sacrament) and petition (for
strengthened faith and brotherly love through it), and nally, the Aaronic
benediction. Here Luther’s remarkable gi for hearing German melodies
and composing appropriate “folk” music for the parts of the Eucharist came
to the fore. It is perhaps this, above all else, that assured the future of his
German Eucharist.
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L, V
Vladimir Lossky (1903–1958) was an in uential Russian Orthodox
theologian. He was born in Gottingen, Germany, where his father was
studying philosophy at the time. e family later returned to Russia, where
Lossky’s father became a professor of philosophy in St. Petersburg. Aer the
Communist revolution, both father and son were exiled from Soviet Russia.

e son went to live in Paris, where he graduated from the Sorbonne in
medieval philosophy in 1927.
He taught at the St. Dionysius Institute in Paris and became a leading
gure among the Russian Orthodox theologians living in the West. He wrote
e Mystical eology of the Eastern Church (French original 1944; English
translation 1957) and other works in which he explored and explained the
Orthodox theological tradition in a way that made a deep and lasting
impression among Orthodox, Roman Catholic, and Protestant theologians.
He is thus one of the important theologians of the 20th century from both
an Orthodox and an ecumenical perspective.
Lossky’s eology
A central element in Lossky’s thought is the idea of dei cation, which
explores the Christian understanding of salvation in terms of humans
becoming “partakers of divine nature” (2 Pet. 1:4), which is an idea that has
been central to Orthodox theology since the time of the Church Fathers. For
Lossky, dei cation means that humans by grace become what God is by
nature. It is thus a restoration of the human as originally created in the
image of God (Gen. 1:27). However, this does not imply that humans
become equal to God; the distinction between creator and creation remains
essential.
As a means of exploring the idea of humans participating in divine nature
without blurring the diﬀerence between God and human, Orthodox
theology has since the time of the Church Fathers employed the distinction
between God’s essence and His energies. is distinction implies that while
God in His essential immanence remains unknowable, humans still
participate in His energies as manifest in the economy of salvation. In the
14th century the Greek monk and theologian Gregory Palamas emphasized
the signi cance of this distinction in a way that has been normative for
Orthodox theology ever since, and Lossky did much to reinforce the
importance of the Palamite tradition within the context of 20th-century
Orthodox theology.
John Zizioulas (1931-) has challenged Lossky’s Palamite emphasis from
within the Orthodox tradition. Zizioulas has argued that the goal of the
essence/energies distinction, to maintain the idea of dei cation without
blurring the diﬀerence between God and human, is better served by

understanding dei cation as participation in the hypostasis of Christ rather
than participation in the divine energies. Zizioulas understands the Trinity
as the communication of Father, Son, and Spirit, and through its fellowship
with Christ, the body of believers is included in this communion. According
to his critics, this abandonment of the essence/ energies distinction may
imply a kind of pantheism.
Lossky and the Lutheran Tradition
At the time of the Reformation, there was some contact between the
Reformers and Greek Orthodox Church leaders. Some of the Reformers
including Melanchthon thought that the common preference for the
theology of the Church Fathers and skepticism toward the oﬃce of the pope
might allow for some kind of cooperation. is did not lead to anything,
though. e Orthodox found the Lutheran emphasis on human sinfulness
and “grace alone” too close to Manichaeism, and the Lutherans found the
Orthodox doctrine of dei cation too close to late medieval semiPelagianism and its understanding of salvation as obtained partly through
human merit.
For this reason, Luther and the Lutheran Reformation were not important
for Lossky, and he does not pay much attention to Luther in his works. In
this skepticism, he may have been in uenced by the tendency in later
Lutheran-ism to see in Luther a primarily forensic understanding of
justi cation, according to which salvation is understood as a judgment of
acquittal whereby one undeservedly receives the justice of Christ as the
foundation of one’s salvation in spite of still being a sinner. Within this way
of thinking, there is not much room for understanding salvation as a process
of dei cation. is one-sidedness of a merely forensic understanding of
justi cation was challenged by the neo-Kantian presuppositions of the socalled Luther renaissance in the rst half of the 20th century, which arguably
had a better understanding of the moral implications of Luther’s thought.
Both the Luther renaissance and Barthian dialectical theology were
dominated by an antimetaphysical attitude, however. is did not at all allow
for the idea of human participation in divine nature.
Rediscovery of the Orthodox Luther

However, during the last decades of the 20th century, new emphases in
Luther scholarship let Luther’s relation to Orthodox tradition as maintained
and renewed by Lossky appear in a new light. is reorientation in Luther
research was largely due to the discoveries of Finnish Luther scholarship.
Tuomo Mannermaa (1937–2015), professor of theology at the University of
Helsinki, initiated this school of thought, which was also inspired by the
unique and ecumenically fertile relationship between the Orthodox and the
Lutherans in Finland.
Particularly two emphases of this school have proved themselves to be
fruitful and have for that reason been adopted by a larger body of Luther
scholars: (1) the observation that Luther, obviously being well aware of what
is said in 2 Peter 1:4, can use the language of dei cation quite unreservedly;
and (2) the insistence that the antimetaphysi-cal emphasis of neoKantianism and dialectical theology might not aer all be the most accurate
starting point for a historically and theologically accurate appropriation of
Luther’s thought. is has led to a rereading of some of Luther’s central
works, according to which central elements in his thought seem to be much
closer to Losskian Orthodox emphases than previously thought.
When Luther as an old man told the story of the breakthrough of his
theological reorientation, he focused on his new understanding of Romans
1:17, according to which the essential feature of salvation is that God gives
humans His justice (Luther 1883-, 54, 186). He made his readers explicitly
aware that he understood this to be the general hermeneutic of God’s
relationship with humans. Salvation thus for Luther consisted in God giving
humans His predicates as their own, and Luther in this context explicitly
included God’s work (what He does in us), God’s strength (with which He
strengthens us), God’s wisdom (with which
He makes us wise), God’s power, and so forth. Salvation thus for Luther
consisted in humans receiving God’s predicates as their own. is suggests
an idea of participation, even if this terminology is not used explicitly in this
context.
e Mannermaa school has particularly emphasized the way Luther spoke
of faith as Christ present in the believer. For a more detailed understanding
of this central aspect of his thought, one could consult the so-called
Antilatomus, which Luther wrote while he was at Wartburg in 1521. Here
Luther distinguished between Christ as grace (or favor) and Christ as gi

(Luther 1883-, 8, 106–107). Christ as grace refers to the forensic aspect
through which the sinner is forgiven so that the wrath of God does not hurt
him or her anymore, and Christ as gi refers to the presence of Christ in the
believer through which sin is overcome and its wounds are healed. In this
way, Luther combined an understanding of salvation as the work of God that
is absolute and instantaneous with an understanding of healing that is
gradual and process oriented. Luther scholars have discussed which of these
aspects one should consider as the primary one; Luther’s emphasis, though,
rather seems to be that one never has one without the other.
Luther developed his theological emphasis in conscious opposition to late
medieval semi-Pelagianism, which he felt muddled the idea of divine grace
by understanding it as conditioned by human merit. In Luther’s view, this
way of thinking was heavily in uenced by its proponents’ insisting on God
and the relationship between God and humans as being explorable by means
of human rationality. In rejecting this possibility, Luther drew deeply from
the sources that also had informed the Palamite essence/energies
distinction. ese sources were Plato’s dialogue Parmenides, with its
insistence on the idea of oneness as being both unknowable and essential for
the knowledge of all there is, and the appropriation of this idea for the
Christian understanding of God in the so-called Dionysian writings from
the h century. Luther referred to Parmenides in the philosophical theses
of the Heidelberg Disputation (Luther 1883-, 59, 426); he knew the
Dionysian writings very well and repeatedly referred to them. He was aware
that they were pseudonymous and written relatively late, and he was critical
of their content, which he found too theoretical and lacking in
Christological depth. However, a similar critique is heard within the
Orthodox tradition as well.
For Luther, God remains unknowable in His unchangeable immanence.
We have, however, no relation to God apart from His having clothed himself
in His revelation and in this way made himself incarnationally manifest
among us (Luther 1883-, 18, 685). Still, divine unknowability was essential
for Luther, related as it was to his understanding of God who works all in all,
and thus in ways that are beyond our understanding lets everything work for
the best of those who believe. God may be unknowable in His unchangeable
omnipotence; still, this was for Luther precisely the foundation on which the
trust in His promises rests.

Luther and Lossky: Parallels and Diﬀerences
is rereading of Luther in light of the Orthodox tradition lets some
signi cant parallels between Luther and Lossky appear. ey both
understand salvation as the work of God, thus avoiding any idea of human
merit. ey both understand salvation as implying an idea of renewal of the
human, which they see as the restoration of the human as originally created,
and they both explore this renewal of the human through the idea of
participation in divinity as mediated through the person of Christ. ey are
both aware that God is unknowable in His essential and immutable divinity,
and in exploring how God remains unknowable and unchangeable, while
still transcending His immutability by manifesting himself among humans,
they both make conscious use of the Christology of the Council of
Chalcedon with its insistence on the unchange-ability and inseparability of
the natures of Christ.
is goes quite far in removing what were seen as the main obstacles in
the initial contact between the Lutherans and the Orthodox. Lossky and
Losskian theology do not make grace dependent on human merit in a way
that can justify its being criticized as a kind of semi-Pelagianism, and Luther
and Lutheran theology do not emphasize human sin-fulness in a way that
make it impossible to speak of a healing of the eﬀects of sin in human
nature. At the same time, Luther’s consistent reference to the idea of divine
unknow-ability suggests that Losskian Palamism is indeed quite close to
Luther’s thought in this respect. Here, there may be less of a diﬀerence
between Luther and Lossky than between Lossky and Zizioulas.
At the same time, there are emphases in Luther’s thought that seem to
lack clear parallels in Losskian Orthodoxy. e idea of divine election is
essential for Luther, and its inherent notion of the incompatibility between
divine wrath and divine love is an important aspect of his understanding of
divine unknowability. For this, there is no clear parallel in Lossky, who
follows Orthodox tradition in not considering the doctrine of election as
essential in its rejection of the notion of merit. Luther is aer all a Western
theologian whose dependence on Augustinian judicial terminology might
also suggest an understanding of participation in Christ that diﬀers from
what we nd in Lossky and the Orthodox tradition. Luther had, however, to
ght his way back to the theology of the Fathers through heavy opposition

from semi-Pelagianism, whereas Lossky stands in an unbroken tradition,
which through Palamas reaches all the way back to the ancient church. at
Luther for this reason applied a more dualist and battle-oriented
terminology than Lossky might then explain some, but not necessarily all, of
their diﬀerences.
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L
e Reformation in the old Hanseatic city of Lubeck, which was also a free
imperial city, could not be enforced until 1530. Up to that year a Lutherfriendly citizenry met a town council that remained true to the old Catholic
faith. However, already in the early 1520s itinerant preachers were in the city
who preached the new Lutheran ideas. Also the printers in Lubeck
distributed Luther’s writings, which were always a good source of income.
Since Lubeck, as an old Hanseatic city, had a rich mercantile life,
especially the merchants, but also the crasmen, were open to Lutheran
ideas. But the city council tried to oppress Evangelical teaching from the

beginning on. In 1526 the council ordered a public burning of Luther’s
writing in the marketplace, and repeatedly Evangelical preachers were
expelled from the city. e burghers and the followers of Martin Luther,
however, found their own ways to express their protest. In 1529 they sang
Lutheran psalm melodies aer the Catholic sermons in the cathedral and
the church of St. Jakobi. Anticlerical actions followed.
At the end of the 1520s the con icts between the city council and the
Lutheran-minded burghers escalated. e initial points were demands on
the city council to collect a special tax. e burghers utilized the hardships
of the city council to bring forward claims on their part for introducing the
Reformation. In June 1530 the followers of Martin Luther presented their
catalog of claims. e Catholic Mass should be abolished and the
Reformation introduced. Besides this, the burghers demanded more
participation in the administration of the city. e city council nally agreed
to the claims to avoid an upheaval. Beginning on June 30, 1530, the
Evangelical service was oﬃcially held in the churches of Lubeck. e clergy
now was no longer subject to the diocesan chapter, but to the city council of
Lubeck. Furthermore, the Lubeck burghers commissioned a new church
order. Johannes Bugenhagen from Wittenberg, who had already draed
church orders for Hamburg and Braunschweig, obtained the mandate. At
the end of May 1531 the new church order was approved by the city council.
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Martin Luther (1483–1546) was a German monk, priest, and university
professor. He began the long struggle known as the Protestant Reformation.
He founded the “Lutheran” denominations that bear his name. He was
declared a heretic and excommunicated by the Roman Catholic Church, a
status he retains in the present day. Martin Luther was also an important
writer. His popular writings in the German vernacular helped create the

modern German language. Similarly, he played a key role in helping to
create and shape an embryonic German national consciousness, something
virtually unknown in medieval times. Martin Luther was also a musician
who made signi cant contributions to Christian hymnody.
Luther was born in 1483 in the German town of Eisleben, Saxony. His
parents, Hans and Marguerite Luther, were common people of German
peasant stock, hard working and plain, but with a straightforward, practical
intelligence. Having invested wisely in a local mining operation, the Luther
family enjoyed some relative prosperity, a testimony to the emerging middle
class that was just beginning to transform the social and economic
landscape of northern Europe. e Luther family had simple, decent values.
Luther’s family valued education. ey lived during the heyday of the
Northern Renaissance, when learning began extending downward into
formerly illiterate classes and once remote geographical areas of northern
Europe. Luther’s boyhood education included rigorous study in the trivium,
the basic curriculum of grammar, logic, and rhetoric. Study in these initial
years provided Luther with the basic tools of literacy, writing, and critical
thinking. ese developed talents would later make him a formidable
debater and writer. Also, the humanistic values of the Brethren of Common
Life exerted a signi cant in uence on many northern German schools
during Luther’s boyhood. e Brethren emphasized a personal relationship
with God, along with a humble approach to living and learning.
Hans Luther wanted his son Martin to become a lawyer, a practical path
for a young man to take. In 1501 Luther entered the University of Erfurt to
study law. Founded in 1379, the school was expensive and selective, yet
another example of how Western Europe’s traditions of academic excellence
were spreading into once “barbarian” Germany. At Erfurt, Luther studied
hard, becoming one of the best students at the university. He also indulged a
bit in the carefree revelry that always seems to accompany youthful student
life.
Leaving the Law for the Monastic Life
In 1505 Martin Luther was caught in a lightning storm outside of Erfurt. He
called out in a panic to St. Ann, the mother of the Virgin Mary, promising to
become a monk if he survived. When he survived, Martin kept his vow.
Much to his father’s chagrin, he le his study of the law, although he was

close to nishing it. Subsequently, Luther entered the Eremite Augustine
Order of Strict Observance, a monastery in Erfurt.
Luther threw himself wholly into the austere, reclusive world of the
cloister. He received the tonsure, the unusual haircut worn by monks to
emulate Christ’s crown of thorns. He practiced the morti cation of the esh:
fasting, denying himself mundane physical comforts, and eschewing every
carnal appetite. Johann von Staupitz, the monastery’s wise, devout, and
learned abbot, became almost like a second father to Luther.
In 1510 the monastery sent Luther on a trip to Rome to deliver an
important sealed letter. Martin was 27 years old. Monks typically traveled in
pairs. Luther and his companion made the 1,200-mile trek on foot, enjoying
the hospitality of local churches and fellow monastics along the way. Upon
arriving in Rome, the German provincial Luther was at rst favorably
dazzled by the grandeur of the city’s famous churches and prestigious
priests. Aer a time, however, Luther soured on Rome. e city’s wealth and
opulence seemed too sharp a contrast with the humble folk of Luther’s
German homeland. He began to realize how everyday, hardworking German
people paid onerously heavy tithes to support the massive Roman
establishment. Most Germans would never see the splendor of Rome and
probably couldn’t even imagine it. Luther met priests who celebrated the
Mass drunk. He encountered sexually active priests and others openly
cynical about their faith. Luther began to grow disillusioned.
In 1507 Luther was ordained as a priest. is gave him access to the
pulpit, a platform he would use to great advantage for the remainder of his
life. Subsequently, Staupitz charged Brother Martin with returning to the
university to continue his studies. us, Luther returned to the University of
Erfurt. He reentered the university, only now with a more exclusively biblical
focus.
In 1508 Luther completed the medieval equivalent of a bachelor’s degree.
In 1509 he completed a master’s degree with a thesis on Peter Lombard
(1100–1160), the medieval theologian and bishop of Paris. Luther’s work in
this regard made him a respected academic, a distinguished theologian. In
1512 Luther completed his doctorate. en, as he was completing his
studies, the monastery secured him a teaching position at the nearby
University of Wittenberg. He could not have imagined that the school would
one day bear his name.

e University of Wittenberg was another new university, even newer
than Erfurt. It had been founded in 1502 with support from Frederick, the
Duke-Elector of Saxony (1463–1525). Luther quickly acclimated himself to
life on the faculty at Wittenberg. e university’s presence made Wittenberg
a lively, vital town, full of cultural life, festive youthful energy, and an active
intellectual climate. Here, Luther taught and preached. One of his best
friends during this period was Philipp Melanchthon (1497–1560),
Wittenberg’s professor of Greek.
Luther soon became a respected authority on the Bible, as well as church
law. He lectured extensively on the Book of Psalms. In the end, though he
never became a lawyer per se, the legal training he had almost completed
stood him in good stead. His writing was clear and well-informed. He could
apply and synthesize knowledge from a variety of sources. Perhaps most
important of all, he excelled in the art of rhetoric. His words had the power
to move and persuade, and he could reason and debate.

Portrait of Martin Luther
e Just Shall Live by Faith and the Sale of Indulgences
As he continued to study the Scripture, Luther grew increasingly impressed
with Paul’s famous Epistle to the Romans. It became his favorite book. At
some point in these early years, Martin apparently came across Romans
1:17. e simple verse made the straightforward assertion, “e just shall

live by faith.” e verse actually restated an Old Testament passage,
Habakkuk 2:4.
Luther’s encounter with Romans 1:17 became a major turning point in his
life. “e just shall live by faith” would become Luther’s mantra of sorts, the
cri de coeur of the Protestant Reformation. e verse’s simple, powerful,
broad connotations struck like a bolt of lightning. e implications were
staggering. Works were insuﬃcient to help believers achieve salvation. e
righteous lived by faith.
Luther’s clear, exclusive emphasis on faith opened a Pandora’s box of new
questions. Pushed to its logical extreme, “e just shall live by faith” meant
that the Christian had no real need for the vast medieval institutional edi ce
that the Catholic Church had become. e sacraments, the rituals, the
prayers, the rites: none of it really mattered. Not even the pope really
mattered. Yes, such things could have a beauty
and symbolic value. ey could play a role in guiding, teaching,
supporting, and encouraging. But by themselves they were literally
worthless. Only by true faith could believers approach the throne of God.
is emphasis on faith became the great Protestant doctrine of sola ﬁde, by
faith alone.
In 1517 Luther’s evolving ideas on the importance of faith nally clashed
head on with the Roman Catholic Church. e issue that acted as the
catalyst for this eruption of controversy and division was the sale of
indulgences. A common but minor aspect of Catholic Christianity,
indulgences soon became the centerpiece of one Western civilization’s most
important disputes.
Indulgences were actual pieces of paper, “letters of indulgence.” Believers
purchased these fancy parchments directly from the Church. In return for
their money, believers purportedly reduced the time a loved one would have
to spend in purgatory. A notion today eschewed by virtually all Protestants,
purgatory was based on the ancient idea that re puri es: Ex Igne Puritas,
“Purity through re.” For Catholics, there was a biblical basis for the idea of
purgatory. Medieval theologians cited passages like I Corinthians 3:12–15
and Proverbs 10:12 as a biblical basis for purgatory. Paul’s letter to the
Corinthians talks about some souls being saved, but only through re. In
Proverbs, the writer says that charity covers all sins, presumably even aer
death.

e sale of indulgences could be defended as a form of supporting the
Church, a good-faith contribution. Indeed, the sale of indulgences invariably
accompanied prayer, confession, and acts of penance. In some ways,
indulgences weren’t that diﬀerent from the common Christian practice of
the oﬀering. e way the medieval Church promoted them, however,
bothered Luther. It seemingly implied a literal quid pro quo, a raw exchange
of money for salvation.
e sale of indulgences clashed directly with Martin Luther’s notions of
sola ﬁde (by faith alone). But beyond the issue of faith loomed the even more
explosive issue of church authority. Indulgences were a matter of settled law,
approved by duly sanctioned authorities and institutional channels,
including the pope. at is why the sale of indulgences, arguably a minor
issue in and of itself, proved so controversial. Luther did not nd himself in
so much trouble because he had attacked the sale of indulgences per se. He
got in trouble for attacking the legitimate authority of the pope, who had
sanctioned the sale of indulgences. In so many words, Luther declared that
the pope was wrong.
In 1517 the Church had sanctioned a major sale of indulgences, targeting
many areas of northern Germany for their distribution, including Luther’s
home region of Saxony. One of Germany’s most important clerics, Albert of
Mainz, was archbishop of both Mainz and Magdeburg, as well as other
German territories. is was technically against canon law. To hold plural
appointments, Albert had to purchase a dispensation from the Church.
e fees required for the dispensation were huge. To pay the price, Albert
borrowed money from the prominent German banking family the Fuggers,
the Medici of Germany. As collateral for the loan, Albert promised to
promote a sale of indulgences in his territories, the proceeds to be shared
equally between him and the pope. Coincidentally, the pope, the Medici Leo
X (1513–1521), had nancial problems of his own. In addition to the
massive costs of day-to-day operations, the papacy had spent a fortune on
the beauti cation of Renaissance Rome, including St. Peter’s Basilica. e
pope was therefore only too glad to make this arrangement with Albert of
Mainz. It was an arrangement designed to make everybody happy. Albert
would get his dispensation, the Fuggers would get repayment of their loan
with interest, and the pope would replenish his seemingly always depleted
coﬀers.

e 95 eses
To promote the sale of indulgences, the Church sent one of its most
powerful and charismatic orators throughout Germany to promote the new
sale of indulgences. His name was Johann Tetzel (1465–1519). In his
sermons Tetzel preached the hellish res of purgatory. Initially, indulgences
sold well. However, Tetzel’s preaching angered Luther. He subsequently
prepared a document of 95 separate thesis statements attacking the sale of
indulgences on biblical grounds. On October 31, 1517, Martin nailed his 95
eses to the door of the church at Wittenberg. e Reformation had begun.
Derived from the Greek word tithemi (to strike a blow), a thesis ideally
canvasses a distinct, clear idea or premise, typically in a single sentence. e
thesis statement is also an instrument of formal academic writing. us, in
posting the 95 eses, Luther was actually acting in his capacity as a
university professor. Luther initially wrote the 95 eses in Latin, the
language of scholarship. But they were quickly translated into German. e
newfangled machine the printing press, only invented 70 years earlier,
greatly facilitated the spread of Luther’s ideas. us, Luther’s 95 eses
quickly acquired a populist overtone.
e 95 eses attacked the sale of indulgences on biblical grounds. ey
also criticized the pope. In esis 88, Luther famously wondered why the
pope didn’t just forgive everybody if he truly had the power to forgive sin.
Why would he not empty purgatory out of love rather than for money? In
other sections of the 95 eses, Luther speci cally singled out St. Peter’s
Basilica as an expensive travesty, a drain on the nances of the little people
all over Europe. eir hard-earned money owed into Italy, funding the
papacy’s lavish projects and opulent lifestyle.
As the controversy over Luther’s 95 eses grew, Saxony’s status as one of
the myriad states in the Holy Roman Empire became important. Along with
oﬀending the Church, Luther had also roiled the emperor. For centuries the
Holy Roman Emperors had sworn a holy oath to defend the true faith from
heresy. Luther’s escalating dispute with the Church therefore also necessarily
involved the emperor. He would be expected to help quell any false teaching.
As Luther’s standoﬀ with the Church began to spill over into the internal
politics of the Holy Roman Empire, the Church called Luther to appear

before the Imperial Diet, called at Augsburg in October 1518. In the Holy
Roman
Empire, the periodic assemblage of lords and bishops were known as
Diets. Imperial Diets served a function roughly comparable to the English
Parliament or the French Estates General. Unlike the English Parliament,
however, Imperial Diets moved from city to city. us, in 1518 authorities
called Luther to a Diet in Augsburg. ere he would appear before one of
the most respected Christians of the early 16th century, Cardinal Cajetan.
Cardinal Cajetan and Johann Eck
Historians usually portray Cajetan as a reasonable, civilized, and highly
intelligent man. He was one of the most thoughtful defenders of the Catholic
Church’s position in all of Western Europe. He was as staunch an advocate of
reforming Church abuses and corruption as was Luther himself. He just
wanted to do so within the proper channels of ecclesiastical authority, with
obedience to the legitimate hierarchy of the Roman Catholic Church.
Widely respected, he correctly perceived what was really at stake in the
Church’s struggle with Martin Luther: the precious unity of Christian
Europe, spiritual ties that had united otherwise disparate peoples for
centuries.
At Augsburg, Cajetan acted as a papal legate, a person representing the
authority of the pope in proxy. His role was simply to order Luther, on
behalf of the pope, to cease denouncing the Church’s sale of indulgences. He
would hopefully then receive Luther’s recantation. Luther turned the
meeting into something of a debate, however. He parried brie y with
Cajetan over theology. Cajetan le frustrated. Luther le somewhat
emboldened by his exchange with the cardinal. But his de ance of church
authorities had le him in great danger.
Aer the Diet of Augsburg, Cajetan recommended that Luther be sent to
Rome for a trial. As a Christian Catholic, the Emperor would normally use
his imperial authority to enforce Cajetan’s recommendation. Frederick, the
Elector of Saxony, however, balked at the request to extradite Luther. His
passive inaction on the matter eﬀectively gave Martin a kind of sanctuary
and asylum in Saxony. e inability of either the empire or the Church to
stop Luther added a new layer of political complexity to the dispute.
Frederick was a powerful noble. His stonewalling escalated the matter of

Martin Luther to even higher levels. us, the stage was set for the famous
Diet of Worms in 1521, where Luther would appear before the emperor
himself.
Aer the Diet of Augsburg, Martin continued to preach against
indulgences. He grew ever bolder in his denunciations. In 1519 he appeared
in Leipzig for a debate with one of Germany’s most prominent theologians,
the staunch Catholic Johann Eck (1486–1543). Historians typically depict
Eck as cleverer and Luther as more persuasive. Eck was probably a more
highly regarded academic. He served on the faculty at the University of
Leipzig, an older and more prestigious institution than Luther’s University of
Wittenberg.
During the debate, Eck got Luther to state that it was possible for the pope
to err if he deviated from Holy Scripture. Similarly, Eck got Luther to state
that a church council could also err if it deviated from Holy Scripture.
Luther even admitted that both the pope and the Council of Constance may
have erred when they sentenced the Czech religious dissident Jan Hus to
death in 1415. In saying that it was possible for both a council and the pope
to err on a matter such as the execution of Jan Hus, Luther had eﬀectively
sided with heresy. Eck had tricked Luther into defending heresy in front of
several hundred onlookers. In this sense, Eck won the debate on points. On
the other hand, Luther’s straightforward, passionate argumentative style no
doubt made a deep impression.
Luther’s Tracts
In 1520 Luther further escalated the crisis with a torrent of in ammatory
writings. ese were short, provocative treatises, easy to print and distribute
widely. ey were written in German, targeted at everyday German people.
In October 1520 Luther penned On the Babylonian Captivity of the Christian
Church. e text compared the Church in Rome to ancient Babylon, vili ed
by the biblical writers as the seat of corruption, decadence, vile cruelties, and
sinful behavior of every sort. e treatise also argued against most of the
seven sacraments of the medieval Church: baptism, communion,
con rmation, confession, the last rites, marriage, and ordination into holy
orders. Luther thus began the move toward the common Protestant
reduction of the sacraments down to two: baptism and communion.

Another of Luther’s 1520 tracts was the Address to the Christian Nobility of
the German Nation. Along with its religious message to Christians, the tract
called for the Germans to rise up as a uni ed people against Roman tyranny.
is made Luther a major gure in the long evolution of Germany toward a
national consciousness. Nationalism was mostly unknown in medieval
Germany. Identities typically centered around regions, or even towns.
Luther even raised the ancient specter of the Germans’ old ght against the
Roman Empire. He famously compared Germany’s struggle against the pope
to battles fought by ancient Germanic tribes against the Roman Legions, like
the famous “Herman Battle” fought between German tribes and the Roman
army in the Teutoburg Forests in AD 9.
In November 1520 Luther penned yet another famous tract, On the
Freedom of the Christian. is tract continued to clarify and crystallize
Luther’s ideas about salvation. One of the most famous principles to emerge
from these writings was the classic assertion regarding “the priesthood of all
believers,” which meant that each believer approached the throne of God for
himself or herself. In the early 16th century such an idea was explosive. e
Catholic Church taught extra ecclesiam nulla salvus (“ere is no salvation
outside the Church”). To imply that Christians could gain salvation without
the Church’s hierarchy—without its elaborate edi ce of rituals, sacraments,
and complicated doctrines—was a revolutionary idea.
e priesthood of all believers was closely linked to another emerging
Protestant idea, sola scriptura (i.e., by Scripture alone). is meant that the
Bible provided the ultimate source of authority for Christians. Like the
related idea of sola ﬁde (by faith alone), this notion also directly clashed
directly with Catholic teachings. For the Catholic Church, the Bible was
obviously cherished and vitally important. But tradition also played a vital
role in helping believers nd God’s grace. e priesthood provided an
essential source of authority, resolving theological and doctrinal disputes.
No organization can exist without some such authority. For Catholics, to
abolish historic traditions and institutions, replacing them with an emphasis
on scripture alone, was simply unthinkable.
e priesthood of all believers, and the idea of sola scriptura,
accompanied the move toward translation of the Bible into vernacular
languages, a development that would become one of the traits most
commonly linked to the Protestant Reformation. If believers were to read

Scripture for themselves, access to Bibles translated into everyday vernacular
languages was an obvious goal.
Luther’s Excommunication
With the encouragement of the legalistic Girolamo Alean-dro (1480–1542),
a papal emissary to Germany, Pope Leo X nally acted decisively. In June
1520 the Church declared Luther’s ideas heresy in the papal bull Exsurge
Domine (Rise Up, O Lord). Luther remained de ant. On January 3, 1521, in
the papal bull Decet Romanum Pontiﬁcem (It Pleases the Roman Pontiﬀ) the
Church excommunicated Luther. e bull also condemned Luther’s
followers. ose who read his works, protected him, or simply believed in
his teachings were declared equally as heretical as Martin himself.
In many ways Luther’s excommunication is the singular act that de nes
the Protestant Reformation. ere had been heretics and excommunicates
before Luther. But this time there was something new and radically diﬀerent.
e Church’s identi cation of Luther along with his followers was, in
retrospect, the rst oﬃcial recognition of a newly forming Protestant faith.
ough the term had not been invented yet, these people were the rst real
“Protestants.” A new branch of Western Christianity was on the rise.
e excommunication of Martin Luther failed to stop the crisis. For one
thing, the Church could not enforce its excommunication. Protected by the
Saxon Elector Frederick, Luther lay beyond the grasp of both the Church
and the Holy Roman Emperor. He and his congregants eﬀectively ignored
the excommunication. In earlier times, Luther probably would have been
burned at the stake. Perhaps the Church might even have launched a
crusade against the Lutheran heresy, as it had against the French Cathar
heresy early in the 13th century.
Luther continued to preach, teach, and write, despite his
excommunication. us, what had begun as heresy now risked becoming a
true schism. And more than just theology was at stake. e Church also
possessed immense tracts of land and other assets. e Catholic Church
risked losing major areas of Europe. In the face of the impending crisis,
Catholic authorities summoned Luther to appear before the Imperial Diet of
1521, hosted by the city of Worms. ey were going to give him one last
chance.

e Diet of Worms
e Diet of Worms ran from January to May 1521. e Diet planned to oﬀer
Luther one last chance to recant his writings. It was not a trial. e Church
had already decided on the matter of Luther’s ideas: he was a heretic. It was
simply hoped that by having Luther appear before the Diet, in the presence
of the empire’s great lords, bishops, and the emperor himself, Luther would
nally recant. Luther’s friends encouraged him to stay home or go into
hiding. Luther, however, refused. He arrived in Worms on April 16, 1521.
e day aer his arrival in the city, Luther appeared before the Diet.
Across the room, Luther faced the emperor and many other prominent
clerical and imperial dignities. His old debating nemesis Johann Eck was
also present. Luther momentarily stalled. He asked for one more day. e
Diet reluctantly gave him one nal night to consider his positions. e
following day, Luther again appeared before the Diet. Given one last chance
to recant, he once again refused. As part of his refusal, Luther made one of
the most famous statements of freedom of conscience ever uttered. In
English, it is usually remembered as “Here I stand; God help me, I can do no
other.”
Following Luther’s de ant refusal to recant, the Diet issued the Edict of
Worms, which reaﬃrmed Luther’s excommunication, once again
threatening him and his supporters with punishment, up to and including
the death penalty. All of Luther’s books were to be burned. e mere
possession of Luther’s writings was equated with support for the Lutheran
heresy. e edict noted that Luther had promulgated heresy, both in German
and in Latin. It condemned him for the colorful and oen bawdy jibes he
had made against Pope Leo X, likening them to blasphemy.
Luther’s Translation of the Bible into German and the Peasants’ Revolt
With the threat of arrest and possible execution hanging over his head,
Luther made his way out of Worms. According to popular accounts, Luther’s
friends staged a kidnapping, taking him away to the remote location of the
Wartburg tower in uringia. He lived there in semi-hiding until March
1522. It was a tense but productive time for Luther. While he was there he
completed his famous translation of the New Testament into German.
Luther’s translation of scripture into German would become a landmark
moment in the history of the German language.

Luther’s Bible occupies a place in the history of German comparable to
that of the King James Version of the Bible in English and other de nitive
translations into other vernaculars. First of all, it is considered a good,
reliable translation. Perhaps as important, it helped to standardize German.
At the time, German really didn’t even exist as a national tongue. Instead,
German was a welter of regional dialects, oen mutually unintelligible.
Luther wrote the Bible in Hoch Deutsch (High German). His excellent and
expressive German translation provided an important model for German
literature going forward.
Luther returned to Wittenberg in 1522. In 1524 a major revolt erupted
among the German peasantry. e peasant rebels mixed many social and
economic grievances with a strong dose of Lutheran theology. As many of
their leaders advocated adult baptism, the movement had some elements
that foreshadowed the Anabaptist movement, though their violent behavior
certainly had nothing in common with the peaceful Amish and Mennonite
Anabaptist sects that later emerged. For their part, the peasants thought they
had found in Luther’s in ammatory writings a justi cation for violence. One
of the most prominent peasant rebel leaders was a man named omas
Muentzer (1489–1525). Inspired by his ery rhetoric, the peasants began
roaming the countryside, looting, assaulting, and raping.
If the peasant rebels thought Martin Luther would provide them with
moral or intellectual support, they were sorely mistaken. eir violence and
brutality appalled Luther. In 1525 he penned his famous tract denouncing
the peasant uprising, the unsubtly titled Against the Murdering, ieving
Hordes of Peasants. Denouncing their anarchism, violence, and
opportunistic looting, Luther declared that the peasants deserved the “twofold death,” meaning death to both body and soul.
Luther’s strong opposition to the Peasants’ Revolt helped to reposition
him in terms of German political and religious life. It allowed him to cast oﬀ
his youthful rebrand image, exchanging it for a more stable,
establishmentarian approach to social and religious issues. His
denunciations of the peasant uprising helped cast him as a respectable
member of mainstream German society, the kind of solid, civic-minded
sensibility that Lutheranism still embodies today.
Katharina von Bora

Another important development aer the Diet of Worms was Luther’s
marriage to Katharina von Bora (1499–1552). She was a remarkable woman,
a young nun living in the convent in Nimbschen. In April 1523 she and
several other sisters escaped the convent under cover of darkness, hiding in
sh barrels. e women made their way to Wittenberg, seeking the religious
freedom people now equated with the city. Upon their arrival, supporters
sympathetic to their plight sought to nd husbands for the young women,
who were eﬀectively destitute. ey had probably scandalized their families
at home by their ight from their holy vows. On June 13, 1525, Martin
Luther married one of these ex-nuns, Katharina von Bora.
Aer their marriage, Katharina and Martin lived in a secularized
monastery. Katharina bore six children for Martin. e two enjoyed a very
deep love. Martin used to call her “Your Grace,” and “doctor” and “deeply
learned.” Like many nuns, Katharina had an excellent education, making her
very much Martin’s equal in terms of her knowledge of Latin, theology,
history, and rhetoric. e Luther family grew stable and comfortable, despite
Martin’s status as a heretical excommunicate who could not travel freely.
During these relatively peaceful years of Martin’s adulthood, he and
Katharina welcomed many visitors. eir frequent aer-dinner theological
discussions became the stuﬀ of legend, later remembered and published in
various forms as Luther’s Table Talks.
Just as his translation of the Bible into German re ected the Reformation’s
broader move toward reading the Scripture in vernacular languages,
Martin’s marriage to Katharina von Bora re ects another key tenet of the
Protestant movement that was quickly emerging: clerical marriage. Today,
virtually all Protestant denominations accept the marriage of priests and
ministers as fully compatible with Christian ministry.
Anti-Semitism
No discussion of Luther would be complete without reference to the antiSemitic positions Luther took with regard to European Jews. Luther felt that
he shared with Europe’s Jews a desire to be free of the shackles that Roman
Catholicism had imposed on Europe. He therefore saw his successful
rupture with Rome as a victory in terms of the movement toward religious
freedom and toleration. Somehow, this newfound religious freedom led

Martin to assume that the Jews would naturally convert to his brand of
Christianity.
When Jews failed to convert as Luther had hoped, he lashed out. In 1543
he wrote one of his infamous tracts, On the Jews and eir Lies. Luther
especially hated the idea of Jews as the chosen people. Luther believed that
the Christian revelation had superseded the Old Testament religion. Christ’s
gi on the cross was for all humanity, not one single tribe or ethnicity. e
Christian God would never single out a particular group for special divine
favor. God’s love as presented in the Gospels extended to all people equally,
without regard to race, creed, or cultural background. Luther felt that the
chosen people concept had made the Jews arrogant, entitled, and generally
hostile to the Christian faith. eir exclusive identity group mentality also
made Jews duplicitous.
Luther’s anti-Semitism has no doubt marred his otherwise great legacy.
Luther’s anti-Semitic writings have provided fodder for much Christian and
European bigotry that has deeply stained his otherwise signi cant
contributions. During the rise of German anti-Semitism during the 19th
and 20th centuries, Luther’s writings gained a perverse and unfortunate
popularity with many prominent Nazis and anti-Semites.
Luther’s Death and Legacy
Martin Luther lived the last years of his life in a kind of legal limbo. He
continued to write, preach, and teach. He continued to make signi cant
contributions to the culture. A ne tenor, he even oﬀered some excellent
musical compositions to the Church. Posterity usually credits Martin with
having written “A Mighty Fortress Is Our God” and “Away in a Manger.”
Musicians and historians oen contrast the solid, congregational nature of
Lutheran hymns with the more complex, ornate, and specialized choral
music popular in Renaissance Italy. Lutheranism continued to spread. In
1527 Sweden became Lutheran. By the late 1520s, much of Denmark had
also become Lutheran. Soon the Lutheran movement spread to the Baltic
lands, Norway, and even Iceland.
In 1529 the label “Protestant” was coined when a block of Reformers at
the Diet of Speyer refused to join in an otherwise unanimous condemnation
of Luther, still oﬃcially anathema according to the surprisingly ineﬀective
Edict of Worms. In 1530 Protestant Reformers presented their statement of

beliefs to the emperor at the Diet of Augsburg. Luther himself stayed away
from the Augsburg Diet to avoid arrest. Instead, his old friend Melanchthon
read the Augsburg Confession, in German. When the emperor listened
politely to this public airing of heretical doctrines, it was a victory of sorts
for the Protestant cause.
In the following years Lutheranism became increasingly settled into
German life, though not before it drove Germany into a series of destructive
religious wars. Fortunately, Luther never lived to see these. Luther died in
1546. In 1552, Katharina von Bora joined her beloved husband in death.
Martin Luther’s life shows how one individual can make an enormous
diﬀerence in history. He is not only the father of Protestant denominations;
he is also, in a broader sense, one of the most important individuals in the
history of Western civilization. In his time, his adversaries were some of the
most resplendent gures in Europe: Pope Leo X, Cardinal Cajetan, Eck,
Aleandro, and Holy Roman Emperor Charles V. Today, however, these
gures are far less well-known than Luther, a once obscure monk-scholar
who hailed from the rough and remote Germanic areas of northern Europe.
Along with countless churches, there are many schools, roads, statues, and
universities named in honor of Martin Luther.
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L E
roughout his career Martin Luther was a highly productive writer, and the
rst editions of his works appeared on the book market during his lifetime.
Aer his death publication of his works became involved in the disputes
between Gnesio-Lutherans and Philippists, between Jena and Wittenberg.
Several Luther editions were printed in Germany through the early modern
period, but the so-called Weimarer Ausgabe (WA), which began to appear in
1883, remains, together with its English translation in the Luther’s Works,
American Edition (LW), the standard reference work for present-day
scholarship.
Sixteenth to Eighteenth Centuries
As early as 1518 the rst Luther edition was published in Basel. It consisted
only of Latin texts, yet within six months the single-volume edition was sold
out. In the spring of 1520 a collection of nearly all Luther’s German writings
was published, also in Basel. Both this and other German editions of 1520
were in great demand among the reading audience, but by 1521 all had
disappeared from the market as a result of the prohibition against owning
and printing Luther’s books implied by the Edict of Worms, as well as
Luther’s continued literary activities, which impeded the xing of his
thought into a de nitive publication. e success of Luther’s works in both
Latin and German re ects the vast impact of the early Reformation
movement within the empire; in the same years, Luther was heroized in
woodcuts and German vernacular pamphlets. His books, his actions, and
not least his followers turned him into the leading gure of the longed-for
Reformation of Christendom. Only some 20 years later did a successful
attempt to create a comprehensible Luther edition emerge. In the meantime,
the Reformation movements in and outside of the empire had proven
diﬃcult to suppress, as more and more territories, cities, and countries

introduced ecclesiastical and societal reforms. is created a demand for the
Wittenberg Reformer’s works to be collected. Bearing in mind the demands
of the market, printers were likely to do well from publishing Luther’s works,
but he himself was eager for the Bible, rather than his own words, to be read.
In 1539 and 1545 respectively the Wittenberg editions appeared in a
German (12 volumes) and a Latin (7 volumes) series, edited by Luther’s
students and colleagues and promoted by the Saxon electoral court. Luther
accepted the enterprise with reluctance, though he eventually penned the
prefaces to the rst volumes of both series. e criterion for the sequence of
texts in the Wittenberg edition was topical, but not systematic; for example,
one encounters exegetical works in volumes 1, 3, 5, 8, and 10–12 in the
German series, whereas the polemical writings are found in, inter alia,
volumes 2 and 7. roughout the Wittenberg edition, accounts of the
history of the Lutheran Reformation are found written by the editors, who
also altered and added to Luther’s original formulations.
Before the nalization of the Wittenberg edition in 1559, the rival Jena
edition was initiated and indeed completed (1554–1558). is edition—in
two series with eight volumes in German and four in Latin—applied a
chronological editorial principle. e historical signi cance of the Jena
edition lies in its criticism of the Wittenberg edition, which is rooted in the
events following the Schmalkaldic War and the fragmentation of German
Lutheranism aer the Reformer’s death. Aer the Ernestines handed over
the electoral dignity to the Albertine Moritz (r. 1547–1553) in 1547, Johann
Friedrich “the Magnanimous” (r. 1532–1547) lost control of the Wittenberg
edition, and the political situation during the Augsburg Interim slowly
caused a schism between Gnesio-Lutherans residing in Magdeburg and Jena
on the one hand, and Philippists staying at court and at the university in
Wittenberg on the other. Having as its basic premise that neither Luther’s
words nor his theological content could be changed, the Jena edition
contrasted sharply with the altering vein of the Wittenberg edition and was
thus a contribution to the inner-Lutheran discussions of the mid-16th
century. In 1564–1565 the Wittenberg and Jena editions were supplemented
by two volumes with additional material in chronological order, published
by Johannes Auri-faber (1519–1575) in Eisleben, who also edited a selection
of Luther’s correspondence and table talks.

e 16th-century editions, which belonged to the controversies within the
early German Lutheran confessional culture, were reprinted into the early
17th century (so Luther’s wish that people should read the Bible rather than
his works was never ful lled), but the irty Years’ War (1618–1648)
brought about a halt in impressions. In the face of this problem, a
modernized fusion of the former rival series, Wittenberg and Jena, was
edited in uringian Altenburg between 1661 and 1664. Like that of Jena,
the Altenburg edition reproduced Luther’s works in chronological order, but
it also included translated material from the Wittenberg edition as well as
from Aurifaber’s supplements, since the aim was an edition kept solely in
German. is was the case also for the 18th-century Leipzig (1729–1734)
and Walch (17401753) editions. Unlike the Altenburg edition, however, both
Leipzig and Walch arranged the Reformer’s writings topically, ranging from
exegetical, to catechetical, to polemical writings. Even though the Leipzig
edition—the rst one not to be sponsored by princes—reproduced material
from the Altenburg edition, the texts were revised and collated with 16thcentury autographs and rst editions.
Even more erudite was Johann Georg Walch’s (1693–1775) edition,
printed in Halle. Walch and his team of collaborators utilized the Leipzig
edition to establish the text, but they also compared this with the original
sources. is led them to discover Latin works not edited in previous
collections. e 24-volume edition, including correspondence and table
talks, soon became very popular among scholars, and Walch, in addition to
providing Luther’s texts with instructive prefaces, published a
comprehensive Luther biography in the last volume. A second edition was
undertaken by German immigrants to the United States, thoroughly revising
the 18th-century predecessor by modernizing the language and including
new material. e outcome, Concordia Publishing House’s St. Louis edition
of Walch (1880–1910), was highly popular and disseminated also in Europe;
the most recent impression is a mid-1980s German version.
Nineteenth and Twentieth Centuries
In Franconian Erlangen, plans for a Luther edition to replace Walch were
nurtured in the 1820s. e result, the Erlangen edition (1826–1886), took up
the 16th-century bilingual tradition, resulting in a German (67 volumes)
and an incomplete Latin (38 volumes) series. Apart from the section

comprising Latin polemical and historical writings, the material was
arranged topically. Unlike its predecessors, the Erlangen edition was based
solely on 16th-century sources and did not reproduce material from the
diverse Luther editions. New material was discovered, and the result was a
publication even more voluminous than Walch’s edition. e Erlangen
edition was supplemented by the publication of Luther’s correspondence
(1884–1932).
Yet Erlangen suﬀered from poor funding: the paper and binding were of
bad quality, and the printing of a second edition was abruptly discontinued
in 1885 before its nal-ization. Two years before production was halted in
1883, the rst volumes of the Weimar edition had appeared. e architect
behind the WA was the Prussian pastor Joachim Karl Friedrich Knaake
(1835–1905), who purchased nearly 2,000 original 16th-century prints in
order to realize his lifelong dream of publishing the ultimate Lutherana to
end all forerunners, including not only newly found printed texts, but also
Luther’s handwritten material. Knaake’s project was subsidized by the
government of the young and self-assured German Empire, the Grand
Duchy of Saxony-Weimar-Eisenach, and many educational institutions both
inside and outside of Germany. Emperor Wilhelm I’s (r. 1871–1888) demand
that the new edition be completed within 10 years of Luther’s 400th
anniversary in 1883 was not met by Knaake and his team of editors; the WA,
adapting a chronological principle in the presentation of its texts, which
allowed German and Latin material and various genres to be published side
by side, was only completed in 2009. e Luther enthusiasm and the
Kulturkampf of Wilhelmine Germany led Knaake and the editors to issue a
scholar’s version of Luther’s works, marked by close resemblance to the
original 16th-century printings, historical and philological introductions,
and thoroughly composed indexes, but the rediscovery of forgotten and
unknown prints and handwritings during the period of publication delayed
the process. e WA, still the most comprehensive Luther edition, is divided
into four series: the Schrien (Writings), containing 60 volumes in 75 parts;
the 18-volume Briefwechsel (Correspondence); the Deutsche Bibel (Luther’s
German Bible), consisting of 12 volumes in 15 parts; and the Tischreden
(Table Talks) in six volumes. Since 1981, newly discovered material has been
published in the Archiv zur Weimarer Ausgabe.

During the publication period of the WA Luther was translated into both
French and Italian, but the single most important 20th-century Luther
edition in translation is Luther’s Works, American Edition, published in
partnership by Concordia Publishing House and Fortress Press. e rst
series (55 volumes), published between 1955 and 1986, succeeded in
facilitating a historiographical shi, making Anglophone Luther scholarship
a serious player in academia. From the mid-20th century German and
Scandinavian Luther scholars could no longer claim to have sole authority to
reproduce the only valid picture of the Reformer, but would increasingly
have to take seriously the research of their North American colleagues.
Moreover, the LW became a valuable global research tool, as familiarity with
Latin and 16th-century German could no longer be expected of all 20thand 21st-century Luther readers. At the millennial change, the global access
to Luther’s writings was increased by CD-ROM and online versions of both
the WA and LW editions. Since 2010 Concordia Publishing House has issued
a second series in 28 volumes consisting of previously untranslated WA
material, as the original LW only contained one-third of the WA. e new
series prominently features sermons, disputations, and prefaces.
Twenty-ﬁrst Century
e 500th anniversary of the Reformation in 2017 has proved a catalyst for
the translation of Luther into other tongues than the traditional Lutheran
principal languages, and also for the investigation of his theology in these
languages. Latin America was colonized by the Portuguese and Spanish
from the Late Middle Ages, and Luther’s writings found few readers there in
early modern times. Circumstances changed when German immigrants
arrived in Brazil and Argentina. In the 19th and early 20th centuries,
Lutherans of German descent and indigenous converts used the St. Louis
Walch or LW editions, but a Spanish-language, 10-volume Luther collection
was printed in 1967, and since 1987 a Portuguese collected edition is being
published, with 11 volumes published so far.
Missionaries were present in Africa from the 17th century, but it was only
in the second half of the 20th century that African Lutheran churches began
to develop an original theology, utilizing Luther as an instrument in the
criticism of Western colonial power. Part of this development was the
churches’ linguistic shi from English to African languages; alongside

translation of the Bible into, for example, Swahili has come the issuing of
Lutheran hymnals and the confessional writings, oen with nancial help
from Lutheran churches in North America and Europe.
In Asia, too, Luther’s thought journeyed with the missionaries, but only
recently has it been translated, apart from the Small Catechism and a few
hymns. Luther’s theological concepts are oen diﬃcult to express adequately
in the Asian languages; however, among scholars there is an increasing
interest in Luther studies, the scarcity of sources being a major problem. e
WA is only found in Hong Kong, Taiwan, and Japan, and oen translations
of Luther into the Asian languages are based on the LW.
In the 21st century Luther’s theology is becoming truly global, calling
forth inevitable questions of culture, translation, and understanding: Can
the 16th-century concepts of a German theologian mean anything to, say, a
21st-century Chinese reader? Editing, translating, and publishing Luther for
a global audience is also a question of making him understandable. Major
tasks lie ahead.
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L C  C M, T
e most conspicuous innovation in Lutheran liturgy as it generally
developed since Luther’s liturgical breakthrough with his rst church service

in German, his Deutsche Messe (published in 1526 aer Luther held the rst
German Mass based on this order on October 29, 1525, in Wittenberg) was
undoubtedly the central place vernacular hymns came to occupy also
outside Germany. is was in contrast to other, even earlier German
Protestant church services by, for example, omas Muentzer. Luther
himself was involved in the writing of German hymns as well as in their
musical settings beginning in 1524. So were contemporary cantors and
composers, notably Johann Walter, with whom Luther collaborated
extensively. Over the following centuries the Lutheran chorale, not least as it
appears in homophonic four-voice settings, became a musical symbol of
Lutheran-ism in spite of stylistic changes over time, which naturally came to
aﬀect hymns in their poetical forms and musical settings. A broad notion of
“a Lutheran hymn” as a recognizable musical type, extracted from a variety
of historical examples of Lutheran hymns from diﬀerent places and times,
can be noticed in two kinds of reception within the broad (but not entirely
well-de ned) category of “classical music” (Petersen, 2008, 2012).
First, actual Lutheran hymns have been quoted, and sometimes used as
points of departure for musical adaptation and further processing, in
musical works, especially since the 18th century, in operas, symphonies,
chamber music, and of course, in church cantatas, oratorios, and passions,
thereby signaling a Lutheran identity or context. Second, musical items
(occasionally including text) have sometimes been newly composed in order
to represent the in a sense ahistori-cal type of Lutheran chorale outside of a
congregational or liturgical context as a pastiche for use within a larger
musical composition. In the following, examples of both kinds are
mentioned and a few are discussed in some detail.
Felix Mendelssohn-Bartholdy’s Fih Symphony, with the epithet
“Reformation,” constitutes one of the most famous examples of the rstmentioned kind of reception. e symphony was originally intended for the
celebration of the 300th anniversary of the Augsburg Confession in 1830.
For unknown reasons, however, it was not performed until 1832. As
suggested by the prominent Mendelssohn scholar Larry Todd (2003), the
symphony represents strife between Catholic and Lutheran music featuring
“Catholic polyphony” in imitation of Palestrinian style in the rst
movement, including also the “Dresden Amen” used in German Catholic
tradition (later famously quoted by Richard Wagner in his Parsifal),

confronted by chordal wind fanfares. At the beginning of the fourth
movement, the ute introduces the
melody of Luther’s hymn “A Mighty Fortress Is Our God” (“Ein feste Burg
ist unser Gott”; a rewriting of Psalm 46 from 1529/1533), probably
composed by Luther himself (Jenny 1985, 16). e whole movement is built
on this melody, gradually building up to a climactic, triumphant full
orchestral setting of the chorale (Todd 2003, 225–227, 268).
Two German operas of the mid-19th century stage a church ceremony to
begin the opera, which in both cases includes a pastiche of a Lutheran
chorale: (1) Robert Schumann’s Genoveva to his own text, based on a play by
G. F. Hebbel and set in the Frankish kingdom in the eighth century; it was
rst performed in 1850; and (2) Richard Wagner’s Die Meistersdnger von
Nurnberg (“e Mastersing-ers of Nuremberg”), also to the composer’s own
text, set in Nuremberg in the 16th century and rst performed in 1868. In
Schumann’s case the use of a Lutheran chorale was obviously anachronistic,
considering the early medieval setting.
Giacomo Meyerbeer’s opera Les Huguenots (e Huguenots; the Paris
Opera 1836, with a libretto by Eugene Scribe and Emile Deschamps) uses
the massacre of thousands of French Protestants in Paris on St.
Bartholomew’s night in 1572 as the dramatic climax of its plot. Meyerbeer
chose to use Luther’s “A Mighty Fortress Is Our God” as a symbol for the
Protestant (but not Lutheran) Huguenots, and the hymn features
prominently at several places in the opera.
Lutheran cantatas, passions, and oratorios, performed during services
especially in the 18th century, used Lutheran hymns, as is notably the case in
J. S. Bach’s cantatas and passions (Marissen 2008; Stokes 2004). It is
particularly interesting in the context of this entry to note that some of such
works, in particular J. S. Bach’s passions and his Christmas oratorio
(composed of cantatas for holidays during the Christmas season), have been
received into classical music beyond their original (and also sometimes
later) performances within Lutheran church services. In 1829 Mendelssohn
gave the rst public (concert) performance of J. S. Bach’s St. Matthew Passion
since Bach’s death in 1750, with huge success. From that time, Bach’s St.
Matthew Passion, and gradually also the St. John Passion and the Christmas
Oratorio, became part of a European “canon” of music. ey are still
commonly performed in contemporary classical music culture, not only at

church concerts, but also in completely secular concert arrangements, as
beautiful music by a great composer. ese works have also been recorded
numerous times and are listened to through the electronic media in
individualized ways in modern culture. In these and other similar ways,
Lutheran chorales from particularly famous Lutheran religious music have
come to have a presence in modern Western music culture, beyond
congregational and religious boundaries and regardless of their origin in
confessional Lutheran liturgy.
In another speci c case, a musical piece including a Lutheran chorale
broke the boundaries between Lutheran ceremonial and liturgy on the one
hand and classical concert music on the other. Josef Martin Kraus, court
capellmeister at the royal Swedish court, wrote the ceremonial music for the
funeral rites for the murdered King Gustav III of Sweden. While the actual
burial ceremony took place on May 14,
1792, the king’s bier had already been brought ceremoniously to the
Riddarholms Kyrken in Stockholm, the resting place for Sweden’s royalty, on
April 13. For this occasion Kraus wrote a symphonie funebre in C minor. Its
third movement is a straightforward orchestral setting of a Swedish
Lutheran hymn, a rewriting of Michael Weisse’s German funeral hymn,
“Nun lasst uns den Leib begraben” (“Now Let Us Bury the Body”) found in
the oﬃcial Swedish hymnal of 1695, with only minor deviations from the
chorale as found in the Swedish chorale book of 1646. It is possible that this
movement functioned as accompaniment to the singing of the hymn by the
congregation. e last movement of the symphony is based on the melody of
the chorale, developing it into a fugue (Petersen 2008, 590–591). e
symphony, originally part of a Lutheran royal ceremony, soon became part
of classical music culture in Sweden. Today, the symphony is performed as a
classical concert piece and has also been recorded on CDs outside of any
religious context.
One of the most highly respected 12-tone compositions from the rst part
of the 20th century, Alban Berg’s Violin Concerto (1935) also includes a
Lutheran chorale. e concert was written in memory of Manon Gropius,
daughter of Alma Mahler and Walter Gropius. She died aged only 18, and
Berg, who was a friend of the family, dedicated his new work “to the
memory of an angel.” In the second part of his composition, Alban Berg
brings in an instrumental quotation of the Lutheran chorale “Es ist genug,” a

hymn by Franz Joachim Burmeister with melody by Johann Rudolf Ahle.
Berg uses J. S. Bach’s version from his cantata BWV 60, O Ewigkeit, du
Donnerwort II (1723), in which a setting of the h stanza of the mentioned
hymn forms the conclusion (Stokes 2004, 98–99). In Berg’s work, the
melody is quoted by the violin, while the Bach chorale is played by wind
instruments (Jarman 1983, 143–144). Although even the 12-tone row, which
Berg employed in his work, is tonally inspired (using triads), the
introduction of the melody and not least the Bach chorale achieves a
remarkable eﬀect in terms of associations with church and at least a
momentary musical consolation.
Many more examples of uses of Lutheran chorales could be listed.
Wolfgang Amadeus Mozart famously used a Bach setting of a Lutheran
chorale at a crucial point in the dramaturgy of his Magic Flute (1791);
Mendelssohn used Lutheran chorales in his St. Paul oratorio (1836) and his
un nished oratorio Christus, inspired by J. S. Bach, and also in his Second
Symphony (Lobgesang); and Gustav Mahler’s Second Symphony (1894)
employed a setting of Friedrich Klopstock’s hymn “ou My Dust Awaking
from Brief Rest” (“Auferstehn, ja auferstehn wirst du,” 1758). Further, Anton
Bruckner, Carl Nielsen, and numerous other composers have used settings
of Lutheran hymns in their compositions. is practice has thus not been
con ned to composers of a Lutheran background.
References and Resources
Highcock, Nancy, et al. 2016. “Hymns.” In e Encyclopedia of the Bible and
Its Reception, vol. 12, edited by Dale C. Allison, Jr., Hans-Josef Klauck, et
al. Berlin: De Gruyter.
Lutheran Church Orders in German Lands
Huebner, Steven. n.d. “Huguenots, Les (‘e Huguenots’).” In e New
Grove Dictionary of Opera. Accessed November 27, 2016.
www.oxfordmusiconline.com.
Jarman, Douglas, 1983. e Music of Alban Berg. London: Faber and Faber.
Jenny, Markus. 1985. Luthers geistliche Lieder und Kirchengesänge:
Vollständige Neuedition in Ergänzung zu Band 35 der Weimarer Ausgabe.
Köln, Germany: Böhlau.

Marissen, Michael. 2008. Bach’s Oratorios: e Parallel German-English
Texts with Annotations. Oxford: Oxford University Press.
Petersen, Nils Holger. 2008. “A Sublime Royal Funeral.” In A Due: Musical
Essays in Honour of John D. Bergsagel & Heinrich W. Schwab, edited by
Ole Kongsted et al., 590–602. Copenhagen, Denmark: e Royal Library.
Petersen, Nils Holger. 2012. “Classical Music.” In e Encyclopedia of the
Bible and Its Reception, vol. 5, edited by Dale C. Allison, Jr., Hans-Josef
Klauck, et al. Berlin: De Gruyter.
Stokes, Richard. 2004. J. S. Bach: e Complete Cantatas translated by
Richard Stokes. Toronto: Scarecrow.
Todd, R. Larry 2003. Mendelssohn: A Life in Music. Oxford: Oxford
University.

—Nils Holger Petersen

L C O  G L
In his treatise on the Christian life entitled e Freedom of a Christian,
Martin Luther contended that in regard to one’s relationship with God, the
Christian is utterly free, compelled by no law. But in regard to one’s
relationship with other human beings, the Christian is completely obligated,
subject to all by the law of love. e Lutheran church orders in the German
lands (and in other lands such as Denmark and Sweden) arose out of this
fundamental conviction of Luther: order and structure are necessary as the
people of God live as a church guided by the gospel. e church orders
structured the Reformation church to live in the freedom of the gospel in
relationship to God and in loving service to all those around them.
Church orders were a unique development of the Lutheran Reformation.
While Reformed territories (such as Rhein-Pfalz and Baden) produced
church orders, within the Lutheran city and territorial churches in Germany
they were fundamental instruments of identity formation. While the
Lutheran Reformers prepared church orders as early as 1525, it is the “Saxon
Unterricht der Visitatoren” (Instructions for the visitors of parish pastors in
Electoral Saxony) that propelled the development of church orders
throughout Germany. e Reformers produced at least 135 prior to the
Peace of Augsburg in 1555. e second wing of Lutheran Reformers

produced a similar number from aer the Peace of Augsburg until the end
of the 16th century.
Church orders were ecclesiastical documents promulgated by the ruler or
city council that governed and structured the Lutheran Church’s life in a
territory or city. Since the Reformation abrogated Roman Catholic canon
law, the Reformers perceived the need for order in the Church’s life.
e church orders regulated three areas: doctrinal matters (territorial
confession of the faith), worship matters (liturgy and ceremonies), and
church organization matters (polity, administration, charitable institutions,
schools). e orders were comprehensive in scope and directed all the
elements of the Church’s life in a particular region.
Witnesses to a Reformation Church Life
In preparing church orders the Lutheran Reformers sought to establish the
Reformation message in the Church’s organizational life. In the 16th century
Germany was a patchwork quilt of territories of various types, territorial
cities (some independent), and free imperial cities. e structured life of the
Reformation Church spread through the work of theological Reformers and
pastors across these various legal entities. Lutheran church orders arose out
of the need for an organized church life that re ected the Reformation
message but in ways contextually appropriate for a particular territory or
city. It is for this reason that Emil Sehling in his monumental, critical edition
of the church orders could refer to their development in terms of families of
church orders based on the links between various territories and their
princes ([1902] 1955, 1:9). However, as Jeﬀrey Jaynes indicates, the shape of
a church order depended not only on the ritual, theological, and political
context of the territory, but also on the liturgical, theological, and political
predispositions of the primary Reformer(s) charged with preparing the
church order (1993, 90–93). A network of Reformers involved in the
draing of church orders developed. e in uence of those Reformers upon
one another as they draed the church orders had a signi cant impact upon
the shape of the church orders themselves.
e rst generation of Reformers labored to prepare church orders from
1523 to 1545. e outbreak of the Schmalkaldic War in 1546, the subsequent
establishment of the Augsburg and Leipzig Interims, and the ultimate
settlement of the con ict with the decree of the Peace of Augsburg in 1555

marked an interim in the preparation of church orders and the network of
Reformers associated with the endeavor (Jaynes 1993, 132–134). No new
church orders appeared during that 10-year period, and when the task of
preparing church orders resumed in 1555, a second generation of Reformers
took on the task, the rst generation having departed from the scene.
Assessing this substantial number of church orders and their relationships
to one another leads scholars to oﬀer various taxonomies. Emil Sehling
developed a territorially oriented taxonomy. Luther Reed, in his study of the
Lutheran liturgy, re ected Sehling’s taxonomy by arguing for three
groupings: a central Saxon-Lutheran type, an ultraconservative type
(retaining many pre-Reformation elements), and a mediating or radical type
exhibiting more explicit Reformed in uences (1947, 88–89). Jeﬀrey Jaynes
(1993) expanded these classi cations by examining the roles of the
theological Reformers who prepared the orders and their cross-territorial
connections with one another. e following classi cation re ects Jaynes’s
taxonomy: (1) the orders of Saxony in uenced heavily by Philipp
Melanchthon
and Justas Jonas; (2) the orders of Brandenburg and east/ central
Germany, especially Ansbach, the Upper Palatinate, and Pfalz-Neuburg,
heavily in uenced by Andreas Osiander, Veit Dietrich, Urbanus Rhegius,
and Johannes Brenz; (3) the orders of north Saxony, in uenced heavily by
Johannes Bugenhagen, Antonius Corvinus, Justas Jonas, and Martin
Chemnitz; (4) the orders of west/central and southern Germany, especially
Wurttemberg and Augsburg, heavily in uenced by Johannes Brenz and
Martin Bucer; and (5) idiosyncratic orders that depart signi cantly from the
patterns of the previous four groups, in particular the rites for the diocese of
Cologne and for Liegnitz and Brieg.
e reliance of the orders on the theology and predecessor documents of
Luther directly correlates with the person who prepared the church order for
a particular territory. e church orders prepared by Luther’s intimate
associates and those in uenced by Luther, but less directly, had the most
signi cant impact and in uence on Lutheran Church life. e church orders
prepared by those directly and intimately associated with Luther include the
majority of the territorial orders of Saxony, uringia, Niedersachsen (north
Saxony), Mecklenburg, Pfalz-Neuberg, and Pommerania. e church orders
associated with those less directly connected with Luther include the

majority of the territorial orders of Brandenburg, Brandenburg-Nurnberg,
Schwabia, and Wurt-temberg. Church orders prepared by territorial
Reformers less directly in uenced by Luther but that in uenced subsequent
Lutheran church orders include those of Augsburg and Cologne under
Martin Bucer’s hand.
rough their varied backgrounds and contexts the authors of the church
orders contributed in diverse ways to the organizational structure and
identity of the German Lutheran churches, enabling Lutherans to live in
Luther’s freedom of the gospel before God and to order their life together in
loving service to one another.
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L C M
Despite Luther’s own hesitations about entering into marriage, the monk
turned Reformer was outspoken in his refusal of clerical celibacy and his
advocacy of clerical marriage from 1520. is gure of thought clearly had

late medieval roots, but it was only with the 16th-century Reformations that
clerical marriage became part of the religious culture of European
Christianity, that is, in the Protestant confessions. One of the long-term
eﬀects of the Reformation’s approval of clerical marriage was that the
parsonage (Pfarrhaus) and the pastor’s family became a center of piety,
education, and religious identity formation, as well as a role model for other
households in the nascent Protestant confessional societies.
Over the history of Christianity, Matthew 19:12 and 1 Corinthians 7
became the key biblical passages in the defense of clerical celibacy, made
into ecclesiastical law in force at the Synod of Rome in 386, drawing on the
ascetic elements found in New Testament traditions and in early Christian
writers like Tertullian and Origen. Chastity was regarded as a precondition
for the performing of liturgical service. However, married priests were not
an uncommon phenomenon in Latin Europe, and one of the objectives of
the high medieval Gregorian reform movement (from the late 11th century)
was to prevent clerical marriage and reestablish celibacy. Hence, the Lateran
Council II in 1139 annulled clerical marriages. Later, the celibacy
requirement was made part of imperial law, and those priests contravening
it would thus be subject to punishment from ecclesiastical as well as secular
jurisdiction. Nevertheless, many priests continued to have concubines, oen
not concealing this fact from the public.
Clerical Marriage and the Reformation Movement
In the late 15th and early 16th centuries, canonists and humanists alike were
developing thought on marriage that viewed it in a context of creation
theology: marriage was thus instituted by God in paradise. Marriage was
interpreted as both a moral (the origin of chastity) and an emotional (the
fountain of joy and happiness in life) resource. However, the late medieval
authors did not apply these thoughts to celibacy, even if they were critical of
this institution as well. Aer all, their criticism was not targeted at the
content and goals of celibacy, but rather at widespread concubinage and at
the legal administration of celibacy, for example in the case of the papal
right of dispensing from canon law and thus granting permission to clerical
marriage, as Erasmus of Rotterdam (1466–1536) complained. On the
contrary, (lay) marriage and clerical celibacy were considered to be equal
callings, as for example by the Strasbourg preacher Johannes Geiler von

Kaysersberg (1445–1510). In his early theology, Luther followed this pattern
of thought, for example declaring in his sermon on baptism of 1519 that
monastic celibacy and lay marriage were two ways of walking through life
that were of equal value (LW 35, 41).
In 1520 Luther changed his mind. In his Address to the Christian Nobility
of the German Nation, the programmatic text of his Reformation, he
demanded, among other things, that clerics be given the right to marry (LW
44, 175–179). Departing from Luther’s notion of the common priesthood,
the traditional distinction between a clerical and a lay estate was shown the
door in Reformation theology. Andreas Bodenstein von Karlstadt (1486–
1541), Luther’s colleague at Wittenberg, also discussed similar thoughts in
the same period. Luther’s so-called teaching of the three estates, maturing
throughout the 1520s, regarded marriage and the household as one of the
estates (the others being civil governance and the Church) into which every
Christian has been placed by God—and of course, this also applied to
clerics.
From 1521 a large number of clerics, both priests and monks, decided to
marry, thereby showing their explicit support of the Reformation
movement. is intentional break with celibacy was co-instantaneously a
public Reformation confession and a means of propaganda. As the marrying
clerics transgressed both ecclesiastical and secular law, their sovereigns or
magistrates were faced with a problem. Sanctioning the ventures of the
clerics could, all things considered, be interpreted as approval of the
Reformation movement. It was only in 1525, however, that Luther himself
married, four years aer he launched a frontal attack on monasticism in his
Judgment on Monastic Vows (LW 44, 251–400). His wedding to the former
nun Katharina von Bora (1499–1552) was thus not the rst clerical marriage
in the Protestant world. Fathering six children, the Reformer was oen strict
in his method of upbringing, but the sources also give evidence of a caring
and loving father. As fathers and civil men Luther, and with him the
Lutheran pastors, had to take care of duties that their predecessors never
had to manage.
Long-Term Cultural Impacts
Many German pamphlets of the early 1520s thematized clerical marriage.
Both in these pamphlets and in subsequent Lutheran literature on ideal

pastors and Christian households, for example, Justus Menius’s (1499–1558)
Oeconomia Christiana of 1528 and Niels Hemmingsen’s (1513–1600) Pastor
of 1562, advocacy was advanced of the virtuousness and integrity of married
clerics in opposition to the lecherous and immoral breakers of celibacy who
swore by concubines instead of keeping a proper household. e Lutheran
pastor was not just performing the liturgical service; he also had to be a role
model for the society, to live as the perfect Christian Hausvater with a pious
and beautiful wife and obedient children. A pastor and a parsonage could
thus not be envisioned as being independent from wife, children, and
domestic servants. e pastor and his wife were constructed according to an
aristocratic model; they were the master and the mistress, reigning over
their household and their parishioners.
Aer the deconstruction of the clerical/lay division in the early 1520s, the
Lutheran pastors were now members of the civil society, as were also the
Reformed pastors. In this respect pastors and parsonage resembled the rest
of society, but on the other hand pastors, by their example, had to be a
lighthouse for every Christian in all estates. e parsonage was thus
constructed as the best of households, acting on the assumption in the new
Protestant cultures of religion and piety that marriage and family were the
vocation of all Christians, regardless of their function in society.
e pastors no longer enjoyed legal immunity, and according to the
wishes of the new Protestant rulers, they also acted as public oﬃcers in
service of the prince or the magistrate. e traditional liturgical and pastoral
duties of the clergy endured, too, and this uctuation between the secular
and the religious sphere, the pastors and their homes being simultaneously
spiritual and temporal, would come to characterize early modern European
Protestant societies.
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L D S  E
Education was a crucial component of the Reformation; it ensured that the
next generation was educated in theological doctrine. Luther, Melanchthon,
and many of the other earliest Reformers were educators in the German
university system and so were naturally inclined to couple theological and
educational reforms. Luther’s catechisms were intended to foster lifelong
learning among Lutherans and therefore hold a core position in Lutheran
education. In uenced primarily by Augustinian models of education and
humanism, Luther rejected the scholastic educational model, of which he
was a product. Desiderius Erasmus (1466–1536) led the move to apply the
liberal arts (trivium and quadrivium) to younger children. Prior to Erasmus
the liberal arts were reserved for those who attended university, while the
elementary levels focused on more practical knowledge (arithmetic and
letters). Erasmus advocated the use of play in moderation as a tool for
learning, lessening the play as children grew, and for the removal of corporal
punishment in schools.
e study of Latin, Hebrew, and Greek was considered essential so that
students would be able to read the Scriptures directly and avoid the use of
commentaries. Reading biblical texts in their ancient languages was vital to
entering into the experience of their study. Language study also allowed
students to read the classics of antiquity, which were considered useful for
intellectual and moral development.
As the Reformation progressed, the reliance on humanism as a model
declined; what emerged was a “confessional humanism” that held
instruction in the catechism as the highest priority (Korcok 2011). Baptism,
catechesis, and
vocation provided the framework for pedagogy. e nature of humans is
understood through baptism, the purpose of humanity is understood
through vocation, and the discovery of nature and purpose is done through
catechesis (Korcok 2011).

Lutheran states in Europe had signi cantly more schools than nonLutheran states. Several of these many schools were dedicated to the
education of girls. Lutheran states also had more direct control of schools
because of the church-state relationship. In non-Lutheran states the schools
were overseen by the churches and were oen an option alongside public
schools run by the state and/or other religious schools.
Purpose of Lutheran Day Schools
e ultimate purpose of Lutheran education is the restoration of the image
of God in fallen human beings, although this will not be fully complete until
believers enter into heaven. is restoration is partially achieved on Earth
when the students are taught to know God as well as sinful people can, come
to saving faith, and nd joy in service to both God and humans. Day schools
intend to develop a Christian worldview so that all areas of the student’s life
will be guided by it. e student who successfully completes Lutheran
education will be able to serve God through vocation, through service to the
church and community, and in spiritual leadership of the home. Day schools
are considered vital to the work of the Lutheran Church. In addition to
providing an alternative to public education, they provide a sense of vitality
to the Church, as children and teachers are in the church building during
the week and participate in church life. Day schools provide an evidence of
Christian witness to the communities in which they function and provide
entry level doctrinal training to not only the children of church families but
also the children of nonbelieving families who choose Lutheran education
over public education for a myriad of reasons.
Sixteenth to Seventeenth Centuries
e understanding of childhood changed due to the Reformation: children
were understood as sinners who needed to be taught morality rather than
inherently pure and innocent. While they were understood to possess a
simpler, purer faith, they still had to contend with sin at a very young age,
and right action was not something that was natural to them.
e Reformers considered Latin schools (Lateinschulen) the best vehicle
for education: schools that taught younger children primarily in the
vernacular language but steadily increased instruction in Latin until the
higher grades were taught almost exclusively in Latin. Up until the 18th

century many Lutheran churches continued to use Latin in their liturgies, as
well as it being the common language used for theological and civic
documents. e vernacular was not completely neglected in Lutheran
educational programs, but existed to a smaller degree at this time. Children
were to be educated regardless of social status, and the Lutherans
campaigned for mass literacy. Increases in the popular literacy rates in
Sweden, for example, can be attributed to Lutheran education.
e rst Latin school founded on pedagogical principles derived from the
Reformation was organized in 1524 by Philipp Melanchthon in Nuremberg,
and by the end of the 16th century there were either new Latin schools or
reorganized Latin schools in approximately 300 cities or towns (Korcok,
2011). A distinguishing feature of these new Lutheran Latin schools was that
they were organized according to a prescribed curriculum and standards,
ensuring uniformity across locales. Latin schools prior to the Reformation
upheld individual curricula and standards, which led to varying levels of
educational quality.
e education of girls was included in these reforms, although it was
conducted separately from the boys. e Lutheran understanding of
baptism, that all who are baptized come before God as equals, led to the
belief that girls should have access to education equal to that of boys. e
diﬀerences in their education were that girls were only to be in school for
one to two hours a day so that it would not detract from their household
chores, and it was focused primarily on catechetical studies.
Eighteenth to Nineteenth Centuries
Education in Europe, particularly in Germany, was in uenced by Pietism’s
emphasis on practical vocational skills and use of the vernacular language.
is in uence moved the basic educational model away from the liberal arts.
Time was to be measured in the classroom, and wasted time was sinful. In
contrast to Luther’s emphasis on learning and memorizing the catechism,
the Pietists advocated literacy in the vernacular so the Bible could be read.
Johann Friedrich Oberlin (1740–1826) enrolled children as young as
three years old with the belief that an early education would prevent
corruption from the parents, in direct opposition to Luther’s position that
the parents were the primary catechists of their children.

e in uence of rationalism changed the needs education was seen to
address. Rather than focusing on the doctrinal needs of the Church, the
emphasis was shied to the social and psychological needs of children.
Moral development took precedence over the traditional catechetical
training.
At the same time rationalism was changing the educational landscape in
Europe, there was also a trend, particularly in Germany, toward using
education to promote nationalism. Confessional schools, such as Lutheran
schools, were considered divisive and a threat to the emerging nationalistic
movement. Due to the scriptural basis of Lutheran curriculum, Lutheran
schools were less likely to follow educational trends and new theories. If a
curriculum was antibiblical it was rejected by the Lutheran schools.
Twentieth to Twenty-ﬁrst Centuries
Beginning around the end of the 19th century and progressing into the 20th
century, European nations began to make elementary education
compulsory. Children of all social classes were required to attend school,
with the length of education varying from country to country. Literacy rates
increased dramatically. With the increase in students there was a decrease in
classical education. Classical learning (Latin, Greek) moved from being the
norm to being for an elite group of students, those who intended to progress
to a university for higher learning. Private schools decreased, and
enrollments declined. In some nations, such as Norway, Denmark, and
Sweden, the state attempted to abolish private schools altogether. ey were
unsuccessful, although the number of private schools did decrease, and
enrollments declined.
With increasing secularization and standardization of education across
the European Union, public schools le behind their Lutheran in uences,
and Lutheran schools exist as private schools that operate independently of
the state.
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L D S  N A
Lutherans since the Reformation always have been committed to the
education of children. Both Martin Luther and Philipp Melanchthon placed
great emphasis on the education of children and in some ways helped create
the modern education system. e Lutherans who migrated to North
America inherited a strong commitment to educating children. Henry
Melchior Muhlenberg (1711–1787), the “father of American Lutheranism,”
helped organize both congregations and parochial schools. Saint Matthew’s
Lutheran School in Manhattan, New York, is the oldest Lutheran day school
in North America, founded in 1752, at the oldest Lutheran church in North
America, dating to 1664. Saint Matthew’s Lutheran church and school are
aﬃliated with the Lutheran Church-Missouri Synod (LCMS). Although all
the Lutheran immigrants from Germany and Scandinavia had a concern for
the education of children, some of these groups placed a greater emphasis
on Lutheran day schools than others. In the 1990s early childhood education
(preschool) emerged as an important component of the American
educational system. Many Lutheran congregations, which did not have day
schools, began early childhood centers. ose with schools frequently added
early childhood centers to their educational oﬀerings.
Before the formation of the Evangelical Lutheran Church of America
(ELCA) in 1988, its predecessor bodies, the American Lutheran Church
(ALC), had about 375 Lutheran day schools, and the Lutheran Church of
America (LCA), had about 44 Lutheran day schools. During this same
period the smaller and more conservative LCMS reported 1,584 elementary
schools and 61 high schools. e 400,000-member Wisconsin Evangelical
Lutheran Synod (WELS) reported 374 schools, nearly as many as the ALC,

which was signi cantly larger. In 2016 the 3.6-million member ELCA
reported 1,573 early childhood programs, 296 elementary schools, and 14
high schools. e 2.1-million member LCMS, which operates the largest
Protestant system of Christian schools in North America, reported 1,173
early childhood programs, 804 elementary schools, and 91 high schools. e
approximately 370,000-member WELS reported 409 early childhood
programs, 316 elementary schools, and 23 high schools. Most Lutheran day
schools can be found in the churches of the Synodical Conference, primarily
the conservative LCMS and WELS.
History
Christians, particularly Lutherans, have generally seen the education of
children as a responsibility given to the parents by God (Prov. 22:6; Eph.
6:5). Parents have sought assistance in educating their children from the
church and from the state. e church’s interest in the education of children
is twofold. e church has an interest in educating children in Christian
instruction and an interest in providing moral citizens for the state. e state
primarily has an interest in educating children to become good citizens,
workers, and civic leaders.
Christian schools were not possible at the founding of the Christian
Church and during the rst century due to Roman persecution. By the end
of the second century, a Christian school was established in Odessa by
Protogenes, where reading, writing, Scripture, and the singing of psalms
were taught. Aer Constantine embraced Christianity, the church began to
establish schools. Christian schools existed and developed prior to the
Reformation. Elementary schools were found all over Germany at the close
of the Middle Ages, where reading, writing, the Creed, the Commandments,
and the Lord’s Prayer were taught, yet the quality of the education in general
was quite poor. e Renaissance and Reformation brought about signi cant
advances in all levels of education. W. C. Kohn, a leading Lutheran educator
in 1917, noted, “A brief survey of the history of education of all nations will
force us to yield assent to the statement so commonly made that Luther is
the father of popular education” (1917, 211). Martin Luther insisted that the
foundation for both church and state was laid by the education of children
in the home and at school. One of Luther’s greatest contributions to the
education of children was the Small and Large Catechisms. Philipp

Melanchthon, Luther’s coworker, became known as the “Praeceptor
Germaniae” (“Teacher of Germany”) for his work in education and
implementation of Martin Luther’s ideas for the education of children. e
German immigrants who came to North America imported many of the
ideas about education of children they acquired in Germany, which
in uenced the development of Lutheran day schools in North America.
As previously mentioned, the rst Lutheran day school in North America
was Saint Matthew’s Lutheran School,
established in 1752. Muhlenberg brie y served as the pastor of Saint
Matthew’s Lutheran church, established in 1664, and promoted the creation
of Lutheran congregations and schools. By 1820 there were 342 Lutheran
day schools in North America. Most of these schools conducted classes in
German. In the decades prior to the Civil War, the language shied from
German to English, and the number of schools declined. Aer 1860,
Lutheran day schools were replaced by Sunday schools in most of the
congregations in the Muhlen-berg tradition. Although the churches that
formed the General Synod and eventually merged into the ELCA became
numerically the largest Lutheran church in North America, relatively few
Lutheran day schools were created, especially with the rise of the emerging
public school system.
e establishment of the Missouri Synod in 1847 led to the dominant
Lutheran elementary school system in the 19th through 21st centuries. e
Lutherans who formed the Missouri Synod opened their rst Lutheran day
school in 1838. e Saxons who migrated to form the Missouri Synod stated
that a reason for their immigration to North America was so their children
could receive necessary instruction. When the Missouri Synod was founded
in 1847, it had the goal of establishing a Lutheran day school in every
congregation. Frequently, the congregation and school were established
simultaneously. By 1872 the Missouri Synod had 446 congregations and 472
schools, with more than 30,000 children attending Lutheran day school.
Although the primary goal in the rst 25 years of the Missouri Synod was to
provide education for its members, the Missouri Synod discovered that the
school system could be good for missionary outreach. Concordia Publishing
House was established in 1869 and served as the supplier of school texts for
the Lutheran day schools of the Missouri Synod. With the rapid increase in
Lutheran day schools, the Missouri Synod felt the need to train and educate

its own teachers for the developing school system. is eventually led to the
Concordia Teachers College in River Forest, Illinois. In 1894 another
teachers’ college was founded in Seward, Nebraska, to meet the needs of the
growing Lutheran school system. By 1897 the Missouri Synod had 1,603
Lutheran day schools with approximately 90,000 children in attendance.
With the growth of the public education system in North America toward
the end of the 19th century and beginning of the 20th century, many people
began to wonder if there was a place for parochial education in the country.
As a result, local governments and at times state governments passed laws
restricting the ability of Lutheran day schools to operate. is resulted in
legal challenges that rose to the US Supreme Court, which on the basis of
religious freedom allowed the Lutheran day schools to continue to operate.
To the present day, legal and nancial challenges still face Lutheran schools.
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L D D   U
S  C
e rst Lutheran presence in North America was that of a Danish
expedition to nd the Northwest Passage; it landed in Hudson’s Bay in 1619.
ere were two subsequent attempts at colonization by Scandinavians, a
short-lived Swedish colony on the Delaware River in 1638, and a Danish
colony on the Virgin Islands beginning in 1672, both of which included
Lutheran congregations. e Dutch settlement in New York included a
number of Lutherans, who eventually overcame Reformed objections to
found a Lutheran congregation there in 1649. But the largest group of
Lutherans in the colonial period were German Lutherans, who came to the
middle colonies beginning in the 18th century. Scattered Lutheran
settlements were formed in Georgia and the Carolinas and as far north as
Nova Scotia, but the bulk of the Lutheran settlement was in Pennsylvania
and New York, as well as New Jersey, Maryland, and Virginia. e formation
of Lutheran congregations proceeded slowly; these German immigrants
were scattered, itinerant, and poor, and there was a severe lack of Lutheran
pastors to serve them. Some of the pastors who did cross the ocean were
imposters or had failed in Europe.
Seeing the need for assistance, European Lutherans sent a few pastors to
North America, the most important of whom was Henry Melchior
Muhlenberg, who arrived in 1742. ough his calling was just to three
congregations in Pennsylvania, Muhlenberg moved quickly to gather
together the scattered Lutheran pastors and congregations, and in 1748 they
founded the rst Lutheran denomination in North America, the Lutheran
Ministerium of Pennsylvania. Adapted to local conditions, the Ministerium
regulated and certi ed pastors, worked to resolve disputes, and tried to
protect Lutheran congregations from the encroachments of other groups.
Muhlenberg himself became the leader of this new organization and the
generally recognized leader of Lutherans in the Americas. By the 1770s there
was a string of Lutheran congregations (mostly German speaking) from
Georgia to Nova Scotia.

ese Lutherans were eventually caught up in the American
Revolutionary War (1775–1781). ough most of them attempted to remain
neutral, viewing it as a struggle among the “English,” a number of Lutherans
served the Revolutionary cause, and some joined the American army. ere
was also a smaller group of loyalist Lutherans, some of whom le for
Canada aer the war. With the end of hostilities in 1783, the land west of the
Appalachians was opened to American settlement, and a ood of settlers
moved west into the Ohio River valley. Many Lutherans joined this
westward movement, depleting their eastern congregations and moving
beyond the range of the Lutheran ministers. Pioneers on the frontier might
go years without seeing a Lutheran pastor or receiving the sacraments, and
many were lost to other denominations. Lutherans tried to remedy the
situation by means of traveling missionaries and rushing new pastors into
frontier service, but new Lutheran congregations only slowly formed in the
western territories. e increased distances also necessitated the formation
of new regional synods (besides Pennsylvania), rst in New York, and then
in Ohio, the Carolinas, Maryland, and Virginia.
Another challenge at the beginning of the 19th century was the con ict
over the transition to the use of English in these German congregations.
Traditionally, the German language had de ned them, but younger
generations (seeking to use English) pushed their congregations to make
this switch. An intense, but brief, con ict ensued, but by 1820 or so the
transition to English was complete. e Lutherans began to worship and
write theology in that new language, and began to emulate the other
religious groups around them. Organizationally, the proliferation and spread
of synods and congregations brought a call for a new, national Lutheran
organization to bring them together. Eventually such a group, the General
Synod, was formed in 1820, though not all Lutherans participated in it. e
General Synod formed the rst Lutheran seminary at Gettysburg in 1826
and otherwise regulated and coordinated the work of the regional synods.
Using English and being in contact with their American Protestant
neighbors, many Lutherans were caught up in the great wave of revivals and
renewal activities of the early 19th century. Wanting to be more like the
other Protestant groups, some Lutherans sought to minimize their
traditional confessional distinctives. Others moved in the opposite direction,
toward a renewed appreciation for traditional Lutheran theology and

worship, leading to a confessional revival, but generating internal Lutheran
con ict. Adding to these theological con icts was the issue of the abolition
of slavery, with some northern Lutherans taking abolitionist positions, while
southern Lutherans defended the practice of slavery. ese con icts led to
division; the southern Lutherans broke away and formed their own group
during the Civil War, while northern Lutherans split over confessional
identity in 1867.
e great 19th-century European migration to North America stretched
from the 1840s to the beginning of World War I in 1914. By the end of this
wave about 30 million persons had crossed the Atlantic, many of whom
came from Lutheran countries, primarily Germany and Scandinavia, but
also from Eastern Europe and the Baltic states. ese new Lutherans sought
to establish their own new, ethnically speci c Lutheran congregations and
synods. ese new Lutherans generally did not approve of the Englishspeaking Lutherans and brought with them the traditions (and the
theological disputes) of their countries of origin. is led to the
multiplication of new Lutheran denominations, of which there were dozens
by the end of the 19th century. Certainly some of the diﬀerences were
linguistic, with denominations using German, Swedish, Norwegian, Danish,
Finnish, Icelandic, and Slovak. But there were other, theological and
confessional diﬀerences that kept them apart as well, especially revolving
around diﬀering de nitions of what it meant to be Lutheran. Some of these
new immigrant Lutheran denominations, especially the Missouri Synod,
grew very large, and by 1900 the Lutherans were the third largest Protestant
“family” in North America, aer the Methodists and Baptists.
ese immigrant congregations and organizations were crucial to many
in their ethnic communities, providing linguistic, ethnic, and religious
identities for the new arrivals and assisting in their transition to American
life. e work of forming communities was diﬃcult because of the American
voluntary religion system, which held that the new immigrants had to
organize and pay for the congregations themselves. Poverty and a lack of
pastors limited their congregations, and many immigrants celebrated their
religious freedom by joining non-Lutheran congregations or no
congregations at all. Only a fraction of these new immigrants formally
joined an ethnic Lutheran congregation, though many more were in uenced
or served by them without joining.

During the 19th century American Lutherans formed a rich network of
congregations and institutions to serve their communities, including
schools, colleges, and seminaries; hospitals; orphanages; and other
institutions of mercy. ey also formed separate organizations for home and
foreign mission work, emulating their Protestant neighbors, and some
Lutheran missionaries were sent to Asia and Africa. At home many
Lutherans, especially women, formed voluntary mission societies to raise
funds and encourage candidates for mission work. Tying all this work
together was a complex publishing program of denominational newspapers
and theological journals, along with books and pamphlets, all printed by
Lutheran publishing houses. Overall they formed a rich religious subculture,
developed mostly apart from the mainstream of North American religious
life.
e events of the early 20th century, however, drew Lutherans out of their
particularity and into that mainstream. One major factor in this was World
War I (19141918), which drastically reduced immigration and brought out
antiforeign attitudes, many directed at ethnic Lutherans. e immigrant
Lutherans made a swi transition to the use of English aer 1918, and
having made this transition, ethnically speci c denominations seemed much
less necessary. Aer World War I came the rst wave of Lutheran
denominational mergers and realignments; having worked
together (for the rst time) to provide military chaplains during the war,
many of these new Lutheran groups worked cooperatively through the
National Lutheran Council or the Synodical Conference. is expansion
continued through the 1920s, but was drastically curtailed by the Great
Depression (1929–1941) and World War II (1939–1945).
Aer 1945 the postwar boom restarted North American Lutheran
expansion into new areas, such as the American South and West, and into
the burgeoning postwar suburban communities. e “baby boom” (1946–
1964) meant that denominational resources were stretched to meet the new
conditions; hundreds of new congregations were formed, and many more
were expanded. By 1965 North American Lutheranism reached its statistical
peak at around nine million members. Mergers in the early 1960s led to
denominational consolidation; two new groups were formed, the American
Lutheran Church (ALC) and the Lutheran Church in America (LCA),
which, along with the already existing Lutheran Church-Missouri Synod

(LCMS), represented 95 percent of all Lutherans. Eventually the Canadian
Lutherans separated from their American counterparts and formed their
own Canadian Lutheran denominations.
By the 1960s the American Lutheran denominations had become fully a
part of the national religious mainstream, but ironically just as their
religious mainstream was beginning to decline because of the social turmoil
of that decade. All kinds of new social and political tensions rocked the
country; debates over civil rights and race, the war in Vietnam, and the
women’s movement, among others, divided denominations and
congregations. Changes in the ALC and LCA led them to ordain women in
1970. e LCMS was internally divided over this and many other issues,
resulting in a schism when a group of moderates le the LCMS to form the
Association of Evangelical Lutheran Congregations
(AELC) in 1976.
As the social and religious gap between the LCMS on the one hand, and
the LCA, ALC, and AELC on the other, widened, the latter groups moved
closer to each other. ese three merged in 1988 to form the Evangelical
Lutheran Church in America (ELCA) in 1988, which included about twothirds of all American Lutherans. e LCMS represented most of the other
one-third, and the Wisconsin Evangelical Lutheran Synod was the largest of
many smaller Lutheran denominations. American Lutherans as a whole
have declined in membership in the 21st century, standing at about seven
million members in 2015. e conservative LCMS has declined somewhat;
in the more liberal ELCA the decline has been steeper, driven by internal
con icts over ministry, ecumenism, and sexuality. Out of these con icts,
two new centrist denominations have been formed by those leaving the
ELCA, the Lutheran Congregations in Mission for Christ (2001) and the
North American Lutheran Church (2010). e Canadian Lutheran
denominations have suﬀered similar declines.
Lutheranism in North America remains an important religious
community, despite the problems of recent decades. It is marked by strong
and distinctive theological traditions and spirituality; thousands of
congregations, schools, colleges, and seminaries; and a robust network of
social service institutions. As it struggles as a Protestant family to adapt to
the changing realities of 21st-century life, it has a rich, 500-year tradition
upon which to draw.
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L E
Lutheran ecclesiologies are rooted in the interpretation of Lutheran
confessional writings and re ect in many contexts the cultural milieu of the
time. e most concise statement of Lutheran ecclesiology can be found in
Article 7 of the Augsburg Confession, which reads: “[We] teach that one
holy church will remain forever. e church is the assembly of the saints in
which the gospel is taught purely and the sacraments are administered
rightly. And it is enough for the true unity of the church to agree concerning
teaching of the gospel and the administration for the sacraments. It is not
necessary that human traditions, rites, or ceremonies instituted by human
beings be alike everywhere. As Paul says (Eph. 4:5–6): ‘One faith, one
baptism, one God and Father of us all.’” is article contains key elements
that have guided the formation of a variety of Lutheran ecclesiologies. ese
key elements include concentration on the constitutive role of the Word of
God and putting less emphasis on institutional or organizational forms,
perceiving the church as a dynamic rather than static entity, and no mention
of roles or kinds of membership in the church but emphasis on the assembly
of saints around the Word of God.

Historically, the development of Lutheran ecclesiologies was signi cantly
aﬀected by the Catholic Counter-Reformation and the irty Years’ War
(1618–1648). German and Northern European universities were dominated
by “Lutheran orthodoxy,” whereby Lutheran teaching was organized as a
comprehensive whole. e emergence of Pietism in the 17th century
challenged the established structures and institutions of the Church and
advocated for a spiritual renewal on the local level. Pietistic understanding
of the local worshipping community as the focal point of the Church and the
establishment of small groups of true believers within the larger institution
of the Church remain vital elements of Lutheranism today. Pietistic ethos is
critical toward the perceived lack of personal spiritual engagement,
inactivity, and moral laxity of the established church and stresses the
Church’s missionary task. e dynamics between the established, national,
or territorial churches and the Pietistic understanding of the personal
engagement in local worshipping communities is still one of the
characterizing elements of contemporary Lutheranism.
Lutheran ecclesiologies have developed in interaction with other
traditions both historically and in the age of the modern ecumenical
movement. Historically, the general orientation of Lutheran ecclesiologies
has been against Roman Catholics and Radical Reformers. e main focus
has therefore not been on positive and constructive ecclesiology. Lutheran
churches’ active ecumenical engagement since the early 20th century,
especially the development of global Lutheran bodies such as the Lutheran
World Federation (LWF), has facilitated the development of Lutheran
ecclesial understandings. Roughly speaking, Lutheran ecclesiologies could
be divided into two approaches that emphasize either “Evangelical
Catholicism” or the centrality of the Word of God.
“Evangelical Catholicism” is an approach that underlines the continuity of
the Church and lis up sacramental theology, ordained ministry, and
liturgical renewal. Emphasis on the continuity of the Church is very
prominent, especially in those Lutheran traditions where the Lutheran
churches perceive themselves as representatives of continuing Christianity
in a particular area. is is the case especially in the Nordic countries, where
the national Lutheran churches have a strong sense of continuity with the
Catholic heritage of medieval times. Evangelical Catholic theologians may
stress the priority of Niceaean and Calcedonian theology, especially

Trinitarian theology (e.g., Robert Jenson, Carl Braaten) or of the Church as
the sacramental presence of Christ (Wolart Pannenberg). Many
theologians representing this approach are not aiming to construct a
speci cally Lutheran ecclesiology but rather to speak theologically on the
Church in an ecumenically valid manner. e sacramental approach of
Evangelical Catholicism is less popular in German Protestantism. In the
other approach, the church is viewed less as an autonomous, hierarchical
entity and more as an assembly that stands or falls with the gospel message.
For example, Hans-Peter Grosshans emphasizes a Lutheran ecclesiologial
approach that helps the Church genuinely listen to the Word of God and by
this listening discern the truth of the gospel.
e two very generalized approaches of Lutheran understandings on the
Church are connected with the ecumenical aspirations of particular
Lutheran churches. While some Lutheran churches are in communion with
both Anglican or Episcopal and Reformed churches, others have a certain
preference either toward more Anglo-Catholic or Reformed relations. is
preference is perhaps most visible in the various understandings of the
forms and relevance of ministry within Lutheranism. Some Lutheran
churches would endorse the idea of a threefold ministry of bishop, priest,
and deacon, whereas others would rather emphasize either the oneness of
the ministry or the ministry of all believers. Within Lutheran churches one
can nd various forms of government. Some churches would put great
emphasis on the speci c role of the bishop as a lifelong ministry, not only
episcope or oversight. e dividing lines in Europe can be found between
those churches that have, via the Porvoo Agreement, committed themselves
to a form of historical episcopacy and those churches that within the
Community of Protestant Churches in Europe allow for more diversity in
their understanding of oversight. e dividing lines are not sharp, while
some of the major Lutheran churches, such as the Church of Norway and
the Evangelical Lutheran Church of America, are in fellowship with both
Anglican and Reformed traditions.
e growth of Lutheranism in the global South, combined with declining
church membership in the global North, is beginning to aﬀect the
traditional ecclesiological understandings and ecumenical relations within
Lutheranism. Questions of church order are less concentrated on ministry
and sacraments in the traditional sense and more on questions relating to

Christian ethics and proper Christian lifestyle. e emergence of ethical
issues and especially questions pertaining to sexual ethics and Christian
anthropology is visible in contemporary discussions within, for example, the
LWF.
For the majority of Lutheran churches the LWF is the main forum for
intra-Lutheran discussion and identity formation. Its member churches are
in full altar and pulpit fellowship. ey recognize each other as churches and
are committed to each other and building their communion. e LWF
assumes very little doctrinal uniformity beyond commitment to Lutheran
confessional writings and Reformation theological heritage; for example, the
LWF includes churches with both episcopal and Presbyterian-synodal
structures of government. One can nd churches with theology emphasizing
the threefold ministry as well as churches underlining the theological
primacy of the priesthood of all baptized believers. In general during the
past 20 years the number of Lutheran churches using the title of bishop has
grown. At the same time the number of Lutheran women pastors and
bishops has increased.
e most recent LWF document discussing Lutheran identity—the “SelfUnderstanding of the Lutheran Commu-nion”—concentrates on the
Lutheran communion as one of autonomous but mutually accountable
churches. e future task of global Lutheranism is to develop better ways of
managing its shared communion while fostering the diversity of various
Lutheran ecclesiologies.
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L H E

Before the Reformation, Martin Luther saw an intrinsic connection
between faith and learning. Aer the Reformation began, education became
for Luther even more crucial. Education was a vital part of the Church’s
mission to preserve and spread the gospel by preparing students to serve the
Church, the state, the community, and their own families. Luther’s view of
education was shaped by his theology; his conceptions of law and gospel, the
two kingdoms, the priesthood of all believers, and vocation in uenced the
idea of Lutheran education. Luther and his colleague, Philipp Mel-anchthon,
established clear educational principles that were so thoroughly absorbed by
later Lutherans that education became the primary means of carrying the
Lutheran tradition around the world and across the centuries. An
illustration of the Reformation’s long legacy can be seen in Lutheran higher
education in America.
e Idea of Lutheran Higher Education: Luther and Melanchthon
Luther realized the signi cance of education for spreading the gospel,
preserving the Church, and developing a person’s faith. Melanchthon
believed that the work of the schools and of the church was inseparable
because only proper learning could protect the true religion and defend
against disorder and chaos in society. Luther and Melanchthon certainly
wanted to safeguard religion through education, but they also understood
that they had to prepare students to live as Christians in the world.
Luther’s emphasis on the Scriptures and the priesthood of all believers
meant that all believers should be able to read the Scriptures. Melanchthon
believed that a proper foundation in the liberal arts (including the
humanities) was vital for the study of the Scriptures and theology. Both men
agreed that education had to help students develop an educated faith and be
active members of society. us, Lutheran education stressed study of the
Scriptures and emphasized certain subjects, such as language, history,
literature, rhetoric, mathematics, natural philosophy, and moral philosophy,
because this knowledge helped students develop a learned faith that would
t them for a lifetime of service. While Luther was most concerned about
educating pastors, Lutheran education was designed to prepare students to
follow a variety of vocations, inside the church and out.
e Lutheran tradition continued to pervade European universities in the
centuries aer the Reformation, and Lutheran pastors continued to be

trained at the university. Economic pressures, societal changes, and shis in
religion prompted many Lutherans to leave Europe and immigrate to the
New World. ese immigrants brought with them their European culture,
their Lutheran heritage, and a powerful educational tradition. Perhaps “the
most in uential educational vehicle of that tradition in North America has
been the Lutheran college, an institution not native to Germany or
Scandinavia, but adapted from the American environment” (Solberg 1985,
349). In America the idea of Lutheran education was preserved but adapted
to a diﬀerent landscape.
e Idea of Lutheran Higher Education: Coming to America
Lutheran immigrants came from diﬀerent parts of Europe at diﬀerent times
and for diﬀerent reasons. Lutherans, however, shared one priority: the need
for well-trained pastors. Lutheran immigrants were largely dependent upon
immigrant clergy or missionary pastors sent from Europe, who were trained
at European universities. Pastors had to come from Europe because of the
Lutheran emphasis on theologically grounded clergy and the lack of
educational institutions in America to train them. e pastor shortage
problem was further compounded by the language barrier. Lutheran
immigrants found themselves in a land of English speakers. German
Lutherans, in particular, clung tightly to the German language, and as a
result pastors for these congregations had to speak German. ere were no
German-language schools where they could study to be pastors.
Lutheran immigrants quickly realized the need to educate a body of
indigenous pastors. is marked the start of the educational enterprise
among Lutherans in America. e rst schools established by Lutherans in
America stressed a liberal arts curriculum (actually more of a classical
curriculum) that led to the study of theology. While Lutherans
acknowledged the importance of an educated laity, resources were scarce
and the need for pastors so great that schools were devoted almost
exclusively to the education of clergy.
Lutherans—Germans and Scandinavians—came over in waves
throughout the 19th century; the decades aer 1870 saw the largest ever
immigration of Lutherans to America. Wherever they settled, Lutherans
worked to establish education. Between 1860 and 1914 Lutherans
established 31 schools in the United States and Canada, many of which were

still in operation at the end of the 20th century. Lutheran immigrants
confronted similar issues and engaged in similar debates regarding
education: Should education be oﬀered in the native tongue or English?
Should education take the form of the German gymnasium or the New
England college? Should Lutherans become Americanized? How could
German Lutherans maintain their cultural identity when outnumbered and
surrounded by people who were neither German nor Lutheran? How could
Lutherans produce and maintain a supply of theologically sound pastors?
Initially, the schools founded by the Lutherans followed a classical
curriculum and were structured according to the German gymnasium, the
equivalent of four years of high school and two years of junior college.
Following Lutheran educational tradition, the program emphasized the
study of biblical languages, to enable students to read the Scriptures, with
some instruction in mathematics, rhetoric, philosophy, science, foreign
language, history, and geography. As immigration swelled the number of
German Lutherans and necessitated the establishment of German-language
schools, the demand for well-trained Lutheran teachers required adaptations
in Lutheran higher education. Several teachers’ colleges were founded that
oﬀered a curriculum comprising Luther’s catechism, the Lutheran
confessions, Bible history, mathematics, history, geography, German, and
English. e need for teacher preparation resulted in an increasing
recognition of the need to provide instruction in English, rather than
German, and by the end of the 19th century (if not before), most Lutheran
colleges had shied from German to English.
e various Lutheran groups in America all shared the Lutheran vision
for education, but circumstances forced some of them to shi their
priorities. Much of the Lutheran leadership had been educated within a
Lutheran university tradition that valued vocations, both within and outside
of the Church, and while they always acknowledged the importance of
education for both clergy and laity, the situation compelled some of them to
concentrate their resources on education for pastors and teachers for the
Church. Nonetheless, by the end of the 19th century almost all of the
Lutheran colleges had expanded their curriculum to meet the demands for
more scienti c and practical courses, though they retained the strong liberal
arts tradition established by Luther and Melanchthon. While each Lutheran
group founded and maintained its own schools, Lutheran higher education

was distinct within the American educational landscape, and Lutherans
remained connected through a shared vision of education that was
in uenced by Luther and Melanchthon.
e Idea of Lutheran Higher Education in the 20th Century
In the initial decades of the 20th century Lutherans began a process of
coming together (perhaps stimulated by the 400th anniversary of the
Reformation) while at the same time cutting cultural ties with Europe
(undoubtedly resulting from strong anti-German sentiment during World
War I) and “Americanizing” the churches in terms of language and culture.
ough most of the Lutheran colleges were already well Americanized, all of
the Lutheran colleges remained distinct as self-consciously Lutheran
institutions adhering to a strong educational tradition that stretched back to
Luther and Melanchthon. Moreover, Lutheran higher education in general
had become identi ed with a vigorous movement within American higher
education to defend and promote the liberal arts in opposition to the trends
toward specialization and secularization.
e 20th century represented a period of tremendous changes and
challenges in American higher education that aﬀected institutions of
Lutheran higher education in many and various ways. Lutherans engaged in
vigorous debates about how to respond to the bewildering range of societal
and cultural issues, and while diﬀerent Lutheran institutions developed
diﬀerent approaches to these challenges, Lutheran higher education
remained consistent in its commitment to its tradition that stressed the
value of the liberal arts and the intrinsic connection between education and
faith.
Between the 1930s and 1980s higher education was forced to grapple with
the trend toward specialization, occupation-alism, and professionalism; an
exponential growth in the number of college students; growing diversity of
students (particularly women and minorities) and faculty (more and more
non-Lutherans); the increasing involvement of government in higher
education; and dramatically increasing costs of education. Lutheran colleges
also had to contend with secularization and, for some, a growing distance or
downright divorce from their church connections. e continually changing
conditions and pointed criticism of higher education prompted many
Lutherans to reexamine their institutions and programs. e general

response of Lutheran higher education in the midst of these challenges and
crisis of con dence was to return to the foundations that had been
established by Luther and Melanchthon.
Most Lutheran colleges had expanded their programs far beyond the
preparation of pastors and teachers for the Church well before the 1970s.
Nonetheless, education was still regarded by Lutherans as an important
component of ministry. In the 1970s the three major Lutheran synodical
groups—the Lutheran Church in America, the American Lutheran Church,
and the Lutheran Church-Missouri Synod—examined the role of education
within the context both of Lutheran tradition and contemporary
circumstances. Each Lutheran synod produced a statement that aﬃrmed the
integral relationship between the colleges and the church and articulated
that Lutheran higher education was a “God-ordained ministry” or “church
in mission in higher education” (Solberg 1985, 342). While the diﬀerent
Lutheran schools oﬀered diﬀerent programs, ministered to varying groups
of students, and employed a widely divergent faculty, all retained a strong
Lutheran identity and maintained connections with each other as Lutheran
institutions. In 1967 the Lutheran Educational Conference of North
America (LECNA) was formed. Its purpose was to promote communication,
cooperation, and coordination among the Lutheran institutions of higher
learning.
e Idea of Lutheran Higher Education Today
In America today the tradition of Lutheran higher education remains
strong. e LECNA has 39 Lutheran institutions on its membership roster,
and the presidents of these institutions meet together annually to maintain
connections, work collaboratively to address current challenges, and plan
collectively for future endeavors (http://lutherancolleges.org/ about-lecna/).
While there is great diversity among these institutions, they are joined
together in the Lutheran educational tradition that emphasizes the link
between faith and learning and stresses the value of the liberal arts and faithbased inquiry.
Despite the oen wide divergences in the way in which these institutions
carry out their missions, Lutheran higher education remains a
“countervailing force” to the pronounced emphasis on science and
technology in the landscape of American higher education by “aﬃrming the

centrality of humane values and a curriculum which honors the study of
religion, literature, history, and the arts” (Sol-berg 1985, 350) While almost
all Lutheran institutions oﬀer professional and non-church-work-related
programs, most still retain distinctive elements of the Lutheran educational
tradition: the public sharing of the gospel within the academic community,
the emphasis on the liberal arts, and the development of the connection
between faith and education that prepares students to serve in the Church
and in the world regardless of their vocation.
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L M  I, G
From 1706 through the 1970s, ve diﬀerent Lutheran missions established
churches, schools, orphanages, a printing press, a paper mill, a mission
library, and a network of international cooperation in India.

Royal Danish-Halle Mission (RDHM)
Founded in 1705 by King Frederick IV of Denmark and Norway, the RDHM
commenced its activities in India with the arrival of Bartholomew
Ziegenbalg (1682–1719) and Henry Plutschau (1676–1752) in July 1706 at
the Danish colony of Tranquebar, Tamil Nadu. e untiring labor of RDHM,
later assisted by Leipzig Evangelical Lutheran Mission (LELM), eventually
resulted in the formation of the Tamil Evangelical Lutheran Church in 1919.
Among the 54 missionaries who served in the RDHM, worth mentioning
here are Ziegenbalg; the linguist Benjamin Schultze (16891760), who
learned at least three Indian languages and translated the Bible into each; the
Hebrew scholar Christopher T. Walther (1699–1741); the Bible translator
Johann Philipp Fabricius (1711–1791); the great ambassador and royalcourt chaplain Christian Frederick Schwartz (1726–1798); the educator
Christopher Samuel John (1747–1813); and the lexicographer John Peter
Rottler (1749–1836).
e missionaries were ably assisted by illustrious Indian Christian leaders
like Rajanaikkan, who founded the Lutheran Church in Tanjore in 1727;
Aaron, the rst Indian Lutheran pastor to be ordained (on December 23,
1733); and his successors, Diago (1709–1781), ordained in 1740, Ambrose,
ordained in 1749, Philip (1731–1788), ordained in 1772, Rajappen, ordained
in 1778, and Sattyanadan, ordained in 1790. Among the women leaders was
Clarinda, the initiator of the Lutheran Church in Palayamkottai. Many other
Indian Christians helped the missionaries learn the language and get to
know the religious beliefs and practices of the local people, and they acted as
bridge-builders between the missionaries and the Tamils.
e Ziegenbalg mission’s axiom—a service to the soul as well as to the
body—became the guiding principle for the RDHM as well as the other
German Lutheran missions. ough conversion and establishing churches
was their primary focus, the RDHM had a holistic understanding of
mission. e needs of underprivileged and marginalized people were met
through various educational and other developmental programs they
undertook, including founding a paper mill and providing vocational
training to teachers, clerks, translators, and printers.
e most signi cant contribution of RDHM missionaries was the service
they rendered to primary education. ey pioneered free public education.

To give the Tamils the ability to read the Bible was the driving force in this
initiative. Ziegenbalg invited a Tamil schoolmaster and his students to his
house and requested that the teacher conduct school in his house, since he
was interested in learning not only the Tamil language but also the Tamils’
pedagogical nuances. He himself sat along with the children on the oor,
practicing the Tamil letters on the sand before him. He wanted to
contextualize the Pietistic pedagogy learned in Halle with the Tamils’ way of
learning. Schools for boys and girls were established soon, growing to ve in
number.
Up to that time girls in India had received no schooling because they were
given in marriage at a young age. e only women who received education
were some of the aristocratic women and the temple dancers and prostitutes,
known as devadasis. It was against such sociocul-tural practices that RDHM
missionaries started schools for girls, since they thought the education of
women was the means to enable upward mobility of the society. Both nonChristian and Christian children were admitted to schools and boarding
homes for free. Schwartz’s eﬀorts to establish self-supporting charity schools
in the cities of Tanjore, Ram-anathapuram, Triuchirapalli, and Tirunelveli
bore lasting fruits. e fact that Dr. Avil Pakir Jalaluddin Abdul Kalam, the
former president of India, was a student of the Schwartz Higher Secondary
School at Ramanathapuram vouches for the contributions made by this
Lutheran mission.
On August 22, 1708, Ziegenbalg began to translate the Bible into Tamil
because of the importance Lutherans place on the vernacular. Aer almost
three years he had completed the rst dra of his New Testament
translations. In 1714 the four Gospels and the Acts of the apostles were
printed in Tranquebar, thanks to a printing press donated by the Society for
the Promotion of Christian Knowledge of London and the Tamil fonts that
were cast in and shipped from Halle. Benjamin Schultze later completed the
translation of the entire Bible in Tamil. Schultze’s successors, Christopher T.
Walther and Johann Philipp Fabricius, revised the translation and saw that
the Bible was available in Tamil. Later, Schultze would translate the entire
Bible in Telugu and the New Testament in Hindustani during his tenure in
Madras (Chennai). Besides publishing the Bible, catechisms, hymns,
treatises on Christian theology and the history of Christianity, polemical

and apologetic literature, and research on Indian religions and culture were
also produced, enriching the Tamil language.
Within a year of Ziegenbalg’s arrival, a Tamil congregation was gathered,
in 1707. Rajanaikkan, a Tamil Evangelist, founded a Lutheran church in
Tanjore, the capital city of the Kingdom of Tanjore, in 1727. Schultze
established the rst Tamil church in Chennai in 1728, which was followed by
a few Telugu congregations. C. F. Schwartz, dubbed the prince of RDHM,
was a diplomat, scholar, pedagogue, and founder of schools and churches.
His knowledge of German, Latin, Greek, Hebrew, English, Tamil, Marathi,
and Persian assisted him to relating to people of all ranks directly, whether
common people, Tamil and Muslim rulers, or British East India Company
oﬃcials. Two people he mentored became pillars of the Tamil church:
Clarinda, a Brahmin convert who became instrumental in founding
Christianity in the Tinnev-ely region, and Vedanayagam Sastriar (1774–
1864), who contributed to the proliferation of Tamil literature and hymnody.
e RDHM saw that the church in India put on the robe of Indian culture
and color rather than transplanting German Lutheranism. ey
incorporated religiously neutral elements such as clothing and language in
their daily lives but rejected those elements directly connected with
polytheism. e traditional Indian wedding and funeral rituals were adapted
for Christian use. e New Jerusalem Church, dedicated in Tranquebar in
1818, was a mixture of both Indian and European architecture. An ardent
Evangelist, Sastriar used the local oratory style Kathakalkshepam in his
preaching. Of the 500 hymns he composed, more than a dozen are still sung
by Tamil Christians today.
Leipzig Evangelical Lutheran Mission (LELM)
e LELM, founded in 1836, was another German Lutheran mission that
worked among the Tamils in south India. To retain the Lutheran identity of
the churches founded by RDHM, and to spread Lutheranism further, when
the RDHM stopped sending missionaries and when Denmark sold its
possessions to the British East India Company in 1845, the Dresden-Leipzig
Mission, founded in 1819 and later known as Leipzig Evangelical Lutheran
Mission (LELM), labored among the Tamils. e rst missionary LELM sent
was J. H. C. Cordes, in 1840. Forty-four others served assiduously between
1840 and 1880, and their sustained eﬀorts led to the establishment of the

Tamil Evangelical Lutheran Church (TELC) in 1919. Karl Graul (1814–
1864), LELM’s rst director and a famous exponent of the concept of
Volkskirche, visited India from 1849 to 1853 and became well known for his
disapproval of the tendency among the Protestant churches not to tolerate
the caste system in the church. He saw caste as a social system that gave a
sense of dignity and belonging.
e main contribution of LELM to what would become the TELC was the
formulation of a constitution for an independent Tamil Lutheran Church,
produced then as the Gemeinde Ordnung. e organization’s gi of property
at Kilpauk, Chennai, in 1928 for the united Lutheran theological college is
currently the site of the Gurukul Lutheran eological College and Research
Institute, Chen-nai: a premier theological school and a rallying point for
Lutherans in India. Swedish Lutherans began to assist LELM starting in
1848. During world wars, when LELM personnel were removed from their
work for prolonged periods, Swedish Lutherans kept things going. e joint
enterprises of the RDHM, the LELM, and the Swedish mission led to the
formation of the TELC in 1919.
Hermannsburg Evangelical Lutheran
Mission (HELM)
e HELM, founded in 1849, began its work among the Telugus in south
Andhra Pradesh. Georg Gustav Ludwig August Mylius (1808–1865) was the
rst missionary to work in the Tirupati region. Educational ministry was
always of foremost importance to this mission. e German missionaries
had to leave India in 1915, during World War I. In 1920 American
missionaries from the Ohio Lutheran Evangelical Mission (OLEM) took
charge of the work that had been abruptly ended by German missionaries.
In 1929 the church organization became governed by the American
Lutheran Church. e Lutheran churches founded by this group were
organized as South Andhra Lutheran Church (SALC). At one of its schools
in Tirupati, on its 75-year celebration in 1955, a former student visited the
celebration. is was none another than the president of India himself,
Sarvepalli Rad-hakrishnan (1888–1975), a noted scholar and philosopher.
Schleswig-Holstein Evangelical Lutheran Missionary Society (SELMS)

SELMS, popularly known as “Breklum Mission” because Breklum was the
location of its headquarters, began to work in the Rajahmundry area of
Andhra Pradesh in 1845. Luis P. Manno Valett was the rst missionary. is
work was taken over by the General Synod of the United States aer ve
years, eventually leading to the formation of Andhra Evangelical Lutheran
Church. e modern Jeypore Evangelical Lutheran Church (JELC) also
traces its origins to the work of SELMS. e SELMS worked mainly in the
former Jeypore kingdom in the district of Koraput. e pioneering work of
Eanst Pohl (1860–1935) and Hermann Bothman starting from 1882 led to
the formation of JELC. e language groups they worked with were Oriya,
Kuvi, Gadaba, Bonda, Bhotra, Dedei, and Koya. Apart from the
establishment of a number of schools and training institutes for the tribal
children, the church’s sustaining work in the emancipation of the hill tribes
is commendable.
Gossner Missionary Society (GMS)
e GMS, founded in Berlin in 1836, worked among the tribal people in
North India starting in 1845, leading to the formation of Gossner
Evangelical Lutheran Church. e rst four missionaries—Emil Satz, August
Brandt, Fredrick Basch, and eodore Yankey—were basically farmers and
artisans. e missionaries supported themselves by farming. eir work
caused much hostility from the feudal lords, but they had such a good
reception among the tribal people
that by the 1860s a church was formed in Chotanagpur and Assam. e
GSM started as an interdenominational mission and gradually became more
Lutheran. e GSM missionaries were expelled from India during World
War I, which led to the formation of an independent Indian church in 1919,
the “Gossner Evangelical Lutheran Church in Chotanagpur and Assam”
(GELC). Between the wars the GMS in Berlin tried to control the operation
of GELC, but aer World War II began to accept a partnership rather than a
one-way ow of ideas and directions. In 1970 the GSM withdrew from its
Indian eld entirely, and there are no longer Germans active in the GELC.
ese Lutheran missions established a link between Europe and India that
promoted the study of Indian culture, languages, and religions in Europe.
e cultural encounters they took part in paved the way for the introduction
of Lutheranism in India. rough their schools and medical work they laid

the foundation for the transformation of the lives of many marginalized
people, who were living under a caste system that was sanctioned, justi ed,
and retained by Hinduism.
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L O
“Lutheran orthodoxy” is the term oen used to refer to the period of
Lutheran theology and churchmanship that existed between the publication
of the Book of Concord (1580) and the advent of the German Auldrung (c.
1725). Its main characteristics were an attempt on the part of mainstream
German Lutheran theologians to adhere in an unquali ed manner to the
teachings of the Lutheran Book of Concord (oen called a “quia”
subscription) and to utilize a series of Scholastic and humanistic methods as
a means of explicating and defending the theology of the Wittenberg
reformation. Most of these scholastic and humanistic methods found their
origin in the work of Luther’s co-reformer, Philipp Melanchthon. Others
originated in medieval theology and university training.
e revival of a modi ed Scholastic method was deemed necessary as a
means of presenting a complete system of dogma to university students who
sought to pursue the ministry within the Church. e Lutheran
Reformation had reformulated the doctrines of justi cation, the sacraments,
the Church, and personal eschatology. Other doctrines, such as the doctrine
of God, creation, providence, and the person of Christ, remained only
slightly modi ed or were simply le unchanged. It was therefore necessary
for Melanchthon and those coming aer him to integrate the insights of the
Reformation into the larger ancient and medieval heritage of the Church
Catholic. Beyond this, in light of the Counter-Reformation, which had
breathed new life into the medieval Scholastic tradition, it was necessary for

the theologians of Lutheran orthodoxy to utilize the same methods as a
means of defending the Reformation faith.
Luther’s eology and Melanchthon’s Methods
In many respects, Lutheran orthodoxy represents a synthesis of the
tendencies found in both Luther’s and Melanchthon’s theology. On the one
hand, the crowning document of the Book of Concord, the Formula of
Concord (1577), represents a triumph of certain key aspects of Luther’s
theology over Melanchthon and his followers’ (known as “Philippists”)
proposed deviations from the original content and trajectory of the
Wittenberg reformation. On the other hand, many of the Gnesio-Lutherans
and the principal authors of the Formula of Concord were students of
Melanchthon and absorbed his theological methods. Notably, the
polemicists of the second generation of Lutheranism and the Con-cordists
employed the categories of Aristotelian thought, methods of humanistic
rhetorical analysis, the Scholastic method of the disputation, and an
apologetic concern for the catholicity of their theological formulations. is
synthesis of Luther’s and Melanchthon’s thought was carried over into the
theology of Lutheranism in the 17th century.
Methods and Concepts in Lutheran Orthodoxy
In the history of scholarship on Lutheran orthodoxy it has been common for
many scholars to study the work of this group of theologians according to
the interpretative paradigm of the “central dogma” (Centraldogmen) theory.
is theory was rst proposed by the 19th-century Swiss theologian
Alexander Schweizer. According to this concept, Lutheran and Reformed
Scholastic theologians operated with a “central dogma” from which they
deduced all other subsidiary doctrines. Schweizer (1854–1856) claimed that
for the Reformed Scholastics this was a doctrine of election and the
sovereignty of God, whereas for Lutherans it was justi cation by faith.
e major diﬃculty with this interpretation is that it ignores the actual
methodology of the Lutheran orthodox theologians. As noted above, these
theologians embodied tendencies of both Luther’s and Melanchthon’s
thought. Not only did they maintain most of Luther’s theological
formulations, but they also possessed both Reformers’ keen interest in a
close study of the grammatical-historical meaning of the text of the Bible.

Although the Lutheran theologians of this era certainly considered certain
dogmas to be more important than others (they distinguished between
“Fundamental” and “Non-Fundamental” dogmas), they were committed to a
belief that Scripture, and no particular doctrine, was the basis of their
systems of theology.
erefore, in the place of a central dogma, the Lutheran Scholastics
aﬃrmed that theology possesses a dual principle. First is a principle of being
(principium essendi), namely, the Triune God, and second is a principle of
knowledge (principium cognoscendi), namely, the Word of God as it was
written in the inerrant and verbally inspired Bible. As can be observed, these
dual principia were correlative of one another. In other words, positing that
the Bible is a medium of divine revelation presupposes that there exists a
God who seeks to communicate with humanity through it.
e Lutheran Scholastics believed that through Scripture human beings
were able to gain an accurate, yet incomplete, share in God’s eternal
knowledge of Himself. Beginning with Johann Gerhard, it was common for
the Lutheran theologians of the era of orthodoxy to distinguish between the
“Archetypal eology” and the “Ectypal eology.” Gerhard borrowed this
distinction from the Reformed theologian Francis Junius, who seems to have
in turn based his conception on Dun Sco-tus’s distinction between theologia
nostra and theologia in se.
“Archetypal theology” refers to God’s perfect eternal self-knowledge. God
alone knows Himself perfectly, and therefore in a sense is the only true
theologian. All human knowledge of God is incomplete and derivative of
God’s own eternal self-understanding. erefore, since humans are both
fallen and nite, in contradistinction to God’s in nite and eternal perfection,
they may only possess the “ectypal theology,” or the created and derivative
knowledge that the Lord oﬀers of Himself through the medium of Holy
Scriptures.
e only exception to this sharp distinction between humanity’s
knowledge of God and His own perfect self-knowledge can be found in the
man Jesus. Following Luther and the Formula of Concord, the Lutheran
Scholastics held that the humanity of Christ participated in the fullness of
the divine attributes (genus majestaticum) without ceasing to be genuinely
human. is participation also entailed a share in God’s own perfect selfknowledge. As may be expected, this position became a signi cant

ashpoint between Lutheran and Reformed theologians by the mid-17th
century. e Reformed Scholastics argued that because of the principle
ﬁnitum non capax inﬁniti, the man Jesus was incapable of participating in
archetypal theology directly and therefore only possessed the ectypal
theology, albeit in the highest degree possible.
In gaining access to the reality of God through the Bible, the Lutheran
Scholastics sought the simple historical-grammatical meaning of the text by
way of an exposition of the sensus literalis. Such a hermeneutical orientation
stood in accordance with Luther’s primary interpretive method from the
mid-1510s onward. Beyond this, the Lutheran Scholastics sought to
expound the dogmatic content of the Bible by using a method of rhetorical
analysis developed by Philipp Melanchthon known as the “loci-method.”
According to this methodology, key doctrines of Scripture were to be
found in certain grammatically clear passages known as the sedes doctrinae
or the “seats of doctrine.” e dogmatic task of the theologian was to gather
and expound these passages in theological treatises known as loci communes
theologici, or “theological commonplaces.” By proceeding in this manner,
each passage of Scripture was employed as a means of interpreting the
others, thereby allowing Scripture to interpret itself (Scriptura sacra sui
ipsius interpres). Such a method sought to check the tendency of interpreters
to read their own thoughts into individual passages through giving
interpretive priority to other scriptural texts. In this, the theologians of
Scholastic orthodoxy stood in continuity with Luther’s own hermeneutical
theory.
Although the Lutheran Scholastics generated vast systematic theologies,
each theological commonplace pertained to speci c articles of faith and was
developed with a relative level of independence from the others. In this way,
many have argued that such a method was useful for resisting a false hypersystematization of the biblical material. Ultimately, the goal of the Lutheran
Scholastics was to allow the biblical texts to speak for themselves.
End of the Era of Orthodoxy
By the end of the 17th century Lutheran orthodoxy as a theological tradition
and a style of churchmanship was on the wane. is was primarily due to
the rise of two signi cant theological phenomena: Pietism and rationalism.
Both Pietism and rationalism gained increasing prominence throughout the

18th century and came to dominate the Lutheran Church up to the time of
the neo-Confessional revival of the 19th century.
Pietism represented an assault on Lutheran orthodoxy by deemphasizing
the importance of the objectivity of doctrine and the means of grace.
Alternatively, the Pietists favored an interior spirituality and the cultivation
of a largely moral understanding of the Christian life. Such an emphasis
undermined the importance of the task of constructing dogmatic systems,
the centrality of the unconditional nature of justi cation, and the unique
role of professional pastors and theologians. Instead, Pietism exalted the role
of the religious experience and moral discipline of laypersons. Although
many of the later Lutheran scholastic authors resisted Pietism (notably
Valentin Ernst Loscher in his famous Timotheus Verinus, 1718–1722), it
nevertheless became and remains a durable in uence on the Lutheran
Church.
Rationalism also played an increasingly signi cant role during this
period. Aer the irty Years’ War was ended by the Peace of Westphalia
(1648), many European intellectuals saw religion as subjective and the
source of irrational violence. For this reason, divine revelation was not a
solid basis for epistemology or the political order, since it was subjective and
malleable in the hands of persons of a variety of confessions. e solution
was to seek a basis for the public order and truth claim in rational categories
that were self-evident to all people apart from any particular confession of
faith. Such a perspective marginalized the absolute authority and objectivity
of revelation as taught by Luther and the later Lutheran Scholastics.
e theologians of orthodoxy had always aﬃrmed reason and the validity
of natural theology while at the same time subjecting it to the higher and
absolute authority of divine revelation. Nevertheless, by the end of the 17th
century rationalist theologians increasingly sought to either place reason
and revelation on the same level (as in the case of Gottfried Leibniz), or even
place reason above revelation (as in the work of Christian Wolﬀ). e
ultimate eﬀect of this was the marginalization of Scholastic Lutheranism and
its teaching regarding the authority of Holy Scripture until the neoConfessional revival in Germany and North America in the 19th century.
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Johannes Gutenberg’s introduction of the use of movable type in printing in
1468 predated Luther’s posting of the 95 eses by nearly 60 years and was
responsible for the rapid distribution of the Reformer’s ideas. At that time,
books and pamphlets were produced by presses owned by individuals. ese
printing businesses were sometimes inherited by the widows of these
printers or other family members.
In the 16th and 17th centuries there were literally hundreds of these
operations throughout Germany. From these private enterprises sprang a
vibrant publishing tradition that has continued to make Luther’s works and
theology available to successive generations for half a millennium, giving
them a permanent place in the literature of the Western world. During
Luther’s lifetime, his works were published in Wittenberg, Nuremberg,

Leipzig, Augsburg, Strasbourg, and Basel. In May 1520 a collection of the
Reformer’s works was published by Andreas Cratander in Basel. is was
soon followed in October of the same year by a collection published by
Schurer Erben in Strasbourg. Michael Lotter and Christian Rodinger had
ourishing careers publishing Luther’s works and aer Luther’s death took
the lead in publishing books against the Augsburg and Leipzig Interims,
edicts that compromised Lutheran teaching and practice in lands under
imperial control. Printing houses were oen connected with universities.
Publication of Luther’s Works: Germany and the United States
e rst major collection of Luther’s works is known as the Wittenberg
edition. Publication of this collection began before the death of Luther (d.
1546). e German works were printed between 1539 and 1559. His Latin
works, along with a preface by the Reformer himself, were printed between
1545 and 1558.
During the theological debates following the death of Luther, theologians
centered in the city of Jena began the second major edition of Luther’s
works, known as the Jena edition. e German works collection was printed
between 1555 and 1559, the Latin works between 1556 and 1558.
Between 1740–1753 Johannes Georg Walch published Dr. Martin Luthers
Saemmtliche Schrien in 24 volumes. e Walch edition, as it was called, was
edited and republished in 22 volumes between 1885 and 1910 by the
Lutheran Church-Missouri Synod through its Concordia Publishing House
and came to be known as the St. Louis Edition, named for its place of
publication. e Erlangen edition was the rst attempt at a critical
publication of Luther’s work. Sixty-seven volumes contained his German
writings (1826–1857) and thirty-eight his Latin ones (1826–1886).
e Weimar edition, published under the title D. Martin Luthers Werke,
Kritische Gesammtausgabe, is regarded as the most critical and complete
edition of Luther’s works in German and Latin. e Weimarer Ausgabe, as it
is called in German, was initiated by the German emperor through the
Prussian Ministry of Education in 1883 to mark Luther’s 400th birthday in
the following year. It contains nearly all of Luther’s writings and oral
statements. With the fall of the empire the task of completing the
publication was taken over by the Heidelberg Academy of Sciences. At its
completion in 2009, its 80,000 pages lled 121 volumes.

In 1932 the Muhlenberg Press, later merged into Augsburg-Fortress Press,
published select writings of Luther in the six-volume Works of Martin
Luther. It was named the Philadelphia Edition for its city of publication. e
most extensive edition in English, under the title Luther’s Works, was
undertaken in 1957 jointly by Concordia Publishing House and Muhlenberg
Press, later Fortress Press. By 2017 59 volumes were available, and additional
ones are anticipated. Concordia Publishing House has made some of
Luther’s writings available in Spanish and other languages.
Lutheran Publishing in Germany
Since its founding in 1735, Vandenhoeck & Ruprecht has been connected
with the University of Gottingen, the city where it was established by
Abraham Vandenhoeck (17001750). Aer the death of his widow in 1787,
the business was taken over by Carl Friedrich Gunther Ruprecht, with
whose family its management has remained for seven generations. Among
its scholarly books are those authored by such Lutheran theologians as
Nathan Soderblom and Paul Althaus. Its boldest achievement in recent
times was the publication of the Junge Kirche (Young Church), a protest
against the pro-Nazi Protestant Confessing Church.
In 1801 August Hermann founded a bookstore and printing business in
Frankfurt am Main that was taken over by Jakob Christian Benjamin Mohr
in 1804. Today J. C. B. Mohr publishes Religion in Geschichte und Gegenwart,
an accessible and indispensable historical and theological resource especially
for the Reformation period. In 1835 C. Bertelsmann Verlag was founded as a
Christian publishing company by Carl Bertelsmann and was merged into
the Gutersloher Verlagshaus, known for a time as Gutersloher Verlagshaus
Gerd Mohn, a name re ecting the city of its location and its eventual
owner, Gerd Mohn. Under his leadership it published the works of such
leading Lutheran theologians as Kurt Aland, Georg Fohrer, Joachim
Jeremias, Otto Kaiser, Willi Marxen, Hans-Georg Pohlmann, Carl Heinz
Ratschow, Trutz Rendtorﬀ, and Robert Stupperich. In 1963 it published Die
eologie Martin Luthers by Paul Althaus, which appeared in English from
Fortress Press in 1960 as e eology of Martin Luther.
e Christian Kaiser Verlag was founded in 1845 and undertook
publishing Christian literature in 1856. It was acquired in 1892 by Oskar
HaEler. ough the Catholic city of Munich had no Lutheran theological

faculty at its university, under Albert Lemp it published books by then
leading Protestant theologians Karl Barth and Emil Brunner and also such
Lutheran theologians as Paul Althaus (1888–1966), Rudolf Bultmann (1884–
1976), Gerhard Ebeling (19122001), Karl Heim (1874–1958), Walther von
Loewenich
(1903–1992), Hans Joachim Iwand (1899–1960), Gerhard von Rad (1901–
1971), and Edmund Schlink (1903–1984).
In the 19th century Dor ing und Franke of Leipzig published works by
the Lutheran theologians August Vilmar and Franz Delitzsch. e
Lutherisches Verlagshaus was founded in 1947 under the name
Lutherhausverlag to serve the pastoral needs of the Lutheran Church of
Hannover. Among its publications was the series Arbeitenzur Geschichte
und eologie des Luthertums. In 1987 it took over the theological unit of
the Johannes-Stauda-Verlag. On January 1, 2015, its operations were
acquired by the Evangelische Pressever-band Norddeutschland in Kiel.
Der Luther-Verlag was founded in 1911 to serve the Protestant Church in
Westphalia and published books on Luther. Among its authors were Hanns
Lilje, who wrote a biography of Luther, and Kurt Aland, who wrote a study
guide for Luther research. It has published works by other Lutheran
theologians such as Karl-Heinrich Rengstorf, Rudolf Bultmann, and Willi
Marxen. In 1974 it took over the Eckart-Verlag, Its hymnals and agenda with
rites for occasions such as con rmation, marriage, and burial are found
throughout Germany.
Lutheran Publishing in the United States
In the United States the task of publishing Lutheran theological literature
was primarily undertaken by publishing concerns owned by Lutheran
church bodies. Concordia Publishing House was founded in 1869 as the
oﬃcial publishing arm of the Lutheran Church-Missouri Synod and is the
world’s largest distinctly Lutheran publishing house. Headquartered in St.
Louis, Missouri, it publishes the synod’s oﬃcial magazine e Lutheran
Witness, which replaced Der Lutheraner, founded and edited by Carl
Ferdinand Wilhelm Walther, the synod’s rst president. It published Francis
Pieper’s three-volume Die Christliche Dogmatik (1917–1920), later appearing
in English translation as Christian Dogmatics (1950–1953). Its English
hymnals have included e Lutheran Hymnal (1941), Lutheran Worship

(1982), and Lutheran Service Book (2006). Among its other publications are
a comprehensive edition of Johann
Sebastian Bach’s Orgelbuchlein, complete with short analyses of each
chorale, and a wide range of resources for churches, Lutheran parochial
schools, and homes, including Portals of Prayer, the world’s most widely
circulated daily devotional resource. Its children’s books with Arch Books
imprint have been published in millions of copies. Over 850,000 copies of
this resource are printed and distributed quarterly. Each year it publishes
new materials for the synod’s congregations’ vacation Bible schools that are
also used by other Protestant denominations. Its e Lutheran Study Bible is
the rst study Bible in English to be developed from the ground up, with
notes from theologians, scholars, and pastors from 12 Lutheran church
bodies throughout the world. Its Concordia Commentary Series will upon
completion provide at least one volume on every book of the Bible. e
Missouri Synod’s rst theological journal, Lehre und Wehre, was edited by
the faculty of Concordia Seminary, Saint Louis, and was succeeded by the
Concordia eological Monthly and now the Concordia Journal. Its sister
institution, Concordia eological Seminary in Fort Wayne, publishes the
Concordia eological Quarterly, the successor to e Springﬁelder. Both
periodicals have oﬃcial status in the synod. e Concordia Historical
Institute Quarterly is published by the synod’s Concordia Historical Institute
but serves Lutherans of all synods in publishing articles about the history of
Lutheran-ism in America.
e Augsburg Fortress Press, headquartered in Minneapolis, Minnesota,
is the oﬃcial publisher of the Evangelical Lutheran Church in America and,
under the imprint “Augsburg Fortress Canada,” serves the Evangelical
Lutheran Church in Canada. Augsburg Fortress uses “Fortress Press” as an
imprint for academic titles and “Augsburg Fortress” for popular titles. Items
are oﬀered under the Augsburg Fortress name are the Lutheran Book of
Worship, Lutheran Study Bible, Evangelical Lutheran Worship, and e
Lutheran, a magazine for its laity, along with a wide range of academic and
educational titles. Under the Fortress Press imprint it regularly publishes in
English translation books produced by German academic publishers. In
commemoration of the 500th anniversary of the Lutheran Reformation it is
publishing Resilient Reformer: e Life and ought of Martin Luther, by
Timothy F. Lull and Derek R. Nelson. It is also a joint publisher with

Concordia Publishing House of the American Edition of Luther’s Works. e
press was formed in 1988 when the Board of Publication/Fortress Press of
the Lutheran Church in America and Augsburg Publishing House of the
American Lutheran Church merged as their parent denominations joined
together with the Association of Evangelical Lutheran Churches to form the
Evangelical Lutheran Church in America. Each publishing house had its
own history.
At the time of the merger in 1988, the Augsburg Publishing House was
aﬃliated with the American Lutheran Church. It had been founded in 1891
on the campus of Augsburg Seminary in Minneapolis. At that time both the
publishing house and seminary were part of the United Norwegian Lutheran
Church of America. When the seminary le this synod to form the Lutheran
Free Church, the publishing house
relocated to downtown Minneapolis in 1908. e United Norwegian
Lutheran Church merged with other synods and came to be known as the
Evangelical Lutheran Church and retained the Augsburg Publishing House
as its oﬃcial publisher. In 1960 a further merger of Lutheran synods formed
the “new” American Lutheran Church and for this new alliance Augsburg
was retained as its publishing arm. By then it had absorbed the publishing
houses of several Lutheran synods that participated in the merger. Wartburg
Press was established in 1881 from the “old” American Lutheran Church,
and the Danish Lutheran Publishing House of the United Evangelical
Lutheran Church was established in 1893 in Blair, Nebraska. Absorbed into
the Augsburg Publishing House in 1963 was the Messenger Press of the
Lutheran Free Church Messenger Press, established in 1922.
Augsburg Fortress Press, the oﬃcial publisher of the Evangelical Lutheran
Church in America, is also the successor to the Muhlenberg Press of the
United Lutheran Church and the Fortress Press of the Lutheran Church in
America. Fortress Press was located in Philadelphia and was formed in 1962
when various synods came together to form the Lutheran Church in
America. Its oldest predecessor is the Henkel Press, the rst and for a long
time the only Lutheran publishing concern in the United States. Started in
1806 by the son of the itinerant Lutheran preacher Paul Henkel (1754–
1825), it was the rst publisher of an English translation of the Lutheran
Book of Concord in the United States. Among the “old” Fortress Press’s
publications were works by Lutheran theologians such as e Faith of the

Christian Church by Gustaf Aulen (1948) and Regin Prenter’s Creation and
Redemption (1968).
e “new” Fortress Press regularly publishes in English translation books
produced by German academic publishers. In commemoration of the 500th
anniversary of the Lutheran Reformation it is publishing Resilient Reformer:
e Life and ought of Martin Luther by Timothy F. Lull and Derek R.
Nelson. It is also a joint publisher with Concordia Publishing House of the
American Edition of Luther’s Works.
Northwestern Publishing House was established in 1891 and is located in
Milwaukee, Wisconsin. It serves as the oﬃcial publishing house for the
Wisconsin Evangelical Lutheran Synod, for which it provides periodicals,
books, and worship resources for its churches, schools, and pastors. For the
laity it publishes Forward in Christ: A Lutheran Voice and for its pastors the
Wisconsin Lutheran Quarterly. Most of the synod’s churches use Christian
Worship: A Lutheran Hymnal. Between 1908 and 1912 it published the fourvolume Ev.-Luth. Dogmatik by Adolf Hoenecke.
Smaller publishing enterprises serve more speci c needs. e American
Lutheran Publicity Bureau was formed in 1914 to help German-speaking
Lutherans adjust to American culture and establish connections among
Lutheran synods in America. It publishes the quarterly Lutheran Forum,
previously known as e American Lutheran, and the monthly Forum Letter,
along with a variety of books, tracts, and pamphlets. e exclusive publisher
in the United States for the Lutheran World Federation is Lutheran
University Press, located in Minneapolis, Minnesota. Luther Academy was
formed by Robert D. Preus to preserve and foster the confessional Lutheran
heritage in its publication of the eight volumes in Confessional Lutheran
Dogmatics and its quarterly theological journal Logia. Targeted at the laity,
its Luther Digest features articles on Luther’s world and reports on recent
Luther and Reformation studies. Lutheran Quarterly, New Series is an
independent scholarly journal founded in 1984 and revives a journal also
known as Lutheran Quarterly (1949–1977), a successor to Evangelical
Review, Lutheran Church Review, and the Augustana Quarterly. e New
Series de nes its mission as a discussion of Christianity on the basis of the
Lutheran Confessions with application to society and fostering world
Lutheranism and understanding between Lutherans and other Christians.
Its editorial board consists of scholars from academic institutions of nearly

all Lutheran bodies in America. Lutheran Legacy Press produces
monographs on Lutheran theology and lists Concor-dia eological
Seminary as its headquarters.
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In the 17th century, the royal houses of the Nordic countries, SwedenFinland and Denmark-Norway, were still isolated from the European
mainstream in their culture, governance, and economies. e great powers,
which engaged in continuous wars, seemed like military units. Civil liberties
were not respected. Neither language nor ethnicity was the basis of unity;
the guarantor of cohesion was the Lutheran religion. From the late 17th
century on, Pietism presented a threat to this unity.
At rst Pietism was a challenge to the theological consensus. Its advocates
went so far as to hold as one of their main teachings that the Lutheran
community was not in possession of the correct saving faith. At its most
basic, Lutheran-ism emphasized the eﬃcacy of the word and sacraments.
e Pietists challenged this. e Christian received the Holy Spirit in
addition to the word and sacraments, not in them and from them.

Pietism also presented a major challenge to the clergy’s rank and privilege.
If the Holy Spirit could inspire laypeople to preach and write books and
prayers, the clergy’s monopoly was broken. What need was there for priests
and bishops? is idea gave birth to separatism, or the true believers’ desire
to be free of the general and universal church. Given that the Lutheran
Church was the guarantor of consensus in the state, the Pietists came to be
seen as a threat to it. is caused division in local parishes.
e Social Collapse
Europe’s last great famine not caused by human beings ravaged the Nordic
countries, especially Finland, in the 1690s. e plague of 1710 and the terror
of the Great Northern War quickly followed. At rst the famine during the
years of death highlighted society’s collective dependency, but as deaths
mounted, a previously homogenous culture began to erode. e shock of the
years of death aﬀected the Finnish spiritual mind-set. Many saw the disaster
as God’s punishment, which tied in well with the Pietists’ call for repentance.
Ordinary people began to look for a more personal way to their souls’
salvation, and Pietism was ready to meet this need.
A further consequence was that people’s trust in authority diminished.
Society itself did not collapse, but the authorities’ failure to provide care for
people dying of starvation and plague led to a questioning of the former’s
moral supremacy. e advent of plague and the “great hatred” of the long
and agonizing war with Russia further shook a static and hierarchical social
peace. e famine was God’s scourge. Soon, that scourge was to intensify.
From Subject to Citizen
When the rst winds of Pietism arrived in the Nordic kingdoms, the estates
were still at the heart of society’s structure. However, the situation was ripe
for change. e four estates no longer re ected society’s reality. An
increasing proportion of the population fell outside the estates. ere were
new con icts between political power and economic status.
Social rank and dignity were based on the estate to which a person
belonged. e social division of labor functioned like a large nest of ants,
where biology determined that one should be a drone, another a soldier, and
yet another a worker. Luther believed that God had ordained this order. e
division of society into estates was based on a static worldview in which each

person’s place was preordained. ere were four estates in Sweden: the
nobility, the clergy, the burghers, and the peasants. e nobility and clergy
formed the upper class, the burghers and peasantry the lower class. In
addition, society consisted of a large group of laborers, domestic servants,
croers, tenant farmers, farmworkers, lodgers, and other landless people.
ese groups had no social power.
e impact of revival ensured that the Lutheran Church did not remain
the preserve of the upper class or the ruling powers, but became a truly
national church. Although the Church came to gradually lose its position
and authority as part of the state’s structures, the wider public did not reject
it. Until the late 20th century, more than 90 percent of people belonged to
the Church. Part of the undergirding of the Church’s place in Nordic society
was that people were not merely objects of its mission, but were themselves
its actors.
e revival movements created a model for the functioning of society and
democracy. e origins of a gradual transfer of power and progression
toward the welfare state and democracy lay in religious circles. e clergy’s
privileged role as mouthpieces of the faith’s content and leaders of its
practice broke down with the emergence of lay leadership. In the 18th
century it was oen women who led this development. Many women were
among the rst leaders and spiritual caregivers of the charismatic folk
movements.
Women’s involvement re ects the cultural upheaval that followed the
Great Northern War, when the former structures of Lutheran community
began to fracture. e Great Partition (of land), the growth of the coastal
towns, internal migration, and a gradual change in the structure of the
economy disrupted the Nordic spiritual landscape. Women emerged as
interpreters of this transition. Rational, clergy-led religion faced its rst real
competitor. e preaching of the Enlightenment had not succeeded in
overcoming the people’s spiritual exploration. Instead, the prophets of the
new age oﬀered freshness and life, just as the German Pietists of the
previous century had intended. Women dominated the rst wave of revival
among the lower classes.
As the 19th century began, the revivals became organized movements. In
general, it can be said that Pietism was in uential in the 17th century;
Moravianism, separatism, and folk revivals were in uential in the 18th

century; and revival movements were in uential in the 19th century. e
estates’ power was broken. Men from peasant and working-class
backgrounds could become pastors. Pastors and laymen were now of the
same rank and could associate with each other. With the revival movements,
a new class of people emerged: the learned laymen. In the background were
a revolution in reading, better access to books, educational reforms, the
widespread distribution of the Bible, translations of Luther and the Pietists,
and the growth of the money economy. For example, the tar trade brought
wealth to rural areas, which facilitated the purchase and circulation of books
of lay sermons.
From Village Communities to Communities of Faith
Social and cultural factors also contributed more than they had previously to
the shaping of the revival movements. New kinds of community took shape.
On the one hand, they re ected individualism and the individual’s need and
ability to form and act on his or her own convictions. On the other, a sense
of community emerged, and at its best internal cohesion was strong. e
revival movements were a reaction to modernization, yet they contributed
to and represented it.
e revival movements of the 19th century were more organized than
their predecessors. e folk revivals became movements at the point when
they identi ed themselves in relation to other revivals, advocated a more
broadly based common local management, and understood themselves in
relation to the state church and its parish structures.
Increased literacy raised the people’s self-esteem and brought new
prosperity. e rise of the lower social orders in relation to the church and
state authorities gave birth to parallel voluntary structures of hierarchy. e
revivalists chose their own leaders. Before long, the lower ranks of the clergy
joined this wave, embracing the people’s common speech and renouncing
the exalted lives of the gentry.
e revival movements both broke down and erected barriers. In
societies, and especially in the more extensive folk meetings, they inspired
the old village communities they visited to work more eﬀectively together.
At the same time, it proved possible to transcend barriers of profession and
class. Shared faith to some extent served to break down the idea that land
ownership should be based on hierarchy and leveled the diﬀerences between

rural and urban dwellers. e slave could now rank more highly than his
master because of his spiritual authority.
Liberalism brought changes to the position of the Church, which
in uenced not only the background of revivalism but also the spiritual
mission of the parish. e profession of pastors changed: administrators
became spiritual caregiv-ers. e strong opposition between the revival
movements and the church’s clergy eased. A contributory factor was that a
growing number of pastors came from the ranks of the people and the
movements’ circles. e revival movements faced little resistance from the
clergy, because many of the clergy supported them.
Finnish Lay Preachers
Lay preachers were at the forefront of reform at the end of the 19th century.
ey were oen independent rural landowners, urban artisans, and factory
workers, or civil servants such as teachers and noncommissioned oﬃcers.
Tradesmen and postmen were naturally equipped to do the work of itinerant
preachers. e most famous lay preacher of the 19th century was the Savo
yeoman farmer Paavo Ruotsalainen (1777–1852), whose journeys, mostly
on foot, amounted to almost 50,000 kilometers.
Lay preachers were oen members of parliament and took part in local
government. In Southern Finland the most famous lay preachers of the age
were the tailor Gustaf Wilhelm Rask (1822–1896), the cobbler Simon Helenius (1844–1897), and the Bible seller Johannes Vilhelm Hirvonen (1850–
1883); in Southwestern Finland, the farmer Kustaa Heinikkala (1809–1904)
and the missionary Pietari Kurvinen (1842–1925); in Southern
Ostrobothnia, the large landowner Juho Malkamaki (1844–1928); and in
Central Ostrobothnia, the farmer Taneli Rauhala (1813–1883), the blind
masseur Aaprami Tuominiemi (1846–1899), and the farmers Juho Torppa
(1859–1941), Matti Suo (1861–1916), and Leonard Typpo (1868–1922). Like
Malkamaki, Suo and Torppa were also members of parliament, an
illustration of the esteem in which lay preachers were held by the rural
population. Malkamaki represented the Finnish Party, Torppa the National
Progressive Party and later the Agrarian Party. In addition to Malkamaki
and Torppa, Typpo, who was a Laestadian, served as a member of
parliament (MP) for the Finnish Party and later for the National Coalition
Party.

e postman Johan Westerback (1832–1897), the sailor Gustaf Skinnari
(1833–1916), and the farmer Juuso Runtti (1854–1927) were active in
Northern Ostrobothnia, while leading gures in Lapland were Erkki Antti
Juhonpieti (18141900) and the farmers Joonas Purnu (1829–1902), Fredrik
Paksuniemi (1840–1921), and Pietari Hanhivaara (18331926). Juuso Runtti
served as an MP rst for the Finnish Party and later the National Coalition
Party. He was also a General Synod member, which illustrates the revival
movements’ increasing involvement in the Church’s administration. Runtti’s
election on two occasions to Parliament illustrates the extent of rural
awareness of his work. Paksuniemi was elected once to Parliament, and
Hanhivaara served on the General Synod.
Lay preachers also played an important role in the development of the
revival movements’ tradition of writers, editors, and mediators. e
mediators of the tradition communicated the early history of revival to their
contemporaries and created a narrative continuity for the movement.
Preachers’ authority could regulate a revival movement’s place in history and
how it understood itself. e editing of the tradition contributed to the
perception that each revival was part of larger and more established
movements.
Involvement in Politics
In terms of their national political in uence, perhaps the most signi cant
contribution made by the revival movements was their involvement in local
government and the building of a civil society. e revival movements
aﬀorded the rst arena for civic activity. rough the movements, ordinary
men and women made their voices heard and were involved in improving
living conditions. As their contacts within the provinces improved, new
ideas—and not only religious ones—spread. e revival movements taught
solidarity and social care for those in need. e adaptation of this approach
was the basis of the acceptance of the principle of the welfare state in the
Nordic countries. ose active in the movements also learned about the
practice of democracy in meeting procedure and other areas. Numerous
societies and associations arose readily in village communities where
spiritual societies were already active.
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L T E  E
Many of the Reformers (Luther, Melanchthon, Zwingli) were university
professors and therefore were greatly concerned with the theological
training provided at that time. Education was carefully considered and
reformed along with theological reforms wherever the Reformation spread.
A student’s moral and spiritual education were just as important as, if not
more important than, academic and intellectual education. eological
education has been dominated by two important relationships since the
Middle Ages: with the institutional Church and with the university (Gritsch
1964, 11). eological education did not have to navigate these relationships
prior to the Reformation, when the Church dictated the course of education
in its entirety. New scienti c and philosophic studies, stemming from the
Enlightenment, interacted with Protestant theology. Biblical studies were
impacted greatly by these external forces, and eventually theological
education became separate from a student’s ordination and placement in a
church. A theological degree could be granted without requiring a student
to also become ordained or even have secured a pastoral position. e
“vicar” system developed to bridge the gap between the university and the
Church. In this system the student was required to complete up to two years
of service in a church aer the completion of his academic studies before
being installed in a church (Gritsch 1964, 12).
Churches in areas where theological education was delivered under the
state-funded universities were faced with the dilemma of pastors who were
trained academically but not in practical parish matters. ere were
attempts, most successfully in England, to create a system more robust than
the vicar system in order to ensure that clergy were trained both
academically and practically before being installed in a church.

German Model of Protestant eological Education
e model of theological education from Protestant Germany continues to
serve as the basic standard for most of the rest of Europe. In this model a
student goes to a university for three to four of the required four to ve years
of theological study. One year may be spent in an ecclesiastical academy
(church-run training). Aer the four years of study the student must sit for a
comprehensive exam in order to obtain the title “candidate of theology,”
which is the requirement to be eligible to sit for an ecclesiastical exam. In
these four years the student studies New Testament, Old Testament, and
theology. Aer approximately two years, during which the student may be
required to spend more time at another church-run training academy or
intern at a parish under an approved minister, the student sits for the
ecclesiastical exam and upon successful completion is ordained into the
ministry. e academic emphasis on theological education over the practical
ministerial education is the major diﬀerence between European and North
American theological training. is German model of theological education
prevails in Scandinavia, Austria, and Switzerland, while Italy, Spain, and
Portugal have theological schools that remain separate from the state and
are directed by the churches (Gritsch 1964, 17).
England diﬀers from the rest of Europe due primarily to political context
and has more in common with theological training in the United States.
Aer the required theological study, which lasts about two years, students
are eligible for ordination. Non-Anglican churches require an ecclesiastical
exam before ordination, while Anglican churches seldom require a year or
two of supervised ministry training, as the German model does (Gritsch
1964, 18).
In the 18th century various forms of Pietism began spreading through the
religious landscape of Europe. Pietism, which focused on the personal
religious experience, may have been in some part a reaction to the
intellectual and academic training most European pastors brought to the
churches.
e rationalism of the 19th century entrenched the university experience
in scienti c and intellectual study, including the theological faculties.
eological doctrine and church concerns were displaced by science. As a

result seminaries were founded, apart from the university system, to train
students speci cally for ministry rather than an academic career.
World War I caused a conservative reaction among the various Protestant
groups in Europe, including the Lutherans. ere was greater eﬀort spent on
how culture and politics relate to theology; this eﬀort was called dialectic
theology (neoorthodoxy in the United States).
From the 16th century until the late 20th century travel for education was
the norm. Students were primarily educated in Western Europe, particularly
in Germany, Switzerland, and the United Kingdom. ose from outside
Western Europe would leave to attend school and then return home to
minister and/or teach. Traveling to another region to attend school was also
very common.
Move to Denominational Seminaries
Universities founded for a particular denomination—for example, the
University of Halle was founded in 1694 as a center of Lutheran education—
increasingly dropped their theological identity in order to provide a modern
education. A modern education consisted primarily of vocational and
practical skills with less emphasis placed on a more academic and
intellectual education. In the 20th and 21st centuries the bond between
church and state in Europe continued to weaken until the majority of
universities were state run, with little to no say from the churches in the
theological curriculum. e moral and spiritual development of the student
was no longer a primary focus of higher education, even in institutions once
governed by Lutheran pedagogy. is change, coupled with the spread of
communism in Europe, resulted in several denominational seminaries
appearing (Lutheran, Reformed, Catholic, Russian Orthodox). Communist
governments severely restricted or disbanded theological faculties and
forced the theology professors out of the universities. ese denominational
seminaries do not overshadow the state-run universities in number or
enrollment, with most students still attending the theological faculties at the
older, established universities.
In some countries, such as Hungary and Poland, Lutheran and other
Protestant churches joined together to found ecumenical theological schools
apart from the universities. Accreditation varies by country. In Hungary
theological schools are required to be accredited by the state, but the state

does not dictate the content of the theological coursework. e state
accreditation means that any degrees awarded by these theological schools
are recognized by the state.
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L T E  N A
e fact that Lutheran theological schools were founded in the United States
and Canada despite great practical diﬃculties and that many decades later
Lutheran church bodies in North America continue to rely on Lutheran
schools to prepare their candidates for public ministry is itself evidence of
Luther’s in uence. ese schools’ work in exploring Luther’s themes and
texts, studying their history of interpretation and putting them into
conversation with current concerns and questions, is a primary way his
in uence persists in both Lutheran circles and ecumenical conversations.
Lutheran Seminaries in the United States
Lutheran theological education in the United States began in the colonial
period as the growing number of immigrant and native-born Lutherans
outstripped the supply of pastors trained in Europe. As an interim measure,
church leaders adopted an apprentice system in which candidates lived and
studied with a pastor and then were examined by a regional ministerium.
Already in the mid-1700s, Lutheran leaders such as Henry Melchior
Muhlenberg dreamt of organizing a school to better prepare the growing

number of pastors needed, but they were stymied by nances. e rst
Lutheran theological school attempted in North America was Hartwick
Seminary, chartered in New York in 1816. However, challenges in attracting
suﬃcient enrollment and funding resulted in its becoming a college instead.
In 1825 Samuel Simon Schmucker persuaded the General Synod to
support the founding of a seminary, which opened the following year in
Gettysburg, Pennsylvania. In 1830 it was joined by new seminaries in Ohio
and South Carolina, and over the next 70 years Lutherans created many
small theological schools. is multiplication was due in part to language
diﬀerences and the greatly expanding area settled by successive waves of
immigrants from Germany and Scandinavia. But theological diﬀerences also
played a crucial role in a context where there was not, as there had been in
the home countries, a state-sponsored church to hold together theological
parties that held diﬀering interpretations of Luther and what it meant to be
an authentic heir of the Reformation. As decades passed, new immigrants
brought from changing European contexts more versions of what it means
to be Lutheran and what theological education should be and do.
e theological schools of these diverse and oen contesting versions of
what it means to be authentically Lutheran have played key roles in how
Lutheran church bodies in the United States have each made their case and
learned from each other, sometimes leading to mergers of both church
bodies and their seminaries (with the schools sometimes joining rst). In
other cases, controversies not only between but also within church bodies
and schools have resulted in the creation of new seminaries. A constant in
these dialogues, disputes, and new agreements has been the regular use of
Luther’s texts and example by all sides in making their case. Far from fading,
reliance on appeals to Luther rather than other theologians or even the
Lutheran confessional writings has been on the increase since the Luther
renaissance began in the late 1800s.
At present there are three main Lutheran bodies in the United States: the
Evangelical Lutheran Church in America
(ELCA), the Lutheran Church-Missouri Synod (LCMS), and the
Wisconsin Evangelical Lutheran Synod (WELS). e ELCA has eight
seminaries: Luther Seminary in St. Paul, Minnesota (1869), the Lutheran
School of eology at Chicago (1962), Lutheran eological Seminary at
Gettysburg (1826), Lutheran eological Seminary at Philadelphia (1864),

Lutheran eological Southern Seminary in Columbus, South Carolina
(1830), Paci c Lutheran eological Seminary in Berkeley, California
(1952), Trinity Lutheran Seminary in Columbus, Ohio (1830), and
Wartburg eological Seminary in Dubuque, Iowa (1854). e LCMS has
two seminaries: Concordia Seminary in St. Louis, Missouri (1839) and
Concordia eological Seminary in Fort Wayne, Indiana (1846). e WELS
has one seminary: Wisconsin Lutheran Seminary in Mequon, Wisconsin
(1863).
Lutheran Seminaries in Canada
For more than a century aer the establishment of the rst Lutheran
congregation in Canada in 1752, Canadian Lutherans relied on colleges,
universities, and seminaries in the United States and Europe to educate their
members. ey soon realized that Lutheranism in Canada faced diﬀerent
challenges than those in the United States, not the least being that
Anglicanism was de facto the state religion in the British colony of Canada.
Recognizing these diﬀerences, Lutherans in central Canada began talking
about a college or even seminary as early as 1853 despite the challenge of
having a small Lutheran population. In 1879 conventions of both the
Canada Synod of the General Council and the Canada District of the
Lutheran Church Missouri Synod (LCMS) discussed the need to establish
centers of higher education.
While Lutherans in Canada could obtain some pastors from American
seminaries in Gettysburg, Philadelphia, Chicago, and St. Louis, and from
German seminaries in Kropp and Breklem, both cultural diﬀerences and the
challenge of living in a northern climate meant many pastors would not stay
long. Congregations were oen without pastors for 10 years or more.
e two main Lutheran bodies in Canada, the Evangelical Lutheran
Church in Canada (ELCIC) and the Lutheran Church-Canada (LC-C), have
two seminaries each. e ELCIC’s schools are Waterloo Lutheran Seminary
(1911) in Waterloo, Ontario, and Lutheran eological Seminary (1913) in
Saskatoon, Saskatchewan. Lutheran eological Seminary was originally
established as Lutheran College and Seminary. In 1939 the Norwegians
established Luther eological Seminary, also in Saskatoon. e location of
two small Lutheran schools so close together points to one of the dynamics
also seen in the United States: diﬀerences among Lutherans not only in

ethnicity but also theology and piety resulted in distinct schools. In this
case, many of the Lutherans who settled in Western Canada came from the
Scandinavian Pietistic traditions that had taken shape in the American
Midwest, while others were German Lutherans coming from Russia who
had their own brand of piety. But diﬀerence did not mean disconnection
between these western seminaries, and in 1967 the two merged to form the
Lutheran eological Seminary and moved onto the campus of the nearby
university.
In the LC-C, Concordia Seminary in St. Catharines, Ontario (1976) was
established by the Eastern District of the LC-C when it became more
diﬃcult for Canadian students and spouses to study or work while in the
United States. Con-cordia Seminary in Edmonton, Alberta (1984) was
established aer the LC-C decided to withdraw its students from the
seminary in Saskatoon, primarily because of disagreements over the
interpretation of scripture, re ected in the decision in the early 1970s by the
ELCIC and the Lutheran Church of America-Canada Section (the coowners of the seminary in Saskatoon) to ordain women. Here again we see
the signi cance of theological diﬀerences (with all sides appealing to Luther)
in the founding, merging, and separation of Lutheran seminaries in North
America.
Luther’s Mediated Inﬂuence on North American eological Education
Luther’s in uence on the content and practice of theological education in
North America occurred in large part through the mediation of his
contemporary collaborators (especially Melanchthon) and successors.
roughout the 18th and 19th centuries, this mediation was primarily
through 16th-century Lutheran confessional documents (especially the
Augsburg Confession), Lutheran orthodoxy, and Lutheran forms of Pietism.
e latter two came to North America ordinarily in some sort of
combination that European emigrant pastors and laypersons brought with
them (especially from the inner mission seminaries in Erlangen and Halle).
Continuing 18th- and 19th-century theological developments in Europe had
limited in uence on North American theological education through most of
the 19th century, as Lutheran leaders focused their energies on organizing
congregations, church structures, and institutions and debated if and how to
adapt Lutheran teaching in a diﬀerent political and religious context.

New mediations of Luther’s in uence on North American theological
education became much more important during the 20th century. e
Luther renaissance and neo-orthodox theology emerging rst in Europe and
then North America found new relevance in Luther for understanding
Christ, the Word, the Spirit, creation, sin, salvation, and eschatol-ogy. Later
theological movements have found resources in Luther for exploring hope,
promise, suﬀering, vocation, human community, liberation, justice, and care
for the earth. Features of Luther’s work that have made it attractive to many
include his deeply serious but nonfundamentalist understanding of
Scripture; his strong view of incarnation; his insistence that salvation is by
grace through faith; his realistic anthropology in which Christians do not
move beyond being “at the same time justi ed and sinner”; and the fact that
his writing is thoroughly contextual, concrete, and engaged.
In the decades since World War II, the interpretation of Luther by
theologians in South America, Africa, and Asia has had increasing impacts
on Lutheran theological education in North America, drawing out
implications of his theology of the cross, his explanations of the
commandments, and writings on the economy such as Trade and Usury
(1524). e Namibian independence struggle and debates on whether
apartheid was a matter of status confessionis brought North American
seminaries into urgent theological conversations with their partners in
Africa concerning Lutheran approaches to ethics.
Luther’s Direct Inﬂuence on North American eological Education
Luther has always had direct in uence on North American theological
education through the broad availability of some of his writings. A copy of
the Small Catechism was ordinarily included among the few items Lutheran
immigrants brought with them and has remained a staple in teaching and
preaching. Both this common use and its presence in the collection of
Lutheran confessional documents, the Book of Concord, made it an enduring
touchstone in seminary education. Luther’s explanations of the Ten
Commandments (with their radical expansion of what the commandments
require) and of the three articles of the Apostles’ Creed (stressing their
concrete and personal signi cance) have done more than any other texts to
shape a distinctive ethos in Lutheran congregations and schools. Luther’s
other works that also have had long, regular use in North American

theological education include the Large Catechism and Schmalkaldic
Articles (both also included in the Book of Concord), and Lectures on
Galatians.
Both the range and degree of Luther’s direct in uence on theological
education in North America were greatly increased through a series of 20thcentury projects that moved beyond earlier eﬀorts that had made Luther’s
already widely used texts available in English, now translating many more
of his works. e tasks of selection, translation, and critical commentary
have been done cooperatively by scholars from diﬀering and contesting
Lutheran traditions, keeping open conversations about the original meaning
and signi cance of Luther’s writings and what they can contribute today.
e most comprehensive collection in English, the 75-volume
Pelikan/Lehmann/Brown edition of Luther’s Works (1957-), has been
accompanied by smaller collections and study editions of key texts that
make them accessible to seminarians and church leaders as well as to a
wider range of scholars and other interested readers. An increasing number
of Luther’s works are available in Spanish, expanding their use in North
American theological education.
A good sample of Luther’s texts is now regularly included in course
syllabi, ranging from scholarly exegetical and theological works to sermons,
hymn texts, and catechisms to social/political tracts to letters of pastoral
counsel. Students now also encounter works by Luther that the churches
have since spoken out against or even repudiated, such as On the War
Against the Turks (1529) and On the Jews and eir Lies (1543). ese stand
as proof that Luther, like all theologians, must always be read critically.
e text that has risen most in prominence in North America during the
last few decades is e Freedom of a Christian (1520). Its focus on the basics
of faith and the Christian life rather than questions of authority and church
order, its theme of freedom (understood in a distinctive, countercultural
way), and its rich imagery and relatively nonpolemical tone have made it a
theological and spiritual classic.
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Given its roots in the university, the importance of education in Lutheran
churches is not surprising. Education for all has been a mark of the
Reformation, especially because of the importance of all believers being able
critically to read, understand, and interpret the Bible. is of course has
necessitated that clergy and other leaders of the Church be well-educated,
not only in theological disciplines but also in relation to and able to engage
other disciplines.
From the 16th century until today, this has meant that theology has been
an important school or division in many universities, especially in Europe.
Studying here has been required preparation for pastors, religious educators,
and dia-conal workers, oen with prerequisites in Hebrew, Greek, or even
Latin, and with foundational courses in biblical studies, church history, and
theology, as well as in Lutheran confessional documents. In some places,
being able to read the latter in German has been considered important.
Practical skills for ministry (such as counseling, preaching, and worship)
oen have been acquired through courses in a special institute and/ or
through eld work, internships, or other kinds of practical training. In
seminaries, these emphases on the more theoretical and the more practical
have usually been combined.
In some contexts around the world, required theological education is only
for a brief period of study (one to three years) to earn a certi cate; in others
this involves a baccalaureate degree, and in others a graduate-level degree is
involved. us, the span of time needed for organized pursuit of theological
education varies signi cantly. In many situations around the world today, an
abbreviated theological education is pursued while one is already working in

a church-related job. When combined with preparation for or while working
in other vocations, the time required may be several years.
As Lutheranism spread outside of Europe, seminaries were established,
typically separate from universities. In settings such as the United States,
these required a baccalaureate degree beforehand, but elsewhere they may
have been only on the level of a high school education. Many of these
seminaries around the world have missionary roots and originally were set
up and funded by mission societies or agencies, which felt the need to train
pastors to serve rapidly growing churches. e education these missionestablished schools provided, although appreciated, tended to perpetuate
theological perspectives prevailing in the mission societies, and due to
power inequities, relationships of dependency. Oen what was not
adequately developed have been abilities to re ect more critically on the
Bible and theological documents, in order to respond theologically and
practically to challenges in their respective contexts.
Lutheran eological Education Today
By the 21st century many stand-alone seminaries were struggling
nancially; some have merged with other seminaries or with universities so
that they can better be sustained. In most parts of the world, Lutheran
theological education today is pursued ecumenically. Yet still in some places
(e.g., Germany), there remain separate Protestant and Catholic faculties.
Everywhere today more attention is being devoted to interfaith
understandings, oen developed with interfaith partners, and attention is
given to what it means to be Lutheran in interfaith contexts.
eological education for clergy has oen been distinguished from
religious education, in other words, what is needed for all Christians to live
out their baptismal vocation in the world. Increasingly, however, this
distinction is being questioned, as if more critical study is reserved only for
the former. is has resulted, for example, in certain forms of
fundamentalism or literalism prevalent in a society carrying over in
unquestioned ways into Lutheran churches.
eological education lodged in universities, where it converses with
other disciplines, emphasizes the development of critical, analytical skills
but may be somewhat removed from the actual realities of congregations.
On the other hand, seminaries aﬃliated with a denomination may be more

responsive to people in congregations, but not feeling free to critique what is
occurring in them, much less in the wider society. In some situations,
theological faculties have little time to develop critical capacities in students,
given the need to equip them in a limited amount of time with what is
needed for ministry, and given whatever “de cits” students coming there
may have. If Lutheran theological insights are to have a dynamic, living
future, and actually “connect” with the people of God and wider society—
which is what Luther was about—then testing that out cannot only occur in
advanced higher education settings but needs to be in touch with and
accountable to the questions and challenges facing local communities of
faith.
eological Formation
eological formation implies that the preparation of clergy and other
church leaders does not begin with formal study in a university or seminary,
but with the ongoing formation through practices in local ministry settings
(not only in congregations)—all the ways that people are being formed
theologically long before they begin formal theological education. From this
perspective, those who feel called to study theology without have been
formed by practices of the Church may be somewhat “de cient,” yet
proportionally they are increasing. In some cases, this is because they have
been raised in rather secular settings, where little or no faith formation
occurs, or in settings where other faiths predominate. Yet engaging with
these backgrounds—of no or another faith—is crucial for the renewal and
transformation of Lutheran theology and churches in the 21st century.
eological formation also suggests that practices of the faith are as
important as is the academic study of theology. Rather than focusing
abstractly on doctrines, theological re ection needs to be connected
intentionally with actual faith practices, in ways that are both critical and
constructive.
Lutheran theological formation is necessarily contextual. One version of
theological education cannot be assumed or imposed on everyone.
Although essential, more is needed than simply translating or interpreting
Lutheran theological understandings or traditions in new contexts. Lutheran
theology is a dynamic movement in which the grace and promises of God
are communicated through words, symbols, and actions that may look and

sound quite diﬀerent—that are “trans- gured”—in diﬀerent global contexts.
Preparing church leaders with the wisdom and courage to do this in their
respective contexts is what theological formation seeks to do. It goes beyond
what can occur through formal theological study, which is why continuing
education is so crucial, as well as theological formation being open to all
(e.g., through online courses), not limited only to those preparing to be
rostered leaders.
eological formation seeks to nurture being able to re-envision
creatively and make new connections so that a trans gured Lutheran
tradition can speak in new ways to the challenges faced in diﬀerent contexts
today. ere is an ethos or “grammar” that transcends the particularity of its
founding context in 16th-century Germany. For example, the central
dynamic of a theology of the cross—a key aspect of Lutheran theology—
continually upsets, challenges, and provokes, going beyond what has been
assumed from a monocultural perspective. God’s liberating work becomes
incarnate in new contexts where Lutheran churches today seek to live out
the Christian faith. e future of Luther-anism depends on developing
appropriate Lutheran, contextual, and ecumenically engaged theological
work. is can help churches move beyond their separate ethnic and
cultural identities, in ways that transcend human boundaries and with new
ecumenical and interfaith partners.
e challenge is to be able to discern (to see) more deeply with vision that
is biblically inspired rather than captive to illusions that block our vision of
what really is happening in our lives and world. is becomes possible as we
remember a God who became radically incarnate and vulnerable in this
world. is God frees and empowers us to engage with these realities today,
remembering what has been forgotten in our past and remembering those
who are forgotten around us and throughout the world today. We connect in
ways that heighten the contradictions between the ideologies and the actual
realities, we connect with those who are “other” from us, and we connect in
collaborative actions with others for the sake of the world, connections
made possible through the power of the Spirit, that can and do make a
diﬀerence in the world.
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e Lutheran World Federation, A Communion of Churches (LWF), came
into being in 1947, in the aermath of the widespread violence and
destruction of World War II. Millions of refugees were ooding throughout
Europe. e urgent need for a humanitarian response to this is what
motivated Lutheran leaders, especially in North America and Europe, to
come together in what eventually became the LWF. e LWF had been
preceded by the Lutheran World Convention, founded in 1923.
e LWF today is “a communion of churches which confess the triune
God, agree in the proclamation of the Word of God and are united in pulpit
and altar fellowship” (LWF Constitution). As of 2016, the LWF includes 145
churches in nearly 100 countries around the world, who together have
approximately 75 million members. Some of these churches
have millions of members (the largest being the Lutheran Church of
Sweden), and some are only a cluster of congregations. A few are also
associated with the Lutheran Church-Missouri Synod, which has never been
an LWF member. Headquartered in Geneva, Switzerland, along with the
World Council of Churches, as well as many other ecumenical, interfaith,
and international organizations (especially those related to the United
Nations), the LWF commitment from the beginning was to be in intentional
interaction with the many organizations that came into existence aer
World
War II.
How the LWF Has Changed
e LWF has become one of the largest and most respected global
implementers of humanitarian relief and development throughout the

world, which is how it oen is recognized. However, the LWF also furthers
holistic mission and diaconal work of member churches, challenging and
supporting what they may not be able to do on their own. rough its
consultations and many publications, the LWF also develops and deepens
theological perspectives on challenges facing the Church and the world
today. Because ecumenical involvement is integral to Lutheran confessional
identity, the LWF is extensively involved in furthering ecumenical, and
increasingly interfaith, relations. In pursuing what it means to be Christ’s
public Church in the world, it also engages in advocacy, especially with
international and governmental organizations.
Signi cant changes have occurred since it began. First, because aer
World War II humanitarian relief was urgently needed in Europe, with
millions of refugees (many of them Lutheran), much of the early LWF
humanitarian work was focused in Europe. Now most of it is focused in
areas where the needs are urgent in the global South, most especially in
Africa. Most of those served today are not Lutheran, and many are not
Christian. Assistance is provided where human and environmental needs
are greatest, especially in response to natural and human disasters and
con icts.
e emergency relief and long-term development work of the LWF has
become among the most highly respected in the world. Rooted in Christian
values of love, reconciliation, and justice, it responds to human need
throughout the world—irrespective of ethnicity, gender, religion, race, or
political conviction. It is locally rooted yet globally connected. Many
agencies contribute with funds and personnel to this work, which is pursued
collaboratively with a number of international organizations. e LWF is a
founding member and carries out much work of the ACT Alliance (Action
of Churches Together) and more recently with interfaith organizations (e.g.,
the Islamic Relief Worldwide). In addition to emergency responses to
human and natural disasters, particularly those related to human con icts
and the eﬀects of climate change, long-term preparation and development of
impoverished communities is a priority. Respect for human rights is key
throughout this work.
As of 2016 LWF World Service has programs in Africa (Angola, Burundi,
Chad, Democratic Republic of Congo, Ethiopia, Kenya, Mauritania,
Mozambique, South Sudan,

Uganda), Asia (Laos, Nepal, Myanmar), the Americas (Central America,
Colombia, Haiti), and the Middle East (Jerusalem). rough these programs
2.7 million persons are served, many of whom are refugees.
Second, when the LWF rst began, churches in Europe and North
America dominated in size, nancial resources, and power, including their
historic missionary connections with churches in the South. However, today
it is in the global South, especially Africa, that churches have grown in
numbers and in uence, while many churches in the global North tend to be
decreasing in size if not in their in uence on society. Nevertheless, those in
the South still depend on the considerable nancial and other resources
from churches and agencies in the North, which still wield much power and
in uence in the South. Dealing with this imbalance continues to be a
challenge as churches move beyond their colonial and missionary legacies.
ese relationships are viewed and pursued in terms of accompaniment.
Assisting member churches in pursuing holistic missions for the sake of the
world has become the focus, in terms of proclamation, service, and
advocacy.
In its advocacy work, the LWF prioritizes religious freedom and interfaith
relations; climate change and environmental protection; gender justice;
rights of refugees and internally displaced persons, oppressed minorities,
and indigenous persons; economic justice; and HIV and AIDS. Public
advocacy with the UN and other international and governmental
organizations is based on and draws from the experience of how the LWF
and member churches are already aﬀected by and involved in these
challenges.
ird, whereas early LWF leaders were nearly all white men from Europe
and North America, today those at assemblies and on governing bodies
come from member churches throughout the world; the guidelines are that
at least 40 percent be female, and 20 percent youth. e current and recent
general secretaries have come from the global South. Gender justice has
been a cross-cutting priority throughout LWF work for some decades, with
encouragement for the development of gender policies. Currently, most
LWF member churches do ordain women. Women and youth leadership is
encouraged through scholarships and special consultations. Youth, for
example, have played prominent roles in furthering climate change
measures globally.

A Communion of Churches
Whereas federation suggests that members at rst were loosely aﬃliated
autonomous churches, increasingly the self-understanding of the LWF is of
being a communion: members not only share altar and pulpit fellowship, but
on theological grounds, share resources and perspectives in common as a
communion of churches. e oﬃcial subtitle of the LWF now is “a
Communion of Churches.”
is began especially in the 1970s. It has led to changes in policy and
decision-making structures, where there now is more balanced
representation from the global North and the South, and has enabled the
LWF to act more as a global body in pursuing the common good with others
in civil society and in its relationships with the Vatican, other churches, and
interfaith bodies.
In 1999, aer decades of dialogue, the LWF became a signatory with the
Catholic church of the Joint Declaration on the Doctrine of Justi cation,
which was a signi cant step in the reconciliation between the Lutheran and
Catholic Churches, and which continues. Similar ecumenical agreements
have been made with other global church bodies, oen based on dialogue
work carried out in member churches. e Institute for Ecumenical
Research (Strasbourg) has been an important partner in this.
e self-understanding of being a communion has further implications.
As the 2003 message of the LWF assembly stated: “Our mutual participation
in Christ leads us to challenge all those cultural, economic and political
forces that de ne and tend to divide us. Communion can make us
uncomfortable as assumptions and practices that we take for granted are
challenged, and we are pushed to consider questions that we would not, as
separate churches, on our own. ese tensions, which can at times be
threatening, are also a sign of vitality; they can deepen the realization of
what it means to be a communion. We give thanks to God that our
communion is blessed with diversity.”
is diversity includes a variety of church structures, worship, and other
practices, as well as diﬀerences on some ethical issues. At the same time, the
LWF has insisted that excluding some people, on the basis of race or
ethnicity or gender, for example, is contrary to the gospel of God’s free grace
in Jesus Christ. At the 1984 LWF assembly, on the basis of faith (status

confessionis) two white South African Lutheran churches were suspended
because of how they excluded black persons from the gi of God’s grace in
word and sacrament.
Since the 1970s more attention has been given not only to doctrinal or
confessional identity, but also to social ethics, such as justice, peace, human
rights, and liberation. From 2000, for example, much work was pursued
along with ecumenical partners, on how neoliberal economic globalization
had become a competing “god” and must on a faith basis be challenged.
Considerable attention has also been given to how interfaith relations aﬀect
the identity and work of Lutheran churches around the world.
Although signi cant theological work has been pursued on confessional
themes (including recently on biblical hermeneutics), the quite diﬀerent
social contexts of Lutheran churches increasingly have been taken into
account. In 2009 the largest-ever gathering of Lutheran theologians globally
met, and about half were from the global South. eological consultations
and published articles and books have especially sought to raise up
perspectives from those in the South, so that they might be heard within the
wider communion.
It is signi cant that upon the 500th anniversary of the Lutheran
Reformation (in 2017), the LWF assembly meets in Namibia, on the
continent of Africa, where Lutheranism has especially been growing. Also
signi cant is the theme addressed in this anniversary year: “Liberated by
God’s Grace—Salvation, Human Beings and Creation Are Not for Sale.” For
the LWF it is important that key tenets of Lutheran theology be translated
into terms readily understandable by others, including in the public sphere.
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L-A D
e Seventh-day Adventists are frequently considered a sect or even a cult.
eir theology is avowedly Trinitarian, and much of their belief and practice
is held in common with other conservative Evangelical Christians. eir
roots in 17th-century Puritanism have been carefully documented by Bryan
Ball (2014). eir strong stress on eschatology and their insistence on the
seventh day as the original Sabbath of creation and thus, unlike the Mosaic
law, of continuing obligation, has certainly contributed to their relatively
distant relationships with many other churches. However, they are
represented in meetings of the secretaries of Christian world communions,
and they have contributed insights to the Baptism, Eucharist Ministry
process of the World Council of Churches.
It was through a meeting of leaders of the world communions that
Lutheran and Adventist members proposed conversations, a suggestion
endorsed in 1993 by the general conference of the Adventists and by the
council of the Lutheran World Federation. is led to bilateral conversations
between 1994 and 1998, resulting in a summative report. e aims of the
conversations were fourfold: to achieve better mutual understanding, to
dispel false stereotypes, to discover the bases of belief, and to discover points
of tension, real and imaginary.
e conversations took place in three main sessions. e rst was on
justi cation by faith, law, and gospel. In this, the partners recorded the
importance of Luther for both of them and the centrality of the doctrine of
justi cation by grace through faith alone. Both communions accepted the
four cardinal principles of sola scriptura, solus Christus, sola ﬁde, and sola
gratia. Both agreed that good works are not merit-earning requirements but
fruits that inevitably follow from grace.
By contrast, Lutherans tend to take a more negative view of law than
Adventists. Lutherans stress Christian freedom, whereas Adventists see the
law as providing a valuable framework for the life of love. On the question of
the Sabbath, Adventists feel bound to preserve the original Sabbath, seeing it
as an ordinance of God at creation and thus not part of the superseded
Mosaic law. ey see its keeping as an act of loving obedience and not
meritorious as such. ey accept that Lutherans and many other true

Christians have preferred to keep the rst day holy in honor of the risen
Christ. Lutherans and Adventists see Scripture as the
foundation of all authority, but whereas Lutherans see its center as lying
in the doctrine of justi cation, Adventists tend to apply it more to daily life.
e second session was on ecclesiology and understanding of the Church.
Baptism and the Lord’s Supper did not have the same importance for
Lutherans and Adventists. Adventist ecclesiology placed great importance
on the struggle between good and evil in the world and on the role of the
Church as the faithful remnant. Adventists did not have confessional
documents with the same high status that they have in Lutheranism, though
they do have the writings of Ellen G. White, acknowledged as a prophet
giving guidance to the Church, but a prophet whose works were always
subject to the nal test of conformity with Scripture.
e nal session dealt with eschatology, given much stronger emphasis in
Adventist life than in Lutheran thought.
e report concluded with a series of recommendations. e rst was that
Lutherans should recognize Adventists as being a free church type Christian
communion. e second was that Adventists should reinforce their
acceptance of faithful Christians in other churches. e third was that where
possible members of the two communions should cooperate in joint prayer,
Bible study, and works of service. e last was that occasional conversations
should continue to take place between representatives of the two
communions.
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Between 1972 and 1988 Anglicans and Lutherans, meeting as regional and
international partners, issued a series of reports that paved the way for the
three full communion agreements that currently exist.
Full communion is one stage in the movement toward full visible unity:
(1) mutual recognition of each other as churches in which the gospel is
preached and taught, (2) reciprocal intercommunion (usually with
nonepiscopal churches), (3) full communion, and (4) organic union. Full
communion is a relationship between two distinct churches or communions
in which each maintains its own autonomy while recognizing the catholicity
and apostolicity of the other, and believes the other to hold the essentials of
the Christian faith. In such a relationship communicant members of each
church are able freely to communicate at the altar of the other, and there is
freedom of ordained ministers to oﬃciate sacramentally in either church.
Pullach 1972
In the 1972 report of the Anglican-Lutheran International Conversations,
Anglicans and Lutherans acknowledged the many points of convergence in
their shared understanding of the Scriptures and the creeds as well as their
distinctive approaches to confessional statements, tradition, and theology.
ese latter distinctive characteristics were not seen as church-dividing but
as expressions of the diversity of the Catholic tradition.
In Paragraph 74 Pullach 1972 aﬃrmed that the aposto-licity of the
Church is maintained by a variety of means, activities, and institutions. us
the historic succession of bishops in their sees is a signi cant but not solitary
sign of the apostolicity of a church. Paragraph 79 described both churches as
maintaining a ministry of episcope (“oversight”) even though its form may
diﬀer.
Pullach 1972 encouraged intercommunion agreements, joint worship, and
the integration of ministries. In the case of the latter recommendation, any
steps toward the integration of ministries should cast no doubt on the
authenticity of existing ministries of word and sacrament.
Helsinki 1974
In its Helsinki Report 1974 the Anglican and Lutheran European Regional
Commission reiterated Pullach’s reticence to limit the continuity of the
apostolic character and mission of the Church to the historic succession of

episcopal ordinations. Helsinki 1974 recommended that Anglican and
Lutheran churches in Europe should welcome each other’s communicants
and that provisions be made for mutual participation in presbyteral and
episcopal ordinations.
Cold Ash 1983
e Cold Ash Report of the Anglican-Lutheran Joint Working Group in
1983 appeared in the context of growing formal relationships between
Anglicans and Lutherans in Europe, Tanzania, and the United States. A year
before three of the Lutheran churches in the United States and the Episcopal
Church had entered into an interim Eucharistic sharing agreement in which
communicant members of one church were welcome to receive the
Eucharist in any of the other churches. Ordained ministers were not
interchangeable, so any shared celebrations of the Eucharist required that
the presider be from the tradition of the host congregation, the preacher
from the other.
Section IV of the Cold Ash Report described the goal of AnglicanLutheran dialogue to be full communion. e report stressed that full
communion was more than sharing the Eucharist; it was a commitment to
consult with one another on matters of faith, order, and morals, as well as
common worship, study, witness, evangelism, and promotion of justice,
peace, and love. Further, full communion has as a potential consequence the
uniting of churches existing in immediate geographic proximity.
Cold Ash 1983 recommended that Anglican and Lutheran churches
encourage mutual Eucharistic hospitality and work toward interim
Eucharistic sharing along the lines set forth in the agreements in the United
States and those recommended by the European Regional Commission.
Niagara 1987
In late September and early October 1987 the Anglican-Lutheran
International Continuation Committee met in Niagara Falls, Ontario, to
discuss three matters relating to episcope, which was seen as the chief
obstacle on the path to full communion. In keeping with previous AnglicanLutheran reports, Niagara 1987 stated that the apostolicity of any church
could not be limited to the criterion of an unbroken chain of ordinations
through time.

e apostolicity of the Church consists in its participation in God’s
mission of self-oﬀering for the life of the world. is mission is supported by
ecclesial structures, which are aﬀected by history and context. Anglicans and
Lutherans cannot reject the apostolicity of the other. Episcopal ministry
exercises both a universal and local role in maintaining the koinonia of the
Church, and the continued isolation of Anglican and Lutheran episcopal
ministries must be overcome.
Niagara 1987, combined with Pullach 1972, Helsinki 1974, and Cold Ash
1983, provided the theological framework for the subsequent full
communion agreements in northern Europe and North America.
Porvoo 1992
Anglicans and Lutherans in northern Europe have been engaged in
theological and pastoral conversations since 1909. Further, the growing
bilateral dialogues begun in the late 1960s and 1970s further fueled the
desire of Anglicans in Britain and Ireland and Lutherans in Scandinavia and
the Baltic to explore how full communion might be achieved.
e fruition of these movements is the Porvoo Common Statement of
1992. e participant churches acknowledged that they shared in common
the principal beliefs and practices consonant with the Catholic faith through
the ages. e Porvoo Common Statement describes the primary
manifestation of apostolic succession as the apostolic tradition of the
Church as a whole. Episcopacy, in its diﬀering expressions, serves the
apostolicity of the Church as well as being a sign of that apostolicity.
In Section V the churches make a joint declaration that puts into eﬀect
the historical, theological, and pastoral consensus they have reached. ey
recognize the full catholicity of each other, sharing in the apostolic mission
of the whole people of God, confessing the same apostolic faith,
authentically preaching the gospel, and duly administering the sacraments.
Each church “shares in the common confession of the apostolic faith.” And
most critically, each church acknowledges the other’s ordained ministries as
authentic, Spirit- lled instruments of God’s grace commissioned by Christ
through His Church.
While the joint declaration is signi cant, the churches took a major step
into the future by committing themselves to further actions meant to foster
that common life spoken of in the Cold Ash Report and to recognize their

interdependence within their autonomy as national churches. By 1996 10 of
the original participant national churches had signed the Common
Statement and formed what might be called “the Communion of Porvoo
Churches”: England, Estonia,
Finland, Iceland, Ireland, Lithuania, Norway, Scotland, Sweden, and
Wales. e churches of Denmark and Latvia are not signatories, but they
continue to participate in events involving the Porvoo churches.
Called to Common Mission
As mentioned above, three of the Lutheran churches in the United States
and the Episcopal Church entered into an “interim Eucharistic sharing”
agreement in 1982. is agreement continued aer the formation of the
Evangelical Lutheran Church in America in 1988 as a merger of the three
predecessor churches.
At its General Convention of 1997 the Episcopal Church approved a
proposed Concordat of Agreement as the basis of full communion with the
Evangelical Lutheran Church in America and voted to suspend the
requirement found in the preface to the ordinal that no one can exercise the
ministry of bishop, presbyter, or deacon unless he or she has been ordained
by a bishop in the historic succession. When the proposed concordat was
presented to the Churchwide Assembly of the Evangelical Lutheran Church
in America later that same year, ordained ministry, especially the vexed
question of episcopal ministry, proved to be a signi cant point of
contention. Opposition to the proposed concordat from a signi cant
minority prevented the proposal receiving the required two-thirds majority
for approval.
A revised agreement, Called to Common Mission, was quickly draed
and presented to the Churchwide Assembly in 1999. However, prior to its
presentation to the Church-wide Assembly in August, the Lutheran
Conference of Bishops aﬃxed a footnote stating their understanding of the
revised agreement, especially as the agreement deals with the historic
succession. e meaning and implications of this footnote continue to be
debated.
In Call to Common Mission the full interchangeability of episcopal
ministry is not an immediate consequence of the agreement. Paragraphs 8
and 16 of Called to Common Mission states that the ministry of presbyters

would be interchangeable between the two churches, while the
interchangeability of episcopal ministry would be limited to those Lutheran
bishops who had been ordained with the involvement of a bishop or bishops
in the historic succession. e agreement envisions subsequent Lutheran
episcopal ordinations involving the participation of a bishop or bishops in
the historic succession. us, over time the full interchangeability of
episcopal ministries will be achieved. As concerns diaconal ministry, Called
to Common Mission envisions a shared diaconal ministry of agency in
societal and pastoral ministry, but not a shared ministry of deacons as
ordained persons.
In this regard, Called to Common Mission diﬀers from the Porvoo
Common Statement. e Porvoo churches commit themselves to welcome
any episcopally ordained person to exercise her or his ministry by invitation
and in accordance with any regulations in the receiving church.
Called to Common Mission received the necessary majority at the
Churchwide Assembly in 1999 and, without the footnote mentioned above,
the necessary majority at the
General Convention in 2000. Called to Common Mission permits the two
churches to engage in other full communion agreements, but does not bind
one church to accept the full communion agreements of the other. Just prior
to and following 2000, the Evangelical Lutheran Church in America entered
into full communion agreements with the Presbyterian Church USA (1997),
the Reformed Church in America (1997), the United Church of Christ
(1997), the Moravian Church (1999), and the United Methodist Church
(2009).
e Waterloo Declaration
In Canada Anglican-Lutheran bilateral conversations began in 1983 and
resulted in an interim Eucharistic sharing agreement in 1989. Six years later
the Anglican Church of Canada and the Evangelical Lutheran Church in
Canada agreed to establish the Anglican-Lutheran Joint Working Group
with a speci c mandate to take further steps toward full communion. A key
step in the process was the agreement, on the part of the House of Bishops
and the Council of General Synod in 1997, that they were prepared to view
the historic episcopate in the context of apostolicity articulated in “Baptism,
Eucharist and Ministry,” the Niagara Report, and e Porvoo Common

Statement. is agreement was followed in the same year by the agreement
of the National Convention of the Evangelical Lutheran Church in Canada
that it was prepared to understand the installation of bishops as ordination.
e General Synod of the Anglican Church of Canada and the National
Convention of the Evangelical Lutheran Church in Canada, meeting
separately in Waterloo, Ontario, voted overwhelmingly to approve the
Waterloo Declaration and to inaugurate full communion between the two
churches in July 2001. e Waterloo Declaration is based on the Porvoo
Common Statement and acknowledges the full authenticity of the existing
episcopal, presbyteral, and diaconal ministries of both churches.
e Waterloo Declaration also commits the two churches to speci c
actions to enable the churches to grow into a shared community life. Given
the number of shared Anglican-Lutheran ministries and congregations in
Canada, these commitments are a vital dimension of the agreement. e
national governing bodies met jointly in Ottawa in 2013, and plans are in
place for a joint meeting in Vancouver in 2019.
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During the disputation with Martin Luther in Leipzig in 1519, his opponent,
Johann (Maier von) Eck, used the term “Lutheran,” thereby following the
practice of naming a heresy or heretical movement aer its founder
(lutherana secta). Luther rejected the use of the term, and it is actually not
present in the Lutheran Confessions or the Book of Concord, except for a
passage in the Apology of the Augsburg Confession, where the German text
(not the Latin) remarks that the adversaries to the gospel call the preaching
of it Lutheran, which is a misunderstanding (CA Apol. XV:44).
Lutheranism and Lutheran Identity
In 1597, 50 years aer the death of Martin Luther, theologians in Wittenberg
used the term “Lutheran” as referring to the true Church, thereby distancing
themselves from other Reformation movements. e Lutheran Reformation
had been stamped by numerous internal controversies and con icts. By
means of the Formula of Concord in 1577, a confession brought about by
compromises agreed to by the involved Lutheran parties, the German
Lutherans were united, at least for the time being. en the reference was
not to Martin Luther but to the Lutheran confessional writings’ pure
doctrine. e idea was that the Church was built on the confession, by
Lutherans interpreted as the Lutheran confessional writings. is is actually
the origin of the idea that Lutheranism is a confessional movement. It is,
however, important to note that the term “Lutheran” did not become an
important identity marker until the 19th century. A reason for that was the
downplaying of the Lutheran Confessions during the period of Pietism,
rationalism, and the emerging liberal theology. e Lutheran-Reformed
Union in Prussia in 1817 played an important role when theologians
introduced anew the confessional writings, excluding understanding of the
idea of the sola scriptura.
e two movements or cluster of ideas that have marked Lutheranism are
Lutheran orthodoxy and Pietism, both rooted in the 17th century. ey are
sometimes related in the same way that Scholasticism and mysticism were
during the medieval period, but more important is that the 20th-century
theological understanding of both is in uenced by the theological

developments in Germany during the 19th century, when doctrinal
controversies turned into an essentialist understanding of two ideologies,
Protestantism and Catholicism, described in ontological categories
(Wesenseigenschaen). ereby Lutheranism to a great extent, both
ecclesially and theologically, became subordinate to Protestantism that
oﬀered the hermeneutical tools for self-understanding.
“Lutheranism” and “Lutheran” were not always used. In the Church of
Sweden, when the church was described as
Lutheran one of the bishops protested vehemently, and it was not labeled
thus in any oﬃcial document until 1988.
Lutheranism embraces divergent or mutually contradictory positions.
is was made evident in the answers to the Lima document, Baptism
Eucharist Ministry (1982). Not all Lutheran churches are in communion
with each other. is raises the question of whether Lutheran churches have
more in common with other traditions than with each other. Lutheranism
persists, however, and the concept of “Lutheran” continues to be identity
con rming or identity shaping. Identity, however, is not a doctrinal concept,
and therefore Lutheran identity has become the core of Lutheranism. In a
presentation titled “Our Lutheran Identity” (2016), the Lutheran World
Federation (LWF) writes that the “central convictions of the Lutheran
tradition are not uniquely ours” but that there are “patterns and emphases”
characterizing Lutheranism (https://www.lutheranworld.org/).
e LWF plays an important role in the identity formation of
Lutheranism. Even if the member churches are autonomous and are not
required to accept decisions made by the LWF, minority churches and
churches in the global South have found their identity in an international
communion of churches. Two other international Lutheran movements, the
International Lutheran Council and the Confessional Evangelical Lutheran
Conference, are built on strict adherence to the confessional writings.
Strivings for Lutheran Unity
e idea of Lutheran unity is rather new. e internationalization of the
General Lutheran Conference (Allgemeine Evangelisch-Lutherische
Konferenz) became obvious during its meeting in Uppsala in 1911 and
became a fact aer North American participation in the Conference aer
World War I. e Lutheran World Convent was established in Eisenach in

1923 and the LWF in Lund in 1947. When the quest for unity among
Lutherans was raised, the many diﬀerences had to be handled, not only
theological but also political. Aer the establishment of the LWF the
concentration on what was conceived as Lutheran doctrine in an ecumenical
context dominated. Even if social issues during the 1960s and thereaer
appeared on the agenda, the relation to doctrine remained, demonstrated in
the eﬀort to make South African apartheid a status confessionis.
During the 19th century various Lutheran churches and missionary
societies engaged in missionary enterprises on all continents. e churches
established mirrored their “mother churches.” Aer these countries achieved
independence and despite their continuing nancial dependence, there have
been uni cation processes going on among Lutheran churches in the global
South, aiming at a more uni ed Lutheranism. Characteristic of this unity is
that it involves churches planted by churches in Europe or with a European
background and that the merger is driven by various contextualization
processes, reinterpreting or leaving behind the Lutheran traditions of the
sending nations and forming new Lutheran indigenous identities. e
developments are similar to the ongoing formation of North American
Lutheranism.
e contribution of ecumenical dialogues to the formation or
deformation of Lutheranism by growing convergences and even new
consensus in doctrinal and pastoral questions has become evident in the
agreement on justi cation made in 1999 between the LWF and the Roman
Catholic Church. In the LWF General Assembly in Helsinki in 1963,
Lutherans had in vain tried to nd a common understanding on justi cation
by faith. e traditional Lutheran identity-shaping understanding of the
gospel has now, together with earlier agreements with other traditions,
weakened the idea of the article on which the church stands or falls as
something uniquely Lutheran.
Diverse Meanings of Lutheranism
One important problem with the concepts of Lutheranism and Lutheran is
the growing spectrum of new meanings created by constructive theologians.
By theologians’ claiming agreement with Luther’s teaching or other
Lutherans’ teaching or by presenting new insights on the understanding of
what is Lutheran, the meaning of “Lutheran” and “Luther-anism” are

continuously changed. is diversi cation is not new, although there is more
variety because of modern challenges to the Christian faith not known in
previous eras. e teaching of Luther has, however, always been mediated
and transformed by other theologians, making Lutheranism at all times a
miscellaneous phenomenon.
From Lutheran orthodoxy during the second part of the 16th century and
the 17th century through the confessional movements during the 19th and
20th centuries there have been varying ecclesiologies defending an exclusive
Lutheran Church, the true Church, as an end in itself. But during these
periods and also among various groups the idea of the Augsburg Confession
(1530), that the Lutheran Reformation and the Lutheran Church have a
mission to the whole Church Catholic, has remained. It is not a formation of
a new church, but an appeal to reform, and the existence of Lutheran
churches is just a part of that appeal. is ecclesio-logical tension is a mark
of Lutheranism.
e diﬀerence between the ecclesiological problem obvious in the concept
of a Lutheran Church and the idea of Lutheranism as a pointer to an
ascribed or self-de ned identity is not clear. It becomes still more
complicated when one takes into account the diverse theologies of
Evangelization imported from non-Lutheran contexts, aﬀecting both
ecclesiology and identity. e North American debate on the relationship
between Lutheranism and American Protestantism also re ects this
problem.
In North America, Lutheranism was characterized by ethnicity and an
ongoing process to oppose or to promote an American Lutheranism. Aer a
merger of Lutheran churches in 1988, the Evangelical Lutheran Church in
America (ELCA) was established. Other Lutheran churches, like the
Lutheran Church-Missouri Synod, remain independent.
Lutheran churches have increasingly become part of interconfessional
church fellowships like the Community of Protestant Churches in Europe
(building on the Leuen-berg Agreement 1973). In 2006 the Community
published a church constitution, “Statute of the Community of Protestant
Churches of Europe.” In 1992 the Porvoo Communion of Churches was
established among national churches in northern Europe and the Anglican
churches on the British Isles. is is also “a full communion,” but in this case
of churches with bishops in apostolic succession and based on a common

understanding of the sacramental life of the Church Catholic. Individual
Lutheran churches have also established “full communion” with other
churches, for example, the ELCA, which is in full communion not only with
the Episcopal Church in America but also with Presbyterian, Reformed, and
Methodist churches. Lutheran churches merged into fellowship with
Reformed churches like the United Protestant Church of France (2013), the
Protestant Church in the Netherlands (2014), and the Church of Pakistan
(1970), which also includes Methodists and Anglicans. Sometimes there are
local agreements among Lutheran churches that make it possible to
exchange ministers, establish common local congregations, and so forth.
e impact of these “full communions” on the understanding of “Lutheran”
or “Lutheranism” remains to be clari ed.

Martin Luther memorial in Erfurt, Germany

In the introduction to a study about Lutheran heritage in the Nordic
countries, the researchers write “that it is hard to detect a shared
understanding between and within the Churches in the study on what it
means to be Lutheran” (Exploring a Heritage 2012, 43).
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L  P E  E
L C
Lutheranism not only changed the understanding of the gospel and the
churches, it also entailed a great improvement to education at all levels in
the Lutheran territories of Europe in the 16th century.

Martin Luther
In the Middle Ages all education in Western Europe had been based on the
Christian faith and had been provided by church schools and monasteries.
In the late Middle Ages this was criticized. e humanists wanted to
modernize education by new methods and by helping children to
understand and not just learn by heart. Some city councils ran schools with
a more practical purpose.
Luther was a part of this movement, having studied the Bible in Greek
and Hebrew, like the humanists. Still, the discovery of the gospel made
something other than a humanist. In his Letter to the German Nobility
(1520) he criticized the traditional education of the Roman Catholic
Church. ey taught too much philosophy and too little Scripture. New
schools had to be raised so that boys and girls could learn the Holy
Scriptures.
In the 1520s the schools in Germany were in a crisis. With his criticism
Luther strengthened the tendency of people to not send their children to
school at all. e disintegration of the Catholic Church meant that there
were no longer any jobs for children in the churches, and people found it
better to give their children a practical education in a business trade. e
church land was con scated, and there were no salaries for the teachers.
Some of the Reformers could see no reason for students to go to school: the
gospel was now preached in German and everybody could understand it,
without going to school. e Spiritualist wing of the Reformers rejected all
education. Schools were closed as a result of the rst reform movement. In
Wittenberg the Latin Grammar school was closed down, and the number of
students at the universities was reduced.
To Martin Luther, the future of the gospel in Germany depended on
schools that could teach children the Word of God and prevent materialism.
e gospel of grace must be preached and taught, and people had to be able
to read, so that they could read the Scriptures themselves. e gospel was
knowable to all, so all had to learn it. e popular piety of Catholicism
should be replaced by a scriptural piety. Luther thought that only the
political authorities like the city councils had the power and the money to
run schools. In 1524 he wrote an admonition “to the Councilmen of All
Cities in Germany that they Establish and Maintain Christian Schools.” All

children had to go to school in order to learn the Word of God, literature,
mathematics, music, and history. He argued that Germany needed schools
in order to educate coming leaders in both regiments. rough the schools
the new generation should be trained to live as faithful Christians in their
homes and in their vocations. Of particular interest to him were the coming
preachers: Young men had to be trained in Greek and Hebrew in order to
get new pastors who could preach the Gospel of the Bible.
Germany
Luther’s admonition was heard, and schools were established in all the
Lutheran parts of Germany. ey combined the theological insights of the
Reformation with the heritage of humanism. e Lutheran schools were
open to culture and science, and they had an immense impact on the culture
of Germany.
Luther had learned in his visitations in Saxony in the years aer the
Peasants’ War that ignorance of the most elementary doctrines of the
Christian faith was widespread among Germans. In order to teach young
people the central doctrines, he wrote the Small Catechism, containing a
short and precise explanation of the Ten Commandments, the Lord’s Prayer,
the apostolic confession, baptism, and holy communion. is booklet that
even children could learn by heart became very important in the teaching of
Lutheran churches and schools all over the world, almost until the present
day. e catechism showed that the justi cation by faith alone did not lead
to lack of interest in the good works but helped Christians to live faithfully
in their everyday lives. As such the Small Catechism has had a enormous
impact on Lutheranism.
Philipp Melanchthon had an even greater interest than Luther in the
schools and Christian education. In cooperation with the Elector of Saxony
he made visitations in the schools of the territory in order to learn about the
state of education and improve it. His plans were followed, not only in
Saxony but also in many other Lutheran territories. Melanchthon wanted to
improve general education in Germany, helped establish high schools and
universities, and wrote many textbooks. Where Luther was the Reformer of
the Church, Melanchthon was the practical Reformer of the schools and
universities in Germany. For that reason he was known as “the Teacher of
Germany.”

When the Peace of Augsburg was implemented in 1555 the churches in
the territories had to follow the confession of the prince (cuius regio, eius
religio), as did the schools in the territory. So in the Lutheran territories it
was possible to establish Lutheran schools, and the schools were seen as a
part of the church order. In 1559 in the duchy of Wurttem-berg a
comprehensive law of education was passed. In order to keep the inhabitants
within their own confession, the confessional schools had great importance
for the Lutheran churches and political leaders. For centuries, a close
connection among the state, the Lutheran Church, and Lutheran schools
was characteristic of the German Lutheran territories. e Lutheran
Reformation strengthened the in uence of the state on the schools. In the
Catholic territories, too, the princes had greater power, and they were oen
inspired by the Lutherans, so new catechisms were introduced and new
schools established there as well.
In spite of all eﬀorts, not all children (especially girls) went to school.
Compulsory school attendance was rst introduced in the 17th century,
with the Lutheran duke Ernst the Pious in Saxony-Gotha as one of its
pioneers.
Scandinavia
In all of Scandinavia the churches had Lutheran Reformations, and the
countries became strongholds of Lutheranism. Scandinavian Lutheranism
lived in homogenous countries and without the tensions of the Holy Roman
Empire, where the emperor was still Catholic. e Lutheran kings and
churches worked closely together, and Lutheran education was seen as an
important tool to maintain the faith and morality of the people and the
integrity of the countries aer the turbulent years of the Reformation. e
deacons and pastors were to teach catechism, and the bishops should
oversee the work of the pastors and schoolteachers on behalf of the king. All
through the 16th century the Small Catechism was seen as a pillar of the
Christian Church and public morality.
Education of children was primarily a responsibility of the father, who
should teach his household the catechism, and every family had to own the
Small Catechism. is importance attached to a book was in itself
instrumental in improving literacy. In the Church, too, pastors and deacons
should teach the catechism every Sunday as part of the

Sunday service. Schools for small children were only established in cities
in the 16th century, even though it was the intention of the Reformers that
Christian schools should be established and maintained everywhere. ey
had a special interest in the higher schools (Latin schools), where the more
skilled young boys could learn Latin and the Bible to prepare them for the
university. e authorities tried to persuade parents to let their boys go to
the Latin schools, which were established in all cities and were seen as
important to the future of the Church and the nation. e new Lutheran
church order of Denmark and Norway gave detailed instructions for these
schools, deeply inspired by Melanchthon, and city councils and the king had
to provide for them.
In Sweden, because of the size of the country, a tradition of “house
examinations” was established. e parents were responsible to teach their
children, and the Lutheran pastors traveled around in the huge parishes to
“examine” their knowledge of the catechism. In Scandinavia the public
schools were closely connected to the Lutheran faith and the Lutheran
national churches until the beginning of the 20th century. Luther’s Small
Catechism was used as a textbook at least until World War II.
In Lutheranism, literacy and learning were highly valued, and in the long
run that has resulted in excellent school systems in Germany and
Scandinavia.
References and Resources
Appel, Charlotte, ed. 2013. Dansk skolehistorie. Vol. 1. Aarhus, Denmark:
Aarhus Universitetsforlag.
Geissler, Gert. 2013. Schulgeschichte in Deutschland: Von den Anfängen bis
in die Gegenwart. Frankfurt am Main, Germany: Peter Lang GmbH.
Grane, Leif, and Kai Hørby, ed. 1989. e Danish Reformation Against Its
International Background. Göttingen, Germany: Vandenhoeck and
Ruprecht.
Lausten, Martin Schwarz. 1987. Peder Palladius og Kirken. Copenhagen,
Denmark: Akademisk.
Spitz, Lewis W. 1985. e Protestant Reformation 1517–1559. New York:
Harper & Row.

—Kurt Ettrup Larsen

L   E M
Ecumenism is the movement of Christians toward greater dialogue,
understanding, and coexistence, to overcome divisions and heal ris, both
historic and ongoing. In its most developed forms, particularly in the late
19th and for the majority of the 20th centuries, the overall goal of much
ecumenical activity was to work toward unity among Christians from
diﬀering denominations, whether understood in terms of full, visible,
sacramental and institutional union; in terms of entering into various forms
of federated relationships; or in terms of being able to recognize and aﬃrm
diﬀering traditions and forms and styles of worship and ministry, as well as
to share in worship and sacramental life. In more recent times, models of
“partial communion” have been proposed that are not in any way seen as
inferior or second best to full visible unity but rather may be understood as
the most appropriate and desirable forms of unity for relations between
particular denominations.
Ecumenical activity is an integral part of the Lutheran tradition despite
the fact that Lutheranism came into being as a movement away from the
teachings, practices, and polity of the predominant European church
authorities of the day. And while at least oﬃcially relations between Lutheranism and Roman Catholicism went on to become ever more distant, both
churches, from the outset, nonetheless continued to have good souls willing
to try and transcend division and to overcome polarities when possible and
engage in dialogue.
So Lutherans have been engaged in ecumenical activity from the very
beginnings of the Church and traditions that Luther himself inspired. ese
included 16th-century discussions among diﬀering groups of Reformers,
including Luther himself, seeking to agree upon a common confession (e.g.,
Marburg in 1529) and engaging in theological discussions on fundamental
doctrines, the sacraments, and ministry. At Ratisbon (Regensburg in
Germany), Philipp Melanchthon, Martin Bucer, and indeed John Calvin
gathered with Roman Catholic delegates in 1541 to try to reach some form
of agreement on doctrines such as justi cation, the papacy, and the
understanding of the celebration of the Eucharist (mass or Lord’s Supper?).
Four years later, Mel-anchthon and the Patriarch of Constantinople met,

discussing whether the Augsburg Confession might bring these two
branches of the Christian family closer together.
en there were Lutherans who were invited to the Council of Trent, and
some even attended the council (which began in 1545; Protestants were only
present for some of the second period, 1551–1553). But demands on both
sides meant that this also did not end fruitfully in ecumenical terms.
Nonetheless, there were many council fathers who had much sympathy with
a number of Luther’s ideas, and the nal decrees made some concessions to
Lutheran perspectives, while condemning others.
Georg Calixtus (or Kallison, 1586–1656) tried to urge Lutherans and
Reformed Christians to put aside all nones-sential diﬀerences. He laid
emphasis upon the Apostles’ Creed as a unifying force in common and
worked hard to try to encourage other Christians to do the same, especially
Roman Catholics. He also wrote works to try to transcend the theological
diﬀerences between Catholicism and Protestantism. For his eﬀorts he came
under suspicion and was condemned on most sides.
ere were also informal discussions that took place behind the scenes
with Roman Catholics in the 17th century, with the scholars who engaged
with Roman Catholic theological treatises and in exchanges with Roman
Catholic theologians in the 19th century (particularly in Germany, e.g., in
towns such as Tubingen, the sheer proximity of Catholic and Evangelical
theology faculties to one another made this inevitable).
Also in the 19th century, in the United States Samuel Simon Schmucker
(1799–1873) worked tirelessly to help initiate the modern ecumenical
movement, including helping to inspire the establishment of the World
Evangelical Alliance in 1846 (thanks to his 1838 Fraternal Appeal to the
American Churches on Christian Union, which was later reissued in 1870).
Alongside Philip Schaﬀ, he advocated a federal approach to Christian unity.
In the 20th “century of ecumenism,” many Lutherans played vital roles,
such as Nathan Soderblom (1866–1931), archbishop of Uppsala in Sweden.
He was one of the most important gures in the Life and Work movement to
promote Christian cooperation on ethical and particularly social issues, and
indeed in the ecumenical movement in general. He was especially
instrumental in helping organize the 1925 Life and Work Conference in
Stockholm, which drew together all the major denominations with the
exception of Roman Catholicism. His call for an Ecumenical Council of

Churches would prove inspirational for the later establishment of the World
Council of Churches (WCC), of which the Life and Work movement would
go on to be one of the foundational movements. Another of the vital
foundational movements, Faith and Order, also staged a groundbreaking
conference in Lund, Sweden, in 1952, following the foundation of the WCC
in 1948. e US Lutheran Franklin Clark Fry (1900–1968) was another key
gure in the foundation and early leadership of the WCC, and two
Lutherans have headed the WCC as general secretary since then: the
German Lutheran theologian Konrad Raiser between 1993 and 2003, and
Norwegian Lutheran Olav Fykse Tveit, who began his term as the seventh
WCC general secretary in 2009.
In 1973, following nine years of talks, Lutheran and Reformed
representatives jointly issued the Leuenberg Agreement, which helped
transcend remaining divisions in doctrine, polity, and worship, and
committed both churches to a covenant working toward intercommunion
and joint ministry. Gradually, many other Protestant churches signed onto
the agreement, forming the Community of Protestant Churches in Europe,
with some 100 member churches.
Lutherans are engaged in ecumenical activity both internally in the
Lutheran family and externally with other Christians. Hence the Lutheran
World Federation (LWF), which was founded in 1947, now has a presence in
some 79 countries globally, representing 140 diﬀerent branches of
Christianity that trace their origins to the legacy of Luther. Some of those
Lutheran communities diﬀer in how they interpret their common heritage
and in how they envision their mission in today’s world. Obviously, for
example, Lutherans in Finland, Brazil, India, Namibia, and Germany have
distinctive ecclesiological visions and ecclesial priorities, structures, and
modes of organization. In the United States alone, there are multiple
diﬀerent forms of Lutheranism, with the two major groupings being the
Evangelical Lutheran Church in America (ELCA; itself the result of earlier
mergers of diﬀering groupings) and the Lutheran Church-Missouri Synod
(LCMS; known for more inward-looking ecclesiological concerns and less
engaged ecumenically). Even within Germany, there are groupings that
diﬀer. e LWF itself is also rmly committed to the cause of unity among
all Christians. In Germany there were various calls from King Frederick

William in 1817 onward (itself inspired by Reformed theologian Friedrich
Schleiermacher’s ideas) for the Lutheran and Reformed churches to come
together. Eventually this came to pass in Germany, with periodic attempts to
forge closer union especially in 1948, when regional churches collectively
formed the Evangelical Church in Germany (EKD; bringing together in
fellowship Lutheran, Reformed, and United churches). e EKD has
continued to work toward unity with other representative Protestant
churches in Germany. Some unity was achieved between some
representatives of the Lutheran and Reformed churches in the United States
in 1817. Eventually they would form the Evangelical Synod of North
America, which later merged with other denominations in 1957 to form the
United Church of Christ.
In keeping with the fundamental Reformation principle of sola scriptura,
and building upon the great biblical scholarship of Luther himself,
Lutheranism has always produced scholars at the forefront of biblical
studies, and this has aﬀorded them further opportunities to contribute to the
ecumenical movement. Contributions from Lutherans to theological and
biblical scholarship, including collaborative eﬀorts, have been inspirational
for many ecumenical ventures. For example, Pope Francis, even during his
earlier episcopal ministry in Buenos Aries, consciously adopted as the
mantra to guide his own ecumenical engagement the concept coined by the
Lutheran biblical scholar Oscar Cullman (1902–1999) of “reconciled
diversity.” And he has been true to this concept during his ponti cate as
well. One of the key achievements of Lutheranism in general that has also
had a signi cant impact on other churches and the ecumenical movement in
general is the sense of the priesthood of all believers, which, for example,
was emphasized anew by the Roman Catholic Church at Vatican Council II
(19621965). Lutherans have brought many gis and leadership to the
ecumenical eﬀorts of the 20th century and beyond.
Naturally there are regional variations in the ecumenical activities of
Lutherans today, and indeed there are many regional bodies for promoting
ecumenism and formal as well as informal dialogue and cooperation. In
Germany, for example, every two years the Evangelical Church and Roman
Catholic Church take turns hosting their Kirchentag, and since 2003 they
have come together periodically to host an ecumenical Kirchentag as well.

For much of their history, but especially since the second half of the 20th
century, Lutherans have been enthusiastic participants in many bilateral and
multilateral ecumenical dialogues. Many groundbreaking documents and
agreements have emerged from these processes. Among the key outcomes
achieved involving Lutherans is the Porvoo Communion, which began as a
dialogue between the Anglican Church of England and Estonian and
Latvian Lutherans in 1938, emerging to become a formal recognition of full
communion among 15 northern European churches with the signing of the
Porvoo Agreement in 1996. e Church of England and the EKD in
Germany also signed a joint declaration in the form of the Meissen
Agreement in 1991, and many churches in Germany, including the EKD,
signed a commitment for the Mutual Recognition of Baptism in 2007.
A further monumental agreement was the Joint Declaration on the
Doctrine of Justi cation, signed by the Vatican’s Ponti cal Council for
Promoting Christian Unity (PCPCU) and the Lutheran World Federation in
1999. Aer several years of talks, this document sought to reach a common
understanding of this doctrine of such fundamental importance to
Lutheranism and the Protestant Reformation, which had been a ashpoint
for divisions between Catholics and Protestants since the 16th century. e
declaration essentially states that such divisions need not have been so great
because, in fact, while stating their beliefs in diﬀering ways, Lutherans and
Catholics have much in common with regard to the understanding of how
God brings about salvation through grace. Not all Lutherans were satis ed
with the document, with some German theological schools of thought, in
particular, believing it had conceded too much to Catholicism and was
unduly in uenced by the Finnish school of Lutheran theology. In 2012, in
advance of the quincentenary of the Protestant Reformation in 2017, the
Lutheran-Roman Catholic Commission on Unity issued a further
constructive joint document, From Conﬂict to Communion/LutheranCatholic Common Commemoration of the Reformation in 2017. In October
2016, history was made when Pope Francis traveled to Lund, Sweden, and
took part in the commemoration of the 500th anniversary of the Lutheran
Reformation there organized by the Lutheran Church of Sweden.
In 2001, alongside many other Protestant churches and the Roman
Catholic and Orthodox churches, Lutherans signed on to the Charta
Oecumenica, a vision and manifesto for the future of ecumenical relations.

Today there are ongoing dialogues between Lutherans and the following
churches—Anglican, Orthodox, Reformed, and Roman Catholic—and a
three-way dialogue among Lutherans and the Mennonites and Roman
Catholics. Lutherans are also part of the Global Christian Forum and the
Christian World Communion. Lutherans have also been at the forefront of
ecumenical eﬀorts toward promoting social justice. Many scholars speak of
Lutheranism as having a commitment to renewed catholicity at its heart,
and the manifold contributions of Lutherans to the cause of Christian unity
bear testimony to such a vision.
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L  I
Lutheranism in India is the oldest of all Lutheran communions in the
Southern Hemisphere and home of one-third of the Lutherans in Asia. Its
beginnings can be traced to 1706 in Tranquebar, Tamil Nadu. is 300-yearold, vibrant Christian communion is widespread in India, encompassing
several ethnic and linguistic groups. A brief appraisal of 12 Lutheran
churches provides a glimpse of Lutheranism in India.
Tamil Evangelical Lutheran Church (TELC)
e TELC came into existence on January 14, 1919, when the Tamilspeaking Lutheran congregations were established by the ministries of
German and Swedish Lutheran missionaries. e inception of this church is
traced to the labors of Royal Danish-Halle Mission since 1706 in Tranquebar, a Danish colony. Among the 54 missionaries who served in this
mission, the most celebrated are Bartholomew Ziegenbalg (1682–1719),
Benjamin Schultze (1689–1760), Johann Phillip Fabricius (1711–1791), and
Christian Frederick Schwartz (1726–1796). ey, along with other
missionaries and their Indian catechists, evangelists, pastors, and teachers,
were instrumental in providing the strong foundation for the vibrant
Lutheran churches among the Tamils in the 18th century. In 1730 the rst
Indian minister, Aaron, was ordained.
e Leipzig Evangelical Lutheran Mission (LELM) continued the mission
work of the Danish-Halle Mission aer the Danish East India Company sold

its property to the British East India Company in 1845. Karl Graul (1814–
1864), LELM’s rst director and a famous exponent of the concept of
Volkskirche, visited India from 1849 to 1853, viewing caste as a social system
that gave a sense of dignity and belonging. e main contribution of LELM
to what would become the TELC was the formulation of a constitution for
an independent Tamil Lutheran Church in the second half of the 19th
century. Other contributions included introducing the Gemeinde Ordnung
and its gi of property for the united Lutheran theological college at
Kilpauk, Chennai, in 1928, which is currently the site of the Gurukul
Lutheran eological College and Research Institute, Chennai, a theological
school for Lutherans training men and women for the various Lutheran
churches as well as other ecumenical communions.
Arcot Lutheran Church (ALC)
e ALC, organized in 1913, is another Tamil-speaking Lutheran church,
originating through the work of missionaries of the Danish Missionary
Society (DMS) that started working in 1863. Carl C. Ochs, who had served
as an LELM missionary but disassociated himself in disagreement with their
toleration of caste, began a new mission in Melpattam-bakkam in 1863.
From 1900 the DMS undertook extensive missionary work in the Arcot
region, including hospitals, schools, and mission stations; it also received by
transfer a station from the English Baptists in 1882. e ALC is primarily
located in the North Arcot, South Arcot, Salem, and Dharmapuri districts of
Tamil Nadu, along with one congregation in Bangalore and another
congregation in the state of Pudhucherry. In 1951 it changed its constitution
to pave the way for more indigenous leadership and changed its name to the
Arcot Lutheran Church.
Among the several missionaries the DMS had in Arcot, two names stand
out: Lars Peter Larsen (1862–1940) and Anne Marie Petersen (1909–1951).
Larsen became an outstanding professor of the Old Testament and the
history of religions at the United eological College, Bangalore, and served
as its principal for several years. Petersen is well known for her positive
approach to Indian culture and customs and active engagement in girls’
education, putting great eﬀort into starting a girls’ school based on the
model of Mahatma Gandhi’s ashram. Her long-standing friendship with

Mahatma Gandhi and wholehearted support for his Indian independence
campaign are well known.
Indian Evangelical Lutheran Church (IELC)
e IELC, a multilingual Lutheran body, came into being in 1958 owing to
the missionary endeavors of the Missouri Evangelical Lutheran India
Mission (MELIM), a missionary society of the Lutheran Church-Missouri
Synod (LCMS). e untiring eﬀorts of Karl Gustav eodore Naether
(1866–1904) and Franz Edward Mohn (1867–1925) from 1894 onward
resulted in the formation of churches that spoke Tamil, Malayalam, and
Kanada. Progress was very slow at its early centers: Krishnagiri, Ambur,
Vaniambadi, and Bargur. However, a signi cant breakthrough occurred
when LCMS work was taken to South Travancore (the present-day
Kanyakumari district of Tamil Nadu and Trivan-drum district of Kerala),
where it ourished.
Credit for facilitating Lutheranism in the Nagercoil region (South
Travancore) goes to Gnanamuthu Jesudason (18721952). In 1912
Lutheranism (IELC) was introduced to the Malayalam-speaking Sambavars
in the Trivandrum region.
In the 1920s IELC spread to the North Tamil Nadu region and Karnataka
state.
Andhra Evangelical Lutheran Church (AELC)
e AELC is the largest Lutheran church in India and the second largest in
Asia, with more than 5,000 congregations and about one million members.
It is a Telugu-speaking church, located primarily in the state of Andhra
Pradesh. e AELC came into being in 1927, though its origins go back to
the arrival of John Christian Frederick Heyer (1793–1873) of the
Pennsylvania Ministerium in 1842 at Guntur. e Schleswig-Holstein
Evangelical Lutheran Missionary Society began to work in the Rajahmundry
area of Andhra Pradesh in 1845. Luis P. Manno Valett was the rst
missionary. Soon this work was taken over by the American Lutheran
missionaries. It is not surprising that, following the model of Lutheran
churches in North America, a synodical form of government was adopted
on January 20, 1853; the rst Lutheran synod in India was organized by
Heyer, who was elected its president. e continued eﬀorts of the former

United Lutheran Church in America were instrumental in laying the strong
foundation of Lutheranism in Andhra Pradesh.
South Andhra Lutheran Church (SALC)
e SALC is another Telugu-speaking Lutheran church, which came into
existence in 1947. However, the origins of this church date back to 1865,
when Georg Gustav Ludwig August Mylius (1819–1887) of Hermannsburg
Evangelical Lutheran Mission (HELM) in Germany began his evangelistic
work in the southern part of Andhra. In 1915 World War I forced German
missionaries to leave India. Five years later, American missionaries from the
Ohio Lutheran Evangelical Mission (OLEM) took charge of the abruptly
ended work of the German missionaries. Today the SALC encompasses the
southern part of Andhra (the Nellore, Cuddapah, and Chit-toor districts)
and a few parts of Tamil Nadu, with “diaspora” congregations in Chennai.
e American connection led to a synodical form of government.
Good Samaritan Evangelical Lutheran Church (GSELC)
e GSELC is another Telugu-speaking church, formed in 1972. Unlike the
other Lutheran churches, which were established by foreign missionaries,
the GSELC was established by Paul Raj, an Indian national. ere are
presently 41,786 members in 41 pastorates situated mainly in the forest areas
of East and West Godhavari, the Warangal districts of Andhra Pradesh, and
the southern parts of the Baster district of Madhya Pradesh.
Evangelical Lutheran Church in Madhya Pradesh (ELCMP)
e ELCMP is a Hindi-speaking Lutheran church that came into existence
in 1949 with the name Evangelical Lutheran Church in the Central Province.
Its current name was adopted, along with episcopacy, in 1968. It is located in
the states of Madhya Pradesh, Chhattisgarh, Orissa, and Maharashtra. Its
historical background can be traced to 1877,
when Rev. A. G. Danielson from the Swedish Evangelical Mission started
his pioneering work among the Gonds, who were early adherents of the
Lutheran faith. Later, Uraons, Panka, Kewat, Pabhiyas, and Baris also joined.
Gossner Evangelical Lutheran Church (GELC)
e GELC is one of the largest and most widespread Lutheran churches in
India. Its origins can be traced back to 1845, when Johannes Gossner’s

Evangelical Missionary Society in Germany sent four missionaries: Emil
Satz, August Brandt, Fredrick Basch, and eodore Yankey.
During the crisis created by World War I, when all German missionaries
were deported and no other Lutheran missionaries came forward to take
their place, the church was restructured and given to the local people. us
was the birth of the rst fully self-governing and property-owning church,
on July 10, 1919, the Gossner Evangelical Church. Despite Anglican oﬀers to
assume nancial responsibility, Indian Gossner leaders expressed their
staunch desire to remain Lutheran. In many Christian homes, a handful of
rice is set aside each time a meal is cooked. e rice collected during the
week is brought to the altar. is sacri cial giving sustained the church
during those crucial years. German missionaries were able to return in 1925,
but their service was to an autonomous church. In 1928 the church framed
its constitution, and Rev. Hanukk Datto Lakra became its rst president.
Jeypore Evangelical Lutheran Church (JELC)
e JELC, located mainly in the southeastern part of the state of Odisha,
came into being due to the activity of missionaries from the SchleswigHolstein Evangelical Lutheran Missionary Society beginning in 1882. e
mass movement from an outcaste group called Dambas at the beginning of
the 20th century led to an earlier period of rapid growth.
e JELC was organized into a church when the rst synod met in 1928.
e languages used are Odia, Kuvi, Gad-aba, Bonda, Bhotra, Dedei, and
Koya. e church suﬀered a reversal during the two world wars when
missionaries from Germany were forced to leave. On both occasions
temporary help was extended by the United Lutheran Church in North
America, and aer 1955 by the LWF Commission on World Mission.
Missionary assistance culminated and Indian leadership began in 1954. In
1966, episcopacy was adopted.
Northern Evangelical Lutheran Church (NELC)
e NELC is principally spread over four northeastern states in India: Bihar,
Arunachal Pradesh, Bengal, and Assam. e majority of its members belong
to the Santals, Boros, Bengalis, and Biharis. e beginnings of this church
can be traced back to the year 1867, when the Gossner Missionary Society
(German) sent the Norwegian Lars Olsen Skrefsrud (18401910) and the

Dane Hans Peter Boerresen (1825–1901) to start missionary work among
the Santals. Twenty- ve years later, American Lutherans began to support
work with the Santals. e World Mission Prayer League voted in 1891 to
form the American Board of the Norwegian Santal Mission. In 1904 it sent
missionaries to work in that eld. However, this church, as early as 1900,
began to send out indigenous missionaries when the Santal Christians
themselves organized a mission society. e most prominent local leader
was Rev. Munshi M. Tudu. He led the NELC for nearly three decades (1958–
1987). His wife Elbina was a delegate to the Vancouver Assembly of the
WCC (1983) and elected to the WCC Central Committee.
Evangelical Lutheran Church in the Himalayan States (ELCITHS)
e ELCITHS was created in November 2003. e Bodo Evangelical
Diocese, the Assam Evangelical Lutheran Church, the Eastern Evangelical
Lutheran Church, and the Evangelical Lutheran Christian Church, Manipur,
came together to constitute the ELCITHS. It brings together ve distinct
ethnic communities: the Bodos, the Assamese, and the Odias in the
Himalayan States, the Zomis of Northeast India, and the Manipuris.
Latvian Evangelical Lutheran Church in Tamil Nadu (LELCT)
e LELCT is a newer Lutheran communion in south India, organized in
December 1981. It is the smallest of the Indian Lutheran bodies, with 14
congregations. It is important to note that the LELCT is not a member of
either UELCI or LWF, unlike other Lutheran communions in south India.
Indian Lutheranism Today
e context of religious plurality, poverty, and the presence of diverse
Christian traditions shapes the life of Lutherans in India today. eir
multireligious and multicultural context, which is further complicated by
widespread poverty and injustice, is the setting for their multifaceted
Christian witness. e question of appropriate attitude and relationship
toward other religions has been a burning issue for centuries and is more
important now than ever before. Resurgent nationalist and fanatical Hindu
movements have proceeded to enact legislation prohibiting conversion.
ere have been several cases of attempts to convert Christians back to
Hinduism by force. Another reality de ning the context of Indian

Lutheranism is abject poverty and social inequality: despite recent economic
growth, the majority of Lutherans remain under the poverty line.
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L  N A L C,
R 
American Lutherans closely connect Martin Luther with an emphasis on
quality Christian education for the laity.
Lutheran colleges in America re ect this commitment to education and
vocation in the spirit of Luther’s Reformation of the Church and society. e
Lutheran liberal arts college gives students an education that provides active
dialogue between faith and reason, between science and religion, between
the arts and social policy. Lutheran colleges provide this for students
because Lutheran leaders for two centuries have worked and struggled
together to adapt Lutheran educational principles to the challenging needs
of the American context. Martin Luther provides a touch point for Lutheran
educators even more today than at the beginning of American Lutheran
colleges, because his works and legacy have been translated into English so
that American students can read his texts. For a long time, however,
American Lutherans and their colleges had to get along without much
knowledge about their founder.
Lutheran colleges founded in pre-Civil War America educated male
students of German or English background whether they were Lutheran or
Reformed. e earliest Lutheran college, named for John Christopher
Hartwick, began as a seminary in New York in 1797. e founder stipulated
that the college educate missionaries to send to American Indians, but the
Indians had been removed to the West, and the focus shied to Lutheran
ministers for Lutheran congregations. Pennsylvania College in Gettysburg,

Pennsylvania (1832) prepared students for ministry, curricula, worship
services, student societies, and professorial inclinations focused practically
on the practical and missionary need for ministers on the American frontier.
e tradition and legacy of Martin Luther received scant attention. Not until
the historical consciousness of the 19th century made its impact on the
American academy and its churches did popular interest in and exploration
of the name and legacy of Martin Luther appear on the American landscape.
e rst Lutheran colleges did not have names that evoked Reformation
themes, theology, landmarks, or Martin Luther.
Lutheran colleges founded before the Civil War—in Capital, Ohio, 1830;
Roanoke, Virginia, 1842; Wittenberg, Ohio, 1845; Carthage,
Illinois/Wisconsin, 1847; Newberry, South Carolina, 1856; and
Susquehanna, Pennsylvania, 1858—with only one exception received
geographical rather than commemorative names, but internally their leaders
had already begun to more clearly emphasize a particular Lutheran identity
due to increasing controversy over the importance of the Lutheran
Confessions in de ning American Lutheranism. Aer the Civil War eﬀorts
to found colleges continued, and Lutheran schools increasingly came to
re ect a more conservative and confessional orientation. Colleges in iel,
Pennsylvania (1866); Muhlenberg, Pennsylvania (1887); and Lenoir Rhyne,
North Carolina (1891) were founded to provide a more decidedly Lutheran
education than the older colleges of the General Synod, which urged
cooperation with the Reformed and Evangelical churches.
When immigrants from northern Europe came directly to midwestern
territories and states, they brought to America a new round of debates over
Lutheran identity. Lutheranism in Europe, challenged by the Enlightenment
and by a Pietist awakening, had become a much more complex tradition,
making a simple transplanting of church life onto the American scene quite
impossible. Debates about the Church roiled the immigrant press and
aﬀected congregations, synods, and schools. Martin Luther’s name and
legacy usefully identi ed a Lutheran brand within the diversity of immigrant
religious movements. rough competition to be more Lutheran, American
Lutheranism became more conservative than it had been in Europe. e
presence of a more stringent variety of Lutheranism began to in uence the
self-consciousness of all American Lutherans. e strong growth of the
German Lutheran Church-Missouri Synod, which from its earliest days

distanced itself from a too rapid assimilation into American ways, showed
Lutherans that separation from American culture could be a successful
strategy. ey founded parochial schools that fed into a cohesive network of
synod-sponsored colleges and seminaries, all named Concordia.
An intensi cation of a Lutheran identity is clearly evident in the naming
of colleges founded in the context of the arrival of these neo-confessionalists
and is also re ected in the simultaneous confessional awakening of
American Lutheranism. Lutherans had discovered their founder. In addition
to the Concordia network of the Missourians, German Lutherans in Iowa in
1852 founded Wartburg College and seminary. Wisconsin conservatives
founded Martin Luther seminary and college. Norwegian Lutherans had
several colleges: Augustana, South Dakota (1860); Luther College (1861);
Augsburg College, St. Paul, Minnesota (1869); St. Olaf (1874); and
Concordia in Minnesota (1891) (the only non-Missourian Concordia). e
confessional orientation of these names makes a statement when compared
with the earlier names for Lutheran colleges in America and indicates
ongoing and lively theological debate. Swedish Lutherans founded
Augustana in Illinois in 1860, Gustavus Adolphus in Minnesota in 1862,
Bethany in Kansas in 1881, and Uppsala College in 1893, all with names that
denoted milestones in Swedish Lutheran history. Danish Lutherans, split
into Happy and Holy varieties, denominated that diﬀerence through Grand
View in 1896 and Dana College in 1884. Expanding their presence in the
United States, Lutherans founded Paci c Lutheran University in 1890 and
Texas Lutheran University in 1891. Finlandia (Suomi College) University
landed in Upper Michigan in 1896. In 1925 an independent Lutheran
corporation purchased Valparaiso University, which had strong Missouri
Synod connections but remained autonomous. In 1959 the most recent
addition to the number of Lutheran colleges came in California, with
California Lutheran College, which also boasts the largest, “Enormous
Luther” statue of all of the American Lutheran colleges.
Luther as an Emblem of Unity
Martin Luther’s name brought American Lutheran churches together by
generating enthusiasm for their Protestant hero. Celebrations of the 400th
anniversary of his birth in 1883 brought to popular audiences across the
United States a deeper familiarity with their founding gure. American

Lutheran leaders in 1895 founded the Luther League to provide
conferences, programs, and leadership training to help Lutheran young
adults learn to honor their heritage and stay loyal to their church. rough
structures and programs for youth, Martin Luther gained recognition across
the country.
Lutheran denominations focused on building loyalty among students at
colleges and universities through the Lutheran Student Association.
rough their magazine, conferences, and retreats students could examine
and critically engage their heritage with like-minded peers. At the
instigation of the purposeful United Lutheran Church, Lutheran College
presidents from all the denominations created the National Lutheran
Educational Conference in 1910, and throughout the middle of the 20th
century annual conferences kept Lutheran educators informed about issues
and trends in Christian higher education, while repeatedly bringing to the
surface the ongoing and vexing question of Lutheran identity and how to
instill this identity through curricula and other activities at the colleges.
Together the Lutheran educators examined the liberal arts movement in the
1920s and soon accepted the designation, while scrutinizing more fully what
it still meant to be known as a Lutheran denominational college.
America’s Lutheran colleges played important roles within their
denominations far beyond the educational work with students. In the early
and mid-20th century, when the student population was largely Lutheran,
these institutions trained the laity for lives of service in their communities
and churches. As the most visible of Lutheran institutions in their regions,
Lutheran colleges became centers of the arts and music for large areas of the
Midwest. College presidents were educators and church leaders who served
on commissions and boards that fashioned mergers, or argued for further
distinctions between Lutherans, depending on whether they belonged to the
network of ecumenical Lutherans or to the more closed, confessional
network of conservative Lutheranism.
Twenty-six Lutheran colleges created in 2015 the Network of ELCA
Colleges and Universities. e Network is exclusively related to the
ecumenical Lutheran party, and this recognizes the cleavage between
conservative Lutherans and the ELCA. e pro le of the Lutheran legacy in
higher education is now shaped by polarization between these two major
factions of Lutheranism. While ELCA Network colleges have developed

strategies to maintain their Lutheran identity even while the numbers of
Lutheran students are a minority, conservative Lutheran colleges also
educate students from diverse backgrounds, and the declining numbers of
Lutheran-identi ed students at these Lutheran colleges make the task of
interpreting the importance of Luther for the next generation a challenging
one.
As the student population and faculty at Lutheran colleges have become
more diverse, Lutheran colleges have approached the challenge of carrying
forward their Lutheran vocation through identifying speci c personnel,
such as the chaplain’s oﬃce, or a professor in the religion department to
provide resources, convene faculty conversations, and articulate why a
Lutheran approach to education is important for students. Concordia
College in Moorhead, Minnesota, states clearly on its website that the
Lutheran connection aﬀects its total educational mission. It notes that its
church aﬃliation matters, because it assures that students will nd matters
of faith and reason in dialogue throughout their education. Many Lutheran
colleges have become universities, with expanded graduate programs that
train students for a wide variety of vocations in the world. American
Lutheran colleges and universities have taken to heart Martin Luther’s
discovery that all Christians have a calling, a vocation, from God.
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L-M D
For generations before the 1970s, Lutherans and Methodists lived side by
side in several countries, most particularly the United States, where there
were and are millions of members of both communions. In most cases, there
was little open negative controversy, but equally little in the way of formal
mutual recognition and fellowship.
In 1977, in the context of the post-Vatican Council II ourishing of
bilateral international dialogues and a discussion at a meeting of secretaries
of Christian world communions in Rome, representatives of the Lutheran
World Federation and the World Methodist Council met to plan for a
Lutheran-Methodist dialogue that would clarify commonalities and
divergences between the two traditions and work toward greater mutual
understanding and agreements on fellowship in word and sacrament. ese
preparations led to a dialogue that lasted from 1979 to 1984 and resulted in
a nal report, “e Church: Community of Grace.” No further international
dialogue has since been considered necessary.
Judged in terms of results measured by later agreements on mutual
recognition and pulpit and altar fellowship, this dialogue must be regarded
as one of the most successful across the whole spectrum of international
bilateral dialogues. It has also shown that many of the divergences between
the traditions need not be regarded as church dividing, but when contextual
factors and complementary emphases are taken into account, they can be
regarded as mutually enriching. It should, however, be noted that though the
Lutheran World Federation represents over 90 percent of Lutherans, the
results of the dialogue have not been aﬃrmed by the smaller International
Lutheran Council, which has a stricter confessional interpretation of the
abiding authority for them of Luther’s teaching and writing.
e members of the two dialogue teams recorded their growth through
the process “in mutual respect, understanding and fellowship.” Interestingly,
they also recorded that some of the diﬀerences they encountered in their
conversation cut across confessional alignment, a phenomenon increasingly
encountered in other major Western churches in theological dialogue.
Anglicans, Reformed, and Baptists have also grown in internal diversity as
well as Lutherans and Methodists. Internal diversity has grown within both

communions and can be noted within individual Methodist conferences and
Lutheran national churches.
Five major topics were discussed in the 1979–1984 dialogue: the authority
of the Scriptures, salvation by grace through faith, the Church, the means of
grace, and the mission of the Church.
In discussion of the rst topic in the report, the Scriptures were accepted
as “the primary authoritative standards for the life, faith, witness and work”
of the Church. It was accepted that both traditions placed particular stress
on certain writings of their originators, Luther, and the Wesley brothers as
subordinate secondary authorities. It was accepted that traditionally,
Methodists had placed a greater emphasis on experience as a subordinate
source of authority, but it was also mutually accepted that all Christian
experience needed to be judged by Scripture. is last was an important
agreement in light of some earlier tension between the more Pietistic
emphasis of Methodism and the more objective Lutheran emphasis on the
Word.
Both traditions agreed that justi cation was the work of God in Christ
through faith alone. e previous strain between the Lutheran emphasis on
being simul iustus et pec-cator and the Methodist emphasis on entire
sancti cation was resolved by accepting that no limits could be placed on
the work that God’s grace can achieve in a particular person. It is instructive
to note that an emphasis on pneumatology was important both in this
dialogue and later in the process that led to the Lutheran-Roman Catholic
Joint Declaration on the Doctrine of Justiﬁcation. It is also to be noted that in
2006 the World Methodist Council formally signed the Joint Declaration,
thus making it a tripartite agreement and resolving tensions that had existed
in previous work in the Lutheran-Catholic and Methodist-Roman Catholic
International Commission dialogues.
e third section of the report, on the Church, agreed that it was
constituted by the Holy Spirit. A commonality between the two traditions
was that both had started as movements for reform, without any original
intention of forming a separate ecclesial body. e fact that many Lutheran
churches were, at least originally, state established, was contrasted with the
free church status of all Methodist churches. However, it was agreed that for
the future, all churches ought to be independent of state authority and all
denominations equally treated. A curious omission was the failure to

mention that both traditions accepted that there was no absolutely
mandatory form of church government or ministerial succession. Lutherans
accept any polity that satis es Article 7 of the Augsburg Confession, with its
emphasis on the pure administration of the Word and the two gospel
sacraments. Methodists hold to the connectional principle of the
interdependence of all local churches, but do not thereby “un-church”
independent churches. Lutherans insist on the one ministry as divinely
ordained, though they can see it as taking a twofold or threefold form,
including deacons and bishops.
e means of grace are highly esteemed in both Churches, on account of
God’s grace at work in them and not in any human terms. In the report,
preaching, baptism, and Eucharist were agreed to be the three most
fundamental means. Baptism was stressed, not simply as a mark of Christian
profession, but as an eﬀective sign of God’s grace, unrepeatable and of
lasting signi cance for continued repentance (this last is an anticipation of
much more recent ecumenical thought on the implications of baptism as
being increasingly worked out in lifelong Christian discipleship). e
believers’ position on baptism was implicitly rejected in the assertion that
baptism was “intended for all persons without regard to age, mental capacity
or other factors.”
Eucharist was stressed as a means of grace through the creative action of
Christ (the Lutheran emphasis) and of the Holy Spirit (the Methodist
emphasis, owing much to eastern in uences inherited through the Anglican
nonjurors). It was rightly asserted that Lutherans stressed the real presence
of Christ in terms of the mysterious union of the bread and wine with the
body and blood of Christ more than did Methodists, a statement that might
now need to be more nely nuanced in the light of more recent accords
between Catholics and Methodists, both in America and internationally.
Some increasingly signi cant commonalities in developing contextual
understanding and practice of the Eucharist were recorded. ese included
the centrality of the service of word and sacrament within the total
worshipping life of the Church, a greater stress on its corporate signi cance,
its eschatological nature as an anticipation of the kingdom and thereby a
challenge to injustices in the world, and its character as an act of praise and
thanksgiving for all God’s acts in both creation and redemption, something
well re ected in modern Eucharistic prayers in both traditions.

e nal chapter of the report dealt with mission, stressing what each
tradition could learn from the other, Lutherans from Methodist impetus and
Methodists from Lutheran clarity in presentation of the gospel. A subsection
related a wide range of means of evangelization, balancing traditional
emphases on proclamation and personal testimony with a stress on presence
and service as means of witness. A further section dealt with Christian
ethics in the modern world, re ecting both traditional Methodist concern
with practical Christian discipleship and Lutheran stress on vocation. Both
the joy and freedom of Christian life had been consistently recognized
within both traditions. For both, justi cation by faith in the free grace of
God involved personal and corporate works of mercy, the Church being
called to in uence public policy on many ethical issues, particularly those
relating to justice and peace. is last shows the two traditions aﬃrming the
developing ecumenical consensus that had become so prominent at and
aer the Uppsala Assembly of the World Council of Churches.
e dialogue teams called for reception of their work both within
neighboring Lutheran and Methodist parishes and within seminaries.
Finally, the teams argued that they had discovered suﬃcient agreement to
recommend that the churches should take “steps to declare and establish full
fellowship of word and sacrament.”
Developments since the International Dialogue
e 30 plus years since this agreement was issued have seen particular
Methodist and Lutheran churches act upon these recommendations. In West
Germany a dialogue took place between the Methodists and the United
Lutheran Church, resulting, in 1987, in the conclusion of a pulpit and altar
fellowship agreement, later accepted by the whole of the Evangelical Church
of Germany and extended to East Germany in 1990. Pulpit and altar
fellowship agreements were also signed with Norway in 1994 and in Sweden.
In 1994 the Methodist churches in Europe joined the Leuenberg Agreement,
now the Community of Protestant Churches in Europe. In Germany and in
Leuenberg, the context also included churches of the Reformed tradition.
e American Dialogue and Agreement
In 1977, just prior to the formal commencement of the international
dialogue, the rst of a series of dialogues began between the Evangelical

Lutheran Church of America
(ELCA) and the United Methodist Church (UMC), aimed rst at
establishing the basis for an interim Eucharistic sharing agreement and, aer
that, at a full communion agreement, nally concluded in 2009. e
dialogue began with an examination of baptism, the results of which it then
fed into the international dialogue. As the latter progressed the national
dialogue made fruitful use of its results, also availing itself of the 1994
agreement, “Fellowship of Grace,” between the (Lutheran) Church of
Norway and the Methodist Church in Norway, which is part of the United
Methodist Church on a global level.
e second round of the American dialogue dealt with episcopacy and
concluded “that no particular structure of oversight is of the essence of the
Church,” a point of important convergence between the two traditions and
one that contrasts both with strict Anglican insistence on episcopacy in
historic succession and with the ecclesiology of some Presbyterians.
e third round of the dialogue recorded signi cant agreement on many
basic aspects of faith and practice and recommended interim Eucharistic
sharing, which was duly agreed in 2005. It made signi cant use of two major
United Methodist teaching documents on baptism and Eucharist, produced
respectively in 1996 and 2004, which had helped clarify Methodist teaching
and practice. e dialogue team also paid tribute to the impetus received
from parallel ecumenical developments elsewhere and to the degree of
mutual enrichment of the two distinctive worship traditions.
e nal agreement for full communion was overwhelmingly passed in
the General Conference of the United
Methodist Church in 2008. In the nal agreement, it was asserted that the
two churches recognized in each other “the one holy catholic, and apostolic
faith as it is expressed in the Scriptures, confessed in the Church’s historic
creeds, and attested in the Lutheran Confessions and the doctrinal standards
of the United Methodist Church.” e full interchange-ability and
reciprocity of all ordained ministers of word and sacrament was approved
and a joint commission established to foster joint initiatives in mission,
consultation on any future problems, further theological dialogue, and joint
training of clergy and lay leaders in their understanding of the agreement.
e dialogue also provided some material to reinforce and explain further
the basis of the new relationship into which the two churches would be

entering. It placed emphasis both on the common basis of the two
theological traditions as “grace centered and Christ centered” and on the
diﬀering emphases between them as complementary and enriching for
theological discourse. Agreement on the question that had sometimes been
thorny in previous Lutheran-Methodist relations, the doctrine of Christian
perfection, was summed up in the formula “Lutherans and Methodists
proclaim the grace of God without limitation; God is not limited but human
beings are.” A reference was made to Christian perfection in the Augsburg
Confession (article XXVII, 49) as “fearing God earnestly with the whole
heart … and diligently doing good in all our various callings.” e United
Methodists contributed the reconciling statement that “the optimism
concerning the Holy Spirit’s work is always held in tension with a deep
theological suspicion of a human being’s best eﬀorts and a genuine
awareness of the depths of human sin.”
e full communion agreement between the UMC and ELCA contains
the important statement that both churches applaud each other’s ecumenical
conversations with third partners, “acknowledging that each church remains
free to pursue additional full communion agreements as each deems
appropriate that the world may believe.” is underlines the joint
commitment of both communions to the unity of all Christians. e fact
that the agreement is a full communion rather than providing also for
organic unity, such as Methodists have sometimes entered into with
Reformed and/or Anglican churches, re ects the in uence of the very strong
Lutheran stress on unity in reconciled diversity rather than organic unity.
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LUTHERAN-ROMAN CATHOLIC DIALOGUE
When the Roman Catholic Church aer the Second Vatican Council started
to set up institutional dialogues with other Christian Churches, the decision
was made not only to participate in the multilateral dialogue within the
Faith and Order Commission of the World Council Churches, but also to
engage in a number of bilateral dialogues. In a twofold sense the LutheranCatholic Commission on Unity, sponsored by the Lutheran World
Federation and the Ponti cal Council for Promoting Christian Unity, is a
unique one. It is the oldest of the bilateral dialogues, the rst meeting dating
back to 1967, and it is the only dialogue with Churches issuing from the
Reformation that led to a “common declaration,” an act signifying the
oﬃcial reception by the Churches of the doctrine contained in the
document. A chronology of the dialogue is followed by a section devoting
speci c attention to how Luther is presented in Lutheran-Roman Catholic
dialogue.
Chronology of the Dialogue
During its rst 15 years the international dialogue was very productive and
eager to remove all obstacles preventing the two Churches from achieving
full, visible unity. Aer a programmatic and visionary rst report on e
Gospel and the Church (1972), the commission was able to publish another
six documents during this period. Two of them dealt with doctrinal issues,
e Eucharist (1978) and e Ministry in the Church (1981); two of them
re ected on models of unity, Ways to Community (1980) and Facing Unity:
Models, Forms and Phases of Catholic-Lutheran Church Fellowship (1984);
and the remaining documents were issued on the occasion of the
anniversary of the Confessio Augustana (1980) and of the 500th anniversary
of the birth of Luther (1983). Typical of the optimism of this rst stage are
the concrete plans in Facing Unity to prepare the “organic” union of both
Churches by rst exercising oversight (episkope) conjointly through the
cooperation of the existing leadership structures in both Churches (§§ 120–

122) and eventually arriving at a “common ordained ministry” (§§ 132–
145).
ere then followed a second period of 15 years during which an
intensive study on the theme of justi cation took place in a number of
national dialogues as well as in the international dialogue. roughout this
process Catholic theologians developed a better understanding of the
signi cance of the condemnations in the Lutheran Confessions, and
Lutheran theologians developed a positive appreciation of the teaching on
justi cation in the Council of Trent. e Lutheran-Roman Catholic dialogue
in the United States produced an important volume, Justiﬁcation by Faith in
1983. In Germany the work of the Ecumenical Study Commission of
Protestant and Catholic eologians resulted in four volumes, edited by Karl
Lehmann and Wolart Pannenberg, between 1988 and 1994. e
international dialogue for its part in 1993 produced a monumental study,
Church and Justiﬁcation. In the United States the Evangelical Lutheran
Church of America and the United States Catholic Conference of Bishops
started to work in 1992 toward an act of reception with regard to the
dialogues on justi cation. In the next year the Lutheran World Federation
and the Ponti cal Council for Promoting Christian Unity started the
complex process that—despite an ambiguous oﬃcial response of the
Catholic Church in June 1998 and a polemic reaction signed by 160 German
Protestant professors— eventually led to the solemn signing of the Joint
Declaration on the Doctrine of Justiﬁcation in the cathedral of Augsburg on
October 31, 1999.
is short declaration is remarkable in view of its method. e document
starts with a common articulation of the “Biblical message of Justi cation”
(§§ 8–12). e ecumenical problem, it is made clear, did not pertain to the
biblical message but to the “doctrine” of justi cation. Catholics and
Lutherans were also able to formulate “a consensus on basic truths
concerning the doctrine of justi cation,” leading to the conclusion that “the
corresponding doctrinal condemnations of the sixteenth century do not
apply to today’s partner” (§ 13). It is very remarkable that both Churches
could accept that it is normal that on quite a number of points they had
developed and continue to develop diﬀerent theological explanations. e
common declaration makes an attempt to explain these diﬀering
articulations of the faith in such a way that it is now better understood that

they do not endanger the reached consensus on basic truths. In the years
aer the Joint Declaration this method of ecumenical hermeneutics was
termed a “diﬀerentiated” consensus. Nowadays the term “diﬀerentiating”
consensus is preferred, a consensus that diﬀerentiates between what is
essential and what is open for diﬀerent theological approaches. Catholics
can agree with this method because Vatican II had begun to better
appreciate the liturgical, spiritual, canonical, and theological diﬀerences
between Latin and Eastern rite Christians. Lutherans and Catholics also
agree that the doctrine of justi cation is “an indispensable criterion which
constantly serves to orient all the teaching and practice of our churches to
Christ” (§ 18), but it is also made clear in the document that each Church
understands the criteriological function of the doctrine of justi cation
diﬀerently.
e Joint Declaration on the Doctrine of Justiﬁcation remains a hallmark in
the history of ecumenism and has also been embraced by the Methodist
Church and in 2017 also by the World Council of Reformed Churches. e
process, however, has also revealed the existence of a fundamental diﬀerence
between Catholics and Protestants. For Protestants an agreement between
Churches on the doctrine of justi cation as well as on the core sacraments of
baptism and Eucharist is suﬃcient to restore Church communion, as
important declarations of communion in the last decades testify. For
Catholics the list of essential divergences is longer and requires further
dialogue. e ecumenical enthusiasm provoked by the Joint Declaration was
also followed by a decade in which both Churches issued a number of
statements—Dominus Iesus (by the Congregation for the Doctrine of the
Faith, 2000) and A Protestant Understanding of Ecclesial Communion (by the
Evangelical Church in Germany, 2001)—that rather seemed to place the
emphasis on the distinctive theological pro le of each tradition.
Luckily the theological dialogue between the Churches has continued to
apply the mentioned hermeneutical method to ecclesiological discussions,
but it obviously takes more time to conclude an agreed statement on these
issues. Aer 10 years of preparation the document e Apostolicity of the
Church (2006) could be published in the form of a “study document.”
Luther’s re ections on the marks of the Church (§ 95) and Vatican II’s
appreciation of the “elements of truth and sancti cation” (Lumen Gentium, §
8) are interpreted as contributing to the recognition of genuine apostolicity

in each other’s Churches. e document is aware of the diﬀerent
understanding of the local Church in the Catholic and Lutheran tradition,
but at the same time emphasizes that the local and the supraregional level
require a similar exercise of episkope (§ 280). It is hoped that one day the
Churches will accept “the possibility of diﬀering structures of ministry
which realize and serve the fundamental intention of ministerial oﬃce” (§
293). Since 2009 the commission has been re ecting on what kind of unity
might arise out of their shared understanding of the sacrament of baptism.
From Conﬂict to Communion
irty years aer its previous attempt to present a more positive image of
Luther on the occasion of the 500th anniversary of his birth, in 2013 the
international Lutheran-Roman Catholic dialogue commission published a
resource document to prepare for a common commemoration of the
Reformation in 2017. Its title, From Conﬂict to Communion, indicates both
that there is already a long history of mutual dialogue to overcome the
con ict, but that this process hopefully will result in the restoration of full
communion in the future. is easily readable document especially aims at
informing a broad readership on the results of recent historical studies on
Luther as well as on the major themes of his theology.
On the basis of “the renewal of Catholic theology in the Second Vatican
Council” (§ 28), Catholics nowadays better appreciate that Luther’s
“intention was to reform, not to divide, the church” (§ 29). e theses of
1517 were written down to allow for “an academic disputation on open and
unresolved questions regarding the theory and practice of indulgences” (§
40). e late decision to change the ordination procedure is another
indication that “Luther had no intention of establishing a new church, but
was part of a broad and many-faceted desire for reform” (§ 59). Catholics
and Lutherans in this document show great understanding of the diﬃcult
dilemma the Reformers faced in 1535: “maintaining the traditional way of
ordaining priests by bishops, thereby giving up Reformation preaching, or
keeping Reformation preaching, but ordaining pastors by other pastors”
(§ 67).
Before formulating ve ecumenical imperatives (§§ 238245), in the
longest chapter of the document Lutheran and Catholic ecumenists, relying
on half a century of dialogue, present a joint reading of four major themes

within Luther’s theology: “justi cation, Eucharist, ministry, and Scripture
and tradition” (§ 94).
e commission also developed a liturgical order for a common prayer
service focusing on thanksgiving, repentance, common witness, and
commitment that was used at the ecumenical celebration in the cathedral of
Lund during the visit of Pope Francis on Reformation Day 2016.
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M
MAGISTERIALS
“Magisterial” signi ed reforms that worked with the alliance of, or
in concert with, the magistrates or princes. e term was brilliantly
elaborated on by George Huntston Williams in e Radical
Reformation ([1962] 1992). Terminology has always been diﬃcult
for nonpejorative descriptions of the Radical Reformation.
Contemporaries used “Anabaptists,” to signify the belief that those
who accepted believer’s baptism were being baptized “again” (ana is
a Greek pre x meaning again). Of course, those who did receive
believer’s or adult baptism rejected the term, precisely because they
did not believe that infant or pedobaptism was actually baptism.
Using Luther’s term Schwarmer, meaning enthusiasts or crazed
dreamers, was not a better option.
Williams found in the common cause made between Lutherans
and Zwinglians to persecute Anabaptists and Spiritualists the key to
understanding both the Radical Reformation and the Magisterial:
e Lutherans and the Zwinglians agreed at least, over against the
Anabaptists, in interpreting the one sacrament, Baptism, as roughly
equivalent to circumcision under the Old Covenant. ey were alike
disturbed by, and prepared to take stern measures against, the threat
of the Anabaptists and the Spiritualists to the integrity and the
durability of an orderly reformation with the sanction and support of
the town councils, the princes, and the kings of Christendom. We

may speak, therefore, of the Lutheran and Zwinglian movement and
its analogues across the Channel and elsewhere as the Magisterial
Reformation or, when one has in mind more its doctrine than its
manner of establishment, as classical Protestantism. (Williams
[1962] 1992, xxiv)

e crucial point that Williams made in his rst edition is that this
terminology or typology was not doctrinally based, but rather
considered the relationship of the Church to the magistrate, prince,
or realm. is allowed great exibility, as the label could signify
Reformed models of the Church that worked with elected city
councils; Lutheran models of the Church that cooperated with and
were sponsored by hereditary princes; and Anglican ideals of the
Church, in which the sovereign of the realm was also supreme head
or governor of the Church. e identi cation was not the issues of
belief, although these were never far from hand, but instead the
dynamic that existed between the authority structures of the state or
kingdom and the Church. Radicals were radical in their rejection of
a place within the polity of the state.
Another way to conceptualize the magisterial-radical split was
the tradition of Christendom. Medieval people had dreamed of a
single seamless garment of a Christian realm ruled by a Christian
prince in which all the subjects were Christian believers who were
shepherded by the one, holy, Catholic, and apostolic Church and its
true bishop. Martin Luther was joined by John Calvin, Heinrich
Bullinger, Huldrych Zwingli, Philipp Melanchthon, omas
Cranmer, and many others in continuing this tradition by assuming
that the best way to situate a church was within the con nes of a
supportive realm.
Martin Luther and Magisterial Reform

Luther did lash out against Rome and against abuses. But his vision
of the Church maintained a place for the prince. In the rst place,
Luther was supported throughout his early days of reforming
activity by Frederick the Wise, Elector of Saxony. Just as Luther
accepted Frederick’s place in the creation of the godly society, he
also accepted the pride of the other princes of the Holy Roman
Empire, and even went so far as to bring himself before the emperor
at the Diet of Worms. Luther’s rst of the 1520 “Reformation
Treatises” was To the Christian Nobility of the German Nation, a
blunt call upon the lay leaders of the empire to solve those issues
with the Church that the bishops had failed to address.
Luther would maintain this stance throughout his life. is
could take the form of extremely negative enlistment of temporal
powers in the aims of the realm and of the Church.
Two particularly diﬃcult cases are his treatment of the peasants in
the Bauernkrieg and the Jews. He sought the help of the princes of
the realm to extinguish the Peasants’ War, writing his Against the
Robbing and Murdering Hordes of Peasants in 1525. In it, Luther
argued that if someone could be proven to be seditious, that one
should be put to death immediately. Luther’s own language made
that “proving” diﬃcult, as he also called for the rulers to smite and
punish the peasants without rst oﬀering their cases to judgment.
Luther also called upon the princes of the realm to solve the Jewish
problem in the 1543 treatise On the Jews and eir Lies. In this he
called upon the authorities to engage in a systematic oppression of
the Jews, with eight speci c proposals for the good of society. First,
their synagogues and schools should be burnt. Second, their houses
should be destroyed. ird, their prayer books and Talmud should
be taken from them. Fourth, their rabbis should be forbidden to
teach. Fih, they should not be permitted safe conduct on public
highways. Sixth, they should not be allowed to engage in usury, and
their money should be taken from them for “safekeeping.” Seventh,

they should be put to work at manual labor, earning their livings
from farming. Finally, Luther suggested that if these remedies were
not enough, Germans should take their money from Jews and expel
them from the country. Luther never sought an ecclesiastical
freedom from the rightly ordered society.
Luther also could accept a positive role for the magistrates.
When Philip of Hesse sought a rapprochement between the
German and Swiss Evangelicals to create doctrinal support for a
military league that would protect Protestants against the forces of
the emperor, Luther consented to attend the Colloquy of Marburg.
e ultimate failure of the colloquy to plaster over the diﬀerences
between the Germans and Swiss should not blind observers to the
fact that in attending the colloquy, Luther was working with the
ruling authorities in a manner consistent with magisterial reform
and his own theology. Luther devoted signi cant eﬀort to
developing his theory of the two kingdoms, a theory that only made
sense in cooperation with the princes.
Other Magisterial Reformers
Luther and Lutheranism were hardly the only proponents of
magisterial reform. e Swiss model of reform, with its heavy
dependence on cooperation with elected civil magistrates,
represented another form of magisterial reform. Huldrych Zwingli
regularly worked with the council of Zurich to arrange disputations,
to have the Mass suppressed, and to negotiate with other cantons
for the extension of Evangelical reforms. In his Commentary on
True and False Religion, published in 1525, Zwingli included a
chapter on magisterial oﬃce, in which he asserted that no man was
t for the magistracy unless he was Christian. Zwingli’s successor,
Heinrich Bullinger, continued Zwingli’s policies of cooperation with
civil magistrates. John Calvin, the Reformer who would achieve
fame in Geneva, included a section on the civil government in the

sixth chapter of his rst edition of the Institutes of the Christian
Religion, published in 1536. He maintained and ampli ed that
section in successive editions until it formed the concluding chapter
(IV.xx) of his nal Latin edition of 1559. Calvin’s whole polity
depended on a Christian magistrate. Calvin’s life while in Geneva
was frequently made more diﬃcult by his responsibilities to the
Genevan Council, but he did not question the necessity of working
with the magistrates.
An extreme example of magisterial reform came from England.
e Supremacy Act, passed by Parliament in 1534, made Henry
VIII supreme head of the Church of England. While it would be
changed later to supreme governor under Elizabeth I, there could
be no doubt that the Church and kingdom were tightly bound
together in English law and consciousness. e sovereign of the
realm was the actual head of the Church. is would be enormously
important in the reigns of the Reformation era monarchs, and
omas Cranmer, who became archbishop of Canterbury under
Henry, fully supported this ideal.
While any terminology in early modern studies will be
celebrated, attacked, and analyzed ad nauseam, the magisterial vs.
radical division provides such a signi cant window on the manner
of structuring relationships between the Church and political
structures that it seems likely to endure. e choice to step out from
the composition of society to witness to the claims of the gospel
carried a special risk. But the adoption of the status quo carried its
own set of hazards, which magisterial Reformers sought to consider
and to answer in their own constructions of Christian polity.
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MARBURG COLLOQUY
e Marburg Colloquy was a meeting between German Lutheran
and Swiss Reformed Protestants in Marburg. e colloquy took
place October 1-4, 1529, under the patronage of Landgrave Philipp
I of Hesse, who had converted to Protestantism in the mid-1520s.
e primary purpose of the conference was to settle key theological
disagreements, especially the question of Christ’s bodily presence in
the Lord’s Supper, separating these two streams of the Reformation.
Martin Luther of Wittenberg and Huldrych Zwingli of Zurich were
the featured disputants, but other in uential Reformers from the
German and Swiss traditions also participated in the debate.
Representing the German delegation were Philipp Melanchthon,
Justus Jonas, Caspar Creuziger, and George Rorer (all of
Wittenberg), as well as Andreas Osiander (Nuremberg), Johannes
Brenz (Wurrtemberg), and Stephan Agricola (Augsburg). e Swiss
contingent consisted of Rudolph Collin and Ulrich Funk (both of
Zurich), Johannes Oecolampadius (Basel), and Caspar Hedio,
Martin Bucer, and Jacob Sturm (all of Strasbourg). ere are seven

extant accounts of the proceedings, some of which are of unclear
provenance, preserved in WA 30/LW 38.
e colloquy came at a critical moment in the early
Reformation. Protestants had technically been outlaws in the Holy
Roman Empire since the Edict of Worms in 1521, but by the end of
the decade Emperor Charles V had turned his attention toward the
burgeoning reform movements, which he considered dangerous
schismatic sects. e First Diet of Speyer (1526) called for a more
stringent enforcement of the Edict of Worms. In response to the
increasing political threat, Prince Philipp of Hesse organized the
Marburg Colloquy, which was neither his rst nor his last attempt
to fashion an Evangelical confederation against the Hapsburgs.
Philipp’s vision of a pan-Protestant alliance of German and Swiss
Evangelicals still faced a number of obstacles, however. e two
parties were divided on several critical points of doctrine. e most
prominent of these was the Eucharist, which was the primary topic
of debate at the colloquy. Philipp hoped a theological accord would
open the way for political aﬃliation.
Luther and Zwingli had an acrimonious history of public debate
over the Eucharist. ey had exchanged diatribes through
pamphlets in the preceding years, and the polemic carried over into
the colloquy. Luther considered Zwingli a fanatic whose
sacramental memorialism cheapened the Eucharist. Zwingli and the
Swiss, according to one account of the colloquy, attacked the
Lutherans as “eaters of human esh” and “worshipers of a God of
bread, a baked God” (LW 38:72). It soon became clear that the
disagreement over the nature of the Lord’s Supper ran much deeper
than the question of bodily presence. In spite of the diﬃculties, the
two parties did come to an agreement on 14 of 15 points of
doctrine, which were recorded as the Marburg Articles. e Articles
negotiated several controversial matters, including original sin
(Article IV), justi cation by faith (V), confession (XI), and the role

of temporal authority (XII). Ultimately, though, the nature of
Christ’s presence in the sacrament proved the sticking point. Article
XV remained incomplete: “And although at this time, we have not
reached an agreement as to whether the true body and blood of
Christ are bodily present in the bread and wine, nevertheless, each
side should show Christian love to the other side insofar as
conscience will permit and … pray to Almighty God that through
his Spirit he might con rm in us the right understanding” (LW
38:88-89).
In the end, Luther’s view—according to which the body and
blood of Christ are in, with, and under the bread and the wine—
could not be reconciled with Zwingli’s memorialist position, in
which the bread and wine are symbols of spiritual presence and
oaths of allegiance to Christ. In many ways, the Reformers were
talking past one another. e colloquy revealed that to a large extent
each lacked a theological vocabulary to understand (or to make a
genuine eﬀort to sympathize with) the other’s arguments.
Consequently, the central question of the discussion was le
unresolved. e Marburg Colloquy thus demonstrates the
remarkable diversity of early Protestantism, as the dispute over the
Eucharist was symptomatic of deep-seated disagreements over hermeneutical method, Christology, and epistemology. ese
diﬀerences have endured: many of the same issues raised at
Marburg continue to separate contemporary Lutheran and
Reformed traditions.
Hermeneutical Method
Luther’s view of the Eucharist stemmed in part from his literalist
approach to the words of institution. His fundamental
hermeneutical commitment to the plain sense of Scripture
produced perhaps the most memorable scene of the colloquy: an
intransigent Luther answering Zwingli’s arguments only by pointing

again and again to the words he had scrawled on the table: hoc est
corpus meum. According to Hedio’s account, Luther was just as
de ant in his disputation with Oecolampadius: “I have a clear and
powerful text. Do justice to that text!” (LW 38:17). Zwingli, too, had
his favorite biblical locus, John 6:63: “It is the spirit that gives life;
the esh is useless” (NRSV). On the basis of this text, he adopted a
theological tradition according to which the nite cannot
comprehend the in nite. e dictum ﬁnitum non capax inﬁniti is
regulative for Zwingli’s sacramental and Christological thought,
while the same is not true for Luther. As a result, Zwingli arrived at
a metaphorical reading of the words of institution in which he took
“is” to mean “signi es”—that is, the bread and wine signify the
body and blood by which the believer is nourished spiritually.
ough Zwingli, like Luther, was generally working within the
Augustinian tradition, he was suspicious of its sacramental
language, which threatened to confuse the sign with the thing
signi ed.
is episode is indicative of two broadly incompatible
hermeneutical strategies, which Luther and Zwingli had established
in the years before the colloquy as they traded exegetical pamphlets:
Zwingli’s Commentary on True and False Religion (1525) and
Luther’s Confession Concerning Christ’s Supper (1528). Zwingli was
deeply in uenced by the humanist movement and its philological
approach to the study of Scripture. He brought philological
techniques such as metonymy to bear on biblical texts to draw out
metaphorical or allegorical readings. In this respect, Zwingli stood
within a long Christian practice of gurative interpretation of
Scripture. Like Zwingli, Luther had also been trained in humanism
and Scholasticism, but he eventually came, to varying degrees, to
reject the schools’ methods and conclusions. For him the
philological strategies of humanism were nothing more than
semantic sleights-of-hand that obscure the clarity of Christ’s

promise. e eﬀective power of God’s spoken word, which rests on
the plain sense of Scripture, was axiomatic for Luther’s
understanding of the sacraments. One of the many ironies of the
Marburg Colloquy is that both Reformers appealed to Scripture as
the sole authority, but they could not agree on how to read it.
Christology
e Marburg Colloquy also saw a revival of ancient Chris-tological
debates: Luther’s Alexandrian Christology against Zwingli’s
Antiochene approach. e conference’s deliberations over the
presence of the body and blood of Christ were, inescapably,
deliberations over the proper understanding of the Chalcedonian
de nition. ough the disputation started with the sacrament, it
quickly became a Christologi-cal discussion. e incompatibility of
the Swiss Reformed and German Lutheran Christologies came to
light clearly at Marburg, as Hedio observed: “Luther has set forth
the idea that the body of Christ is everywhere; hence it is something
in nite. Zwingli concluded: the body of Christ is in one place, nor
can it be in many places” (LW 38:31). Zwingli’s Reformed
Christology, which bore a family resemblance to Calvinist
Christologies, stressed the spatial nitude of Christ’s human nature,
even in its glori ed state. As two bodies cannot occupy the same
physical space at once, it follows that since the body of Christ is at
the right hand of the Father (which Zwingli took to be a
geographical location), it cannot also be in the host. Zwingli’s
interpretation of Christ’s presence relied on alloeosis, which allowed
him to speak of Christ’s two acting subjects: one human and one
divine. is meant that the physical body of Christ is constrained in
heaven while His spiritual presence is omnipresent.
Luther, on the other hand, employed the Ockhamist taxonomy
of modes of existence: local, de nitive, and reple-tive. By this
distinction he could aﬃrm Christ’s simultaneous repletive presence

in heaven and in the host—and, indeed, anywhere else Christ
should choose, because the human and the divine are inseparable.
e doctrine of the ubiquity of the bodily presence, along with its
additional iterations such as the concept of ubivolipresence, became
a de ning characteristic of Lutheran Christology and was later
codi ed in the Formula of Concord. e dispute at Marburg,
therefore, revealed trajectories of Christological thought that still
divide the Lutheran and Reformed traditions. e Lutheran
communicatio idiomatum could not be squared with Zwingli’s
distinction between the divine and the human as acting subjects
within Christ’s person by way of alloeosis, an approach similar to
the extra Calvinisticum (which also drew criticism in Lutheran
circles). Moreover, each considered the position of the other to be
heretical. Luther regarded Zwingli’s alloeosis as just another form of
Nestorianism, which rends the hypostatic union in two. For
Zwingli, on the other hand, the communicatio idiomatum was
merely Eutychianism played in a diﬀerent key, confusing Christ’s
two natures into a tertium quid.
Epistemology
Hermeneutical and Christological factors were bound up in Luther
and Zwingli’s incongruous understandings of the relationship
between faith and reason. Over the course of the colloquy, Luther
complained about the mathematical arguments of his Swiss
opponents and their attempts to “prove their cause by way of logical
conclusions” and appeals to “natural reason” (LW 38:16). Luther’s
suspicion about human reason is of course well known, but it
reached a crude and provocative climax at Marburg: “If [Christ]
should command me to eat dung, I would do it” (LW 38:19). is
apparent deism baﬄed the Swiss contingent. Both theologians
were the products of the complex milieu of intellectual trends in the
16th century, but this episode indicates that Zwingli was more

deeply impressed by humanism than was Luther. For Zwingli, faith
is intelligible and rationally coherent: God reveals himself in ways
that are consistent with the laws of nature and does not do the
absurd. But Luther, in the end, would not accept any rationalistic
arguments regarding Christ’s presence in the sacrament, which is a
miracle to be received by faith, not an equation to be solved by
reason.
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MARIAN PIETY
Martin Luther retained the Marian doctrines and refuted most of
the late medieval Marian piety, the doctrines mainly because of
their Christological relevance and the piety since it put Christ out of
sight. is distinction between doctrine and piety became rather
quickly blurred, not least due to the intimate connection between
teaching on Mary and practice of Marian piety and the need to
reform church life with reference to false doctrine. Sustained by the
Lutheran-Roman Catholic controversial theology, Marian piety and
Marian doctrine developed in Lutheran traditions reductively and
in Roman Catholic traditions more cumulatively, with new forms of
Marian piety and promulgations of new Marian dogmas. Entering
the 19th century, the doctrinal controversies had turned into
essentialist understanding of two ideologies, Protestantism and
Catholicism,
described
in
ontological
categories
(Wesenseigenschaen). What belonged to the essence of Catholicism
was inconsistent with Protestantism, and vice versa. Almost all that
was associated with Mary was “Catholicism” and thus not in
accordance with the essence of Protestantism, in which Mary
became an expression of “Catholisizing tendencies.” Aﬀected by
modern Luther research and the ecumenical dialogue, this has been
nuanced, and in many Lutheran traditions there is a “return of
Mary.”
Luther, Marian Doctrine, and Piety
Luther’s understanding of Mariology and Marian piety varied over
time, and his writings on the theme are abundant. In the teachings
on Mary supporting Christology he remained rather consistent:
Mary was the Mother of God (theotokos) (WA 7:572; WA 36:60-62;
WA 37:96). Mary was a virgin and remained so before, during, and

aer the birth of Christ (sempervirgo) (WA 6:510; WA 11:319ﬀ.).
Mary was the gure of the Church (WA 10:405). Mary was without
sin, according to Luther. His opinion changed, however, about when
she became sinless. At rst he had the same opinion as the
Dominicans, that “in the very moment in which she began to live,
she was without all sin” (WA 4:694), but later she became sinless
when she conceived Christ, a belief forwarded by the Franciscans at
the time.
Regarding the intercessions of Mary, Luther seemed ambivalent.
Looking for consistency, one could say that he accepted the
teaching that Mary interceded for the Church (Furbitterin) but had
no merits of her own in uencing the Father or the Son; she was not
in that sense a mediating person (mediatrix) and therefore not an
advocate (Furspre-cherin). e problem remained for Luther that
the people made Mary what he judged an idol. ese and other
distinctions were not easy to uphold, and therefore it was better to
renounce the practices (WA 51:128-129).
Luther kept three Marian feasts—Annunciation, Puri cation,
and Visitation—because of their content but criticized them at the
same time because the way they were celebrated was papist and full
of idolatry.
Lutheran Confessional eology
e Lutheran Confessions mainly followed Martin Luther in his
Mariology, in the framework of his Christology and lifelong
devotion to Mary more as a part of his dedication to Christ than an
expression of an emancipated Marian piety.
During the era of Lutheran orthodoxy, according to the Book of
Concord Mary was Mother of God (Formula Concor-diae, Epitome
VIII:12); she remained as eotokos ever virgin (Formula
Concordiae, Solida declaratio VIII:24), and the Apology of the
Augsburg Confession also granted that Mary prayed for the Church

(Apologia Confessionis Augustanae XXI:27). e 1584 Latin oﬃcial
version of the Schmalkaldic Articles (Articuli Christianae
Doctrinae) translated “pure, holy virgin” from “pura, sancta, semper
virgo” (Prima pars IV), which made the text aﬃrmed by Luther 50
years earlier more precise, that Mary remained a virgin before,
during, and aer the birth of Christ. For Luther and the
confessional Lutherans the virginity of Mary was necessary, since
Christ was “the only Son of God, eternally begotten of the Father,
God from God, Light from Light, true God from true God,
begotten, not made” (Nicaenum). For these Lutherans, as for
Luther, Marian piety that was directed toward Christ was looked
upon as superstition.
From Confessionalism to Denominational Essentialism
e gradual introduction of Protestantism in the early 19th century
made 18th-century rationalism meet liberal theology in a rather
reductive understanding of the role of Mary in the history of
salvation and in the life of the Church. e essentialist
understanding of Protestantism mentioned initially integrated
Lutheranism, formally or not, into the sphere of the idea of a
common Reformed-Lutheran understanding of Christianity, a
concept widely replacing the concept of Church. e idea of the sola
scrip-tura as a tradition-excluding principle, combined with the
emerging historical-critical exegetics and phenomenology of
religion, made Luther and confessional Lutheranism theologically
redundant regarding what applies to Mary. What in German is
called New Protestantism (Neuprotestantismus) gave Luther credit
for attempts at historical-philological work with the biblical texts,
while on the same basis, the ﬁdes historica, they dismissed his
theology. e historical criticism maintained that Luther and
confessional Lutheran-ism lacked modern historical tools and
ideas, and the result was to give up content in favor of deductive

principles. So when Luther’s Christology, which included his
Mariology, was looked upon as impossible, it was replaced by what
was called his principle of Christo-centrism. For those Protestants
who still noticed the Mariology in Luther, it was interpreted as
Catholic “remnants” in his thinking.
When Mary lost her theological meaning in Protestantism,
Lutheranism included, she became of no meaning for men but a
moral ideal for submissive but responsibly serving married women.
What was called the “Protestant cult of the Madonna” was the cult
of the woman achieving that ideal. Some liberal theologians,
however, remarked on the lack of Marian piety in Protestantism as a
hindrance to the engagement of women in the Church and
sometimes their inclination to the Roman Catholic Church was
depicted not as “manly and strong” like Protestantism but as
“female and weak.” e ground for Marian piety was not doctrine
but psychology.
Ecumenical Dialogues and Transcending Pieties
Mary has been a theme in the Evangelical Lutheran-Roman
Catholic dialogue, not least in the United States. e reason is that
the understanding of Mary has been seen as one of the most
spectacular hindrances to the visible unity of the Church. On the
basis of a reductive Lutheran development aer the Reformation
and historical critical hermeneutics of the Bible, and a tendency to
retain the 19th-century understanding of the sola scriptura
principle, it seems that the majority of Lutheran theologians retain
the Reformers’ minimalist view on Mary. Very many of the
ecumenical conversations therefore have been attempts to nd
common understandings of Mary in Scripture and tradition. e
results of the dialogues are depictng a substantial convergence not
really received in Lutheranism. e U.S. Lutheran-Catholic
Dialogue One Mediator, the Saints, and Mary (1992), including its

attached studies, and Mary in the New Testament (1978) are
probably the most in uential.
Marian piety in 20th-century Lutheranism was as diverse as
Lutheranism itself. ere has been since the 19th century a Luther
renaissance, not least in the scholarly elds, in parish life, oen
taken on by various high church movements. e same could be
said about more confessional theologians and movements. is has
opened the way for what has been called “the return of Mary.”
Pictures of Mary are placed in churches, new orders, and
congregations
(e.g.,
Mariadot-trarna
in
Sweden
and
Marienschwester in Germany).
In Lutheran postmodern pick-and-choose spirituality, groups,
movements, and individuals are developing diﬀerent sorts of
Marian spiritualities, founded not in either Martin Luther’s teaching
or in deductive principles of Protestantism, but rather in encounters
with Marian spiritualities in other traditions.
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MARRIAGE AND FAMILY, THEOLOGY OF
One of Luther’s biggest cultural in uences had to do with marriage
and the family. Luther oﬀered a diﬀerent way of looking at these
relationships, making them central to the Christian life. In his
example as well as his writings, Luther popularized the notion that
marriage and parenthood are Christian vocations in which God is
present and where faith bears fruit in love and service to the
neighbor.
Although the medieval church saw marriage as a sacrament and
thus under church authority, Christians seeking a higher spiritual
life separated themselves from the mundane demands of marriage
and family. ose “called” to the religious life—that is, those who
had a “vocation”—took a vow of celibacy, thus renouncing marriage
and parenthood. e other vows also distanced members of
religious orders from ordinary family life: the vow of poverty meant
not only abstaining from the normal labor of making a living for
one’s family but also from the family-based inheritance and
property holdings so important in the medieval economy. e vow
of obedience put members of the religious orders under church
rule, rather than that of the state or their families.
Although those who pursued the “counsel of perfection”
renounced marriage and family life, at least for themselves, the large
majority of laypeople, of course, married and had children, worked
to support their families, and were subject to the civil and social
laws. Stephen Ozment (1983) has documented the family
dysfunctions that were common in the Middle Ages. Marriages in
all classes were nearly always arranged and, especially for the upper

classes, were generally tied up with property considerations. Wives
were oen mistreated. Abandonment and desertion were
commonplace. e Church controlled marriage by canon law,
determining marriage eligibility and forbidding divorce, but
developed a lucrative trade in annulments and dispensations. To be
sure, the cult of romantic love arose in the Middle Ages, becoming a
staple of literature and a hallmark of chivalry, but this passionate
and idealistic love between a man and a woman nearly always took
place outside of marriage. ough the ideal of romantic love was
Platonic, the reality—as can be seen in the King Arthur sagas—was
oen adulterous.
In the late Middle Ages, marriage tended to be undervalued,
seen as necessary for procreation and for worldly Christians, but
something those who were truly spiritual would avoid. And though
the worldly Christians de ned their social status by their families,
marriages were oen little more than pragmatic arrangements.
Vocation
Luther’s reformation of the family began with his doctrine of
vocation. All Christians, not just monks and nuns and priests, have
vocations. God calls all Christians to tasks, responsibilities, and
relationships in which they are to live out their faith in love and
service to their neighbors.
Whereas the monastic vows remove the Christian from the
world and even, in the case of hermits and anchoresses, from
neighbors, Luther taught that good works are to be done in the
world and to particular human beings. is happens not so much in
spectacular deeds intended to placate God, but in the ordinary
course of everyday life, as we interact with the neighbors whom
God brings into our vocations.
e vow of celibacy rejects the callings of husband and wife,
mother and father. e vow of poverty rejects the callings of

productive labor. e vow of obedience rejects our obligations in
civil society. But all of these represent true Christian vocations,
which the Bible exalts as gis of God.
Furthermore, God is Himself present and active in human
vocations. He creates and cares for new life by means of mothers
and fathers. He gives us our daily bread by means of farmers,
millers, and bakers. He protects us by means of civil authorities. He
proclaims His Word and distributes His sacraments by means of
pastors. His fatherhood is expressed through human fatherhood;
and Christ is present in marriage, whose patterns of love and
mutual self-sacri ce embody the relationship between Christ and
the Church.
e Estates
Luther further developed his theology of marriage and the family—
as well as his teachings on vocation—in his doctrine of the ree
Estates. According to Luther, God created human beings to live
together in three orders or estates: the Church, the household, and
the state. In addition, Luther described what he called “the common
order of Christian love,” our informal interactions with friends,
strangers, the poor, and others in need (Luther 1528).
By “household” Luther meant the family, including the way the
family supported itself. His word for this estate was oeconomiam—
literally, the laws of the house—the Latin word from which we
derive the words for “economy” and “economics.” In those days of
family-based labor—whether of farmers, crasmen, or rulers—
there was not a sharp line between family and economics. Today the
word “vocation” has the meaning of occupation or profession. But
while Luther discussed the vocations of diﬀerent kinds of workers,
he subordinated that sense to the vocations of the family.
Luther commented that the estates of the Church and the
household existed in the Garden of Eden, as Adam worshipped God

in paradise and was given Eve as his wife. e state did not exist
until aer the fall, when it became necessary to govern sinful
humanity. But the family, according to Luther, is more fundamental
to human life than the state, whose authority is derived from that of
parents (Luther 1535).
Christians have multiple vocations in all of the estates. A
Christian has a calling in the Church, whether as a pastor or a
layman who shares in the priesthood of all believers. In the
household, a Christian may be a wife to her husband, a mother to
her children, and a daughter to her parents, as well as being the
employer of her servants and the maker of products to sell in the
marketplace. In the state, a Christian may have the speci c calling
to be a ruler, a judge, or a soldier, as well as the general calling of
being a citizen.
Each of these estates brings speci c neighbors into the
Christian’s life to love and serve. In marriage, a husband is to love
and serve his wife, and the wife is to love and serve her husband.
Parents are to love and serve their children, who in turn should love
and serve their parents. Workers love and serve their customers by
their labor. Church members and citizens are to love and serve each
other by working for the common good.
Medieval thinkers also spoke of three estates: the commons
(“those who work”), the nobility (originally, “those who ght,” but
in practice those who rule), and the Church (“those who pray”)
(Duby 1980). But those were construed as three rigidly separate
parts of the social order, with each individual occupying only one of
the three estates. ough they are parallel to Luther’s three estates of
the household, the state, and the Church, according to his
revolutionary revi-sioning, every individual occupies all of the
estates. Everyone works; everyone prays; everyone (eventually)
rules.

is conceptual breakthrough made possible unprecedented
social mobility. In time, it would break down the medieval social
hierarchies in favor of a more egalitarian society. But with members
of the religious orders allowed to marry, the barrier separating the
ecclesiastical caste from the laity was quickly dismantled.
e Holy Orders
Luther’s Small Catechism includes a “Table of Duties,” which was
and is used to teach the doctrine of vocation. It consists of “Certain
passages of Scripture for various holy orders and positions.” e
term “holy orders,” of course, makes one think of the Augustinians,
the Franciscans, the School Sisters of Notre Dame, and other orders
of the cloister or the priesthood. But according to the Catechism,
the “holy orders,” while including pastors and their parishioners,
include “citizens,” “employers and supervisors,” “workers of all
kinds,” “husbands,” “wives,” “parents,” and “children.”
e family took the place of the cloister as the locus of Christian
devotion. Catechesis itself was done within the family. Each chief
part of Luther’s Small Catechism is prefaced with the headnote, “As
the head of the family should teach it in a simple way to his
household.” e Catechism also includes prayers that were to take
place throughout the day: “How the head of the family should teach
his household to pray morning and evening.” Family devotions and
Bible reading became regular parts of the day’s routine.
Luther on Marriage and Parenthood
Luther’s sermons and treatises on marriage and family life were
widely circulated. With his own marriage to Katharina von Bora,
Luther became the rst theologian in centuries who was able to
address such issues from his own experience.
According to Luther, marriage is not a sacrament—nonChristians too can be married—so it falls under the authority of the

civil government rather than church law. But as part of God’s
temporal kingdom, it is still a holy ordinance and a gi of God.
Indeed, he stressed that a person’s particular spouse is a gi of God.
Luther emphasized marriage as a personal relationship, a matter
of companionship and friendship. He is sometimes credited with
bringing romantic love into marriage, though his main concern was
the love that is the fruit of faith. Luther also exalted sexual relations
within marriage as God’s gi, insisting that the cure for sexual sin is
not celibacy but marriage. Happiness in marriage, said Luther,
comes when “husband and wife cherish each other, become one,
and serve each other” (Luther 1522).
Sex leads to the additional vocation of parenthood. Children too
are God’s gis, and caring for them is a spiritual privilege. Parents
are “apostles, bishops, and priests to their children” (Luther 1522).
Luther wrote about the holiness of a father’s changing a baby’s
diaper, an act of love and service to one’s child (Luther 1522).
God honors and protects marriage in the commandment “ou
shalt not commit adultery,” and He honors and protects parenthood
in the commandment “ou shalt honor thy father and thy mother.”
In Luther’s expositions of the Ten Commandments in his sermons,
tracts, and catechisms, he explored and popularized the signi cance
of these vocations.
Being a son or daughter is also a calling from God. In his Large
Catechism, Luther said that a little boy who obeys his parents in
doing his chores is performing a holier work than any done by the
Carthusians or the other most ascetic monastic orders. In so
honoring his father and his mother, he is ful lling God’s
commandment and loving and serving his neighbors, namely, his
parents.
Luther’s Example

Luther’s reformation of marriage and the family was popularized
not only by his teachings but also by his example. Katherina von
Bora, the runaway nun whom Luther married, was a strong woman
who was more than a match for her larger-than-life husband. eirs
was a strong and tender marriage. ey had six children, two of
whom died, to their parents’ great sorrow. ey also raised four
orphans. “Katie” managed the household and with her husband
exercised their legendary hospitality, hosting scores of students,
travelers, dignitaries, friends, and relatives at their table.
Roland Bainton credits the Luthers for establishing a new
institution: the Protestant parsonage (1978, 223). But more than
that, they became models for a new appreciation of domestic life, in
which marriage and parenting were seen as callings from God and
the family was trans gured into a spiritual, as well as an earthly,
institution.
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MARRIAGE TO KATHARINA VON BORA
Luther denied the sacramental status of marriage as early as his
treatise On the Babylonian Captivity of the Church (1520). At the
same time, he argued that marriage was a part of God’s good
creation and therefore sacred (Luther 1959, 92). In On Monastic
Vows (1521), a logical follow-up to his earlier writings, Luther went
a step further and rejected the celibacy imposed by the Church,
maintaining that priests, monks, and nuns were no longer bound by
their monastic vows (Luther 1966, 297). e vows were based on
what Luther considered “the false assumption” that there was “a
special calling” for a small group of Christians, a spiritual elite,
while the rest were le with the Ten Commandments to follow
(Bainton 1950, 201). Luther rejected such a notion and in his
treatise on the Estate of Marriage (1522) argued that women and
men were created for each other, and called to “be fruitful and
multiply and ll the earth” (Gen. 1:27-28). According to Luther, it
was not up to the individual to decide if she or he got married (with
only few exceptions), but both “a natural and necessary thing” for
every woman and man to be married (Luther 1962, 19). So while
Luther would also make the argument about marriage from nature,
to him it was ultimately a matter of obedience to the Word of God
for a man and a woman to get married.
e Reformer Marries a Former Nun

Despite his stark criticism of monastic life and his praise of
marriage, Luther himself was not ready to get married. By the end
of 1524, he said his reason for not marrying was the likelihood that
he would soon suﬀer the death of a heretic (Bainton 1950, 287). A
few months later Luther nevertheless decided to get married. e
bride was a former nun, Katharina von Bora. Two years earlier
Luther had himself arranged for her to escape from her convent,
even though the abduction of nuns was a capital oﬀense (Bainton
1950, 286). On June 13, 1525, Johanes Bugenhagen, the pastor of
the Wittenberg city church, presided at the wedding of Katharina
and Luther in the presence of only a handful of witnesses (Lull and
Nelson 2015, 247). e wedding feast was to take place two weeks
later. Among the guests were Luther’s parents, who were delighted
to see their son nally becoming a married man, with the hope of
progeny (Bainton 2001, 26-27).
Luther did not see his own marriage only as an act of obedience
toward his heavenly father, but also as an opportunity to please his
earthly father, who had resented the fact that his son had entered
the monastery. Furthermore, his marriage gave him a chance “to
spite the pope,” and last but not least “to seal his witness before
martyrdom” (Bainton 1950, 288). Luther’s letters of invitation to the
wedding celebration provide valuable insights into what he was
thinking at this critical moment of his life. In one letter he wrote:
“e rumor of my marriage is correct. I cannot deny my father the
hope of progeny, and I had to con rm my teaching at a time when
many are so timid. I hope you will come.” To another friend he
wrote: “While I was thinking of other things, God has suddenly
brought me to marriage with Katherine. I invite you and absolve
you from any thought of a present.” And in a third letter of
invitation he wrote: “God likes to work miracles and to make a fool
of the world. You must come to the wedding” (Bainton 1950, 290).

Married Life
One year aer Luther and Katharina got married, their rst child,
Hans, was born. In total, they had six children, who were born
between 1526 and 1534. In addition to their own children, Luther
and Katharina raised “six or seven nieces and nephews, and four
orphans” (Stjerna 2009, 58). Without discounting the responsibility
and eﬀort of married life, Luther was convinced that children were
“the greatest good in married life” and “that which makes all
suﬀering and labor worth while” (Luther 1962, 46). From Luther’s
writings, it is clear how much he loved his children and how much
his experience as a parent, of joy as well as sorrow, aﬀected him, not
only as a person but also as a theologian. is was truly the case
when two of his daughters died young: Elisabeth at only 8 months
old and Magdalena at the age of 13. Losing them was for Luther a
heartbreaking experience and a true test of his faith (Stjerna 2009,
58-59).
ere is no doubt that Katharina was the one who carried the
heavy load of child care and was “the practical head of the Luther
household” (Stjerna 2009, 59). erefore it is only fair to say that
the division of labor bewteen Luther and Katharina was very
traditional, and in line with the ideas of the apostle Paul and
Augustine, Luther’s two favorite theologians. Still, it is clear from his
written testimonies in that regard that he had a great respect for his
wife and the signi cant role she played in his life. He obviously
knew “that he could not carry out his many tasks as writer,
preacher, and teacher without Kathe’s unstinting, eﬃcient labor in
household and garden” (Karant-Nunn and Wiesner-Hanks 2003,
187). Even if their home was to become a model parsonage for
future generations, their household in the “Black Cloister” was in
no way a “normal one,” given its size and intensity, and Katharina’s
responsibilities were greater than most future pastors’ wives were
expected to carry. Despite his traditional ideas about women’s

sphere, Luther encouraged his wife to read the Word of God,
something he found absolutely necessary for all Christians, female
or male. Luther described Katharina’s extensive tasks in a letter, in
1535, in the following way: “My lord Katie greets you. She plants
our elds, pastures and sells cows, et cetera. … In between she has
started to read the Bible. I have promised her 50 gulden if she
nishes by Easter. She is hard at it and is at the end of the h book
of Moses” (Bainton 1950, 292).
e Married Luther
Luther’s disapproval of the “celibate monastic life and his
sancti cation of marriage as an equally important, if not better
religious call” was one of Luther’s “most radical reform ideas”
(Stjerna 2009, 23). It is certainly one thing to put forward an idea,
and another thing to act on it, which is what Luther did, when he, a
priest and former monk, got married to a former nun. Both his
friends and foes had doubts about the arrangement, not the least
because of the timing of the wedding, which was right aer Luther’s
controversial writing against the peasants, in which he “appealed to
the rulers to use force to stop the uprising” (Lull and Nelson 2015,
237). Despite the criticism and open opposition, the marriage of
Luther and Katharina became a milestone in the development of the
Reformation movement. While their marriage was not the rst one
in the Reformed tradition, their marriage nevertheless became a
model for other pastor couples, and their home a prototype for
future parsonages.
Married life changed Luther’s situation drastically and made a
great impact on him as a person and a theologian. Katharina made
sure that Luther had his basic needs met and “brought structure to
Luther’s household” (Stjerna 2009, 60). And while Luther was
convinced that women were made for God to be submissive in their
service to men, it is clear from ample resources that Luther’s and

Katharina’s relationship “was unusually egalitarian and mutually
repect-ful” (Stjerna 2009, 62). is is why it is important to look not
only to his theory when Luther’s marriage to Katharina von Bora is
assessed, but also to his practice and experience, where we see him
“closely bound to, and dependent upon, his Kathe” (Karant-Nunn
and Wiesner-Hanks 2003, 9).
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MARSILIUS OF PADUA AND THE DEFENSOR PACIS
Summarizing the scholarship available at the time, Steve Ozment
outlined in 1980 the ways in which the ideas of Marsilius of Padua
might have in uenced the Protestant Reformation. Huldrych
Zwingli might have drawn elements of his political theology from

Marsilius. Lutherans, on the other hand, might have derived their
theological justi cation for the state-church or even the central
principles of the Peace of Augsburg (1555) from the same source.
e only concrete example that Ozment mentioned was that of
William Marshall’s (d. 1540) English translation of Defensor pacis
(English trans., 1535), which he did at the behest of omas
Cromwell (d. 1540). Marsilius’s in uence on Luther, Ozment
reckoned, seems to have been indirect.
Indeed, in his exhaustive study of the reception of Marsilius of
Padua, omas M. Izbicki (2011) concluded that there is “no
evidence” that Martin Luther was acquainted with Marsilius’s
works. Even if Luther did not read Mar-silius’s writings, many of his
contemporaries did. Moreover, as Izbicki also notes, Luther’s
adversaries were quick to note the parallels between both thinkers.
It is tting, therefore, to examine some of Marsilius’s most
prominent ideas and the context in which they were articulated.
Marsilius of Padua, or Marsilio Dei Mainardini, was rector of
the University of Paris in 1313. Where he received his early
education is not completely clear, although it is widely held that he
studied at Padua. In 1316 he returned to Padua, where he was made
a cathedral canon. By 1319 he had become a supporter of the
Ghibelline party, an Italian faction aligned with the emperor against
the pope. He began writing the Defensor pacis shortly aer his
aﬃliation with the Ghibellines and completed the manuscript in
1324.
Tumultuous dynastic con icts were taking place in the Holy
Roman Empire as Marsilius composed the Defensor pacis. In fact,
he dedicated the work to Ludwig the Bavarian (1283-1347). Aer
the death of Emperor Henry VII (r. 1312-1313), Ludwig had been
embroiled in succes-sional disputes over the Holy Roman Empire.
Ludwig and Frederick II of Austria were both elected to the
German kingship in 1314. Two years later, in 1316, Jacques D’euze

ascended to the papal throne as John XXII and reigned in Avignon
until 1334. Although Ludwig dethroned Frederick in 1322, John
XXII refused to admit him as emperor and even asked him to
abdicate in 1323. e pope wanted to assert his authority over the
election of the new Holy Roman Emperor and continued to
conduct business as if the imperial throne were vacant. In fact, John
XXII saw the situation as an opportunity to rule over imperial Italy
as regent. e con ict spiraled to a major crisis on March 23, 1324,
as the pope proceeded to excommunicate Ludwig on account of the
latter’s disregard of papal authority as well as his support of the
Ghibellines. Undoubtedly Ludwig’s protection of the Franciscan
Fraticelli was also an important consideration. In response, Ludwig
released the Sachsenhausen Appellation of May 22, 1324, denying
the pope’s authority over the election of the emperor. John XXII’s
actions against Ludwig, which in total included four processes
against him between 1323 and 1324, amounted to an interdiction,
as those who were obedient to Ludwig were also included.
Marsilius joined Ludwig’s court in 1326 or 1327. In the Defensor
pacis he decried the kind of strife that had perverted the cause of
peace in Italy and narrowed down its cause to a single reason. e
“pestilence” of civil strife was the result of a malicious opinion,
namely the claim that the bishop of Rome had coercive jurisdiction,
or “plenitude of power,” over every human creature. Ludwig
welcomed Mar-silius to his court and extended to him the same
protection that he extended to the Fraticelli, embroiled as they were
in their own dispute with the Roman pontiﬀ. Consequently, John
XXII issued the bull Quia iuxta doctrinam on April 3, 1327,
accusing Marsilius and his friend John of Jandum of heresy. e
bull also identi ed the latter as coauthor of the Defensor pacis. e
pope proceeded to excommunicate them on April 9, 1327, and to
condemn them as heretics on October 23, 1327. Meanwhile, the
con ict between Ludwig and John XXII continued to intensify.

Ludwig began planning an Italian campaign in 1326. He entered
Milan in May 1327 and on January 17, 1328, was crowned as
emperor in Rome. Furthermore, he deposed John XXII in April and
elevated the Franciscan Peter of Corbara (d. 1330) to the papal
throne as antipope. Corbara, in turn, reigned until 1330 under the
name of Nicholas V. Ludwig, however, faced a stern military
opposition from forces loyal to John XXII and le for Trent later the
same year.
Contrary to Leo Strauss’s suggestion (Strauss and Cropsey
1987), Marsilius’s political thought cannot be divorced, not even for
disciplinary considerations, from his theology. e organization of
the Defensor pacis betrays a logical synthesis between Aristotelian
thought and Christian principles, especially as articulated in
dominical injunctions. While the Aristotelian scaﬀolding dominates
his analysis of the fundamental reason undermining civil peace, his
answer to the problem is thoroughly established on what can be
described as his primitivist conception of the Church. Indeed, the
work is divided into three parts or discourses, with the last part
serving as a sort of short epilogue. Of the two main parts, the
second is the longest, at least three times the extent of the rst one.
In the rst part he oﬀers his political theory and in the second he
proposes his ecclesiological theory.
Politically, Marsilius is best known for his notion of popular
sovereignty. It must be remembered that throughout the work he
wants to undermine the coercive power of the pope. In this regard,
at the heart of his political inquiry is the determination of the locus
of legislative authority. us, he is not merely talking about the
ability to discover what is bene cial for the community but, more
important, about the authority to punish those who transgress
against the law. He argues that the authority to establish laws
belongs only to the whole body of the citizens or to the weightier
part thereof. e best laws are made by the whole body of citizens

because, by de nition, the best laws seek the common bene t of all.
Moreover, the citizenry is in the best position to enforce the
observance of the law. e authority to make laws does not belong
to one man, nor to a few, but to the whole body of citizens. e
citizenry can delegate to those who are “prudent and experienced”
the task of determining the best laws. rough the mechanisms of
the popular assembly and direct participation they can collectively
decide what laws to pass (Book 1, ch. 12).
Marsilius applies the same principles of popular sovereignty to
the Church. Hence, he concludes that the Church ought to be
governed by a general council. e “faithful human legislator,”
which is identical with the “whole body of the citizens,” has the
power to call a general council. is sovereign ecclesiastical body
has coercive power over the clergy. e authority to call a general
council, therefore, does not belong to the Roman pontiﬀ, nor to the
college of cardinals. In the event that the pope is accused of a crime,
the “faithful legislator or the whole body of the believers” can pass
judgment because the “faithful legislator” cannot be “misled” in
civil nor spiritual aﬀairs (Book 2, ch. 21).
Marsilius’s primitivist conception of the Church is evident in
several critical ways. He considers all papal claims related to the
plenitude of powers to be historic aberrations. He argues that the
kind of political problems that resulted from such a notion could
not be discerned by Aristotle, for they surfaced only aer the advent
of Christ. e priestly ministry is primarily a teaching ministry
established by Christ and exercised by the apostles. In addition,
priests are endowed with the power to consecrate the host, the
power of the keys, and the power of appointing other men to
succeed them in their ministry (Book 1, ch. 19, sect. 5). Distinctions
of degree among the successors of the apostles appeared over time
and were not intended by Christ. Marsilius considered the
priesthood to be a part of the state and the clergy to be oﬃcers of

the state and subject to the political authority of the state (Book 1,
ch. 6).
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MAURICE OF SAXONY
Shiing his allegiance between Catholic and Lutheran leaders,
Maurice, Duke of Saxony-Meisen (1541-1553) and later also Elector
of Saxony (1543-1553), is an example of how matters of faith in the
Reformation era were bound up with political ones.
Maurice was born on March 21, 1521, the fourth child and the
rst of the two sons of Henry IV, Duke of Saxony. At the time a
Catholic, he would eventually succeed his father’s brother George
and his own father Henry as Duke of Saxony. While his mother
Catherine of Mecklenburg-Schwerin had been won over to the
Lutheran cause, his father remained Catholic until 1539. His uncle
remained an avid Catholic his entire life.

At age 11 Maurice went to live with his godfather, Cardinal
Albert of Brandenburg, archbishop of Magdeburg and archbishop
of Mainz, one of the seven electors of the Holy Roman Empire of
the German Nation. Under Albert’s tutelage he was raised a
Catholic and came into contact with the writings of Erasmus, a
factor in his later shaping of educational reforms in Saxony. Duke
George of Saxony, his uncle, oen appeared in Luther’s writings as
an ardent opponent of the Reformation. He required his nephew’s
return to Saxony to continue his Catholic education and be
prepared to be his eventual successor.
In 1536 Henry, Maurice’s father, had become Lutheran, and
when the young prince returned home, he was educated in this
faith. In 1539 his father succeeded his brother George as Duke of
Saxony and brought the entire duchy into the new faith. At 18 years
of age, Maurice went to live in Torgau (1537-1539) with his older
cousin, John Frederick I (1503-1554), the Elector of Saxony. John
Frederick had succeeded his father, John the Constant, who took
the lead in insisting that the Augsburg Confession be read in
German to Emperor Charles V in 1530.
John’s older brother, Frederick the Wise, had befriended Luther,
providing him safety. Having been educated by his uncle, a Catholic
archbishop, who was an elector, and having lived with his prince
elector Lutheran cousin, Maurice at an early age could set his sights
on acquiring the honor of elector for himself. Rather than
solidifying their relations with each other as members of one family
during their two years together, Maurice and John Frederick
developed a mutual dislike. Playing into this antagonism for each
other was the dynastic division of Saxony between the brothers
Ernest and Albert of the Wettin family in 1485. Each was
apportioned a part of Saxony with the title of duke, but the honor of
elector was given to the Ernestine branch, to which the electors
Frederick, John, and John Frederick belonged. ough raised

Catholic, Maurice embraced Lutheranism and was present at the
festive inauguration of the new faith on May 25, 1539, in Leipzig, a
city that belonged to Albertine Saxony, of which he would soon be
duke.
Reign as Duke of Saxony
When Maurice inherited his father’s lands in 1541, he became a
political force in the shiing military alliances of Lutheran and
Catholic princes. Early in his rule as duke, he aligned himself with
other Lutheran princes in the Schmal-kaldic League, a defensive
military alliance formed in 1531 to prevent Charles V from
restoring Catholicism in the Lutheran lands. When his elector
cousin, John Frederick, overrode Maurice’s rights in bringing about
the Reformation in the city of Wurzen, personal animosities
erupted into political ones. is gave Maurice cause to withdraw
from the League in 1542. Without returning to the Catholic faith of
his youth, Maurice in 1544 joined forces with Charles to invade
France. To cement Maurice’s loyalty to himself and gain his support
for a military campaign against the League, Charles in a private
meeting with Maurice at the Diet of Regensburg in 1546 promised
him rights over the archbishopric of Magdeburg and the bishopric
of Halberstadt. Maurice was also to be granted immunity for
himself and his subjects from the decrees of the Council of Trent,
which had been convened on December 12, 1545, to de ne the
Catholic faith in response to what the pope saw as the Lutheran
heresy. e transference of the honor of elector from his cousin
John Frederick to Maurice was also discussed. It can be surmised
from subsequent events that Maurice agreed to join the emperor in
attacking the Schmalkaldic League or at least to stay on the sidelines
during the impending con ict.
Schmalkaldic War

In October 1546 Maurice declared war on John Frederick. In
response to his cousin’s incursion into his lands, John Frederick
mounted a successful military campaign to retake his territories and
occupied those parts of Saxony belonging to Maurice. Emperor
Charles V came to the aid of Maurice and defeated the Lutheran
princes in the battle of Muhlberg on April 24, 1547. His cousin John
Frederick was captured by the emperor and upon threat of
decapitation, forced to renounce the electoral honor in favor of his
cousin Maurice and to hand over most of his lands to him. In 1548,
in a festive ceremony Maurice assumed the title of elector at the
Diet of Augsburg, at which Charles V issued the Augsburg Interim,
which required the inhabitants of the conquered Lutheran
territories to adopt certain Catholic rituals. Maurice found these so
odious that he modi ed its terms into the more moderate Leipzig
Interim, which had the approval of Melanchthon and other
Reformers. ings now went in reverse, with the emperor’s
interference in Maurice’s territories, and he aligned himself with the
Lutheran princes against the emperor.
Maurice and Philipp of Hesse
Another factor in Reformation era alliances was Maurice’s
relationship with Philipp, Margrave of Hesse, who unsuccessfully
worked to bring about an accommodation between Luther and
Ulrich Zwingli at their meeting in Marburg in October 1529. In
spite of his failure to form an alliance of Lutherans and Swiss
Protestants against Charles, Philipp remained a leader in advancing
the Lutheran cause. Philipp, who was married to Christina,
daughter of Duke George of Saxony, Luther’s Catholic opponent,
had shared his concerns about taking a second wife with Maurice,
and they became fast friends. On March 4, 1540, Philipp, with the
approval of his rst wife, took Margarethe von der Saale as his
second wife. Against his parents’ objections, in 1543 Maurice

married his cousin Agnes, a daughter of Philipp by his rst wife,
Christine, the daughter of Duke George. Philipp’s bigamy, which
had Luther’s approval, gave the emperor still another reason besides
a religious one to move against the Lutheran princes who were
allied in the Schmalkaldic League.
Forming an Alliance against Charles V
For joining forces with the emperor, Maurice had extracted a
promise from him to free his father-in-law Philipp, whom Charles
had taken prisoner in the Battle of Muhlberg in 1547. Since Maurice
had urged Philipp to surrender to Charles with the promise of an
early release, he felt an obligation to see that the emperor would
follow through with his promise. Charles’s failure to release Philipp
gave Maurice reason to break his alliance with Charles in 1551 and
to join with other Lutheran princes in an alliance with Henry II to
assist the French monarch in retaking the lands and bishoprics that
Charles had captured from him.
In attempting to reach loyal imperial forces in the Netherlands,
the emperor was blocked by the armies of Maurice and the princes
aligned with him. Maurice came close to capturing Charles V in
Innsbruck. ese events forced the emperor to agree to the terms of
the Peace of Passau in August 1552, which for a time allowed
concessions for the practice of the Lutheran faith in lands under
imperial control and the release of the former elector John
Frederick and Maurice’s father-in-law, Philipp. e emperor went
further and returned to John Frederick the lands he had captured
from him. ough Maurice retained the electorship, he was not
pleased that his cousin, John Frederick’s, ancestral lands were
reinstated.
Maurice died in the Battle of Sievershausen on July 9, 1553, in
which his forces defeated those of Albert II of Brandenburg, who
had been his former ally in the war against the French. While

Maurice had then distanced himself from Charles V, Albert had
formed an alliance with him. Lutheran and Catholic princes,
including Ferdinand I, brother to Charles and destined to succeed
him as emperor, saw Albert’s alliance with Charles as a threat to
their own lands and joined their military forces to successfully
thwart his ambitions. At the time of his death Maurice was 32 years
of age and was succeeded by his brother August, through whom the
Albertine branch of the Wetten family held the honor of elector
until 1806. He was buried in the cathedral at Freiburg, the city of his
birth. In 1853, 300 years aer his death, an elaborate, seven-andone-half-ton monument made of granite from his native Saxony
was placed on the spot where he died. In July 2002 a convocation of
international scholars was held in Freiburg to mark the 450th
anniversary of his death.
Signiﬁcance of Maurice, Duke of Saxony
Maurice was called a traitor for deserting the Schmalkal-dic League
in the face of Charles’s attempts to reintroduce Catholicism by force
into the Lutheran territories. In spite of joining the emperor in
suppression of the Lutheran lands, Maurice did not renounce the
Lutheran faith for Catholicism. Luther was a mediator in the
disputes between Maurice and his older cousin John Frederick over
church appointments. e Reformer was by all accounts unbiased,
but his less than favorable relations with Maurice’s uncle and father,
George and Henry, dukes of Saxony, in uenced him. Maurice had
reason enough to distance himself from his fellow Lutheran princes.
Maurice was not insensitive to being called a traitor for his
betrayal of the Lutheran faith by joining the imperial forces. Being
called the Judas of the Reformation may have moved him to resist
the imposition of the Augsburg Interim, imposed in 1548 by
Charles V to restore Catholicism in the conquered Lutheran
territories. He was a factor in the emperor’s desire to bring about

reconciliation with the Lutherans and responsible for issuing the
more moderate Leipzig Interim, to which even Philipp
Melanchthon, Luther’s co-Reformer, had agreed. By helping to
bring about the Peace of Passau, in which Lutherans were given
provisional recognition, Maurice prepared for the Peace of
Augsburg in 1555, in which Lutherans were given standing in the
empire along with Catholics.
So in spite of the per dy of youth, Maurice helped to
permanently establish the Reformation in Germany. His
ambivalence may be explained by the fact that unlike other
Lutheran princes, he belonged to a second generation of Lutheran
princes and had not personally experienced the critical period of
the Reformation, when Catholic-Lutheran diﬀerences had taken
form. is may partly explain why political advancement seemed
more important to him than religious commitment. From this
perspective Maurice’s role in the Reformation can be better
understood and may even be appreciated. Maurice had no male
issue, so his brother August succeeded him as the elector and
erected a monument in his honor, the rst of its kind in Saxony.
Maurice was pleased that his father-in-law Philipp was released
from prison, but resented the fact that the emperor, in an attempt to
win the favor of the Lutherans, restored the ancestral lands in
Saxony to John Frederick upon his release. e princes went to their
graves with their diﬀerences unresolved.
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MEDIEVAL PAPACY
e reign of Pope Gregory VII (r. 1073-1085) marked an important
milestone in the history of the papacy. He was the leading gure of
a reform movement that began in the 11th century. To his
ponti cate can be traced several eﬀorts aimed at reforming the
Western Church. e reform movement that began under his
auspices is known as the Gregorian Reform (Fliche 1937). e
movement greatly augmented the powers of the papacy,
culminating in the “papal monarchy” of the High Middle Ages.
Gregory VII inherited a weakened papacy. Before his
coronation as emperor, Henry III (r. 1046-1056) deposed three
contending popes—Benedict IX, Silvester III, and Gregory VI—at
the Synod of Sutri in 1046 and elected the bishop of Bamberg as the
new pope under the title Clement II. He also intervened in the
elections of popes Benedict IX (r. 1047-1048), Damasus II (r. 1048),
Leo IX (r. 1049-1054), and Victor II (r. 1055-1057). Henry III died
in 1056, and his successor, Henry IV, was not ready at the time to
exercise the same level of interference.
Stephen IX (r. 1057-1058) advanced some of the changes that
would become hallmarks of the Gregorian Reformation. He took
steps to rein in simony, imposed clerical celibacy, and endeavored
to secure support for an independent election for the next pope. In

fact, simony and clerical marriage were central features of the new
reform agenda. e Roman Synod of 1059 also marked a watershed
moment. Nicholas II (r. 1059-1061) gave the cardinal bishops the
power to elect the Roman pontiﬀ, with the assent of the minor
clergy and the people. If a free election could not be held in Rome,
then it could be held elsewhere. e decree assured the papacy
greater freedom from lay intervention. He continued to emphasize
clerical discipline by prohibiting clerical marriage and concubinage.
His prohibition of lay investiture formed part of the reform
movement’s interest in securing ecclesiastical freedom from lay
interference.
Ildebrando or Hildebrand was elected pope in 1073 and reigned
as Gregory VII until 1085. He outlined the basic contours of the
medieval papal monarchy. e Dictatus papae were draed in 1075
or 1090, probably as a sort of memorandum. e document
nevertheless re ected a renewed interest in papal primacy and
summarized the aims of the papacy in 27 propositions. ese
included assertions that de ned the place of the bishop of Rome in
relation to the rest of the Church. For instance, the Roman pontiﬀ
claimed the exclusive right to depose and reinstate bishops and to
create new ecclesiastical jurisdictions. e Dictatus also claimed
that the Roman pontiﬀ had never erred and that no one is Catholic
who is not in agreement with the pope. In terms of the papacy’s
relation with secular states, the Dictatus sustained that it was “licit”
for the pope to “depose emperors” and that he could absolve
subjects from fealty (Henderson 1910). e con ict over lay
investiture between Gregory VII and Henry IV began in 1075. e
con ict lasted 10 years, during which Gregory VII excommunicated
Henry IV on two diﬀerent occasions, in 1076 and 1080. Although
Gregory VII ended deposed and exiled, the humiliation of Henry
VII at the castle of Canosa in 1077 highlighted the gravity with
which the pope pursued the ideal of papal primacy.

Gregory VII’s successors continued to enforce the prohibition
against simony in many ways. In 1088 Urban II (r. 1088-1099)
concluded that Daimbert’s ordination as deacon was not valid.
Daimbert (d. 1107) was ordained by Wezilo of Mainz (d. 1088),
who was regarded as a simoniac and heretic. Urban II proceeded to
reordain Daimbert to the diaconate. In 1091 Urban II also declared
invalid a simoniac ordination to the diaconate made by Egilbert von
Ortenburg (d. 1101), archbishop of Trier. In both instances, Urban
II stated that ordinations involving simony were not valid because,
Talis enim ordinator, cum nihil habuerit, dare nihil potuit (“Such an
ordainer, having nothing, nothing could give”). Pope Paschal II (r.
1099-1118) articulated an explanation of simony in the Lateran
Synod of March 7, 1110. e tenth canon described simony as
“anything acquired with money given or promised, either in sacred
orders or ecclesiastical things” (Quidquid igitur vel in sacris
ordinibus vel in ecclesiasticis rebus data vel promissa pecunia, acquisitum est). Moreover, Paschal II also concluded that everything
acquired in this way is invalid and lacks eﬃcacy (von P ugkHartung 1884, 197).
Lateran Council I (1123) was held in the course of the
ponti cate of Pope Calixtus II (r. 1119-1124). e rst canon
prohibited simony and declared null all bene ts obtained in this
way. e seventh canon proscribed clerical concubinage and
forbade members of the clergy to have the domestic company of
women other than immediate relatives. e eighth canon decreed
that laypeople should not have the faculty to dispose of
ecclesiastical things. Instead, all ecclesiastical things should be
administered by bishops. Moreover, it denounced as sacrilegious
when a prince or any layperson undertook the administration of
ecclesiastical things (Weiland 1893, 575).
Innocent II (r. 1130-1143) presided over Lateran Council II
(1139). In addition to simony, the Council also condemned usury. It

counseled against false penitence and threatened with
excommunication those who disparaged the sacraments. e
Council brought to conclusion the schism of Anacletus II (d. 1138)
and anathemized Arnold of Brescia (c.1100-1155) as a heretic.
Lateran Council III (1179), held under Pope Alexander III (r. 11591181), introduced a new reform concerning papal elections. It
restricted participation to cardinals and stipulated that a two-thirds
majority was required for the election of a new pope.
e most important of the medieval councils was Lateran
Council IV (1215). Innocent III (r. 1198-1216) was one of the most
signi cant popes of the period. In his many letters he addressed
issues such as the sacramental form of marriage, papal primacy, and
the relation between spiritual and secular power. In his letter “Sicut
universitatis” of October 30, 1198, he compared “ponti cal
authority” (pontiﬁcalis auctoritas) and “regal” or “royal power”
(regalis potestas) to two heavenly stars. Ponti cal authority was the
greater of the two. Accordingly, just like the greater star shines its
light upon the smaller, so did ponti cal authority shine its light
upon the regal power. Innocent III called the Council aer a
moderately long career as bishop of Rome. e Council
anathemized the Albigenses or Cathars, the teachings of Joachim of
Fiore (c. 1130-1201/1202), and the followers of Peter Waldo (d.
1205). It codi ed the medieval doctrine of transubstantia-tion. It
also required yearly confession and that the faithful receive
communion at least once a year under penalty of not receiving
Christian burial.
e development of medieval papal monarchy reached its
zenith under Pope Boniface VIII (r. 1294-1303). At the time
Boniface VIII was embroiled in a con ict with King Philip IV of
France (1293-1350), which ended with the death of the pope and
the complete subjugation of the papacy by France. In his bull Unam
Sanctam (1302), Boniface VIII proclaimed that there is no salvation

outside the Catholic Church. Furthermore, he asserted that the
Church has only one body and only one head and that the head of
the Church is “Christ and his vicar, Peter.” He also argued that the
two swords of spiritual and temporal authority belonged to the
Church and that the temporal sword was to be used on behalf of the
Church. Temporal authority was subordinate to spiritual authority
and subject to its judgment, but the spiritual authority was subject
to no one other than God (Lindberg 2000, 10-11).
e Avignon papacy began during the reign of Pope Clement V
(r. 1305-1314). Under pressure from King Philip IV (r. 1285-1314),
Clement translated the seat of the papacy from Rome to Avignon.
e period of 72 years also became known as the Babylonian
Captivity, a phrase coined by the Italian poet Petrarch (1304-1374).
Later, it was used by Martin Luther in the title of one of his most
important manifestos against Rome.
In January 1377 Pope Gregory XI (r. 1370-1378) brought the
Avignon papacy to a close as he returned to Rome. He died shortly
thereaer, on March 26, 1378. Following the reforms instituted in
the Roman Synod of 1059 and Lateran Council III, the cardinals
met in Rome to elect a new pope. On April 8, 1378, they elected
Bartolomeo Prignano. He superseded Gregory as Pope Urban VI (r.
1378-1389). Four months aer his coronation, on August 2, 1378,
the French cardinals voted to depose him. ey claimed that they
had voted for Prignano under pressure from the people in Rome.
ey availed themselves of the provisions that were already
enunciated in the reforms of 1059. us, on September 20, 1378,
they elected Robert of Geneva as the new pope. He in turned
reigned from Avignon as Clement VII (r. 1378-1394).
e deposition of Urban VI and the election of Clement VII
began a period of institutional instability for the papacy. e Great
Schism of the West further divided Europe as kingdoms and
principalities aligned themselves under obedience to diﬀerent

popes, of which there were up to three at a given point. eologians
and lay leaders turned their attention to a general council as a way
of restoring unity to Christendom. e University of Paris issued an
opinion supporting the idea in 1393. Pierre D’Ailly composed his
Conciliar principles in 1409. However, Marsilius of Padua, in the
Defensor pacis (1324), had argued that the general council of the
faithful is the legislator of the Church, and his opinions were
condemned as heretical. e Council of Pisa of 1409 did not solve
the schism and made matters even worse. Finally, at the behest of
Sigismund, recently crowned king of the Germans (1414), John
XXIII (r. 1410-1415) summoned a general council. e Council of
Constance (1414-1418) healed the schism with the election of Pope
Martin V (1417-1431). Moreover, its decree Haec sancta (April 6,
1415) de ned the aspirations of the conciliarist movement and
presented an alternative view of the Church to that of medieval
papal monarchy. According to the con-ciliarist perspective, a
general council that is “legitimately assembled” is representative of
the Catholic Church. Furthermore, the general council “has its
power immediately from Christ.” Finally, it claimed that even the
pope is bound to obey the general council in all those things that
“pertain to the faith” (Alberigo 1973, 409-410). A few decades later
Pope Pius II (1458-1464), in his bull Execrabilis (January 18, 1460),
turned his back on conciliarism, referring to renewed calls for a
general council as an “execrable” abuse.
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MEDITATION
For Luther the principal way to approach the Word of God was
meditation. It takes place with the other aspects of spiritual life:
prayer (oratio) and proof (tentatio) (Bayer 2003, 30-34; WA 50, 657661). Luther’s description lacked the contemplation that in the
previous theology was considered the aim of Christian spirituality
(Nicol 1991). However, this missing aspect does not prove that the
subject itself was removed. Luther’s understanding of meditation
included a certain kind of contemplation or inward beholding of
God. e diﬀerence with the mainline of the tradition is that for
Luther the contemplation was not the goal of Christian life.
e object of meditation is the Word of God or Christ as the
incarnated Word. It can take the form of Bible meditation or
meditation of the catechism, which summarizes the essential
content of the Scriptures. Luther also spoke about penitence as
meditation and meditation of Christ’s life and especially of His birth
and suﬀerings (Nicol 1991).
Catechism and the Bible

When explaining the catechism and Bible meditation, Luther
exhorted rst to learn the text by heart. When reading and
pronouncing the Ten Commandments, the Creed, the Lord’s Prayer,
or some other part of the Scripture, one meditates on the words of
the text. e meditation on the catechism means rst that every
point will be treated as teaching, reason for thanksgiving,
repentance, and prayer (WA 38, 364, 28-365, 4). Second, meditation
leads one to works of love.
Meditation on the catechism can be divided into three parts:
meditation on the law or the Ten Commandments, meditation on
the Gospel or of the Creed, and meditation on the Lord’s Prayer. In
Luther’s view these parts do not describe any temporal order of the
objects of meditation but rather its diverse aspects. God’s
commandments reveal what God wants people to do and leave
undone. With all commandments a threat is connected against
those who despise and break them and a promise to those who
appreciate and follow them. One should take the threat and the
promise as matters of the heart and objects of meditation. e
commandments should be meditated on every day so that people
will keep them in mind and remember them in all circumstances
and actions.
When continuously meditating on the commandments one
nds reasons for practicing them all the time. e meditation shows
both what one should do and what he or she is unable to do. e
same holds true of the meditation on the commandment of love.
e rule of love (or the Golden Rule) makes it possible to bring
Jesus’s and the prophets’ teaching into one’s own heart. e rule of
love is written in all creatures and artifacts as well. e problem is
that a human being does not want to see and read it.
e law and the Ten Commandments can be meditated on with
the help of the rule of love. is means putting oneself in another’s
position and asking how one would want to be treated in a similar

situation. One should put oneself both in God’s and the neighbor’s
place. If one were the only living God, would he or she want people
to consider some other being God? e real God does not need any
human deeds, but he wants people to let him be their God. One
should meditate on the commandment of love and other
commandments in relation to the neighbor simultaneously. So one
will nd out if he or she has tried to understand and to do what is
best for the other. One will also understand that there will always be
works of love to do. As result of the meditation one has to admit
that he or she cannot ee the demand of love but needs to change
his or her own thoughts and to do new kinds of works (Raunio
1998, 108-110, 113-116). Meditation on the law of God is an
ongoing process that changes and reforms the meditator’s thinking
and acting.
e Creed should be meditated on in order to receive all that
God does and donates to human beings. It is studied and practiced
in order to know how to keep the commandments and how to get
enough power to follow them. For this purpose God gives
everything that He has and all His power to help humans. e
Father gives the whole creature, Christ His entire work, and the
Holy Spirit all His gis. e rst article of the Creed is practiced
continuously for remembering that everything good comes from
God. e second article is meditated on for learning to know God’s
fatherly, loving heart. is meditation contains the contemplation of
Christ’s image, which the gospel draws in the human heart. e
third article concerning the Holy Spirit should be practiced to learn
to know Christ. When one learns to know God’s grace, which
means that God gives Himself to help human beings, the will to
obey all God’s commandments is aroused (WA 30 I, 182, 17-192,
34).
e Lord’s Prayer leads people to meditate on the inevitable
need, which compels them to pray. God has commanded people to

pray in order to get faith and power to ful ll the commandments.
But the praying human has to know his or her misery, that is, those
needs that make one work for both oneself and others. e Lord’s
Prayer reminds us of these needs, exhorts us to meditate on them,
and tells us to take them to heart. e aim of this meditation is to
become aware of one’s own and the other’s needs and to be ready to
receive God’s gis that help with these needs (WA 30 I, 196, 19-197,
10).
Christ’s Passion
e meditation on Christ and His suﬀerings aims at conformity
with Him. It also increases self-knowledge and knowledge of God.
With respect to the Augustinian tradition, Luther taught that
Christ’s suﬀering should be meditated on in two ways: rst as
sacrament and then as an example of action. When the suﬀering is
meditated on as sacrament it in uences the human being. Both
being an object of activity and suﬀering are expressed with the word
passio. In it the human remains a receiver who undergoes the eﬀect
of Christ’s suﬀering. And when one meditates on the suﬀering as an
example, it leads him or her to activity in relation to God and to the
world. e sacramental meditation renews the human so that he or
she can act in a correct way. But by acting one cannot make oneself
pleasing to God (WA 2, 136-142).
Christ’s suﬀering is a sacrament in the sense that it describes the
human’s spiritual death with the help of Christ’s bodily death.
Christ’s suﬀering and death kill the “old Adam” and awaken the
“new man” in a human being. rough meditation one notices that
one is in one’s mind and spirit such as Christ was in His body.
erefore the contemplation of and meditation on Christ leads to
acknowledging one’s own condition and to feel sorrow for it. By
showing Christ hanging on the cross, His suﬀering provides the
foundations for human self-knowledge before God and in relation

to the world. Only through Christ can one’s sinfulness be
recognized in its radical depravity (Ngien 2006, 387).
To be able to understand Christ’s suﬀering correctly, one needs
to see one’s own image in it. Christ suﬀers precisely for the
individual and therefore His passion concerns one personally. So
the human has to suﬀer for himself or herself also, not only for
Christ. rough compassion with them, Christ leads humans to
suﬀer because of their own condition. He does not want any
sentimental moaning or pity, in which one laments for some other
and ignores one’s own condition.
Meditation on Christ’s suﬀering leads, thus, to knowledge of
oneself and knowledge of God. Neither can be learned without
Christ. erefore a Christian needs to meditate on and to
contemplate Christ’s life and heart. By this meditation one learns to
perceive both one’s own heart and God’s heart.
When meditating on and contemplating Christ’s suﬀering, one
needs to realize that his or her sins torment Christ so hard that they
cause the suﬀering and death of God’s Son. One should believe that
the nails that pierce Christ’s hands are one’s works and that the
thorn crown means one’s bad thoughts. us the meditation on and
contemplation of Christ’s suﬀering reveal to the meditator his or her
own sin and uncover what kind of suﬀering and tentatio should face
him or her.
Such meditation leads rst to acknowledging God’s judgment
and abandonment. At this stage one should not invoke eﬀorts or
good deeds of one’s own. One should rather give the sins to Christ
so that He can carry them. In a way this is already done when the
meditator believes that Christ’s wounds are his or her sins. One has
thus already transferred his or her sins to Christ; now one only
needs to believe that He will bear and atone for them all.
When the meditator sees his or her sins upon Christ, whose
resurrection overcomes them, and believes this boldly, his or her

sins are dead and erased. e sins cannot remain in Christ because
His resurrection swallows them. Aer the resurrection Christ is free
from wounds and agonies, that is, marks of sins. rough His
suﬀering Christ lets humans know their sins but also destroys them.
rough His resurrection He makes the believers righteous and
pleasing to God and liberates them from all sins. is all happens to
people when they meditate and believe it.
Aer this the meditator does not need to remain in the
contemplation of suﬀering, because it has already awoken
consciousness of sin. e next phase is to penetrate through the
suﬀering to contemplate Christ’s friendly heart. en the meditator
sees it to be so full of love of the human being that this love compels
Christ to bear the human’s agonies of conscience and sins. is
warms the human heart up to love of Christ and to strengthen the
con dence of faith in Him.
rough Christ’s heart the meditator’s way goes to the fatherly
heart of God. One can see that Christ could not have been able to
show love to the human being, if God in His eternal love would not
have wanted it. Christ’s love of the human is simultaneously His
obedience to God. So Christ draws the human to the Father to
encounter His good fatherly heart. To know God correctly is to
regard His goodness and love. When one contemplates God’s
goodness and love, one’s faith and con dence remain in force, and
one is truly born anew in God. at is, one is born to a new human
being, who may see God.
According to Luther the Bible exhorts us to pay attention to love
especially when meditating Christ’s passion. It teaches above all that
we should practice and strengthen love and apply all suﬀerings to it.
When God expresses His love in Christ, people see His beauty, that
is, His wisdom and love, which may also make the human beautiful.
But the ugliness and suﬀering are in the human as well. e beauty
is Christ’s own, but the ugliness is ours. So the meditation again

teaches knowledge of oneself and God. Christ takes our ugliness
upon Himself in order to donate His beauty to us. e meditation
leads, thus, to wisdom concerning God and oneself as well as to
loving God and the neighbor.
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MELANCHTHON, PHILIPP
Philipp Schwarzerd was born on February 16, 1497, in the town of
Bretten in the German region of Palatinate. Aer his father’s death,
his mother moved to Pforzheim with her children. ere, Philipp
attended Latin school, learning Greek from Georg Simler and
Johann Hiltebrant. Johann Reuchlin supported his young relative
and gave him the humanist name Melanchthon ((i£\av-)(86voc;) on
March 15, 1509. On October 14, 1509, he enrolled at the University

of Heidelberg, graduating three years later with a bachelor of artes
liberales. During his studies he read poems by Conrad Celtis, while
the theologian and rector Pallas Spangel introduced him to the
thinking and the oeuvre of Rudolf Agricola. In 1512, aer Spangel’s
death, Melanchthon continued his studies at the University of
Tubingen. On January 25, 1514, he graduated as magister artium. In
Tubingen, Melanchthon studied philosophy under Georg Simler
and discovered an interest in Aristotle’s original writings. Johannes
Stoﬄer introduced him to astronomy and to the study of the
calendar. Together with Franciscus Stadian, professor of philosophy,
and with the participation of Reuchlin, Willibald Pirckheimer,
Simler, and others (MBW 17), Melanchthon decided to paraphrase
Aristotle’s original text. His rst academic accomplishments
included the Terenz edition, a Greek grammar that appeared in May
1518 and received much acclaim, as well as his speech De artibus
liberalibus (CR 11, 5-14), which is important for his early
understanding of the reform of education. With this he strove to
reform the traditional canon of subjects of the liberal arts,
complemented by literature and history.
Relayed through Reuchlin, Melanchthon received a call to the
newly established Greek chair at the University of Wittenberg,
which he accepted, moving there on August 25, 1518. With that, a
diverse academic eld opened up to him. At the same time, he came
within the sphere of in uence of Martin Luther and his theological
Reformation ideas. From 1521 to 1536 Melanchthon worked as a
church Reformer in the Electorate of Saxony. Melanchthon
(ultimately unsuccessfully) took over the role of the leading
commissioner at the Diets and theological disputes in Speyer and
Marburg (1529), as well as in Augsburg (1530). Moreover, he wrote
important Evangelical confessions, like the rst confessional
document, Confessio Augustana, in 1530. For his participation in
talks and negotiations, Melanchthon proved to be a much sought-

aer and nimble negotiating partner in the religious disputes of his
time. In 1535 the French king Francis I invited him to mediate
French religious disputes, although the mediation failed. King
Henry VIII wanted to oﬀer Melanchthon a chair in England as well.
However, he refused the call to the University of Cambridge that he
received some years later, in 1553. Having written curricula and
schoolbooks, Melanchthon’s importance for schools and universities
cannot be overestimated. He was also present at the opening of the
rst Protestant grammar school in 1526 in Nuremberg, which was
being led by his close friend, Joachim Camararius. But other cities,
such as Magdeburg and Eisleben, also sought his advice.
Melanchthon was of great in uence in the reform of Wittenberg
University, which had suﬀered from the consequences of Luther’s
activities there. From 1522 onward the numbers of students and
graduations had decreased drastically. As rector in the winter
semester of 1523/1524 Melanchthon reformed the study guidelines,
reduced the traditional disputations, and established obligatory
declamations. ese exercises were not only meant to encourage
formal logical thinking but also to advance the ability to give a
persuasive speech about a speci c topic. On special occasions,
Melanchthon himself used these declamations to rise to speak.
However, signi cantly more speeches made by others there are
known (Koehn 1985). In 1533 Melanchthon wrote statutes for the
theological faculty, and in 1545 for the theological and
philosophical faculty and for the entire university. Moreover, he
participated personally in the reform of the universities of Tubingen
and Heidelberg as well as in Konigsberg, Marburg, and Jena.
rough his students Melanchthon’s in uence was also evident at
the universities of Rostock and Greifswald.
Considering these diverse religious, clerical, scholarly, and
university activities, the volume of Melanchthon’s writings is
remarkable. ey most oen emanated from his lectures, which

were reviewed, edited, and re-edited, some by himself. Although he
held the chair for Greek in Wittenberg and in spite of his
baccalaureus biblicus degree, his writings also covered topics from
the higher faculties theology, medicine, and jurisprudence. ey
can be found at many European universities and they have had an
impact across all confessions. is also holds true for Melanchthon’s
theological writings. His diverse annotations to biblical texts are
worth mentioning, as well as his manifold confessional documents,
which gained confessional character in the Corpus doctrinae from
1560 (MSA 6, 5-377), followed by the Book of Concord. Besides his
commentary on the Epistle to the Colossians, especially the
excursus to Colossians 2:8, his two commentaries on the Epistle to
the Romans from 1532 and 1540 are crucial for his philosophical
perspective (Wengert 1997, 106-148, esp. 133-139). ere, in line
with the tradition of philosophical theology, a discussion can be
found about the classical topic of natural notion and of a
philosophical proof of God’s existence (Rom. 1, 19ﬀ.; CR 15, 564568, 831-833). is also holds true for his main theological writings,
in 1521 called Loci communes rerum theo-logicarum seu
hypothyposes theologicae and since the second edition in 1535 called
Loci theologici (the third edition initially appeared in 1543). His rst
main theological writing from 1521 was biblical hermeneutics, that
is, an instruction to the exegesis of the Holy Scriptures oriented
toward reformatory theology from Erasmus’s fundamental
concepts. His later main theological writings can be depicted as a
sum of theologies. ere once again, apart from creation theology, it
is the philosophical notion of God and the arguments of a natural
theology that are important for Melanchthon’s philosophical
perspective (CR 21, 351-370, 607-643). Melanchthon also
systematically elaborated on an intense debate between Luther and
Erasmus on the theory of free will (CR 21, 274-282, 373-378, 652665).

Portrait of Philipp Melanchthon.

With the exception of metaphysics in the sense of Aristotelian
onto-theology, Melanchthon wrote about all philosophical
disciplines of his time. His Greek (1518 and 1520) and Latin (1525)
grammars have oen been reprinted. His Rhetorics, which had its
origin in Tubingen, was revised in 1521 until its nal version in
1531. Melanchthon handed down through his own paraphrases and
commentaries the corpus of Aristotelian writings that belonged to
the most important elds. It is crucial for this teaching tradition
that Melanchthon removed the burden of the theological problem
of a fusion of theology and philosophy (in the Aristotelian Ethics
and Politics, the goal suSaiovta of the inner world) by dividing law
and gospel. He did this to secure the autonomy of revelation
theology and soteriology. Aristotle’s Ethics had been revised from
1529 onward and edited to extended versions, until they eventually
took shape in the large tractates Philosophiae moralis epitome (1538)
and Ethi-cae doctrinae elementa (1550). First, Melanchthon’s interest
in Aristotle’s Physics led to the short Commentarius de anima in
1540, which was completely revised and published in the De anima
from 1553. Moreover, in 1549 Melanchthon published the textbook
Initia doctrinae physicae, about Aristotelian philosophy of nature,
together with Paul Eber. His writings about Cicero’s texts and other
classical authors are numerous, and he was devoted to these all of
his life. From 1532, when Melanchthon began revising the
chronicles of the astrologer Johann Carion, he rst started giving
talks about world history, then published the Chronicon Cari-onis,
one of the most important history books of his time, which was
continued by his son-in-law, Caspar Peucer, aer Melanchthon’s
death. It has to be stressed that Luther never criticized his
philosophical eﬀorts. From time to time, however, he accused
Melanchthon of “his philosophy” (WA Br 5, 399, 16; 406, 56ﬀ.; 412,
51ﬀ.).

With Luther’s death in 1546, Melanchthon became more and
more involved in internal Protestant teaching disputes, which, in
addition to his university duties, occupied the last period of his life.
Struck by the enormous controversies, Melanchthon waited to be
freed from the “theologian’s contentiousness” (rabies theologorum)
to be able to see the divine secrets (CR 9, 1098). Melanchthon died
on April 19, 1560, as a result of a feverish cold that he had caught on
a journey from Leipzig.
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MELANCHTHON AND THE LOCI COMMUNES
In the era of humanism, the textbook tradition of the “dialectics”
enjoyed a career that was to determine not only the operation of
schools and universities, but also the scienti c understanding of this
time. ese dialectics owe their name to the circumstance that the
dialectical syllogism is discussed in them. A dialectical syllogism
was the subject of Aristotle’s Topics, in which the “loci,” or
commonplaces, played a decisive role. e humanist dialectics are
attempts at a renewal of scienti c methods, and this is in succession
to the antique tradition of the Topics of Aristotle, Cicero, and
Boethius. In this regard, they represent an important chapter in the
history of topical thought that for over two millennia, with
interruptions, had determined the understanding of science in the
Latin world. e more recent tradition had its in uential
beginnings with the Dutch humanist Rudolf Agricola.
Melanchthon came into contact at an early age with the
tradition of the Topics and the “loci” dealt with in them. As a 19year-old, that is, during his time as a student at Tubingen, he
received a copy of Agricola’s De inventione dialectica as a gi from
Oecolampadius. In his book on rhetoric from 1519, Melanchthon
expressed himself for the rst time in regard to the use of the “loci”
themselves. Here, he refers to Agricola’s Epistola de ratione studii
(1527), a “programmatic educational text of humanism,” which
Agricola had written and sent to Iacobus Barbirianus (1455-1491)

in Antwerp on May 26 or June 7, 1484 (Allen 1906, 314, no. 38). He
also refers to Erasmus’s Copia (CR 20, 693-698). Starting from here,
the “loci” then also became a central doctrinal element in the three
versions of Melanchthon’s dialectics, the Compendiaria dialectices
ratio of 1520, the Dialectices libri quatuor of 1528, and his major
dialectical treatise, Erotemata dialectices of 1547. At the beginning
of de locis argumentorum, the fourth book of the latter work, he
placed the distinction, laid down in Aristotle’s Topics, between the
demonstrative, dialectical, and sophistical syllogism (CR 13, 641644). In contrast to the strong scienti c reasoning of the
demonstrative syllogism, in which “the premises from which the
reasoning starts are true and primary, or are such that our
knowledge of them has originally come through premises which are
primary and true,” a syllogism is “‘dialectical’, if it reasons from
opinions that are generally accepted” (Aristotle, Topics 100a 25100b 24). In those dialectical syllogisms Aristotle seemed to
consider t6noi or “loci” as places or indices where one can nd valid
and convincing arguments for any case of doubt.
Along with this tradition of the “loci” known through Agricola
and Erasmus, Melanchthon was directly acquainted with the
Ciceronian-Boethian Topics going back to Aristotle, a point that is
overlooked in research to a great extent. In 1524 his own repeatedly
reissued scholia on Cicero’s Topics, published along with the
commentary by Boethius (Ciceronis ad C. Trebatium Topica […]
cum Boetii com-mentario), appeared in Wittenberg (CR 16, 805832). Here he explained that the Topics is that part of rhetoric in
which the basic teaching about nding the arguments is treated, as
well as the manner of how the speech is adorned. Typically enough,
Melanchthon moved this part, that is, the nding of arguments, the
inventio, and the adornment of speech into the proximity of the
second book of Erasmus’s Copia (CR 16, 807). Subsequently, the
“loci” known from Cicero and Agri-cola are de ned more precisely:

ex deﬁnitione, ex causis, ex exemplis, a contrario, ab autoritate, loci
intrinsici, loci extrin-sici, and loci medii. Melanchthon, with Cicero,
here holds fast to the two parts of dialectics: invention (inventio)
and judgment (iudicium). e inventio seeks the “loci,” so to speak,
as “indices,” which then are intended to remind one of what one
should think (CR 16, 810). As Melanchthon claimed, Cicero
scrutinized many “loci” thoroughly, but had copied most of them
from Aristotle. All arguments then arise either out of a de nition or
out of causes; the remaining “loci” are related to these (CR 16, 810).
And as an example for an argument ex deﬁnitione, Melanchthon
cites the following: If one asks whether philosophy is necessary,
then one asks at the same time what philosophy generally is. For an
argument, he gives this as an example: Christian righteousness is
not measured in accordance with philosophy, but is judged in
accordance with the following cause—Christian righteousness
makes the human being perfect in the sight of God, but this is not
done by a philosophical righteousness.
But what now are the “loci” more precisely, according to
Melanchthon, and what epistemological function falls to them for
theology as a scienti c discipline, for example? If the concept of the
t6noi changes in the history of the tradition, then the claim that
under t6noi Melanchthon understands in general the loci communes
hardly has the semantic diversity of Melanchthon’s Topics theory.
Speaking more precisely, he oﬀers three diﬀerent meanings of t6noi
or “loci.” On the one hand, we nd the meaning of the “loci” as
sedes argumentorum, that is, as sources for arguments. So does
Melanchthon de ne them, quite in Cicero’s sense, in his major
dialectical text Erotemata dialectices from the year 1547: “A
dialectical topos is the seat of an argument, or an index, from which
source an argument is to be drawn, through which argument”—as
he typically enough adds—”a proposition”; that is, a general
judgment in Boethius’s sense, “must be con rmed” (CR 16, 659). As

Melanchthon makes clear in his short programmatic text from 1531
(De locis communibus ratio), the postulate that “loci” are not found
arbitrarily, but rather are to be formed from the sources lying
closest to nature, is valid here (CR 20, 698). What such a “source of
an argument” is was explained in more detail by Melanchthon in his
scholia on Cicero’s Topics. As he here emphasizes, “all arguments
emerge either from a de nition or from causes; the remaining ‘loci’
are connected with these,” and then he adds as an example: “from a
de nition, such as when I ask whether philosophy is necessary, I at
the same time ask what philosophy is (generally)” (CR 16, 810). On
the basis of such general concepts or judgments (proposi-tiones)
found in the topical invention, which also are gained from a process
of abstraction from the relevant de nitions and causes of each
object, “loci” for Melanchthon are also general headings for general
considerations; that is, they are the principles of the various
sciences, and this is the second meaning of the topoi. “Loci”—
according to Melanchthon in his Compendiaria dialectices ratio
from 1520, a precursor to his major dialectical text—provide the
speaker with signs (signa), from which then the general
considerations or headings (capita) can be obtained. Finally,
according to Melanchthon the “loci” are also—and this is what is
special—relevant basic concepts of all the sciences. On this
semantic level, too, it once again becomes clear that “loci” are not
arbitrary doctrinal concepts or citations, but rather represent
general statements or judgments (propositiones). Joachim Knape
(1999) has put it in modern terms by saying they are to be seen as
semantic substrata that are obtained by means of abstraction from a
text (e.g., from history or the Bible). As an example of such a
process of abstraction from a narrative text, Melanchthon cites
Cicero’s Oratio pro Milone, in which the latter reports that Clodius
has been punished by God for his crimes against religion. From
this, it can then be established that God exists and that God rules

the world. e method of biblical exegesis is very similar.
Melanchthon explains in his rhetoric an example for understanding
in the literal sense: in the question about the priesthood of Christ,
one is not permitted to obtain any allegorical “loci” but rather loci
communes and, by means of these, teach in an ordered dialectical
procedure, for example, what priesthood is, what the priesthood of
Christ brings about, what our righteousness is, and so forth (CR 13,
468). “What is of concern here is a semantic-analytical procedure by
which propositions can be obtained from texts and then categorially condensed” (Knape 1999, 130). Loci communes in this semantic
eld are then not terms found through invention but are rather in
content and relevance the key concepts of every science. ese are
dealt with not in the dialectics, but rather in rhetoric. But as such,
loci communes are as a whole the outstanding components
(praecipua capita) of every science (CR 13, 452).
Against this traditional-historical and conceptual background,
the remark made by Melanchthon in a letter to Johannes He6 in
Breslau on April 27, 1520, in the context of his work on the rst Loci
communes, once again gains in signi cance. In this letter he
mentions that he originally had in mind remarks (annotationes) on
the Letter to the Romans, but now is writing “loci communes” and
therewith is following the advice of the rhetoricians, who call for a
summary of the liberal arts in “loci communes” (MBW 84, 70-74).
He had developed the epistemological procedure of the loci
communes, which he later applied to his rst theology oriented on
Pauline texts, already in his so-called Tubingen rhetoric. is was
printed only in January 1519, but was already completed before he
moved to Wittenberg. A comprehensive theory of the
understanding of texts is found in this rhetoric in the chapter “On
the Interpretative Genre” (De enarratorio genere), and consists in
the double procedure of the explication of the textual content as
well as the explication of the speci c characteristics of the genre

(Knape 1999, 125-129). While the rst procedure consists in the
paraphrasing of the contents of the text, the second is described as a
“method of writing a commentary” (De commentandi ratione). In
his rhetoric, Melanchthon had assigned this procedure to four types
of texts—expository, narrative-historical, rhetorical-argumentative,
and poetic-encrypting—which are designed for instructive
explanation, for narrating, for convincing, or for allegorizing. e
understanding of texts of these text types is made dependent upon
the analysis of the goal of the speech in each case (intentio, scopus
orationis) (CR 13, 423), as well as upon the circumstances of each
text (quaerendae circumstantiae) (CR 13, 468). Joachim Knape
(1999) has characterized this procedure aptly as a procedure of a
her-meneutical topics.
As already mentioned, Melanchthon’s theory of loci communes
also played a crucial role in his rst Protestant dogmatics, published
in 1521 (Loci communes rerum theo-logicarum seu hypotyposes
theologiae). As examples he names the “Sentences” of Peter
Lombard and the “Detailed explanations of the right belief ” of John
of Damascus. He both mentions and rejects them at the same time:
John philosophizes too much, whereas Peter compiles his human
opinions rather than the statements of the Holy Scripture (CR 21,
83). Instead he obtains the most important “loci communes” from
the holy scripture. Melanchthon is like Luther convinced that these
“loci communes” can best be found in the writings of St. Paul.
e number of loci communes in all of Melanchthon’s editions
may vary. In his 1521 edition he states 23 “loci,” from the “locus de
deo” up to the “locus de beatitudine.” In his last edition of 1543
Melanchthon explains 32 “loci,” concluding with the “locus de
libertate christiana.” e principle of nding “loci theologiae,”
however, is always the same: “loci” can be found by a semanticanalytical procedure by which propositions, particularly those that

are essential for men’s salvation, can be obtained from the Holy
Scripture and then categorially condensed.
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—GUNTER FRANK

“MIGHTY FORTRESS Is OUR GOD, A” (“EIN FESTE BURG
IST UNSER GOTT”)

“Ein feste Burg ist unser Gott” is Luther’s best-known and, arguably,
his greatest hymn. ough oen described as the “battle hymn of
the Reformation,” this hymn today appears in hymnbooks from
virtually every theological tradition, including Roman Catholicism.
Luther wrote both the text and the tune. Together, they demonstrate
Luther’s artistic gis, as his vivid metaphors and profound poetic
language are joined with a stirring and evocative melody.
e hymn was rst published in a Wittenberg songbook in
1529. It may have been composed as early as 1527. is was a very
diﬃcult period for Luther. Wittenberg was in danger from the
plague, the Turks, and the emperor; Luther’s theology was being
attacked not only by the Catholics but also by Protestants such as
Zwingli; and Luther himself was struggling with severe illness and
deep depression. ough attempts have been made to associate “the
battle hymn of the Reformation” with various polemical or martial
events, as Joseph Herl (2018) has observed, its earliest printings
come with the notation “a hymn of comfort.” So it was more likely
written as an act of faith, with Luther intending it to inspire other
Christians to rely on God, our “mighty fortress,” in times of
suﬀering.
e music has the structure of the “bar form.” at terminology
has given rise to the myth that Luther took his music from “bars”—
that is, drinking establishments—to make his hymns appeal to the
people. But “bar form” is musical terminology referring to music
with the structure AAB. at is, a melody is introduced, then
repeated, followed by a diﬀerent melody completely. In this hymn,
the opening musical phrase (“A mighty fortress is our God /A trusty
shield and weapon”) is repeated in the next phrase with identical
notes (“He helps us free from ev’ry need / at hath us now
o’ertaken”). en the third phrase introduces a new melody (“e
old evil foe / Now means deadly woe”). (In an interesting variation,

the very last phrase in the stanza repeats the second half of the rst
melody [“On earth is not his equal”].)
e hymn has been much translated. In English, the version by
the great Victorian author omas Carlyle is entitled “A Safe
Stronghold Our God Is Still.” at translation, made in 1831, is still
commonly sung in Great Britain. e 19th-century Unitarian
Frederick H. Hedge, a professor of German at Harvard, translated
the version most familiar to Americans: “A mighty fortress is our
God / A bulwark never failing.” ose lyrics gave rise to a diﬀerent
version of Luther’s tune, an “isometric” or equal-note treatment in
which the melody consists mostly of quarter notes with a dotted
half note at the end of each line. Lutherans tend to sing a highly
literal, anonymous translation from 1868, to the original
syncopated, rhythmic melody.
Lyrics
e hymn is based on Psalm 46. At the time, most translations of
the Psalms intended for singing were literal renditions into metrical
rhyming verse. Luther, though, interpreted the Psalm’s meaning by
using vivid imagery and heightened metaphors. “God is our refuge
and strength” (Ps. 46:1a) is translated so that God becomes a
forti ed castle: “A mighty fortress is our God.” “A very present help
in trouble” (Ps. 46:1b) is translated into an extended military battle
with the devil.
Luther also brings into the Psalm explicit Christology and other
New Testament references. e Psalm’s “Lord of hosts”—in Hebrew,
Lord of Sabaoth—is identi ed as “Jesus Christ … Of Sabaoth Lord.”
e Holy Spirit, justi cation, the Kingdom of Heaven, and the
Word of God are all featured in Luther’s version of the Psalm.
e rst stanza depicts God as a fortress, a shield, and a
weapon. But we are up against “the old evil foe,” whose weapons are
“deep guile and great might.” e stanza ends on a disturbing note:

“On earth is not his”—that is, the devil’s—”equal.” e singers are
le in a desperate plight. is sense of hopelessness is continued in
the second stanza, which says that “our might” can do nothing
against this foe and that our loss is seemingly inevitable.
“But for us ghts the valiant One.” Luther has been using
medieval military imagery, and here he develops the metaphor of
trial by combat. Accusations that could not be resolved in a court of
law could be resolved by a duel, in which the accused and accuser
fought, sometimes to the death. God would supposedly give victory
to the combatant who was in the right. Trials by combat, which
were still practiced in Germany in Luther’s time, included a
provision for a champion. If one of the parties in the trial was
elderly, a woman, or otherwise too weak for a fair ght, he or she
could procure someone else to ght as a substitute.
Here Luther imagines another version of judicial justi cation. In
the trial by combat with our accuser Satan, we are hopelessly weak.
“Soon were our loss eﬀected.” But Jesus steps in as our substitute,
our champion. is “valiant one” ghts “for us.” And because He is
the Lord of hosts “and there’s none other God,” He defeats Satan on
our behalf. “He holds the eld forever.” Consequently, we are legally
vindicated, despite our guilt (something that doubtless happened
frequently in trials of combat).
e third stanza presents the results of this vindication.
“ough devils all the world should ll,” we no longer have to fear
them. Satan, the prince of this world, cannot harm us. “He’s
judged”; we are not. For all of the devil’s apparent power, he is easily
defeated by a single Word of God. “One little word can fell him.”
e fourth stanza continues re ecting on this Word of God with
rather obscure lines to the eﬀect that the devils cannot get rid of
God’s Word, however much they dislike it. Our champion, Christ, is
still with us, still protecting us and still ghting for us. “He’s by our
side upon the plain.” He is present by virtue of the Holy Spirit and

“His good gis,” a probable reference to the word and sacraments,
which for Luther mediate Christ’s saving presence.
is does not mean we will no longer suﬀer. e hymn closes
with grim realism tting for those years of plague and war. Yes, the
devils may take our belongings, our reputations, and our family.
ey may even take our lives. But “our vict’ry has been won”—by
our champion—so that the Kingdom of Heaven, despite everything,
is ours.
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—GENE EDWARD VEITH

MISSION
Known mostly for his criticism of the medieval system of
indulgences and the corresponding tendencies toward works
righteousness and idolatry of medieval Christendom, Martin
Luther (1483-1546) is not typically associated with mission studies.
Nevertheless, in his numerous theological treatises, polemics, and
especially exegetical works, this former German Augustinian monk
surprised his readers with strong mission zeal and intentional

theological mission emphases. While Luther did not stress the
importance of the so-called pioneer missions to non-Christians, he
considered his Reformation endeavors and those of the whole
Lutheran Reformation movement an integral part of the Missio Dei,
God’s continuing work to save the lost. From this perspective, then,
the work of Reformation was not merely a minor mending of an
otherwise functioning system of beliefs and practices but rather a
more profound task of re-Christianiza-tion of Western
Christendom.
Roots of Reformation as Re-Christianization
Already as a young monk, Luther came to realize that Western
Christendom was exhibiting signs of serious decay, straying far
from its original essence. e omnipresent meritorious system of
the Church, with indulgences being just the tip of an iceberg, was
infected by pagan ideas, superstition, and idolatry and permeated
by grave ignorance of even the basics of Christian teaching.
Moreover, this problem pertained to not only much of the
uneducated laity but even many of the clerics. e oﬃcial
institutionalized Church and its diverse forms of piety no longer
satis ed a growing number of the keen minds of its emerging
critics. Humanists, devout laity, monks, and clergy alike engendered
potent voices calling for a reform.
Building on his own monastic experience, as well as on the
tradition of selected medieval mystics; earlier Reformers (such as
Wycliﬀe and Hus); the humanists (such as Johannes Reuchlin,
Desiderius Erasmus, and Lorenzo Valla); certain Scholastic teachers
of the past (especially Nicholas of Lyra and Jean Gerson); and his
contemporaries, namely his coworkers from the Wittenberg circle
(Philipp Melanchthon, Caspar Cruciger, Georg Major, Justus Jonas,
and Johannes Bugenhagen), Luther embarked on a mission to
“Christianize the Christendom,” as Jean Delumeau pointed out in

his seminal work Catholicism between Luther and Voltaire: A New
View of the Counter-Reformation (1977), a point later developed by
Scott Hendrix in his incisive Re-Cultivating the Vineyard: e
Reformation Agendas of Christianization (2004).
Luther’s agenda of re-Christianization became clear especially
aer his Saxon visitations of 1528, though his earlier thoughts along
these lines go back to 1517-1522. Luther’s zeal for such in-depth
reform was informed and formed by his understanding of Missio
Dei, though instead of the term “Christianize” Luther occasionally
used the word “evangelize,” as in his Lectures on Hebrews (15171518).
Missio Dei in Luther
e urgency of Missio Dei, according to Luther, stemmed from the
dire situation of helpless sinners in the eyes of God. Having been an
Augustinian friar, Luther understood the destructive power of sin in
humans’ lives. Hence God’s merciful, ongoing mission to save the
lost: by convicting them of sin, bringing them to repentance, and
renewing them to new life of Evangelical freedom, by the power of
the Spirit, through faith. e whole world is a mission eld, and
everyone must hear God’s Word as law and gospel.
As an exegete of the Old and New Testaments, Luther came to
see a constitutive thread, a gospel missionary narrative in the
canonical writings. Calling Abraham a “missionary bishop” in his
Lectures on Genesis (1535-1545), Luther pointed out that already in
the time of the patriarchs God was laying foundations for his
Church (the people of faith) by having the families of the patriarchs
and, later on, the ancient Israelites roam from one place to another
on their way to the promised land. In his Sermons on the First Book
of Moses (1523-1524), Luther used more expressive language to
emphasize the same point: for Moses, it would have been
“insuﬀerable” to know what was useful for one’s salvation and not

share it with others, including those from surrounding nations.
Similarly, in his On the Institution of the Ministry of the Church
(1523), Luther argued that one cannot possibly be “a real Christian”
if one does not teach others God’s Word of truth and forgiveness
(commenting on 1 Pet. 2:9). e Christian Church stays on Earth
for the sake of proclamation, continuing the mission of the Spirit
begun at Pentecost toward its ful llment at the time of the nal
judgment, as Luther claimed in his Evangelienpostille (Ascension
sermon, 1522). e church’s mission is thus the divinely chosen
continuation of the Missio Dei, a truth all “real Christians” must
recognize.
e lack of typical mission terminology in Luther’s writing
should not be seen as a decisive indicator of a lack of missionary
emphases. We may instead observe a thorough “mission
universalism” in Luther, the notion of which became a prominent
theme in the recently published book Luther and World Mission: A
Historical and Systematic Study with Special Reference to Luther’s
Bible Exposition (2007) by Ingemar Oberg. ere are two
complementary dimensions of Luther’s “mission universalism”: (1)
every “real” Christian must be aware of the ongoing Missio Dei and
be willing to be part of it in accordance with his or her own calling
(earthly vocation); and (2) all Christians must be ready to give an
account of their faith whenever and to whomever, as their situation
requires.
Even though the mission of the gospel will not result in a true
conversion of all sinners, the true Church being bound to remain a
persecuted minority in the world, Christians should in their daily
cross remember that the nal victory is secured by the One who
died and rose again, the One who will come to judge the living and
the dead. God may use the struggles of the persecuted Christians to
help the Church live and spread the gospel. God’s forgiveness and
the regenerative work of the Spirit prepare the followers of Christ

for a life of Christian witness as they live out their calling (as
parents, artisans, priests, nobles, peasants, etc.) in faith to God’s
glory. In his Campaign Sermon against the Turks (1529) as well as
Appeal for Prayer against the Turk (1541), Luther reminded
Christians that they should be ready to witness even to the Turks if
they were abducted or otherwise confronted by them. Similarly, in
the early 1520s Luther exhorted his contemporaries to evangelize
the Jews. Christians had the responsibility to be polite to them,
patiently explaining that Jesus was the promised Messiah (at Jesus
Christ Was Born a Jew [1523]). However, Luther’s attitude of
patience and kind generosity toward the Jews did not last long. In
his later years, Luther resorted to foul language, prompting the
nobles to give the Jews the choice to either convert or leave the
Christian territories (On the Jews and eir Lies [1543]; An
Admonition against the Jews [1546]).
e Church should be intentional about helping Christians be
ready for such a witness, however. is could be accomplished
primarily by a thorough, biblically based catechesis of families,
especially children and youth. A solid catechesis of children, for
example, should these be taken captive, would prepare them to give
a sensible account of their faith to their captors, which God might
use to His hidden purposes, as was the case of Daniel in Babylon, or
Joseph in Egypt. Witnessing should be conducted in small steps in
order not to discourage or oﬀend the hearers (both the Turks and
the Jews), and the witness of the words must be accompanied by the
witness of proper conduct of the Christians. In addition, in his
Letter to Bernhard, a Converted Jew (1523) Luther developed the
idea that once some conversions occurred, these converted
individuals (in this case Jews) would then become the most eﬃcient
missionaries in their communities.
Importance of Catechesis for Re-Christianization

As mentioned above, a thorough catechesis in Christian faith
through sermons, catechetical instructions, and school education
was an essential tool for one to grow in faith and be ready to
witness. For this catechesis to take place new schools needed to be
established and more eﬀort devoted to furthering good education.
In his treatise On the Institution of the Ministry of the Church
(1523), among other writings, Luther reminded his contemporaries
that all baptized Christians were called by God to engage in the
mission of the gospel, this being a natural enactment of their
general priesthood. us, all needed to be informed and
transformed by the Word that was preached, administered, and
taught. e duty and responsibility to establish new, evangelical
Christian schools fell upon the magistrates and local landlords. To
overcome the widely spread superstition and idolatry, replacing it
with the theocentric message of the gospel, the Church could use
old forms and customs that were conducive to the mission of the
gospel. School education was one of them. In addition to schools,
there were other tools, traditional and new, that could and should
be used: Christian hymns, religious pamphlets, Christian art,
prayers, sermons, architecture, and various forms of Christian
liturgy; tools such as these could be useful in instilling new
Evangelical faith, true devotion, and obedience as a result of the
new, Spirit-eﬀected Evangelical freedom. ey could also serve as
antidotes against excessive individualization, internalization, and
spiritualization of faith.
Apocalyptic Urgency of Mission
Luther believed he lived in the end-times, with an imminent
apocalyptic closure of history. is conviction engendered in Luther
a strong sense of urgency to devote all eﬀorts to the mission of the
gospel. e world as the stage of this mission was not a neutral
ground. It had rather always been a battle eld between the divine

forces and the forces of the devil. e devil lured people, even
Christians, to superstition and idolatry, or to an excessive reliance
on reason, which was yet another form of idolatry, as Luther
proclaimed in his Sermon on Matthew 8:23-27 (January 31, 1546).
All human superstition, religions, and philosophies were the result
of people’s straying from the truth on account of their sinful desires
and diabolic temptations. As such, they had to be resolutely rejected
and even destroyed in the nal apocalyptic encounter. Yet the end
would not come prior to the gospel being preached in the whole
world, as Luther claimed in his sermon on Titus 2:11-15, Christmas
Postil (1522). Luther even became convinced that the Missio Dei
would shortly before the end of times be focused on Germany, as
we see in his To the Councilmen of All Cities in Germany at ey
Establish and Maintain Christian Schools (1524).
is strong sense of apocalyptic urgency became a peculiar lens
through which Luther perceived himself as well as what was
happening around him. His courage, diligence, and intentional
concentration can be attributed to it, as can his harsh words against
his opponents on both the Catholic and Protestant sides. Seen
through this apocalyptic lens, they were not merely holding a
diﬀerent theological opinion; they were standing on the side of the
devil against the army of Christ at the late hour shortly before the
nal battle. Luther saw himself as a prophet called by Christ in the
end-times to help free the nominal, medieval Christians in
Germany of idolatry and the devil’s rule. Hence his resilience,
audacity, and resolve were evident, for example, in his Letter to the
Princes of Saxony Concerning the Rebellious Spirit (1524). Luther
was adamant about seizing the opportunity to spread the gospel
while the opportunity lasted, even at the expense of suﬀering and
persecution. On the other hand, Luther’s apocalyptic rendering of
the world produced a narrow view of reality, black-and-white
labeling of friends and foes, and harsh language as part of an

uncompromising rhetoric. However, instead of accusing Luther
unilaterally of bad manners and intentional hate speech, it would be
more appropriate to consider his “excesses” as an understandable
expression of his missionary passion shortly before the imminent
judgment of the world.
Luther’s understanding of mission predominantly as a reChristianization of Christendom provided impulses to several of
the later movements, such as the Lutheran, Moravian, and
Methodist strands of Pietism.
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—MICHAL VALCO

MISSION, SPREAD OF EARLY LUTHERANISM THROUGH

e theology of Martin Luther rst became known through his
books, which were printed and disseminated in great numbers. His
Latin writings were read by scholars throughout Western Europe,
while his German books were spread among laypeople in the
German-speaking countries. Within a few years many of Luther’s
writings were translated into a number of other European
languages. Indirectly, the translations of the Bible into the native
languages were of great importance to the spread of Lutheranism.
So was the fact that young men from various parts of Europe went
to study in Wittenberg and later returned to their home countries,
working for Lutheranism. e pioneers of Lutheranism were oen
theologians and pastors who, through their studies in Wittenberg
and reading Luther’s writings, had become Lutherans and on their
own initiative worked to introduce Lutheranism in their home
countries. In that way, Lutheran-ism spread to parts of the German
empire, to Scandinavia, and to parts of the Baltic area and Eastern
Europe. is mission work was done spontaneously and not as a
result of any deliberate strategy of Martin Luther or other
Lutherans.
Luther’s eology of Mission
In Luther’s doctrine of the importance of preaching the gospel of
salvation by grace through faith to Jews, Muslims, and gentiles there
was an implicit theology of mission. Only through the gospel of
Christ was it possible to enter into a saving relationship with God,
and therefore the gospel had to be preached and heard all over the
world. e good works that follow from faith were also viewed in
this missionary perspective. Luther encouraged Christians to live a
holy life; otherwise they might block the spread of the gospel.
Laypeople as well as clergy had to take part in the mission work,
which had to continue until the return of Christ. Mission was to

Luther the work of the Triune God but at the same time also a duty
for the Church, which had to be faithful to its calling.
To Luther, translating the Bible into native languages was an
important tool in spreading the gospel. His catechisms were another
tool. ey could be useful in giving non-Christians an introduction
to the Christian faith, as well as consolidating Christians in their
faith. Luther also wanted children to learn foreign languages at
school in order to be able to use them in their mission work later
on. In earlier days in the history of the Christian Church, mission
work had been done by laypeople on their own initiative. Captured
Christians among the Visigoths had originally brought the gospel to
this Germanic people, and Luther thought that, correspondingly,
Christians in his own time should bring the gospel to Jews and
Muslims.
In the 16th-century German empire, the whole population was
Christian, except the small Jewish minority. us, the nearest
mission eld were the Jews. In the years 15191526, Luther spoke of
the need for mission work among Jews and the necessity of treating
them mildly in order to open their hearts to the gospel. From the
1530s he spoke more critically about the Jewish religion. He was
angry at the reluctance of the Jews to accept the gospel and at their
proselytizing among Christians. Still, he was convinced that at least
some Jews would accept the gospel.
Right outside the borders of the German empire, the Muslim
Ottomans ruled. e relationship with these Muslims was strained
by the fact that they had conquered southeastern Europe as far
north as Hungary and posed a military threat to all of Christian
Europe. In the midst of these political realities, Luther did not
forget the task of doing mission work among the Muslims. Direct
mission work was not possible, but Luther hoped that some of the
captured Christians could bring the gospel to their new
surroundings through prayer, preaching of the gospel, and living a

holy life. erefore, Christian children should be well versed in the
catechisms so that if they were captured they would not convert to
Islam but instead work as missionaries.
Diﬃculties in Early Lutheranism Missions
Politically, it was diﬃcult to do mission work in early Lutheranism.
e Lutheran principalities of the German empire were hard
pressed by the Holy Roman Emperor and had to ght for their
survival. In 1555 the Peace of Augsburg secured the right of the
Lutheran churches of the Augsburg Confession to exist in the
Lutheran territories. is was done on the basis of the principle of
cuius regio, eius religio, which gave the local princes power over the
religion and the churches in their principalities. A number of small
Lutheran Church bodies were established, but Germany did not get
a united Lutheran Church that could have organized mission work.
e state church system made mission a duty of the princes more
than a duty for the congregations. e Lutheran Church bodies
were closely connected to their own principalities, and that made
political considerations more important than doing mission work
abroad. e spiritual standards and interests of the Lutheran
princes were oen low, and that did not further mission work
either. In the late 16th century, the German Lutheran theologians,
universities, and church bodies were deeply involved in internal
doctrinal disputes that took up most of their time. Later on, the
irty Years’ War (1618-1648) brought death and destruction to
great parts of the Lutheran areas in Germany.
Geography also made it diﬃcult to do mission work. Lutherans
were natives of culturally backward areas in Germany and
Scandinavia. On the seas, the Catholic powers of Spain and
Portugal ruled, later replaced by Anglican (England) and Reformed
powers (Netherlands, French Huguenots). e Lutheran countries
only acquired colonies outside Europe in a very small number and

at a late stage. Being surrounded by Catholic and Muslim powers,
the Lutherans had very few possibilities for contact with nonChristians in other parts of the world. Only in the far north of
Scandinavia was it possible for Lutherans to openly send
missionaries to preach the gospel and form congregations.
eologically there were hindrances for mission work as well.
e Lutheran theology of the priesthood of all believers was almost
forgotten in the state churches, where emphasis was placed on the
ministry of the pastors. Only the pastor, called by the congregation
and the prince, was rite vocatus. Only a few had any notion that a
congregation could send out a missionary to plant a church in a
new place. Aer 1600, some Lutheran theologians argued that
mission work belonged to the time of the apostles. ey were a
hindrance to mission work by claiming that the gospel had already
been preached in all parts of the world. Biblical passages like Mark
16:20, Romans 10:18, Psalms 19:4, and Colossians 1:23 were
interpreted to mean that all people on the earth had actually heard
the gospel, but many of them had repudiated it.
e Roman Catholic theologian Bellarmini (1542-1621) claimed
that the lack of Lutheran mission work proved that the Lutherans
did not have the gospel: the Lutheran pastors enjoyed their family
life, while the Roman Catholic Church had maintained its apostolic
character through its celibate missionaries. e Lutheran theologian
Johann Gerhard (1582-1637) answered that the gospel had already
been preached to all people. While the Catholics and Anglicans
taught that the apostolate had been carried on by the oﬃce of the
bishop, Gerhard emphasized the unique character of the apostolate
so much that it was hard for him to nd room for mission work
even though he did not really oppose it.
Other Lutheran theologians of the same period wanted to
promote mission work. e hymn writer Paul Gerhardt (16071676) and the writer of devotional books Christian Scriver (1629-

1693) wrote mission hymns and helped keep the thought alive in
Lutheran circles that it was still important to do mission work.
Missionary Initiatives in Early Lutheranism
An important way to do mission work was to bring the Bible and
the gospel to the Orthodox and Roman Catholic inhabitants of
southern and southeastern Europe in order to establish Evangelical
congregations. ese could then bring the gospel to the Turks who
had occupied their countries and eventually to Muslim and pagan
people farther away.
Primus Truber (1508-1586) and Hans Ungnad Freiherr von
Sonneck (1493-1564) were the rst Lutheran missionaries. Truber
went as a missionary to the southern Slavic tribes in the Balkans.
Public preaching was not possible, so the strategy was to bring the
gospel into the area through translations of the Bible in the local
languages. In 1555-1566 a Bible society in Tubingen, Germany,
translated the Bible, Church Fathers, and Lutheran scriptures into
Croatian. A great eﬀort was made to increase the literacy of the
Croats and teach them to understand the Bible and the gospel. e
death of Hans Ungnad and the Roman Catholic CounterReformation ended this missionary initiative. Peter Heyling (16071652) was a German missionary to the Oriental Christians of Egypt
and Ethiopia, trying to renew their faith and in uence them in an
Evangelical direction. He had the Bible translated into Amharic but
was expelled from the country and presumably died as a martyr in
Sudan. Duke Ernst the Pious of Sachsen-Gotha, Germany, was
famous for his reforms within the life of the Church and the schools
in his small duchy. Indirectly he promoted Lutheran mission work
by giving asylum to European children and through a Lutheran
school in Moscow, Russia. He also wanted to promote mission to
Ethiopia by increasing research in that eld and inviting Ethiopian

scholars to teach at his university. All this was done to bring the
gospel to Asia and Africa.
More direct mission work was done to the pagan Lapps (Sami)
in the most northern part of Scandinavia. It was initiated when the
Swedish king Gustav Vasa sent missionaries up there in 1559. e
mission project was extended and became more successful in the
17th century, when the Swedes trained missionaries in the local
language. In Greenland, where the king of Denmark-Norway
claimed sovereignty, the Norwegian Lutheran pastor Hans Egede
(1686-1757) started missionary work in 1721, supported
economically by the king.
Mission work in colonies, belonging to Lutheran countries,
became relevant when the kingdom of Sweden established its
colony New Sweden along the Delaware River in North America.
e Swedish pastor Johannes Campanius (1601-1683) worked for a
few years as a military chaplain and as a missionary to the
American Indians. He learned the language of the local tribe and
had Luther’s Small Catechism translated into it.
Mission to Muslims and other non-Christian groups was
diﬃcult in countries where Christians were not in power, and there
were only a few examples of it. Justinian von Welz (1621-1668) was
a Lutheran nobleman, born in Austria, who suggested that a
Lutheran Mission Society be formed to promote conversion of the
heathen. He found little support for his idea among German princes
and theologians. He moved to the Netherlands and further on to
Suriname in South America. Here he took up mission work on his
own, but he died a few years later without leaving visible results.
However, the idea of a Lutheran Mission Society was taken up a few
years later by the Pietists.
e revival movement of Pietism brought new impulses to
Lutheran mission. Aer 1700 mission work was organized, and in
1705 two Pietists from Halle were sent as missionaries to

Tranquebar, India, where the Danish king had a colony. With the
Danish-Halle Mission a new chapter had begun in the history of
Lutheran mission. Pietism generally renewed the interest in mission
among Lutherans.
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MISUSE OF LUTHER IN NAZI GERMANY
From 1919 to 1945, Martin Luther and his writings were used as a
rhetorical tool to justify and propagate the ideological platform of
Adolf Hitler and the Nazi party in Germany. During the Nazis’ rise
to power and extending well into World War II, the eﬀorts of Nazi
propagandists cast Luther as the forerunner of German Nazism,
which held a vision of a powerful German people, free of Jewish
and foreign in uence. Many leading Nazis perceived Luther as a
nationalist and anti-Semite, but most signi cantly, as a religious
hero who sparked a reformation that the Nazis would nish
through social, political, and military conquest. e Nazi
appropriation of Luther both was a useful political tactic and
re ected a commonly held belief among Nazi leadership (Solberg
2015, 4-7).

During the rise of Adolf Hitler and the Nazis, German culture
was saturated in the discourse of Lutheran Christianity. Luther was
to Germany something like what Moses was to Israel: a deliverer, a
prophet of the Lord, and the embodiment of faith and nation. For
Adolf Hitler, Luther was one of the great German heroes, equaled
only by Frederick the Great and composer Richard Wagner.
Germans living in the national turmoil of post-World War I realities
saw Luther as a model of a once proud German people. eir
German father shattered the power of European Catholicism,
consolidated the German language, and eﬀectively gave life to the
Deutsche Volk. Luther was a gure that seamlessly united German
identity and Christianity. Luther de ned what it meant to be a
German Christian, and this reality would be used by the Nazis to
deceive a people desperate for hope in the midst of the political
strife and economic depression that followed World War I.
Only eight months aer Adolf Hitler and the National Socialist
Party seized power in Germany in 1933, the nation celebrated the
450th birthday of Martin Luther. Across the nation celebrations
were conducted on a grand scale, sponsored by both the Protestant
Church and the Nazi party. On November 10, 1933, the future
Reichskommissar of Ukraine and exemplar of Nazi brutality, Erich
Koch, delivered a celebratory address to a large crowd in
K6nigsberg, the capital of East Prussia. Filled with anti-Semitic
language, Koch’s speech claimed that the Nazi rise to power was an
act of God that signaled the nal stage of Luther’s reformation.
Comparing Hitler and Luther, Koch proclaimed that God and
Germany inspired both great men, and that the Nazis now fought
with Luther’s spirit (Steigmann-Gall 1999, 274). While Koch was
surely using Luther to enlist the support of German Christians,
many Nazis personally believed that Luther, Hitler, and the Nazi
party were intricately linked in a centuries-long struggle for
German superiority that began when the Jews nailed Jesus Christ to

the cross. Walter Buch, a close con dant of Adolf Hitler and
director of the Nazi party’s Investigation and Conciliation
Committee, oen made comparisons between Hitler and Luther:
“Many people confess their amazement that Hitler preaches ideas
which they have always held. […] From the Middle Ages we can
look to the same example in Martin Luther. What stirred in the soul
and spirit of the German people of that time, nally found
expression in his person, in his words and deeds” (Steigmann-Gall
1999, 278).
Like Buch and Koch, much of the Nazi leadership, regardless of
religious aﬃliation, was convinced that the foundation of Nazi
ideology developed out of a Protestant attitude and from Luther’s
Reformation. Koch echoed the thought of propagandist Hans
Hinkel, who claimed that Martin Luther, “began the ght we still
wage today; with Luther the revolution of German blood and
feeling against alien elements of the Volk was begun” (SteigmannGall 1999, 285). Disturbingly, this “un nished reformation”
included the extirpation of those perceived as a threat to Germany
and the now “divinely sanctioned” Nazi regime. Hinkel
demonstrated that the Nazi goal of reestablishing German greatness
could be achieved through the elevation of Luther and the
Reformation: “To continue and complete his Protestantism,
nationalism must make the picture of Luther, of a German ghter,
live as an example above the barriers of confession for all German
blood comrades” (Steigmann- Gall 1999, 285).
For many Nazi leaders, there was no discernible diﬀerence
between Nazi ideology and Lutheran Christianity. Hans Schemm, a
Nazi Gauleiter, speaking on the relationship of Christianity and
Nazism, stated: “[W]e are no theologians … put forth no theology.
But we claim one thing for ourselves: that we place the great
fundamental idea of Christianity in the center of our ideology”
(Schemm 1931, 19). With the boundaries of church and state

blurred, the Nazi regime was able to use the greatest gure in the
German church as a political tool, most notably to justify the
extermination of the Jewish people. Much of the Nazi assessment of
Luther was directly connected to the question of anti-Semitism. At
the end of his life, Luther’s work On the Jews and eir Lies and
Warning Against the Jews branded the faithful gure of the
Reformation as a vicious anti-Semite. e man who once described
the Jews as “God’s chosen people” now called them “a base, whoring
people, that is, no people of God” (Schramm and Stjerna 2012, 170).
Plagued by chronic constipation, hemorrhoids, arthritis, kidney
stones, and a host of other ailments, Luther unleashed his
frustration on the Jews (to be fair, Luther attacked Jews, Muslims,
Catholics, and Protestants with equal fury), marking them as public
enemies of the German people. Luther even called for the
eradication of Jewish in uence in German lands, advocating the
destruction of synagogues, schools, and homes; con scation of
Jewish literature; seizure of Jewish monetary resources; and even
con nement of the Jewish people in labor camps. In many ways,
Luther’s writings provided the blueprint for Nazi treatment of the
Jews and the infamous Kristalnacht, which involved the destruction
of Jewish homes and businesses and the murder of some 30,000
Jews in November 1938 (Schramm and Stjerna 2012, 165).
e Reich minister of propaganda, Joseph Goebbels, who
believed that Luther had failed to live up to the highest standards of
the German people, still employed Luther’s writings in every
manner available. e Nazis published and distributed Luther’s
disparagement of the Jews across Germany, giving the approbation
of this great German Christian to the most un-Christian and
inhumane policy. Luther’s ugliest of comments were widely
published in Nazi material, communicating to the German people
that being a German and a Christian was an identity received by
racial inheritance, an identity incompatible with anything that

resembled Jewish in uence. Hans Schemm praised Luther’s antiSemitism: “Luther’s engagement against the decomposing Jewish
spirit is clearly evident not only from his writing against the Jews;
his life too was idealistically, philosophically anti-Semitic. Now we
Germans of today have the duty to recognize and acknowledge this.
Only in this way we do justice to Luther’s life” (Steigmann-Gall
1999, 277). Goebbels and his team of propagandists disseminated
their distorted portrait of Luther’s anti-Semitism with great success,
gaining support from a large number of German Christians, who
could not separate their national identity from their Lutheran faith.
e Nazis exploited Luther’s late writings without considering the
larger body of Luther’s work and a life that displayed an exemplary
attitude toward the Jewish people. What Luther wrote in his nal
years would haunt his legacy for centuries and would become the
justi cation for such evils that a younger Luther likely could not
have imagined.
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—DAN WELLS

MISUSE OF THE MASS, THE

e Misuse of the Mass was written near the end of 1521. In it
Martin Luther developed in much greater detail, polemic, and
rhetoric the arguments rst presented in e Babylonian Captivity
of the Church (1520) concerning the sacrament of the altar (also
calling it the sacrament of bread). He deconstructed the Scholastic
approach to the sacrament, which focused on sacri ce rather than
on gi. It was addressed to his Augustinian brothers in Wittenberg,
acknowledging the diﬃculty for the conscience to leave behind old
ways, particularly in regard to liturgical practice, for a person’s
conscience quickly makes him a sinner before God. e
description, in the opening paragraphs, of Luther’s struggle in his
conscience to be free of humanly devised ordinances and to rely
only on the “holy, might, and true Word of God— that is built on
the only rock” (LW 36:134), sets the tone for the entire treatise. e
Misuse of the Mass is divided into three parts: against a priesthood
based on sacri ce; on the scriptural words of the sacrament of
bread; and on priests, law, and sacri ce.
In the rst part, Luther drew a clear divide between a true and a
false priesthood, usurping from the false priesthood their control of
the sacrament. e false priesthood established itself as mediator
between believers and God, turning the sacrament of the Mass into
a sacri ce that only the priest could perform and control. e
sacrament lost its gospel character as gi and became a work or
sacri ce performed by a human-invented priesthood in order to
appease God or gain favor. Turning the sacrament into a sacri ce
was idolatry according to Luther, in which priests worshipped their
own self-made law and doctrine, not the God of Scripture.
e false priesthood was clearly contrary to Scripture, in which
Christ is the only priest and mediator. Luther railed against this
“papal priesthood” in caustic language, mocking it as a tool of the
devil and as a mask and outward show, invented by human beings,
not instituted by God. is was equivalent to the Church as

institution taking precedence over the Word of God. Luther
strongly opposed this conception of the Church and argued for its
reversal: “e church does not constitute the Word, but is
constituted by the Word” (LW 36:144).
e true priesthood is a spiritual priesthood, “held in common
by all Christians, through which we are all priests with Christ. at
is, we are children of Christ, the high priest; we need no priest or
mediator other than Christ” (LW 36:138). Citing Romans 12:1
(“present your bodies as a sacri ce, holy, living, and acceptable to
God”), Luther argued that Paul was certainly describing a priestly
oﬃce, but an oﬃce that is common to all Christians. is spiritual
priesthood knows that Christ accomplished the only sacri ce
necessary. ere are no other sacri ces that need be ful lled by the
believer.
Yet this did not prevent Luther from using the word “sacri ce”
as a mark of Christian life. A “sacri ce of God is a broken spirit”
(Psalm 51:17). ere is also the sacri ce of thanksgiving (Psalm 29)
or praise (Hebrews 13:15). ese sacri ces are common to all
believers. Luther pointed out that sacri ce is not an action that a
privileged “sect” accomplishes for others or a work to appease God
but is rather at the heart of a Christian vocation. “Genuine sacri ce”
is a response both of repentance and of thanksgiving that
encompasses all of life. Sacri ce as thanksgiving is not afraid to take
upon itself the cross, that is, suﬀering, particularly of the neighbor.
It is service.
In Part II Luther examined “the original institution of the mass
and the words of its founder” (LW 36:162) or words of institution
(“In the night in which he was betrayed, our Lord Jesus took bread,
gave thanks, broke it and gave it” Matt. 26:26-28; Mark 14:22-24;
Luke 22:19-20; 1 Cor. 11:23-25). In these words, there is no trace of
sacri ce but only gi. “We are promised the body of Christ and the
pouring out of his blood for the forgiveness of sins, which is the

New Testament” (LW 36:168). Turning the gi into a sacri ce is to
completely change its nature and character.
In the sacrament, the participant receives the promise and faith.
ese two belong together. “God clearly makes this promise to us
gratis, without any merit or work on our part (for otherwise it
would not be a promise, but a reward or recompense), the promise
is therefore received and accepted only by faith, without any works;
otherwise our works would merit the promise” (LW 36:169). e
promise (that imparts the grace and mercy of God) creates the faith
in the believer, faith that continually receives the promise. e
sacrament is therefore not simply a ceremony that must be correctly
performed and thereby be eﬀective. e sacrament involves the
receiver, engaging them in the action, through faith, which is then
exercised in daily life.
Luther condemned the ritualization of the sacrament in his day
as counter to its gospel meaning. e words of institution are not
magical. ey are not meant to be spoken in secret (i…e., silently).
ey are proclamation; they “preach” the gospel. Luther questioned
all ritual action that is turned into a necessary act for the right
performance of the sacrament. For example, he was not opposed to
wearing a chasuble for the celebration of the Mass, but he was
opposed if wearing the chasuble is turned into a law (without which
the sacrament would not be valid).
Returning to Scripture, Luther argued for a simple yet clear
ritual for the celebration of the sacrament. Christ said, “eat and
drink.” Christ did not say “sacri ce.” e action of the sacrament is
ful lled in the eating and drinking. And again, according to
Scripture, Christ took bread, gave thanks, and gave it to the
disciples. is is a clear testimony that something is received and
given by God, not something that the believer oﬀers back to God.
e one who gives thanks rejoices that something is given to him
(LW 36:171).

A signi cantly new perspective on the sacrament was oﬀered by
Luther in the notion of testament. Referring to Christ’s own words,
Luther pointed out that a testament is the action of someone who is
about to die. It is a nal act and one that can only be received (not
given back or turned into a work or sacri ce). However, Luther also
noted that this testament is also called a promise. It is a testament
because Christ died; it is a promise because Christ will live again.
ese two must be held together.
Finally, in the third part, Luther returned to a discussion of the
priesthood, law, and sacri ce. In this section he retrieved all three
terms by rooting them once again in Scripture and in a gospel
context. e law of Christ, which is at the heart of the spiritual
priesthood, is not a doctrine but life. It is not words but being. And
this life in faith, a living sacri ce, is service to one’s neighbor (LW
36:201).
References and Resources
Junghans, Helmar. 2004. “Luther on the Reform of Worship.” In Harvesting
Martin Luther’s Reﬂections on eology, Ethics, and the Church, edited by
Timothy J. Wengert. Grand Rapids, MI: Eerdmans.
Luther, Martin. 1959a. e Babylonian Captivity of the Church. In Luther’s
Works, vol. 36. Philadelphia, PA: Fortress (WA 6, 497-573).
Luther, Martin. 1959b. e Misuse of the Mass. In Luther’s Works, vol. 36.
Philadelphia, PA: Fortress (WA, 8, 482-563).
Vajta, Vilmos. 1958. Luther on Worship: An Interpretation. Eugene, OR: Wipf
& Stock.

—DIRK G. LANGE

MODERNISM (ROMAN CATHOLICISM)
Catholic modernism is a phenomenon largely classi ed by its
enemies. Generally speaking, it refers to a disparate group of

theological authors, texts, and methods that came to the fore in the
19th and early 20th centuries. e movement, if it can be called
that, was given its name formally in Pope Pius X’s 1907 encyclical
Pascendi dominici gregis (“Feeding the Lord’s Flock”), in which the
pope harshly denounced the modernist theologians as
encompassing heresies and leading faithful Catholics astray. A
“syllabus of errors” entitled Lamentabili sane exitu (“With Truly
Lamentable Results”) was published the same year by the Roman
Inquisition (now the Congregation for the Doctrine of the Faith),
which did not use the term “modernism” but took aim at most of
the tenets ascribed to it.
Broadly speaking, Catholic modernist authors sought to
articulate Roman Catholic theology in terms that would be more
amenable to contemporary insights from science, philosophy,
psychology, and history than the more central neoscholastic and
omist strands of theology endorsed by the Roman curia. e
19th century in particular was an era in both Protestant and
Catholic theology in which historical consciousness and the
understanding that theological ideas are conditioned by the
historical circumstances in which they are formed came very much
to the forefront of academic theology. is coincided with the
advent of evolutionary theory (Charles Darwin’s Origin of Species
was rst released in 1859), the continuing ascent within the
theological academy of historical-critical methods of studying the
Bible, and the ongoing in uence of such powerfully historicist
currents of thought as that of Georg Wilhelm Friedrich Hegel.
Within the Protestant theological academy, the in uence of these
currents as well as the legacy of the “father of Protestant liberalism,”
Friedrich Schleiermacher (1768-1834)—who argued that Christian
doctrine necessarily develops and changes according to the new
insights and social settings of believers—led to historicizing
theologians such as Ferdinand Christian Baur, Adolph von

Harnack, and Albrecht Ritschl occupying some of the most
in uential chairs in Germany and elsewhere. Within the Roman
Catholic academy, meanwhile, strands of what would come to be
considered modernism were present particularly within the
“Tubingen School” of Catholic theologians, such as that represented
by Johann Adam M6hler (1796-1838) and also in the work of such
writers as Alfred Loisy (1857-1940), who coined a phrase that
would become heavily associated with modernism: “Jesus foretold
the Kingdom, and it was the church that came” (Loisy 2001, 166).
Loisy’s point was that the Church in its current form was a diﬀerent
reality than anything that the authors of the New Testament (and
perhaps even Jesus himself) could have envisioned—a reality that
had developed in contingent fashion based on subsequent historical
decisions made by ecclesial leaders.
Modernism and the Catholic Church
e case of Loisy in particular is emblematic of the fact that the
majority of authors associated with modernism—a list that also
includes George Tyrell (1861-1909) and Ernesto Buonaiuti (18811946)—understood themselves to be loyalists to the Roman
Catholic Church. Loisy’s text e Gospel and the Church was in fact
written as a defense of the validity of the Roman Catholic Church
and its structures against what he took to be the anti-institutional
writings of von Harnack. However, methodologically, Loisy pursued
this apologetic task by arguing for the ongoing development of
Catholic doctrine and the various course corrections undertaken by
the Church’s teaching throughout history (implying that such
course corrections would continue to be necessary in the future
based on changed historical circumstances). Such a methodology
became linked in the condemnations of modernism with the
impulse of the modernist theologians to embrace methods of
historical biblical criticism, evolutionary theory from the sciences,

rationalist undermining of supernaturalist elements within Church
teaching, and other intellectual modes of reasoning characteristic of
the Enlightenment and its aermath.
e immediate legacy of Catholic modernism became even
more complicated by the reception of the work of John Henry
Newman (1801-1890), the convert to Roman Catholicism whose
1845 “Essay on the Development of Doctrine” (written while he was
still an Anglican) similarly argued for the necessity of doctrine
developing over time. While Newman’s arguments initially attracted
much of the same suspicion as those of the modernists proper,
eventually they became accepted to the point that they had (and
continue to have) a signi cant in uence over Roman Catholic
magisterial theory; Newman, rather than being marginalized,
eventually was made cardinal. is may be attributable to the fact
that Newman, more so than the other modernists, was able to
portray doctrinal development as a characteristic inherent in the
living “deposit of faith” within orthodox Christian doctrine itself,
rather than as a necessary accommodation to modern intellectual
trends (toward which Newman himself could be quite critical).
Invocation of Luther within Modernism
e specter of Protestantism, and thus of Martin Luther, was very
much at play in anxieties over modernism and the notion that
doctrine develops and changes over time (including in such a way
as to correct past errors of the Church). Historically speaking, this
is a bit ironic, given that the Reformation was largely an argument
over which side of the dispute—the Reformers or their Roman
Catholic opponents—was guilty of innovation and novelty. e
Reformation was carried out in a theological milieu which, like the
early church, tended to regard novelty and innovation as
synonymous with heresy; thus, it was incumbent upon both sides to
prove that the other was the one guilty of introducing new ideas

into the faith. Precisely for this reason, however, Martin Luther’s
image within oﬃcial Roman Catholic teaching at the time was still
that of a heretical innovator whose introduction of novel ideas
about sacraments, justi cation, ecclesial authority, and so forth led
to the splintering of the Church (and, indeed, the damnation of the
souls of those who followed him).
us, while the modernist authors rarely cited Luther or
Protestantism, Pascendi Dominici gregis accuses the modernists of
“feeling no especial horror at treading in the footsteps of Luther” in
their methods, and the 65th error listed in Lamentabili sane exitu is
the condemned notion that “modern Catholicism can be reconciled
with true science only if it is transformed into a non-dogmatic
Christianity; that is to say, into a broad and liberal Protestantism.” It
is clear that the Roman Curia’s denunciation of modernism was
aided both in substance and in rhetoric by the invocation of Luther
and the alleged Protestant tendency to jettison any elements of the
Roman Catholic faith that were judged to be incompatible with a
contemporary worldview; moreover, bringing up Luther in the
context of polemics against the modernists also allowed the pope
and the Inquisition to portray the modernist dissent not only as a
matter of intellectual error but also of moral failing and obstinate
rebellion against the true faith. us, like Luther, a number of
modernist authors were eventually excommunicated from the
Catholic Church.
Within contemporary Roman Catholicism, however, the
gradual acceptance of multiple intellectual positions associated with
modernism—including the widespread embrace of historical
biblical criticism, the study of doctrinal development, and the
increasingly high regard for evolution and the natural sciences
within Roman Catholic theology and teaching—has coincided with
a reconsideration of the relationship between Roman Catholicism
and Protestantism, including Luther’s own legacy. In a very real

sense, the modernism that the Roman Catholic church condemned
as exotic in the 19th and 20th centuries has now become the
mainstream of Catholic thought in the United States and Europe
especially, with signi cant implications both for intra-Christian
ecumenical work and the broader Church’s engagement with the
world. However, as the impact of modernity upon theological and
ecumenical discourse continues to grapple with postmodernity and
the emergence of voices that much of the Enlightenment suppressed
(including those of the ird World contexts in which both Roman
Catholicism and Lutheranism are currently ourishing), the exact
nature of these implications will no doubt remain in ux for some
time.
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MONASTIC Vows
e connection between Luther’s De votis monasticis Martini
Lutheri iudicium and the sudden exodus of monks and nuns from

the monasteries is not surprising. However, the text itself came as a
tardy (and concerned) response to the departure of several monks
from the Wittenberg monastery. Luther responded to a movement
already underway by analyzing it through the lens of evangelical
freedom.
But Luther, who at the time of writing (late 1521) still lived in
the monastery at Wittenberg and still wore his monk’s cowl and
tonsure, was also late in his own private response. e Table Talks
relate that Prince Frederick (the elector and protector of Luther)
was sent a copy of De votis monasticis and was rendered speechless
for two days by its force (WA TR 4. no. 5034:624, 19ﬀ.). He
understood what this treatise meant not only for the Church but
also for Luther’s appearance in the public forum and immediately
sent Luther a ne piece of cloth for new clothes. Yet Luther did not
don the new clothes. He retained his monk’s habit until shortly
before his marriage in 1525.
e text is divided into ve parts, with an appendix. In each of
the parts, Luther attacked medieval theological assumptions that
were based on human reasoning and humanly distorted tradition.
Vows are not rooted in God’s Word. Vows are against faith. Vows
are against evangelical freedom. Vows are against the
commandments of God. Monasticism is against common sense and
reason. e “Last Part” deconstructs the three monastic vows:
poverty, obedience, and chastity. e appendix deals with a text
from 1 Timothy 5 concerning widows.
roughout the text, Luther maintained one primary line of
critique. He drew a very careful distinction between interpretation
rooted in Scripture and interpretation that is merely human
invention. He unraveled the latter, especially the monastic tendency
to turn precepts or commandments of God into counsels. e
monastic tradition privatized characteristics of faith that are, in and
of themselves, held in common by all believers, turning them into

“options” or advisable counsels for anyone who wishes to reach
perfection in the Christian life. Monasticism took a gospel way of
life and turned it into something special or “not common to all”
(LW 44:256).
e gospel consists in God’s promises given to all humankind.
ese promises also take expression, Luther argued, as exhortations
and commandments that are found in the Sermon on the Mount
(Matt. 5, 6, and 7). For Luther, there is nothing more universal than
these commandments. ey are not counsels. ey are not options.
ey mark a Christian life from baptism onward (LW 44:257-258).
In e Babylonian Captivity Luther stated that the baptismal
vow is the only vow a Christian ever takes. He now developed this
idea. In baptism, a Christian has vowed all things as described in
the Sermon on the Mount, except for permanent chastity. e list is
extensive: not to seek revenge; not to return evil for evil; to share; to
turn the other cheek; to love one’s enemies; to do good to those who
hate you and to pray for those who persecute and abuse you; to sell
everything, to leave everything, and to follow Christ; and to submit
oneself to all. Monastic vows degrade the baptismal vow by turning
these exhortations into a special calling that only certain people can
ful ll. Monasticism turns the gospel into law by making vows
necessary if one wishes to reach perfection in a Christian life. It
divides Christians between those who are baptized and those who,
through their vows and work, attain Christian perfection.
Another major part of Luther’s argument concerns the
corruption of evangelical freedom that monastic vows represent.
Luther was careful to note that Scripture does commend the
making of vows; the question is to distinguish which vows are “good
and pleasing to God” (LW 44:252), which vows are spoken in
evangelical freedom. “A vow is Christian and godly only when it is
not destructive of faith. Faith remains unhurt only when a vow is
regarded as a matter of free choice and not as necessary to attain

righteousness and salvation” (LW 44:296). Luther noted, for
example, that St. Anthony, father of monks and founder of the
monastic life, “willingly chose to live as a hermit.” He did not turn
his way of life into a vow or into a rule that others were obliged to
follow.
Monastic vows, on the contrary, are without authority or
example in Scripture. In fact, they threaten the freedom of the
gospel, turning God’s promises into works. Luther did not object
that men and women observe poverty, obedience, and chastity, but
“as soon as you teach them, vow them, and demand them, then
evangelical freedom is lost” (LW 44:315).
Luther singled out lifelong chastity for special attention in his
argument. Of the three monastic vows, poverty and obedience are
both simply part of a Christian life, but not chastity. Evangelical
poverty is to desire nothing in spirit but to be always ready to give
and serve the neighbor. Evangelical obedience is the obedience
Christians oﬀer one another. It de nes human relationships in
humility. It is a free and spontaneous obedience to the neighbor
who has no claim upon us. Monasticism, however, had turned both
of these into sin. In the case of poverty, monks and priests had used
the vow to excuse themselves from alleviating the poverty of others.
In the case of obedience, they had vowed obedience to only one
superior rather than living out a simple obedience to all, whether
superior, equal, or inferior. Obedience to parents and the obedience
of a marital relationship are far more worthy than monastic
obedience, Luther argued.
Despite Luther’s strong arguments from Scripture, he also
included an argument from common sense and reason. A reliance
on Scripture did not, for Luther, negate the importance of human
reasoning. Reason cannot understand God or discern God’s way as
de ned by faith. However, reason and common sense understand
that if a vow is taken and a circumstance arises that impedes the

accomplishment of that vow (e.g., illness), then reason can decide it
is better to lay aside the vow. If someone has taken the vow of
chastity but is torn apart by illicit desire (which Luther compared to
an indomitable tyrant), then reason would dictate that that person
be released from the vow (LW 44:340).
In the appendix Luther raised one point of contention with
medieval scriptural exegesis. In 1 Timothy 5, it might appear as if
Paul condemned certain widows who remarry (oen renegading
the faith). e monastic tradition had used this text to argue for the
timelessness of the vow of chastity. Luther, through a careful study
of the context of this passage, undermined the entire argument. A
particular group of widows were the subject of Paul’s admonition
because they took advantage of the Church’s resources and the
Mosaic law that provided for their care. Having established this
context, it is clear that monastic exegesis is faulty. ere is no need
for further argument, Luther contended.
roughout this long and sustained attack on vows in general
(not just monastic vows but any vow that turns the gospel into a
work), Luther continually looked back at certain hopeful examples
of monasticism. St. Anthony has been mentioned above but,
throughout the treatise, Luther reserved a special place of honor for
St. Bernard of Clairvaux. Despite his criticism of the monastic
institution, Luther pointed out that there had been monks who
ourished because of their deeper understanding of the gospel.
Bernard, on his deathbed, uttered these words: “I have lost my time
because I have wasted my life. But one thing gives me solace. A
broken and a contrite heart thou dost not despise” (LW 44:290).
Luther noted that Bernard did not rely on his vow but on God’s
mercy shown in the gospel. Bernard understood that it was through
faith alone that he was justi ed, not through his vows. ere were
many holy and pious monks like Bernard, Luther added.

Luther’s use of Bernard as an example of a gospel life from
within monasticism mitigated somewhat his erce attacks on the
abuses of monastic vows. It also served to underline those abuses
even more sharply. Luther’s perspective on life and on institutions
was itself consistently seeking to nd and value their Spirit- lled
beginnings.
Luther’s judgment on monastic vows was also, in many ways, a
personal testimony. Luther was arguing from his own experience
and struggle. In the Weimar Ausgabe, the text is prefaced with
Luther’s letter to his father, Hans Luther. It is a curious and complex
letter in which Luther noted his own disobedience to his father in
favor of the monastic vow of obedience. e vow to God was in fact
a vow against God.
De votis monasticis concludes with two scriptural citations that
sum up the entirety of Luther’s argument: “As free, but not as
making liberty a cloak for malice, but as servants of God” (1 Pet.
2:16); and, “You have been called to freedom: but do not make
freedom an occasion for the esh” (Gal. 5:13). Faith produces good
fruits, the fruits of forgiveness. However, when these good fruits
(including poverty, obedience, and in some cases even chastity) are
turned into vows or laws, they become reasons for stumbling and
must be rejected.
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MONASTIC Vows, JUDGMENT REGARDING (DE VOTIS
MONASTICIS)
Martin Luther’s rst decisive work to address monasticism was
written in the latter months of 1521 while he was “exiled” in the
Wartburg castle. Sitting high over the uringian hills outside of
Eisenach, Luther endured the real isolation of being con ned and
cloistered, something the Augustinian friars were not required to
experience. From that vantage point, Luther prepared his clearest
arguments against non-biblical vows. De votis monasticis Martini
Lutheri iudicium is accurately titled as a judgment, not merely an
assessment or opinion. e judgment is based on Luther’s
experience, biblical precedence, and reasonable “common sense.”
Prior to this work, Luther had suggested that monastic vows
and priestly celibacy were contrary to godly Christian practices. In
his Address to the Christian Nobility of the German Nation
Concerning the Reform of the Christian Estate in 1520, he critiqued
celibacy, asserting that the spiritual estate was not superior to the
temporal. Similarly, in his Babylonian Captivity of the Church
(1520), Luther noted that among the Church’s abuses was the
requirement of perpetual vows for clergy and religious. Responding
to a work by Karl-stadt on monastic vows, Luther prepared two sets
of eses on Vows in October 1521. From these theses were drawn
the major points for the present document, which Luther nished
toward the end of November.
Luther sent his Judgment to his colleague, Georg Spalatin, in
early December, expecting publication soon. When he learned that
Spalatin had withheld it from publication, he threatened to publish
it elsewhere. e book appeared in print in February 1522. Aer a

slight revision by Luther, a second edition went to press in
Wittenberg in mid-June. By midsummer it was translated into
German by Justus Jonas.
Luther’s Judgment is an apologetic masterpiece, rejecting
wrongly taken monastic vows based on personal and, more
important, biblical and theological reasons. Aer an introductory
letter addressed to his father, Hans, Luther introduced his topic,
providing ve reasons that vows con icted with basic Christian
teachings.
Dedicatory Letter and Introduction
Luther admitted he had been wrong in going against his father’s will
and God’s commandment. Calling his decision sinful, coerced, and
involuntary, Luther confessed his error, saying that he now had
been released from his vows by his “immediate bishop, abbot prior,
lord, father, and teacher,” Christ Himself.
Although he knew the work would be read by his opponents,
this was a pastoral document intended to liberate those burdened
by vows by directing them to God’s desires and promises.
Recognizing that vows are certainly acceptable scripturally (citing
Ps. 78), Luther quickly expressed his intention to distinguish godly
vows mandated by Scripture from those that pervert God’s will and
ways.
Vows Are Antiscriptural
Luther asserted that monastic vows are not only not biblical, but are
perverse human inventions. e father of monasticism, Anthony,
followed a gospel pattern and chose the monastic life willingly, said
Luther. Similarly, St. Paul and Francis of Assisi made vows to follow
Christ. Unfortunately, Franciscans distorted the gospel into
evangelical counsels and precepts, forms of legalism. is legalistic
distinction between universal commands and extraordinary

counsels was invalid, since it made a law out of the gospel. e
Christian gospel does not consist in rules or precepts or counsels
but in the promises of God, which proclaim His grace- lled gis
and blessings. Monastic “counsels,” based on Christ’s Sermon on the
Mount, were laws ful lled by Christ Himself, Luther declared. He
rejected the claim that chastity is an evangelical counsel by
demonstrating that Christ and Paul did not demand it. Demands
contradict the gospel, since they eliminate the freedom for which
Christ came.
Besides the vow of chastity, Luther demonstrated that vows of
obedience and poverty mock the gospel. Obedience, even according
to Bernard of Clairvaux, was not total obedience to one’s abbot.
Similarly, poverty was a spiritual attribute, not something nancial
or material. Real conformity to the evangelical counsels of Matthew
5-8 are in faith- lled living, guided by the Spirit’s prompts, not
through satanic distortions. Luther concluded this section with a
translation of Psalm 62 that emphasized faith in God’s promises.
Vows Contradict Christian Doctrine
Vows go against the very truths of the Christian faith, said Luther,
citing Romans 14:23, a text he used in his rst set of theses on vows.
Monastic vows are actually made apart from faith, since they deny
Christ by relying on works. Noting a medieval gloss interpreting
this verse as a reference to conscience, Luther asserted that only a
person, acting in accord with God’s scriptural and Christ-centered
will, can have a good and serene conscience. Based on the medieval
teaching that penance supplemented baptism, Luther contended
that such teachings rely on works rather than faith.
Luther showed that Paul’s inspired text in 1 Timothy 4:1-3
pronounces vows as unacceptable and worthless in God’s sight.
Earlier Luther had used these verses to absolve married clergy, but
found them just as useful regarding vows in general. He bemoaned

the practice of having the dead wear a monk’s cowl in order to get
into heaven. Such meritorious misunderstandings detract from
Christ, who alone saves. e monastic claim that monks can give
their works to a dying person also denies faith in Christ’s work.
Luther ended this re ection on 1 Timothy by saying that teaching
works hurts faith, since works oppose justi cation.
Citing Bernard’s dying comment about having wasted his life,
Luther aﬃrmed that Bernard’s faith both justi ed and saved him
rather than his vows. Similarly, Augustine did not rely on his own
life. To look at monastic vows is to look away from Christ. To have
faith in Christ requires one to reject vows as saving, although to
pursue a godly life as a monk can be seen as a commendable fruit of
faith.
Vows Oppose Freedom
Drawing from his second set of theses against vows, Luther restated
that, because true and godly vows should be a matter of free choice,
they can be safely set aside. Vows should never burden one’s
conscience. For a Christian, freedom rests in a conscience
comforted by the works of Christ. Monastic vows turn a conscience
toward human works and create uncertainty of salvation. Looking
to Christ’s work results in Christians doing works freely for the sake
of the neighbor, not for the sake of salvation. One may take
monastic vows out of humility with the guidance of Christ’s Spirit.
Rather than seeing vows as making one better, one should recognize
diﬀerent vocations lived in Christian freedom.
Luther used celibacy and virginity as examples of Christian
freedom. When one claims celibates or virgins are superior
Christians, one errs. If one chooses to remain unmarried for the
sake of Christ, while acknowledging that those who marry are not
inferior, such faith- lled decisions are God-pleasing. Voluntary
vows have both biblical and early Christian precedent. erefore,

vows of lifelong poverty, obedience, and chastity may certainly be
made as re ections of gospel freedom, but they must never be made
obligatory, particularly for one’s salvation.
Vows Undercut God’s Commandments
Beginning with the rst three commandments, Luther established
how monasticism stands in complete opposition to God’s word.
Instead of faith, monks rely on works; they boast in the name of
their orders or their founders, but neglect to praise Christ. is is a
clear abrogation of the second commandment. Monastic worship
practices, with their attention to details of pauses and phrasing of
readings, are sacrilegious and blasphemous because they neglect
Christ, thereby breaking the third commandment.
e second table of the law deals with obedience to parents and
love for one’s neighbor. Cloistered monks and nuns dishonor
parents and avoid serving others. Re ecting his own experience,
Luther said that monastic vows demonstrate disobedience to
parents and harm neighbors. When parents or neighbors are in
need, monks should leave the monastery to serve them rather than
perform their ritualized devotions.
Luther rejected the claim that abbots and abbesses are spiritual
fathers and mothers. Spiritual fathers would put God’s will above
the monastic rule, yet that is reversed in monasticism. e love that
is aﬃrmed and demanded in monasteries is self-love, not the true
love of God or neighbor. Because obedience to such vows is
contrary to God’s commandments, they should be revoked and
overthrown.
Vows Defy Common Sense
Luther declared that vows are illogical and unnecessary. He
countered monastic arguments for permanent vows based on Psalm
76:11, showing them to be logically fallacious. Celibacy can be

desirable, but one may not be able to remain chaste because of
temptations. Such a vow may be broken and the person may marry,
so that God’s superior commandment is not broken.
If it is acceptable not to keep one vow, Luther concluded, all
vows should be able to be revoked. He pointed to Bernard’s
statement that a superior may grant dispensation to a rule in certain
situations. us permanent vows contradict human reason and
logic, since there is no such thing.
Conclusion
Luther closed his judgment by reviewing the “evangelical mandates”
of monasticism: poverty, chastity, and obedience. Since poverty and
obedience are open to dispensation by a superior, chastity should be
revocable. Monks distinguish two kinds of poverty, spiritual and
material, and then further divide the latter. ese distinctions
Luther called a mockery, but conceded they were made for the sake
of obedience. “Evangelical obedience” should be free and
spontaneous, just as vows are made outside the monastery by
children and spouses and servants who willingly serve others in
gospel freedom. Luther returned to the issue of chastity and
demonstrated from Christ (Matt. 12:5-7; Mark 2:25-28) that God
prefers mercy to all legalistic vows.
De votis monasticis is clearly a severe judgment against monastic
vows because vows undercut gospel freedom, which is a result of
God’s justi cation of all people because of Christ. Luther respected
the proper use of monasteries as educational institutions and
opportunities for voluntary commitments to serve the Lord with
one’s whole life. e gospel message of free and full forgiveness
because of Christ’s life, death, and resurrection and not because of
works would remain the chief focus of all Luther said and did.
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MONTES, REGINALDO GONZALEZ
Reginaldus Gonsalvius Montanus or Reginaldo Gonzalez de Montes
(or Montano) is the pseudonym under which the Spanish Holy
Inquisition (Sanctae Inquisitionis hispanicae artes aliquot detectae, ac
palam traductae) was published in 1567, in Heidelberg, Germany.
e book was published in Latin, and its resounding success
throughout Europe led to its immediate translation into French
(1568), English (1568 and 1569), Dutch (1569), and German
(1569). is polemical tract against the Spanish Inquisition was one
of the rst critical works to be written against the tribunal and had
tremendous impact in Protestant regions. It began with a detailed
analysis of procedures at court and its methods of action and
condemned the Inquisitors’ excesses. In a second part, it developed
a martyrology of the victims and main defendants belonging to the
Evangelical communities of Seville, dismantled at the end of
Charles Quint’s reign and condemned during the autos-da-fe of
1559 and 1560.
is work was one of the mainstays of the “Black Legend,” the
wave of anti-Spanish criticism that gained momentum at the time

when Spain’s enemies were attempting to unveil Philip II’s
warmongering policy as that of a fanatical tyrant. In the
Inquisitionis Hispanicae Artes the Inquisition was portrayed as the
seat of arbitrariness, where judges sought to quash the budding
Evangelical cause to prevent the ock from hearing the truth of
Christ and thus to protect the privileges of the Roman Church in
Spain.
e author was indisputably Andalusian, perfectly acquainted
with the machinery of the tribunal and with the main members of
the Reformed community of Seville, and close to certain of them.
His identity has, however, been the object of the most varied and
occasionally far-fetched hypotheses.
e most serious hypotheses about the identity of the author, or
authors, hiding behind the pseudonym Regi-naldus Gonsalvius
Montanus lean toward one of the Saint Jerome hermits from the
San Isidoro del Campo convent, located some 10 leagues from
Seville, which had become an Evangelical hotbed. A number of the
convent’s brothers le Seville when it seemed inevitable that the
Inquisition was about to launch a massive clampdown on the
Reformed communities of the capital of the Indies, in the mid1550s.
e authorship of the book was most reliably attributed to two
of the Isidoran brothers, who ed the inquisitorial repression. First
was Antonio del Corro, nephew of licen-ciado Antonio del Corro,
the eldest of the Seville inquisitors (this would explain the former’s
familiarity with the Inquisition machinery and the events that took
place at the seat of the Inquisition Tribunal several years before the
inquisitorial repression of 1559, thanks to the stories that young
Corro may have heard from his uncle). As a second alternative, this
history of the tribunal might have been written in collaboration
with Casiodoro de Reina; many coincidences are found between
some of Reina’s works in Latin and the Sanctae Inquisitionis.

Moreover, according to C. Gilly (1985), Reina intervened to have
the book printed in Strasbourg and then in Basel, but the aldermen
of both cities, anxious to keep peace with neighboring states,
advised against publishing the book. e polemical composition
was nally rolled oﬀ Michel Schirat’s press, in Heidelberg.
Casiodoro de Reina was the rst person to give an account of the
publication, in a letter dated September 27, 1567, addressed to
Diego Lopez. is evidence con rms his substantial contribution to
the writing—or at the very least the publication—of the book.
Considering the precise information gathered during the autoda-fe celebrated between 1559 and 1560 in Seville, at which neither
Casiodoro de Reina nor Antonio del Corro was able to be present, it
is evident that they gleaned the information from other exiled
Sevillans. It is quite likely that the project to publish such a book,
the rst to so accurately and bluntly denounce the operations and
machinery of the Holy Oﬃce, was devised in 1565 when Casiodoro
de Reina, Antonio del Corro, and Juan Perez de Pineda met in
Perigord, on the property of the Duchess of Ferrara, Renee de
France. Juan Perez de Pineda was a cleric from Seville’s inner
Evangelical circle, a disciple of Doctor Egidio, an ardent reform
propagandist who had taken refuge within the Reformed circles of
Germany, Paris, and Geneva, where he used his great talent and
networks to serve the cause of the gospel.
e second part of the book, composed in homage to the
members of the Evangelical community who were tortured and
executed by the Inquisition, was partly included in the martyrology
written by Jean Crespin, History of Martyrs (Histoire des martyrs
persecutez et mis a mort pour la verite de l’Evangile).
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MORE, THOMAS
Besides being the author of Utopia and a martyr for his Catholic
faith under Henry VIII, omas More was a staunch defender of
the old religion against Martin Luther and English Protestants. As
one of Henry’s privy councilors and eventually lord chancellor of
England, he vigorously pursued “heretics” when conviction for
heresy could mean being burned at the stake. Nevertheless, More
also wrote moving and eﬀective devotional works.
omas More (b. 1478) was the son of Sir John More, an
eminent lawyer and a leading citizen of London, who eventually
became a judge in the courts of the common law. As a boy, omas
attended St. Anthony’s (Latin) grammar school, one of the best in
London; at the age of 12, he became a page in the household of John
Morton, archbishop of Canterbury and lord chancellor of England,

arguably the most powerful man in England aer the king. More
included a brief but attering vignette of him in Utopia. e
archbishop was pleased with him as well. Aer a couple of years he
sent More to Oxford. Two years later, More returned to London,
where he prepared himself at Lincoln’s Inn for a career in the law.
Humanist
While More was still a young man, unmarried and a student, he
developed friendships with some of the rst humanists in England,
devotees of the new learning then making its way from Italy into
the north. One of them, John Colet, the future dean of St. Paul’s
cathedral and founder of St. Paul’s School, became More’s
“confessor.” Besides possessing an enthusiasm for the classics of
Rome and Greece, More’s friends were also committed to the
renewal of Christendom by cultivating the Christian classics: the
Scriptures and the Church Fathers. More learned Greek and even
lectured on St. Augustine. In 1499 Erasmus came to England for the
rst time. He and More met and became friends. In fact, aer
Luther posted his 95 eses, Erasmus sent More a copy of them.
More also spent considerable time with the Carthusian monks
in London, possibly even living in their monastery for a while and
participating in their devotional life. ey helped to shape More’s
piety in practical ways even as his humanist friends in uenced his
Christian convictions.
Even aer he was called to the bar (c. 1501) and married (1505),
More persisted in his literary eﬀorts. He was both a translator and a
writer. With Erasmus, he translated some of the dialogues of Lucian
from Greek into Latin. More also published some of his own letters
and verse as well as a translation of the life of Giovanni Pico della
Mirandola (d. 1494), the Italian humanist and philosopher. Another
project, never nished, was his life of Richard III, which became a
principal source for Shakespeare’s play. But the work that ensures

More’s reputation as a literary giant is Utopia, rst published in
1516.
Making use of an imaginary island in the New World named
Utopia (Greek for “nowhere”), More constructed a dialogue
between real people, including himself, and a ctional traveler
whose description of life in Utopia revealed the many aws in
contemporary European society. Among More’s targets were private
property, social inequality, and war and violence. In view of More’s
later career, two points are especially noteworthy. First, the
Utopians were remarkably tolerant in religion, insisting only that
everyone acknowledge a divine providence that governs the
universe and the life of the soul aer physical death. Second, More’s
principal interlocutor, the traveler, argued strongly against
becoming an adviser to a king.
But that is exactly where More’s career was taking him. He was
elected to Parliament in 1510 (in 1523, he was Speaker of the
House). Also in 1510, he became undersher-iﬀ of London. He
served on diplomatic missions in 1515 and 1517; in 1518, he
became a member of the king’s privy council; and in 1521, he was
knighted. More reached the apex of political power in 1529 when
the king appointed him lord chancellor (in spite of his opposition to
the king’s divorce). He would hold that position until he resigned in
May 1532, undoubtedly on account of the king’s policy toward the
Church.
Polemicist and Persecutor
By 1520 Luther’s writings were appearing in England, but the king
and his government took steps to suppress them. By May 1521 they
were being burned. A few months later, Henry himself wrote a
defense of the sacraments against Luther’s attack in the Babylonian
Captivity (1520). More assisted the king in organizing his treatise.
Luther answered the king in his Contra Henricum Regem Angliae

(1522). e rhetoric was typical Luther, very harsh and biting. More
answered that work in kind with his Responsio ad Lutherum,
published twice in 1523 under two diﬀerent pseudonyms, the
second edition a greatly expanded version of the rst.
More also wrote a Latin response to Johannes Bugenhagen’s
Epistola ad Anglos (1525), as well as replies to English critics of the
Church, such as Simon Fish and John Frith, but his most
compelling attack upon Protestantism was his Dialogue Concerning
Heresies (1529), which he directed explicitly against Luther and
William Tyndale. Tyndale was responsible for the rst printed New
Testament as well as Protestant tracts and treatises. When he
published Answer to More’s Dialogue, More responded with
Confutation of Tyndale’s Answer (1532-1533).
Besides polemics, More also took direct action to investigate
and stop heretical activities, everything from banning books to
raiding German merchants to imprisoning and even burning
heretics. For More, heresy was a threat not just to individuals’ souls
but to society as a whole.
Martyr
More’s resignation from public service did not save him when the
king separated from Rome and divorced Catherine of Aragon. e
Act of Succession (1534) demanded a loyalty oath from all subjects
that required assent to the divorce and rejection of papal
jurisdiction in England. When More refused to take the oath, he
was arrested and imprisoned in the Tower of London for almost 15
months. During that time he composed his Dialogue of Comfort
against Tribulation, an imaginary conversation about a Christian’s
consolation and conduct when trials and troubles were near.
Eventually the authorities tried and convicted him for treason.
Only then did he break his silence and denounce the king’s supreme
headship over the Church as schismatic. Just a few days later, he was

beheaded, on July 6, 1535. Four hundred years later, Pope Pius XI
declared him a saint.
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MUENTZER, THOMAS
How to tell the story of omas Muentzer (also spelled Muntzer)
and his relationship to Martin Luther and the Reformation has long
been debated. How did these men, each committed to proclamation
of the gospel and reform of the medieval church, come to accuse
one another of consorting with the devil? While Muentzer’s
revolutionary activity and involvement in the 1525 Peasants’ War
has received harsh criticism from Luther sympathizers, those
inclined toward revolution have also cast Muentzer as an unsung
hero of the proletariat and a classless society. Recent scholarship has

been interested in telling a more nuanced story, one that identi es
Muentzer’s vision as theological and social, as committed to religion
and revolutionary activity.
Little is known of Muentzer’s early life. Born around 1489 in
Stolberg, he attended the University of Leipzig and the University of
Frankfurt an der Oder, earning a master of arts and bachelor of
theology. He became a secular priest and served as prior of a
monastery.
Early Visions of Reform
In 1518 Muentzer assumed a pulpit in Jueterbog, where he preached
against the papacy. ere he asserted “that the holy Gospel had lain
under a bench for more than four hundred years,” an accusation he
absorbed from Luther. But the extent of Luther’s in uence remains
a point of contention. rough his reading of church history,
Muentzer came to the conclusion that the Church had gone astray
much earlier than Luther claimed; it was the second-century church
that abandoned the Acts 2 vision of “having all things in common”
and no longer considered possession by the Holy Spirit the essential
mark of a Christian. Muentzer adopted what scholars have called
“the myth of the pure Apostolic Church” and committed himself to
restoring the Church to its true status.
Similar to Luther, Muentzer was in uenced by the mystical
writings of John Tauler. In his rst letter to Luther in 1520,
Muentzer referred to Luther as “friend of God,” a term borrowed
from Tauler for those possessed by the Holy Spirit. Shortly
thereaer, Luther recommended Muentzer for a pastorate in
Zwickau. ere Muentzer came to embrace a more apocalyptic and
spiritual vision. He became preoccupied with the Matthean parable
of the chaﬀ among the wheat, insisting that the time of purging was
upon them.

Breaking with Luther
e extent to which Muentzer was in uenced by the reform group
known as the “Zwickau prophets” is also debated. He professed
aﬃnity with their claims that true authority came not from the
Bible but rather directly from God to the faithful. Muentzer insisted
that those possessed by the Holy Spirit are capable of living
according to the gospel; therefore, the elect must live in “apostolic
poverty,” a point that led him to side with town miners and cloth
makers against the upper classes. He eventually lost his post as
pastor and was driven out of town.
In spring of 1521 Muentzer headed to Bohemia and joined the
ranks of innovators there. He wrote a manifesto in Prague,
proclaiming that “in place of that dear and holy warrior John Hus,
[I intend] to ll the resounding and versatile trumpets with the new
song of praise of the Holy Spirit.” Muentzer believed it was not only
time to separate the wheat from the chaﬀ, but for the wheat to
undergo suﬀering as the new age struggled to come into being.
During Muentzer’s stay in Prague, tensions increased in
Wittenberg over diﬀerent visions of reform. Shortly aer Luther
returned to Wittenberg to preach patience in the face of uprisings
by those he called “weak in faith,” Muentzer wrote to Philipp
Melanchthon, critiquing Luther’s measured approach. Separating
the wheat from the chaﬀ required decisive action rather than
patience and calm.
Appointed pastor of St. John’s Church in the rural community of
Allstedt, it did not take long for Muentzer to amass a following; the
peasants were intrigued by his passionate preaching and his
translation of the Mass into German. is worried Luther, who
tried to get Muentzer to come to Wittenberg and debate him in
private. Muentzer refused, insisting he would come only if there
would be public debate, but Luther would not agree to such terms.

Luther intensi ed his rhetoric, calling Muentzer “the Satan of
Allstedt.” For his part, Muentzer compared his dispute with Luther
to Christ’s quarrel with the scribes and Pharisees. Just as Christ
initiated the beginning of the true Church, Muentzer believed, so he
and other elect were called to restore it, and in so doing, battle with
those out to destroy Christ’s vineyard.
From Reformation to Revolution
Tensions heightened between Muentzer and his followers and local
oﬃcials and followers of Luther. In spring 1524 the Mallerbach
chapel burned to the ground. Scholars disagree about whether
Muentzer inspired this act or it was more an expression of the
anticlericalism of the day. Either way, responses from the princes
and other authorities convinced Muentzer that the princes—with
help from Luther—had forfeited their struggle in bringing the
Kingdom of God to earth, and that it was up to the common people
to do this work in their place. Due to increasing opposition from
the authorities, Muentzer ed Allstedt and headed to Muehlhausen.
ere Muentzer continued to preach his theocratic vision of
purging the chaﬀ. He oversaw the seizing of a monastery and
declared all the goods in common. Luther continued to chastise this
“revolutionary spirit” that refused to acknowledge the diﬀerence
between the earthly and heavenly kingdoms. For Muentzer,
however, the time of the eschatological harvest had come. at the
earthly realm is the site of God’s harvest was a message that
resonated with large numbers of peasants, and their enthusiasm
bolstered Muentzer’s convictions that revolutionary action against
corrupt rulers was the only path forward.

Statue of omas Muentzer.
In spring of 1525 things came to a head. e princes confronted
a large army of peasants and demanded “the false prophet,”
Muentzer, and the surrender of the townspeople. But Muentzer
continued to preach Christ’s imminent intervention on the side of
the righteous. e princes attacked, and thousands of peasants lost
their lives; Muentzer escaped but was captured, tortured, and killed
on May 27 by the authorities.
Muentzer’s Legacy
Lutheran Reformers maligned Muentzer for rejecting the proper
role of the princes and leading so many to slaughter. Cast as an
enemy of the Reformation, Muentzer initially faded into the
background. Centuries later, Marxists extolled Muentzer’s role as
leader of a bourgeois revolution against feudalism; in the 20th
century, East Germany put him on its ve mark note. e 500th
anniversary of his birth in 1989 brought renewed interest in his role
in the Reformation; scholars now characterize Muentzer as a
Reformer whose theological vision of reform led him gradually
toward revolution. Just as with Luther and the Reformation,
Muentzer’s legacy is mixed; nevertheless, it deserves attention if
comprehensive understanding of this period is the goal.
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MUHLENBERG, HEINRICH (HENRY) MELCHIOR
Lutheran laity and clergy were continually present in North
America from the Dutch settlement of what is now New York in the
early 17th century. By the mid-18th century, Lutheran
congregations could be found in settlements in Maine, New York,
New Jersey, Pennsylvania, Delaware, Maryland, Virginia, North
Carolina, South Carolina, and Georgia. e inhabitants of these
colonies were primarily German immigrants, but also included
those who had le the Netherlands, Sweden, and Switzerland for
the New World. Unlike in Europe, no Lutheran churches in
America were established by the state authorities. Pastors in
America could not appeal to the magistrate for support and had to
rely on the funds that were given by their congregants for their
maintenance. Given all the challenges of life on the colonial frontier,
it was diﬃcult for most early American Lutheran congregations to
acquire and maintain a properly trained pastor, let alone establish
meaningful relationships with other Lutheran churches. e same
factors also stimulated among the laity an attitude of independence
toward the authority of the clergy and the theological traditions of
received orthodoxy. It is because of his respected leadership in the
face of such challenges that Heinrich Melchior Muhlenberg has
long been celebrated as the “patriarch of the Lutheran Church in
America.” Over the course of his ministry in eastern Pennsylvania
from 1742 until his death in 1787, his most signi cant historical
contributions were building eﬀective ecclesiastical organizational

and administrative structures that enabled Lutheranism to
institutionally adjust to the social circumstances in America.
Early Life in Germany
Muhlenberg was born on September 6, 1711, in the town of
Einbeck, Lower Saxony (Hanover), the seventh of nine children. His
family belonged to the urban middle class. His father was an
artisan, a member of the town council, and a Lutheran deacon, who
had married the daughter of a military oﬃcer. From the age of
seven Muhlenberg received a foundational education at the town’s
Latin school. In 1723 he made his con rmation, aer the unusual
experience of having been catechized in the Augsburg Confession
by Valentin Benkhard, a Lutheran pastor who had formerly been
the provost of a Roman Catholic monastery. at same year,
Muhlenberg’s father died from a stroke, and his education was
consequently interrupted by his family’s need for him to contribute
to its nances. Over the next 10 years he continued to study on his
own while receiving supplemental instruction from local ministers
in mathematics, Latin, Greek, Hebrew, and French. In addition, he
displayed a strong aptitude for choral and organ music. In the
spring of 1733 he enrolled in the lyceum in the nearby town of
Zellerfeld, and aer two years of study he matriculated at the newly
founded Gottingen University, on March 19, 1735.
Muhlenberg’s student years in Gottingen were a personally
transformative period as he prepared for his future vocation. As he
later re ected in his journal, “e wounds of Christ healed my
wounds, the merits of his death gave me life. My thirst was
quenched by Christ, the source of living water. In that pleasant
college my weak faith was strengthened by what I heard in the
lectures on dogmatics, exegesis, ethics, and homiletics” (Helmuth
1788). Such changes in his religious life transpired while
Muhlenberg was boarding with the professor of theology Joachim

Oporin, whom he also served as an amanuensis. In 1736
Muhlenberg partnered with two other university students to give
lessons in literacy, numeracy, and theology to poor children; their
work eventually grew into a school with support from a local count.
e following year, in 1737, Muhlenberg began to preach in the
university church and to catechize the children of the congregation.
With the nancial patronage of several nobles, in May 1738
Muhlenberg moved from Gottingen to Halle. ere he continued
his academic training at the university and gained further ministry
experience by teaching in the well-known orphanage and school
that had been founded there by August Hermann Francke. A year
later, in July 1739, Muhlenberg received his rst call to ordained
ministry as the deacon of a Lutheran church in GroEhennersdorf, a
village near Herrnhut in Saxony, where he also served as the
director of an orphanage. He remained in this post for two years
until he accepted the call to pastor in Pennsylvania.
Pastoral Call to America
In 1733 three congregations of German Lutheran colonists in
eastern Pennsylvania sent representatives to make a request of
ecclesiastical authorities in Germany. On behalf of these
immigrants in America, they published appeals and implored
church oﬃcials for money to build churches and schools. ey also
asked for properly trained and quali ed pastors to be sent to the
German diaspora. eir churches in New Hanover (120 families),
Philadelphia (100 families), and New Providence (50 families)
lacked learned men who were able to properly exercise the ministry
of the word and sacraments, provide pastoral care and catechesis,
and organize education for the community’s children.
For years the call for a pastor to these communities was delayed.
is was partially due to reports of dubious nancial stewardship of
the donations that had been entrusted to the colonialists’

representatives and partially due to the strong disagreements
between the colonialists and German church oﬃcials over the terms
and conditions under which the former would promise to submit
themselves to the spiritual authority of the pastor and commit to
nancially maintain him and his family. e frustrated colonists
made overtures to the Moravian Brethren for a pastor. e prospect
of the Lutheran settlers turning away from their ancestral
confession greatly alarmed Gotthilf August Francke, a Lutheran
pastor and the director of the Pietist institutions at Halle. Finally, on
September 6, 1741, Francke encouraged Muhlenberg to accept this
pastoral call to Pennsylvania as a form of missionary service, which
the latter soon agreed to do. Nearly 15 months later, aer
concluding his aﬀairs in Germany and traveling via London and
South Carolina, on November 25, 1742, Muhlenberg arrived in New
Hannover, Pennsylvania (36 miles northwest of Philadelphia).
Organizing the Churches
Muhlenberg entered a chaotic situation, in which there were two
rival claimants to the pastorate of congregations to which he had
been ordained: Valentin Kra, a man who asserted, but could not
prove, that he had been ordained by the Lutheran consistory of
Darmstadt, and Count Niko-laus von Zinzendorf, the leader of the
Moravian Brethren. Muhlenberg succeeded in convincing his
congregants that the former’s claims were spurious, while the latter’s
decision to end his stay in America and return to Europe rendered
his contestation moot. However, beyond his congregations,
Muhlenberg continued to have diﬃcult relationships with
Moravians in Pennsylvania. In the spirit of their Christian
ecumenism and commitment to missions, the Moravians were
willing to provide pastors at no cost to Lutheran congregations with
vacancies. Such arrangements enabled the multiplying numbers of
German settlers in the environs around Philadelphia to receive

some form of pastoral care, but they also frequently generated
intrachurch quarrels that arose from the doctrinal diﬀerences
between those within the congregations who adhered to Moravian
theology and those who remained Lutheran in their doctrinal
convictions. In some instances, these grew into civil law disputes
over which party were the rightful owners of the church’s property.
Besides such diﬃculties with Moravians, other Lutheran settlers
joined churches that belonged to other denominations, while others
still ceased to aﬃliate themselves with any Christian body.
To redress the manifold problems that were caused by the lack
of pastors and to provide support and accountability to scattered
Lutheran churches, Muhlenberg led the pastors of 10 congregations
in the formation of a church council. It convened in Philadelphia on
August 26, 1748, and decades later became known as e
Evangelical Lutheran Minis-terium of North America. As the
members of this body decided to continue meeting on a regular
basis (at rst, they did not always meet annually), it slowly
developed into the rst Lutheran synod in America. Muhlenberg
assumed the role of superintendent, an overseer of pastors. Most
signi cantly, the members of the nascent synod agreed that for the
welfare of the Lutheran churches in America, it was neither prudent
nor practical to rely exclusively on European church leaders to
ordain clergy. ey asserted their own pastoral prerogative to do so.
ereby they established what had been up to this time lacking
among Lutherans in America: an American source of ecclesiastical
authority and discipline. e ministers who gathered in 1748
further helped to consolidate the various Lutheran congregations in
America into a cohesive ecclesiastical body by agreeing on a
uniform liturgy (1748), which had been prepared by Muh-lenberg.
e Ministerium standardized its church order by adopting a
written constitution in 1781 and published a hymnbook in 1786,
both of which had been draed under Muhlenberg’s direction.

Character and Legacy
Muhlenberg’s stature as a national Lutheran leader increased in
conjunction with his journeys to congregations in Georgia,
Maryland, New Jersey, New York, Pennsylvania, and South
Carolina. He made these trips to preach (doing so in German,
English, and Dutch) and to help mediate serious con icts that had
arisen within churches. While rmly committed to preserving the
Lutheran confessional tradition within the churches under his care,
Muhlenberg exhibited an irenic attitude toward Christians from
other theological backgrounds, cultivating friendships with the
pastors of local German Mennonite and Reformed congregations in
the Philadelphia area.
Muhlenberg was reticent to use his ecclesiastical authority to
intervene in civil matters. During the course of the American
Revolution, Muhlenberg led the Lutheran churches in Pennsylvania
in a policy of political neutrality. is decision was undoubtedly
personally diﬃcult for him for three reasons: the warning that the
church leaders in Halle had issued to the Lutheran clergy in
America to have nothing to do with the rebels; the personal appeal
that the Continental Congress made to him to support the patriot
cause; and the decisions that his two sons, Peter and Frederick,
made to support the rebellion as a military oﬃcer and a political
leader, respectively. Similarly, while declaring that all men were
equal before God and that enslaved Africans must be treated
humanely and be evangelized, Muhlenberg never publicly spoke in
favor of the abolition of slavery. Regarding the Protestant religious
enlightenment, he expressed strong reservations. His successor in
Philadelphia eulogized Muhlenberg in 1788 as one who “was no
friend of the modern deviations in theology; he believed in Christ’s
divinity [Gottheit] and atoning work, the divinity [Gottlich-keit] of
the Holy Scriptures, and unambiguously declared his opposition to
the rising deism” (Helmuth 1788).
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MUNSTER, THE KINGDOM OF
Martin Luther’s theological rejection of Rome profoundly disrupted
the social order. His ideas inspired thousands across Europe to
refashion their relationships with God, the Church, the world, and
each other. He brought the Word of God to the German people in
the vernacular, which prompted many to ask what the true
Christian life should look like. It was inevitable that other would-be
reformers would not share his social conservatism. Many “Radical”

Reformers sprang up and contended that Luther, Zwingli, and other
“magisterial” Reformers had not taken the Reformation nearly far
enough (Williams 2000). Dubbed Anabaptists and Spiritualists,
these Reformers rejected Luther’s support of the Constantinian
alliance between church and state. To them, secular authorities
should have nothing to do with the true Church of the elect. e
Anabaptists further claimed that believers must choose to join the
true Church and be baptized as adults; hence the Greek and
German pejorative terms for “rebaptizer,” respectively: Anabaptist
and Wiedertdufer.
e diversity of thought among the Anabaptists and Spiritualists
was enormous, and it is only with caution that scholars have de ned
distinct groups or types amid this theological uidity. e early
years of the Reformation were very much a spiritual “wild, wild
west,” with Radical Reformers like omas Muentzer appropriating
diﬀerent traditions of Christian thought, including German
mysticism, biblicism, Spiritualism, and millenarianism. is was
especially the case for one of the more eclectic Radical Reformers, a
German furrier and preacher named Melchior Hoﬀmann (Stayer
1991, 124).
Hoﬀmann became attracted to Luther’s Reformation in the early
1520s, but he ran afoul of Luther for advocating a Eucharistic
position akin to Zwingli’s memorialism. In 1529 Hoﬀmann
relocated to Strasbourg, a city teeming with Protestant and
Anabaptist Reformers. He joined the local Anabaptists and was
baptized. In 1530 Hoﬀmann began baptizing followers in East
Frisia, and his beliefs spread to the Netherlands from there (Stayer
1995, 267). Known by his followers as Elijah, Hoﬀmann prophesied
that Christ would return to Earth in 1533 with Strasbourg as the
New Jerusalem. Although not an advocate of violence himself, he
claimed that in order to prepare for this New Jerusalem, it would be
necessary for the elect to purge the ungodly from the city.

Near the end of 1533 there had been no Second Coming, and
Hoﬀmann was in a Strasbourg prison for his views. e leader of
the Melchiorites in the Netherlands, Jan Mat-thys, recalculated both
the time and place of Christ’s return. Matthys proclaimed that
Christ’s return would not happen at Strasbourg in 1533, but at the
city of Munster in Westphalia on Easter Sunday, April 5, 1534
(Stayer 1995, 269). Matthys was a baker by trade, but had le his
former life behind in order to baptize followers of Hoﬀmann in the
Dutch city of Haarlem. Matthys, who began calling himself Enoch,
ordained a former actor and tailor, Jan Bockelson van Leiden, as
one of his 12 apostles (Williams 2000, 542-543).
e city council of Munster was locked in a power struggle over
how far to take the Reformation, a struggle won by the proLutheran faction through the Treaty of Dulmen in February 1533
(Stayer 1991, 125). is was due in no small part to the work of the
Lutheran preacher Bernard Roth-mann, who had been agitating
against the Catholics and the prince-bishop of the city, Franz von
Waldeck, since the late 1520s. Rothmann helped the Lutherans take
control of the city council with the help of prominent council
member Bernard Knipperdolling. Rothmann himself began leaning
more heavily toward Anabaptism, and he coauthored a work against
infant baptism in November 1533 (Stayer 1995, 268). When Jan
Matthys declared Munster the New Jerusalem in January 1534,
Rothmann was rebaptized along with many of his followers. is
signaled the end of any chance for a peaceful reformation in
Munster, as imperial law forbade rebaptism upon pain of death.
In February 1534 Jan Matthys arrived in Munster. Under his
sway, the Anabaptists nally took control of the town council. As
Rothmann, Knipperdolling, and the “two Jans” (Matthys and
Bockelson) began welcoming Anabaptists to the city from
Westphalia and the Netherlands, most of the Lutherans le the city.
Munster was becoming an Anabaptist stronghold, as this apparently

“miraculous political success” began drawing even more emigrants
to the city (Stayer 1995, 268). eir leaders soon required that
everyone be baptized, as baptism would replace the civic oath as the
mark of citizenship within the city (Haude 2000, 12). e leaders
also declared that all property was to be held in common. e latter
claim was not recognized in practice, as Munster’s Anabaptist elite
maintained most of the power and property (Stayer 1995, 270).
is was too much for Franz von Waldeck, who besieged the
city. For Matthys, this was precisely what the ungodly would do, and
he and his followers were fully committed to meeting violence with
violence in order to defend their New Jerusalem. Matthys
prophesied that on Easter Sunday 1534 he would break through the
siege and bring God’s judgment upon the wicked. e princebishop’s forces promptly killed Matthys when he sallied forth from
the city with a small band of followers. With Jan Matthys dead, Jan
van Leiden took over as the leader of the Anabaptists upon the
authority of his own prophetic visions. He dissolved the town
council and replaced it with his own handpicked “Elders, or Judges
of the Tribes of Israel” (Williams 2000, 567). While most of the
residents of Munster suﬀered greatly under the eﬀects of the siege,
he had himself proclaimed the new King David, held lavish feasts
for his inner circle, and wore royal gowns and insignia that
“bespoke his claim to world dominion” (Haude 2000, 15). Against
popular outcry, Jan also instituted polygamy and took 16 wives, in
accordance with both the example of the Old Testament patriarchs
and the high ratio of women to men le in the city (Williams 2000,
568). As the siege continued, conditions inside the city degenerated
to the point that people were nearly starving to death (Stayer 1995,
270). Nevertheless, the man mocked by Catholics and Protestants as
the “Tailor King” retained a tenuous hold over the people in the city
for another 14 months.

Munster’s surprisingly stout defenses nally fell to Franz von
Waldeck’s forces on June 25, 1535. Bernard Rothmann may have
died during the ghting or escaped; his body was never found. As
for Bernard Knipperdolling and Jan van Leiden, they were
imprisoned along with another leader, Bernard Krechting. On
January 22, 1536, these three were brutally tortured with iron tongs
and their tongues were torn out. ey were burned at the stake and
their bones were placed in iron baskets that were hung from the
steeple of St. Lambert’s Church. City leaders displayed them for all
to see, a reminder of what would happen to those who sowed the
seeds of heresy, sedition, and anarchy. Although the bones of the
Anabaptists are long gone, the iron baskets still hang from St.
Lambert’s today, a macabre reminder of the violent excesses of the
Reformation period.
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MUSCULUS, WOLFGANG
Wolfgang Musculus (1497-1563) was a second-generation Reformer
who worked primarily in the cities of Strasbourg, Augsburg, and
Bern. Born Wolfgang Mauslein in Dieuze, his name was later
Latinized, in keeping with the custom of learned scholars and
humanists. He was thus sometimes identi ed as Wolfgangus
Musculus Dusanus, as he is credited in a number of his later
publications.
Dieuze was a small town in the Alsace region of what is today
eastern France. Aer an early humanistic education, in 1512
Musculus entered the nearby Benedictine monastery in Lixheim.
Here he encountered the teachings of Martin Luther and quickly
became an advocate for Luther’s views concerning salvation. For his
advocacy of such doctrines, Musculus was known as “the Lutheran
monk,” and it is noteworthy that Musculus remained in the
monastery for some time aer his aﬃrmation and promotion of
Luther’s teachings.
From Lixheim to Augsburg
Musculus le the Benedictine cloister in 1527. According to some
accounts his departure was occasioned by the opportunity to serve
as abbot. Musculus thought this was a temptation to a position of
authority that would keep him from delity to Reformation
teachings. In any case, his adherence to Luther’s general position
was increasingly diﬃcult and at odds with the Roman Catholic
Church, so Musculus le the monastery and traveled east to

Strasbourg, where he was married that same year to Marguerite
Barth, the niece of the new Lixheim prior. In Strasbourg he became
acquainted with the Reformers Martin Bucer (1491-1551) and
Wolfgang Capito (c. 1478-1541). Musculus served as a clerk to
Bucer, gained greater facility in the biblical languages, and engaged
in further theological training and study. He also served as a pastor
in the city and neighboring villages, and in 1531 Musculus was sent
to Augsburg to bolster the Reformed cause in that major
Reformation city.
From Augsburg to Bern
Augsburg was an independent imperial city and included factions
advocating Lutheran, Roman Catholic, and Reformed theological
traditions and ecclesiastical practice. Musculus was one of the
leading voices of the Reformed party and embarked on the
beginnings of a substantive and major publishing career. During his
time in Augsburg Musculus attended a colloquy in Wittenberg (the
Wittenberg Conference in 1536) and recorded his experiences in a
travel account. is included his negative attitude toward priestly
vestments worn by the Lutheran pastors. Musculus was also a
Reformed representative at Worms in 1540 and Regens-burg in
1541, the latter being a noteworthy but ultimately futile attempt to
reconcile Protestants and Roman Catholics on key soteriological
doctrines. During one controversy with Lutheran theologians in
Augsburg, Musculus accused them of holding fast to Eucharistic
views even more extreme than those of Luther himself. “Luther is
not our Christ!” came the reply.
Musculus remained in Augsburg until the imposition of the
Augsburg Interim in 1548, which did not allow room for his
Reformed convictions. Although he received interest from abroad
in large part because of his growing reputation as a biblical exegete,
Musculus and his family sojourned through Zurich before

eventually settling in Bern. Here Musculus occupied a position of
in uence as a professor of theology in a leading Swiss city until his
death in 1563.
Major Works
Wolfgang Musculus was a proli c theologian. He had musical talent
and composed numerous hymns and liturgical elements. He
authored numerous polemical and occasional treatises as well. But
his major works fall into three categories: patristic, exegetical, and
systematic.
Musculus’s earliest major works were new editions and
translations of works by major patristic gures, particularly Eastern
Church Fathers. ese began to appear during his time in
Augsburg, and from 1536 to 1556 Musculus was involved with the
publication of the works of gures including John Chrysostom,
Basic of Caesarea, Cyril of Alexandria, Gregory Nazianzus, and
Athanasius.
Musculus’s biblical commentaries were his most substantive
works in terms of their length, scope, and in uence. His
commentary on Matthew appeared in 1544, and he subsequently
published on the books of John, Psalms, Genesis, Romans, Isaiah, 1
and 2 Corinthians, Galatians, Ephesians, Philippians, Colossians, 1
and 2 essalonians, and 1 Timothy, which appeared posthumously.
Musculus’s exegetical work continued from his Augsburg period up
until his death. His exegetical method was fulsome. In his
commentary on Genesis, for instance, Musculus followed a fourfold
exegetical method, which elucidated a verbal reading in which
linguistic issues were considered (lectio), a close textual and
grammatical exposition of the text (expla-natio), a treatment of
major spiritual or doctrinal questions or issues arising from the text
(quaestio), and applications of the text (observatio). Musculus’s

commentaries were in uential throughout Europe in his time and
for centuries aer his death.
A nal type of Musculus’s work was his systematic writing,
comprised of his collection of common doctrinal topics or Loci
communes, rst published in 1560. e Loci communes, or
“Common Places,” were written to be a summary of doctrine arising
out of the more detailed and developed biblical commentaries. e
rst major theological Loci communes were written by Philipp
Melanchthon (1497-1560), Luther’s Wittenberg colleague, and the
genre quickly became a standard for early modern theologians.
Based on discussions arising from typical biblical texts, doctrinal
excurses or lengthy theological discussions would be organized into
a separate publication, which oen served as a basic theological
textbook. Musculus’s Loci communes comprised 69 separate topics,
ranging from the doctrine of God to the doctrine of the magistrate.
His Loci communes are noteworthy in part because they contain
what is perhaps the rst Reformed treatment of the doctrine of the
covenant (De foedere ac testament Dei) as a separate and distinct
topic.
eological Development and Legacy
Although Musculus, like so many early Reformers, was in uenced
by Luther and convinced by Luther’s basic arguments about the
defects of the Roman Catholic Church, he was formed by the
Strasbourg approach to reform, which emphasized moderation and
tolerance where possible and sought to reconcile and nd
compromise among various Protestant traditions. rough his time
in Augsburg, Mus-culus became increasingly convinced that
reconciliation with Lutherans was unlikely and perhaps even
undesirable. As his own thought developed and he came to Bern,
Muscu-lus became more closely associated with the views
associated with Huldrych Zwingli (1484-1531) and Zurich.

Musculus was a leading advocate, for example, of the so-called
Eras-tian view of the relationship between the ecclesiastical and
civil authorities, which gave a primary role to the latter and was
essentially in agreement with the approach of the major Zurich
Reformers, Zwingli and Heinrich Bullinger (1504-1575).
rough his writing, particularly his biblical commentaries and
his Loci communes, and as the leading theologian of the major
Reformed city of Bern, Musculus exercised signi cant in uence on
the theological development of the Reformed tradition during his
own time and in later generations.
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MUSIC, THEOLOGY OF
Martin Luther was astounded by music and loved it. ough
certainly related to what he thought about it, Luther’s theology of
music, however, was not a matter of liking. It was much more
profound than that, with a number of interrelated parts.
Luther said that music is a gi of God. is is no small thing. As
Miikka Anttila notes in Luther’s eology of Music (2013), the key to

Luther’s theology generally is gi, with God de ned as giver. Music
as God’s gi is Luther’s most common comment about music.
is gi of music is next to theology. e medieval university
was organized into the trivium of grammar, logic, and rhetoric and
the quadrivium of arithmetic, geometry, astronomy, and music.
Aer that one was prepared to study theology. Luther could be
understood therefore to mean that music as a discipline of study is
next to theology as a discipline of study.
He may well have had that in mind, but he said something
much more profound, that music, next to the Word of God,
deserves the highest praise. Oskar Soehngen (1963) explained what
Luther intended: that the unique gi of music comes from the
miraculous realm of things we hear. Luther was not simply fond of
music. He thought that music has a theological reason for being and
is unique in that it can carry words which, wonder of wonders,
carry the Word of God.
is perspective does not deny Pythagorean musica spec-ulativa,
but it does not highlight it or begin with it. Music as the experience
of sound is highlighted. Sound as a re ection of the music of the
spheres derived from the numerical laws of the universe is not
primary. Nor is music as a resemblance to math or to universal
relationships the starting point that leads to what we hear. If there is
such a progression, it is reversed. Music as elemental sounding form
is of critical importance in its own right, and it is the starting point.
eological Considerations
Several aspects of Luther’s thought can be isolated to clarify further
how this theological position lays out. First, music as a gi of God’s
good creation is not as simple as it might seem, and it has
implications. ough Luther was overwhelmed by God’s incredible
gi of music, which he could not nd words to describe, and
though music is indeed a creation of God and not of humanity,

music is nonetheless not to be le in its “natural” state. On the
contrary, it leads human beings to add learning to it and then to
cra its raw material into artistic forms. e result corrects,
develops, and re nes natural music. e artistic form of music
makes it possible to taste more fully the wonder of music and to
perceive God’s perfect wisdom in this gi, though it nally lies
beyond all human comprehension.
is incomprehensible gi of nature and art, like all of God’s
gis, can be prostituted by perverted minds with erotic rantings,
but that does not lessen the gi. Such perversions are to be
shunned, but the weight for Luther never fell on the perversions.
e weight for him always fell on the gi and its goodness. John
Calvin, who also said positive things about music, dwelled more on
warnings against the perversions. Calvin also diﬀered from Luther
in that though he too regarded music as God’s gi, he nonetheless
located that gi behind music as an invention of human beings.
Calvin was led to strictures, while Luther was led to cra and its
freedom.
Second, music’s relation to the Word of God is not as simple as
it might seem. Luther said that God has the gospel preached
through music. is has a rich and varied meaning. It almost seems
as if Luther saw music in its own right as a parallel to preaching: it is
the instrument for the proper work of the Holy Spirit, through
whom the inclination to virtue was instilled in the prophets, and it
casts out Satan. But the weight falls on its association with the Word
and the words that carry the Word, which, said Luther, is why we
have so many hymns and psalms in which texts and their meanings
allied to music move the listener’s soul. Luther thought that music
helps us understand the text better. He found this to be especially
true in compositions by ne composers like Josquin, whom he
especially admired, and he also thought it was true when people
engage with spirit in the singing.

ird, the proclamatory character of music does not deny
music’s connection with praise. Luther joined praise and
proclamation together. He said that the gi of language combined
with the gi of song was given to human beings to praise God and
to proclaim the Word of God. ere is a circle of praise and
proclamation here. ey ride together on the sounding form of
music. Exegetical and proclama-tory activity are linked on this
circuit of sound. To praise is to proclaim, and to proclaim is to
praise.
Fourth, Luther found that what God has done in Christ will not
allow people to be silent. God cheers the people’s hearts and minds,
redeeming them from sin and death, so that once they know and
believe this, they cannot be quiet about it. ey have to sing, eagerly
and willingly. Miikka Anttila (2013) regards this pleasure and
delight of music as a central—perhaps the central—facet of Luther’s
theology of music. is is directly related to Luther’s emphasis on
Christ the Victor. In Christ God has won the victory. ose who
know this are compelled to sing about it. Music is the way the
Christian community celebrates the victory Christ has won.
is celebration is especially obvious in the hymns Luther
wrote, in which the call is given to sing—like “Nun freut euch,
lieben Christen g’mein” (“Dear Christians, One and All, Rejoice”)
and “Christ lag in Todes Banden” (“Christ Lay in the Bonds of
Death”)—and the reason for the song as in “Ein feste Burg ist unser
Gott” (“A Mighty Fortress Is Our God”). Bold, vigorous rejoicing
tells the story of God’s victory and of human deliverance. e battle
won in Christ leads to jubilant song.
Luther expressed this not only in words, but in the tunes he
wrote, like “Ein feste Burg ist unser Gott.” As Eva Grew (1938) has
noted, Luther’s tunes are not so, clingy, sentimental, or even
re ective. ey express bold and con dent rejoicing. at does not
stop prayer or the cry of deep despair from being sung as in “Aus

Tiefer Not” for Psalm 130, but it does mean that even a cry out of
such depths is bold and happens within the context of a community
that knows that a gracious God has won the battle on its behalf.
Fih, Carl Schalk (1988) enumerates elements that, taken
together, might be called Luther’s ecclesiology of music. Schalk
notes that Luther strongly connected music to the liturgy and the
Church’s song understood as the song of royal priests. He also notes
Luther’s sense of music as a sign of continuity with the whole
Church. ese aspects of Luther’s thought form a cluster that points
to Luther’s ecclesiology of music.
Except for works righteousness (as in the canon of the Mass),
Luther kept the whole communion liturgy with chant in Latin and
metrical forms in German. Both the Latin Formula Missae of 1523
and the German Deutsche Messe of 1526 were sung services.
Lessons, prayers, the ordinary, and the propers of the Mass in their
Gregorian and German hymnic versions, plus new congregational
hymns and choral polyphonic settings, were all sung. Prayer oﬃces
were also sung. As Schalk points out, this was the Church at song in
confession and proclamation, singing to the world the Good News
of God in Christ. e Church, symbolized by its song, was not seen
as narrow, limited, exclusively provincial, or self-suﬃcient. It stood
in solidarity and continuity with the whole Church Catholic. To
miss this Catholic ecclesiology of music is to misunderstand Luther.
He was both Evangelical and Catholic, leading to the nest
congregational and choral musical cra for the glory of God and
the good of the neighbor.
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MUSICAL SENSIBILITY IN LUTHER’S LITURGICAL REFORMS
In the rst part of his treatise Against the Heavenly Prophets in the
Matter of Images and Sacraments (1525), Luther commented on his
hesitations to hold mass in German. It is well known that Luther
wanted to have services held in German, but although others had
already started to do so, Luther was not yet ready. He wrote that he
was happy that masses were being held in German (Luther 1958,
141), but at the same time he polemicized against those to whom he
referred ironically (also in the title of the treatise) as “heavenly
prophets.” ese were fellow Protestants who, in Luther’s view, had
transformed the freedom of the newfound gospel into a new law,
destroying images in churches, claiming that a German service was
a religious necessity. For Luther, the freedom of the gospel entailed
not making absolute demands out of what he considered to be
human ideas and wishes, and further, respecting the feelings of
fellow Christians. In the context of the German church services, he
continued to state that he would like to hold mass in German and
that he was working on it. But he continued to claim that it should
have “a true German character” (Luther 1958, 141). He accepted
that one simply translates the Latin text and retains the melody (i.e.,
the plainchant for the Latin text) even though it does not sound

good. In stating this, he was clearly referring to the manner in
which, for instance, omas Muentzer held German mass (Leaver
2007, 62-63).
Luther then explained why he did not think that keeping the
“Latin” melodies and translating the text was a good way of making
a German mass. In his view, both the text, the music, and the
performance of the song “ought to grow out of the true mother
tongue.” Otherwise, Luther added polemically, it is just an imitation
“in the manner of apes” (Luther 1958, 141).
When it comes to language, Luther’s sensibility is well known.
Luther virtually created the modern German written language
through his Bible translations. Many commentators have also noted
Luther’s interest in music and his high appreciation of music, even
theologically. Indeed, Luther explicitly expressed his theological
appreciation of music in numerous statements in prefaces to
collections of hymns as well as in many of his table talks (Leaver
2007, 65-103). e short cited paragraph in the rst part of Against
the Heavenly Prophets in the Matter of Images and Sacraments
provides a fragmentary insight into Luther’s esthetic sensibility.
Even though it is not immediately clear what Luther meant when he
demanded music grow out of the true mother tongue, the statement
at least makes it possible to understand that there was also a certain
esthetic sensibility at play behind Luther’s liturgical reforms,
seemingly in order for Luther to perceive the liturgy as authentic,
not “an imitation.”
Luther’s collaboration with Johann Walter and Conrad Rupsch
on the German mass and in order to shape the German hymn was
partly the result of his musical sensibility. is provided his German
mass and the German Lutheran hymn with a distinct character,
although song in the vernacular was not at all a new thing in the
16th century. Indeed, vernacular religious singing in the Latin
Roman Church had been found for centuries, as shown, for

example, by the song “Christ ist erstanden” (“Christ Is
Resurrected”), known since the 12th century, of which Luther also
made “improved” versions (Jenny 1985, 7, 194-197, 285-286). One
of these versions, “Christ lag in Todes Banden” (“Christ Lay in the
Bonds of Death”) was equally based on the medieval Latin sequence
“Victimae paschali laudes” (“Praises of the Paschal Victim”).
Luther and his collaborators gave the German hymn a clear and
recognizable shape, textually, musically, and in the internal
relationship between words and music. Over the following
centuries, this led to a notion of “the Lutheran hymn,” recognizable
in Lutheran church services in spite of stylistic changes over time,
but also received as a recognizable musical element in classical
music beyond liturgical ceremonies (see entry “Lutheran Chorale in
Classical Music, e”).
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MUSICOLOGY AND HYMNOLOGY, SURVEY OF THE EARLY
AND MEDIEVAL CHURCH

Writing a survey of the musical traditions of the Christian Church
involves certain diﬃculties. First, contemporary Western
understandings of music and the roles it plays in society may be
quite diﬀerent than those of two millennia ago in a diﬀerent cultural
context. Second, the retrievable data that allow us to reconstruct
ancient musical cultures vary in amount and information.
Nongraphic sources include (1) instruments recovered from
archaeological digs, some of which (like wind or percussion
instruments) may allow us to reconstruct the pitches used; (2)
visual representations of music-making, some of which (like
Egyptian tomb paintings or freschi in Pompeii) allow us to identify
the social settings in which music-making took place; (3) acoustic
environments in which present music-making takes place, which
may indicate how sound was distributed in such spaces; and (4) the
“traditional” music of various ethnic groups, recorded or in
performance, although one must always be cautious in determining
how faithfully a present-day performance manifests the musicmaking of antiquity. Graphic sources include (1) texts of sung
music; (2) texts and notation of sung music; (3) performance
notation of instrumental music; (4) writing about music, whether
descriptive or prescriptive; and (5) incidental remarks about musicmaking. ird, emerging Christianity adopted, adapted, or rejected
the musical practices of surrounding cultures. It is therefore diﬃcult
to judge whether a certain practice (e.g., singing without
instrumental accompaniment) applies to the entire Christian
movement or to particular musical cultures within it. Fourth, the
languages from which sung texts for Christian worship arise
represent the cultural complexity of Christianity, with texts from
Semitic languages, Egyptian, Greek, and Latin forming some central
streams. A complete treatment of the Church’s music-making would
need to trace the development of each stream through the centuries,
but this entry concentrates primarily on Western Christianity and

its Latin heritage. Finally, although this survey begins by exploring
musical elements to be gleaned from the New Testament, these
practices should be contextualized in the light of established Jewish
(temple, synagogue, domestic) and gentile (temple, theater,
education, entertainment [e.g., symposium]) music-making.
Christian Music through 313
e 27 documents that comprise the New Testament oﬀer both
Greek texts for singing and some prescriptions on how these texts
are to be performed, yet not one of these texts is notated. Following
Foley’s categorization of “emerging Christian song,” this is evidence
for (1) short praise formulae (c. 20 doxologies, 7 eulogies, and 6
thanks-formulae); (2)fragments and acclamations (multiple
occurrences of three Hebrew words and phrases [amen, halleluia,
hosanna] and two Aramaic words and phrases [marana tha, abba]);
(3)infancy canticles (the Canticle of Mary/Magni cat [Luke 1:4655], the Canticle of Zechariah/Benedictus [Luke 1:67-79], the
Canticle of the Angels/Gloria in excelsis [Luke 2:14], and the
Canticle of Simeon/Nunc dimittis [Luke 2:2932]); (4) God hymns
(e.g., Eph. 1:3-14; 1 Pet. 1:3-5; 2 Cor. 1:3-4; Rom. 11:33-36; 1 Tim.
6:15-16; Rev. 15:3-4); and (5) Christ hymns (e.g., Phil. 2:6-11, 1
Tim. 3:16; Heb. 1:3; 1 Pet. 2:21-24; Col. 1:15-20, etc.). In addition
there is evidence that Christians in the New Testament era
continued to pray the Psalms (though their role as sung prayer may
have ceded to their use as prophecy); cantillate readings from the
epistles, gospels, history, and apocalyptic works that eventually
became the New Testament; and grace their meals with table
blessings (cf. Didache 9-10).
In the second and third centuries CE, as Christianity gradually
distinguished itself from Judaism, Christian musical forms
developed, grounded in Judaism but incorporating elements from
the wider Greco-Roman culture. Psalms continued to be

appropriated. A new genre of “hym-nodic psalmody” arose, works
of “poetical prose” exhibiting uneven meter and stress, imitating
patterns found in the psalms. Examples of hymnodic psalmody
include the 42 Odes of Solomon (extant in both Syriac and Greek)
and various passages in the Acts of John, Acts of omas, the works
of Ignatius of Antioch, and the Homily on the Passion of Melito of
Sardis. Perhaps most characteristic of this genre would be the
“Evening Hymn of the Greeks,” the Phos Hilaron. “Metrical
hymnody” arose as yet another genre with Clement of Alexandria’s
hymn to Christ, “Bridle of Untamed Colts,” in which the author
employed a model not taken from psalms and canticles but from
classical Greek forms. e Oxyrhynchus Hymn (Papyrus 1786 from
the Bahnasa, Egypt, archaeological site) provides us with the only
notated Christian hymn prior to the medieval period, a hymn to the
Trinity whose text is in Greek adorned with classical Greek vocal
notation. Because of its unique character, it is diﬃcult to determine
to what extent this hymn represents Christian music at this stage of
its development.
Christian Music in Late Antiquity (Fourth-Seventh Centuries)
e fourth century witnessed a major transformation of the status
of Christians in the Roman Empire. Constantine’s Edict of Milan,
issued in 313, gave Christianity a legal status in the empire. Less
than a century later (380), eodosius I established Christianity as
the Roman state religion. Christians were now free to publicly
witness to their faith and quickly moved from primarily domestic
settings for worship
(“house-churches”) to repurpose or build architectural sites for
their worship. As the Roman Empire increasingly divided among
the Latin-speaking West, the Greek-speaking East, and the variety
of individual languages on or beyond the periphery, Christianity in

its worship, organization, and polity likewise began to diﬀerentiate
itself according to region and language.
e Syriac-speaking tradition produced hymnographers writing
in a Semitic language. Drawing on early Rabbinic Judaism, Greek
science and philosophy, and the mystery symbolism of a
Mesopotamian/Persian character, Ephrem the Syrian (d. 373 CE)
created lyric hymns called madrase, employing over 50 metrical
schemes. Usually each madrasa had a refrain repeated aer each
stanza, probably for sung congregational participation. It is possible
that all-female choirs, accompanied by a lyre, sang these
compositions of Ephrem. is tradition continued to bear fruit in
the works of Narsai (c. 399-502) (mostly in verse homilies called
memre), Jacob of Serugh (c. 451-521), and Simon the Potter (d.
514).
e Greek-speaking tradition also produced hymnogra-phers
creating new forms of prosody. In the h century, Auxentius of
Bithynia (c. 400-473) wrote a number of troparia (poetic prayers
inserted aer verses of a psalm) for the pilgrims who came to visit
him on Mount Oxia to chant with him. A lengthy troparion entitled
“O monogenes huios” (“O Only-Begotten Son”) paraphrasing the
Nicene Creed was ascribed to Emperor Justinian. Romanos the
Melodist (c. 490-c. 556) is credited with constructing the next
distinctive hymn-form for the Byzantine church, the kontakion,
consisting of from 18 to 30 stanzas of from three to thirteen lines
apiece, all composed on the pattern of a model stanza, called the
hirmus. Each of the single stanzas comprising a kontakion is called a
troparion, except for the rst stanza, which is referred to as the
prooimion or kouk-oulion. Finally, toward the end of the seventh
century such famed hymnographers as Andrew of Crete (c. 660-c.
740), John of Damascus (c. 675-c. 748), and his brother, Kosmas of
Jerusalem (d. c. 773/794), introduced yet another hymnic form to
the Greek-speaking tradition, the kanon. is form adorned the

Byzantine morning oﬃce (“Orthros”) and consisted in its extended
form of nine odai corresponding to the nine scripture canticles
assigned to the morning oﬃce, each of which originally consisted of
six to nine troparia.
e Latin-speaking tradition of hymn-writing begins with three
surviving fragments from a Liber hymnorum created by Hilary of
Poitiers (c. 310-c. 367), but Ambrose of Milan (c. 334-397) is the
true progenitor of the Latin hymn tradition. e in uence of the
form he created was so strong that later hymns comprising eight
stanzas of four lines of iambic dimeter each became known as
“Ambrosiani.” Many of the texts in Prudentius’s (348-410) Liber
Cathemerinon (hymns for daily use) and his Liber Peristephanon
(hymns praising the martyrs of Hispania) employed Ambrosian
iambic dimeter, although they were probably intended for private
recitation rather than communal liturgical singing because of their
length and literary quality. Just as Ambrose’s hymns became part of
the Ambrosian (Milanese) rite, so segments of Prudentius’s hymns
became part of the Mozara-bic (Old Spanish) rite. In addition to his
lengthy Carmen Paschale commemorating the mirabilia Dei
recounted in the Old Testament and the wonders wrought by Christ
from his conception to the Resurrection, two hymn texts by Coelius
Sedulius ( . 400-450) survive, including an abecedarian hymn of 23
quatrains in iambic dimeter, from which two Roman rite hymns
were constructed: “A solis ortus cardine” for Christmas and “Hostis
Herodes impie” for Epiphany. e Latin hymnody of late antiquity
comes to a climax in the work of Venantius Fortunatus (c. 530-c.
600/609), a poet at the Merovingian court and eventually bishop of
Poitiers, who explored new metrical patterns in three quite
in uential hymns: “Pange lingua gloriosi proelium certami-nis,”
written in the meter (trochaic tetrameter catalectic) by which
Roman armies celebrated their triumphs in song and which served
as the inspiration for omas Aquinas’s “Pange lingua gloriosi

corporis mysterium”; “Vexilla Regis prodeunt,” marking the transfer
of a relic of the true cross from Byzantine Emperor Justin II to the
monastery founded by Queen Radegund of the Franks in Poitiers c.
567 and given an infernal paraphrase by Dante in his Divine
Comedy; and “Crux benedicta nitet,” written in elegiac couplets of
dactylic hexameter and pentameter, probably to appeal to the more
learned.
Western Christian Music in the Early Medieval Period (SeventhEleventh Centuries)
Anthologies of mostly anonymous hymn texts created in response
to the “Rule” of St. Benedict’s prescriptions regarding the texts to be
sung by monastic communities at the daily oﬃce open our
consideration of Latin hymnody in the early Middle Ages. Scholars
have distinguished two versions of the “Old Hymnal.” e rst
consisted of 15 hymns (one for each of the eight canonical hours
found in the “Rule”; one each for the feasts of Christmas, Epiphany,
and Easter; and the remainder in honor of saints and martyrs).
Caesarius of Arles and his successor, Aurelius, especially promoted
this hymnic collection in their promotion of Benedictine monasticism. A later version of the Old Hymnal with alternatives
proposed for each canonical hour appears in six manuscripts of the
eighth and ninth centuries, intended for use in both France and
Germany. In the course of the ninth and 10th centuries, both
versions of the Old Hymnal ceased to be employed outside of
Milan, giving way to the “New Hymnal,” which appeared in
England at Durham in the mid-10th century.
e seventh-century Antiphonary of Bangor and the 11thcentury Liber hymnorum bear witness to the extraordinary
fecundity of Irish hymnographers. e transition from quantitative
to accentual verse is clearly in evidence in Irish hymns, which revel
in alliteration and assonance and begin to exhibit end rhyme as a

regular feature. Anglo-Saxon hym-nographers, deeply in uenced by
Irish innovations in hymn writing, include iEthelwald, Venerable
Bede (c. 673-735), and Alcuin of York (c. 740-804).
e so-called Carolingian renaissance of the late eighth and
ninth centuries under Charlemagne and Louis the Pious had a
profound in uence on the development of medieval church music.
Monastic scriptoria devoted themselves to writing and copying
treatises on music theory (e.g., the Musica enchiriadis). New
attempts at musical notation appeared at Metz c. 800 in the form of
neumes placed above text in campo aperto (without staﬀ lines). In
conformity with the revival of classical learning, members of the
Carolingian and Ottonian courts such as Paul the Deacon, Paulinus
of Aquileaia, eodulf of Orleans, Hrabanus Maurus, Walah-frid
Strabo, and Gottschalk of Fulda began to write hymnody in a
variety of classical meters, a clear example of which appears in
eodulf ’s “Gloria, laus, et honor,” a processional hymn for Palm
Sunday.
e Benedictine monastery of St. Gall served as the site for
further signi cant developments of hymn forms employing a
confusing set of appellations, most notably the tropus (a gloss on the
assigned introit, gradual, oﬀertory, or communion chants for
Roman rite Eucharist that gradually developed assonance and
rhyme) and the prosa or sequentia (terms for couplet-based
compositions meditating on some aspect of the assigned liturgy of
the Word). Notker Balbulus of St. Gall (c. 840-912) is credited with
writing a series of sequentiae in his Liber hymnorum. ese poems
oen began or concluded with a single line, with the rest of the text
divided into (nonrhyming) couplets. Characteristic would be the
sequence for Easter Day, “Victimae paschali laudes,” ascribed to
Wip(p)o of Burgundy (c. 995-c. 1048) as author in the 11th century
and various works by Hermannus Con-tractus of Reichenau (10131054).

Western Christian Music in the Later Medieval Period (12th-15th
Centuries)
Composition of tropes and sequences arising from cathedral
schools and eventually universities in addition to monasteries
continued in the later medieval period. Peter Abelard (1079-1142)
authored a Hymnarius Paracliten-sis, comprising 29 hymns for the
liturgy of the hours, 47 hymns to celebrate the major feasts of the
church year, and 52 hymns in honor of saints, written for the
oratory of the Paraclete presided over by his beloved Heloise. “O
quanta qualia sunt illa sabbata” may be the most famous of
Abelard’s hymns, demonstrating new accentual meter and couplets
concluding with end rhymes. Adam of St. Victor (d. 1146),
Alexander Neckham (1157-1217), and Philip the Chancellor (d.
1236/1237) also contributed to the development of the sequence
form, enriching its content with elaborate symbolism and a focus
on the Blessed Virgin Mary. e “Golden Sequence,” “Veni sancte
Spiritus,” adorned the celebrations of Pentecost.
Mendicant orders provided the high point of medieval Latin
hymn production in the 13th century. omas Aquinas (12251274), a Dominican, composed an oﬃce for the feast of Corpus
Christi at the behest of Pope Urban IV, including the sequence,
“Lauda, Sion, Salvatorem,” and two hymns for lauds and vespers,
“Verbum supernum prodiens” and “Pange linqua gloriosi corporis
mysterium,” of extraordinary theological acumen and literary value.
In contrast to the “objective” philosophic hymnody of the
Dominicans, Franciscans produced “subjective” personal hymn
texts, frequently focused on Christ’s suﬀering and that of His
mother. e majestic Last Judgment sequence, “Dies irae,” ascribed
to omas of Celano, became part of the Requiem Mass; omas
Aquinas’s theological peer, Bonaventure, composed an oﬃce of the
Holy Cross, demonstrating the subjective character of Franciscan

hymnody; and Jacopone da Todi furthered this Franciscan
characteristic with the “Stabat mater” ascribed to him.
Luther as Hymnographer
A critical yet appreciative recipient of the Western hymno-graphic
tradition, Luther regarded hymns in German as a trustworthy
means of awakening, teaching, and developing faith. His texts
include scriptural paraphrases, characteristic of the earliest period
of Christian music (e.g., Psalms
12, 14, 46, 67, 124, 128, 130; Isa. 6; Luke 2:8-14; Rev. 12;
and the Nunc dimittis); translations of late antique hymns (e.g.,
“Veni redemptor gentium,” “A solis ortus cardine,” “O lux beata
Trinitas,” “Media vita in morte sumus”); adaptations of late
medieval sequences (e.g., “Victimae paschali laudes,” “Veni, creator
spiritus,” “Veni, sancte spiritus”); hymns based on liturgical texts
such as the Creed, Lord’s Prayer, and Agnus Dei; and Christmas and
Pentecost hymns derived from medieval “leise,” macaronic hymns
mixing Latin and vernacular texts stemming from the late medieval
period. In addition to writing some of his own hymn tunes, Luther
(in collaboration with Johann Walter) adapted some of the chant
melodies from his underlying texts, most notably for “Nun komm,
der Heiden Heiland,” “Christum wir sollen loben schon,” “Wir
glauben all an einen Gott,” “Christe, du Lamm Gottes,” and “Jesus
Christus, unser Hei-land der von uns den Gotteszorn wandt.”
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MYSTICAL UNION
Within historic Lutheran tradition, “mystical union” (unio mystica)
refers to the union between Christ and the believer that results from
faith. is union is genuinely substantial and is received by believers
as a result of the operation of the risen Christ in the Word and
sacrament ministry of the Church. Although Luther and later
Scholastic orthodoxy represent a single trajectory for the
development of the doctrine, there have been a number of
con icting interpretations of it. A particular signi cant ashpoint
in this debate has been the relationship of mystical union to the
central article of justi cation.
Luther on Mystical Union
Within the Lutheran tradition the concept of mystical union
originated in the writings of the Reformer Martin Luther (14831546). Although it is diﬃcult to nd the term “mystical union” in
Luther’s writing, the concept is nevertheless very rmly present in
his early reformational writings. A deep engagement with many
German mystical writings (notably eologia Deutsch), as well as
the works of Bernard of Clairvaux throughout the 1510s, very well
may account for Luther’s interest in conceptualizing the relationship
between Christ and believers as one of union.

Among Luther’s earliest writings to employ the concept of
mystical union, On the Freedom of a Christian (1520) stands out as
one of the most comprehensive. In this work, Luther conceptualized
the relationship between Christ and believers as an exchange of
realities (“happy exchange,” commercium admirabile, der frohliche
Wechsel) mediated through faith. e language of exchange
employed by Luther was both forensic-judicial and mysticalsubstantial. e chief image that Luther employed to analogize the
salvi c exchange was that of the marriage of a bride and groom. e
bride and groom bring various goods with them into the marriage,
which they exchange. Christ as the groom of the soul brings life and
righteousness, whereas the bride transfers to him her dowry of sin
and death. e result of the exchange is the justi cation and
sancti cation of the believing sinner.
Luther’s image of Christ as the groom of the individual soul is
particularly signi cant in light of the previous use of the bridalmystical motif in ancient and medieval Christian thought. In the
early Church, Christ was viewed as the groom, with the corporate
body of the Church as the bride. Nevertheless, a shi occurred in
the writings of Bernard of Clairvaux in the 12th century. In his
sermons on the Song of Songs, Bernard began to conceptualize the
bridal relationship as one of the individual believer as bride to
Christ as the groom. Luther appears to have picked up on this new
twist on the bridal-mystical tradition, while at the same time
adapting it to his own purposes.
In spite of this parallel, there remains a series of extremely
signi cant contrasts between Bernard’s and Luther’s approaches.
Whereas Bernard saw the dowry that the bride brings to the
mystical marriage as grace-wrought virtue, Luther saw it as sin and
death. Similarly, whereas for Bernard the medium of union between
Christ and the soul was the virtue of love, for Luther it was the
trusting passivity of faith.

Luther continued to promote his soteriology through the
imagery of union and exchange in his large Galatians commentary
(1531/1535). In this late commentary, Luther described the
cruci xion as uni cation between the whole of humanity and the
Messiah’s divine-human person. In dying on the cross, Jesus became
“the person of all men” (Luther 1963, 281). Because Christ
identi ed with the corporate identity and sin of the whole of
humanity, He suﬀered the execution of divine judgment that sin
merits, thereby rendering satisfaction to the Father.
In discussing justi cation and sancti cation, the solidarity of
Christ with human sin becomes the natural corollary of the
uni cation of Christ and the believer through faith in the gospel.
Although Luther repeatedly asserted that justi cation is the forensic
imputation of Christ’s righteousness to the sinner, he nevertheless
also saw forensic justi cation as the means whereby the believing
sinner is subsequently mystically uni ed with the person of the
risen Christ. Indeed, the believer is substantially united with Christ
and becomes a single subject with Him.
Debates on Mystical Union in the Second Generation of
Lutheranism
In the 1550s a debate regarding mystical union and its relationship
to justi cation broke out in Lutheran circles. is con ict is oen
called the Osianderian Controversy. e debate was provoked by
the writings of the former Nuremberg pastor Andreas Osiander
(1498-1552). Osiander was particularly critical of the late
Melanchthon’s advocacy of a view of justi cation as a purely
forensic act. He argued that the death of Christ according to His
humanity only negatively canceled guilt and did not bestow a
positive status of righteousness before God. Hence, Christ’s
humanity was only righteous according to “human righteousness”
and not “divine righteousness.” Divine righteousness seems to have

been in Osiander’s mind a quality uniquely characteristic of God.
erefore, sinners were only righteous before God if their guilt was
canceled and they were indwelt by Christ’s divine nature, which
contained the quality of divine righteousness.
Although they disagreed on much, both the Philippists and
Gnesio-Lutherans were uni ed in their criticism of Osiander. ey
agreed that Christ’s total human-divine person and work
forensically reconciled sinners to God. Leading the charge was one
of the unoﬃcial leaders of the Gnesio-Lutherans, Matthias Flacius,
who argued that as a uni ed divine-human person Christ possessed
both “active” and “passive” righteousness. “Active” righteousness
meant Christ’s willingness to obey the law of God, whereas “passive”
righteousness was His willingness to be imputed with the guilt of
human sin and be judged for it on the cross. In justi cation, both
active and passive righteousness was imputed to the believing
sinner. Beyond this, all followers of the Wittenberg reformation
agreed that mystical union and sancti cation occurred subsequent
to justi cation. God’s imputation of Christ’s righteousness to
sinners was the basis of salvation, not mystical union itself.
Ultimately, Flacius’s position was aﬃrmed in the third article of
the Formula of Concord (1577). Martin Chemnitz and the other
Concordists aﬃrmed that it was the total reality of Christ’s person
and work that saved sinners. Such righteousness was forensically
imputed to them and received through faith. Subsequently to this
event, God sancti es believers and mystically dwells within them.
Nevertheless, one’s status as justi ed before God does not depend
on such mystical indwelling or spiritual renewal.
Teaching on Mystical Union in Subsequent Lutheran eology
Lutheran Scholasticism maintained the trajectory established by
Luther, Flacius, and the Formula of Concord. e most signi cant
development of this era was the elaboration of an ordo salutis.

Although there were certain diﬀerences in how the Lutheran
Scholastics ordered their account of the ordo salutis, like the
Formula of Concord they generally understood mystical union as
being subsequent to justi cation. Likewise, the German and
American Repristination theologians of the 19th and early 20th
centuries aﬃrmed the same understanding of the doctrine set forth
in the Formula of Concord and Lutheran Scholasticism. By contrast,
Lutheran circles that embraced theological liberalism or
existentialism have generally seen mystical union as a problematic
doctrine because it assumes a substance ontology, something they
nd unacceptable.
More recently, the Finnish School of Luther interpretation has
attempted to reemphasize mystical union in its study of the
Reformer. Speci cally, the Finnish School argues that Luther’s
authentic teaching was that justi cation was either based on or
identical with mystical union. Moreover, the Finnish School teaches
that the view of the Formula of Concord, namely that justi cation is
a purely forensic act, was in fact an invention of Philipp
Melanchthon rather than Luther. Aer the Osianderian controversy,
both the Philippists and Gnesio-Lutherans reacted by reading the
purely forensic view of justi cation back into Luther. e Finnish
School’s conclusions on these points have elicited criticism from
many scholars and theologians. One notable criticism is that the
Finnish interpretation is simply the revival of certain aspects of
Osiander’s teaching.
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MYSTICISM
Martin Luther’s complicated relationship with medieval mysticism
has been one of the enduring topics of Luther scholarship. All
scholars agree that Luther read the mystics and that he was
sympathetic to a select group of them, at least for a time. But there
has been little agreement on just how important mystics such as
Bernard of Clairvaux, Johannes Tauler, and the author of Eyn

eologia Deutsch were for the overall shape of Luther’s mature
theology. Some scholars, including Martin Brecht (1985) and Steven
Ozment (1980), have argued for an early and limited in uence,
while other scholars, among them Volker Leppin (2005), Berndt
Hamm ([2007] 2014), and Heiko Oberman (1971) have insisted
that the in uence was more thoroughgoing and permanent. ere
are important larger questions at stake in this debate. How should
one understand Luther’s relationship with his late medieval
theological and spiritual heritage? Relatedly, how should one
understand the relationship between Catholic and Protestant
theology? How much common ground exists, especially regarding
soteriol-ogy, theological anthropology, and spirituality? Finally, this
debate also has implications for how one conceives of the Protestant
spiritual life and whether it allows for something like mystical
union. In short, is some version of mysticism part of the original
Protestant birthright or not?
In Luther’s early lectures on the Psalms, the Dictata (15131515), he expressed sympathy for medieval mysticism. In the
context of emphasizing the need for human beings to be reduced to
nothing through suﬀering and the law, so they could receive
everything from God as gi, he praised the via negativa of
Dionysian mysticism, referring at one point to the “blessed
Dionysius” (WA 55/2: 138. 8; LW 10: 119). Luther’s repeated
references to God’s hiddenness in the Dictata may also be
attributed, at least in part, to his reading of Dionysius. One nds the
same emphasis on negative theology in Luther’s Lectures on Romans
(1515-1516) (WA 56: 392.32-393.3; LW 25: 383). We know that
Luther was reading other gures such as Augustine, Bernard of
Clairvaux, and Jean Gerson at this time in his life, each of whom
was a mystic, although each in his own way. All three gures made a
lasting impression on him. For example, the famous “wonderful
exchange” passage in e Freedom of the Christian (1520) clearly

draws on the bridal mysticism of the Middle Ages, whose most
famous proponent was Bernard. Bernard’s Christocentrism, his
emphasis on the wounds of Christ, and the pro me aspect of his
theology also in uenced Luther. We know that Luther’s friend,
mentor, and superior, Johannes von Staupitz, also had a profound
in uence on him, and Staupitz, too, was sympathetic to mysticism.
In addition, Luther was familiar with the mystics Hugo of St. Victor,
Richard of St. Victor, Bonaventura, and Bridget of Sweden. But the
mysticism that arguably had the greatest impact on Luther came
from another source: 14th-century German mysticism.
In the spring of 1516, while Luther was still lecturing on
Romans, a fellow monk (Johannes Lang) gave him a copy of the
Dominican Johannes Tauler’s Sermons (1359). Luther was
captivated by what he read, for he felt that Tauler understood his
own deep struggle with Anfechtungen and also grasped the
importance of suﬀering, self-denial, and passivity in the Christian
life, themes that are ubiquitous in his early lectures. In the Lectures
on Romans Luther praised Tauler as one who “has shed more light
than others on this matter (i.e., the endurance of divinely-ordained
aﬄictions) in the German language” (WA 56: 378.13-14; LW 25:
368). It seems clear enough that Luther’s engagement with Tauler
in uenced the later shape of his theology in at least one important
respect: namely, in the signi cance he attached to tentatio in the
formation of a theologian (WA 50: 657661; LW 34: 283-288). For
Luther, Christian theology was a kind of wisdom gained through
agonizing struggle and wrestling with Scripture, something he
asserted in his marginal notes on Tauler’s sermons in 1516, where
he referred to theology as a sapientia experimentalis (an experiential
wisdom) (WA 9: 28.21).
As Luther embraced Tauler, he soon parted company with
Dionysius. Already in his Lectures on Romans he had criticized
Dionysian mysticism, because in his mind its strongly Neoplatonic

and speculative character meant that one could gain access to God
apart from the incarnate and suﬀering Christ, something Luther,
inspired by Tauler, soon came to reject (WA 56: 299.27-300.8; LW
25: 287-288). In a 1516 letter to his friend George Spalatin, Luther
praised Tauler’s sermons as “pure and solid theology” that had no
parallel in either Latin or German (WA Br 1, p. 79, lines 58-64; LW
48: 35-36).
Luther again praised Tauler in e Explanations of the NinetyFive eses (1518), in the context of dealing with Anfechtungen.
Luther began with a reference to the apostle Paul’s account of his
ascent to the third heaven in 2 Corinthians 12:2. He wrote:
I myself “knew a man” who claimed that he had oen suﬀered these
punishments, in fact over a very brief period of time. Yet they were
so great and so much like hell that no tongue could adequately
express them, no pen could describe them, and one who had not
experienced them could not believe them. And so great were they
that, if they had been sustained or had lasted for half an hour, even
for one tenth of an hour, he would have been reduced to ashes. At
such a time God seems terribly angry, and with him the whole
creation. At such a time there is no ight, no comfort, within or
without, but all things accuse. At such a time as that the Psalmist
mourns, “I am cut oﬀ from thy sight” [Cf. Ps. 31:22]. … In this
moment (strange to say) the soul cannot believe that it can ever be
redeemed other than that the punishment is not yet completely felt
[i.e., death or annihilation will follow]. Yet the soul is eternal and is
not able to think of itself as being temporal. All that remains is the
stark-naked desire for help and a terrible groaning, but it does not
know where to turn for help. In this instance the person is stretched
out with Christ so that all his bones may be counted, and every
corner of the soul is lled with the greatest bitterness, dread,
trembling, and sorrow in such a manner that all these last forever.
(WA 1: 557.33-558.8; LW 31: 129)

Just prior to this moving description, Luther wrote:
How many there are even today who taste these punishments! For
what else does John Tauler teach in his German sermons than that
the suﬀerings of these punishments of which he is also some
examples? Indeed, I know that this teacher is unknown to the
schools of theologians and is probably despised by them; but even
though he has written entirely in the German vernacular, I have
found in him more solid and sincere theology than is found in all
the scholastic teachers of all the universities or than can be found in
their propositions. (WA 1: 557.25-557.32; LW 128-129)
Luther mentioned a similar experience in the Operationes, his later
lectures on the Psalms (1519-1521), and again cited Tauler as one of
the few who understood it (AWA 2: 366, 10-14). He continued to
cite Tauler positively throughout his life (Moeller 1963).
Luther also had high praise for A German eology (Eyn
Deutsch eologia), an anonymous 14th-century work of mysticism
that, compared to Tauler’s sermons, was relatively unknown in the
later Middle Ages. Luther rst came across a fragment of the work
in 1516 and commented that it was “in the style of the illuminating
Doctor Tauler,” viewing it as a kind of a summary of his theology
(WA Br 1: 79.61; LW 48: 36). Luther published the fragment with a
brief preface in December 1516—his rst publication—and then
released the full text in 1518, right in the middle of the indulgence
controversy. In the preface to the latter edition Luther asserted, “To
boast with my old fool [i.e., the apostle Paul], no book except the
Bible and St. Augustine has come to my attention from which I have
learned more about God, Christ, man, and all things” (WA 1:
378.21-378.23; LW 31: 75). e subtitle that Luther appended to the
work may suggest what he found so valuable in it: “e Right
Understanding as to What Adam and Christ Mean and How Adam
Must Die Within Us and Christ Rise.” Like Tauler, the author of A
German eology stressed the need for human beings to be

spiritually annihilated in order to prepare the way for divine grace
and for Christ Himself.
It is important to emphasize that despite Luther’s strong support
for the mysticism of Tauler and A German eology, he disagreed
with them on crucial points. For example, as Ozment (1980) has
shown (Homo spiritualis), he did not view Anfechtungen as a means
of preparing the “ground” (i.e., the highest or deepest part) of the
soul to experience the “birth of God” within it. Already in 1516
Luther atly rejected Tauler’s belief in the soul’s Grunt, insisting that
human beings possessed no natural capacity that either linked them
to God ontologically or enabled them to seek or please God of their
own accord. Luther showed no sympathy for the Neoplatonic belief
in the spark of the divine in the human soul, a belief that was
central to most forms of medieval mysticism. From the beginning,
Luther was not interested in the soul’s gradual ascent to God in
order to enjoy union with God, especially unmediated union with
the divine essence (Oberman 1971). us, Ozment (1980) has
argued that Luther’s admiration of the German mystics was rather
limited and did not extend to the very heart of the mystical quest.
Luther was attracted to the nonscholastic or antispeculative method
of the mystics; the personal treatment of religion; the use of the
vernacular; and the emphasis on passivity, self-denial, and suﬀering.
e mystics helped Luther at a critical stage in his early theological
development, but he soon le them behind as he approached his
mature Evangelical position.
While most scholars would concede the important diﬀerences
that existed between Luther and the mystics, several still wish to
place Luther within the mystical tradition. Hamm ([2007] 2014)
and Leppin (2005) have recently argued that Luther was deeply
indebted to this tradition and that his theology may be best
understood as a new (and admittedly radical) development in the
history of it. (See the introduction to Gottes Ndhe.) Hamm has

introduced the concepts of “faith-mysticism” (Glaubensmystik), “a
mysticism of radical divine descent” (radikale Deszendunzmys-tik),
“Word-mysticism”
(Wortmystik),
and
“cross-mysticism”
(Kreuzesmystik) to express the kind of Evangelical mysticism that he
nds throughout the whole of Luther’s theology. (See “Wie mystisch
war der Glaube Luthers?” [“How Mystical Was Luther’s Faith?”].)
Hamm has also discussed the union of the Christian’s soul with
Christ in the midst of the Christian community that he believes is
present in Luther’s thought. In its eﬀorts to argue for the
importance of union with Christ in Luther’s theology, the Finnish
school has also insisted on important continuity between Luther
and the medieval mystics (Braaten and Jenson 1998), and thus
initiated one of the most productive lines of inquiry in recent
Luther scholarship. e debate about Luther’s relationship with
medieval mysticism will no doubt continue to be an important
topic in Luther scholarship for some time to come.
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NATURE
Martin Luther’s view of nature, understood as the nonhuman
physical world, was ambiguous. According to some scholars, he was
part of a tradition of thought that viewed nature as fallen and in a
state of decay (Groh 2003, 580ﬀ.). On the other hand, his view
about nature can be seen as positive, if it is understood from within
his own theological tradition, as a backdrop or “springboard” for
grace (Santmire 1985, 125). Both of these perspectives are
important for understanding Luther and his views of nature, which
provide an interesting perspective on the contemporary
understanding of the human/nonhuman relationship. Ultimately,
however, Luther’s incarnational theology amounts to an embrace of
the natural world as good, when seen through the lens of grace.
eology of Creation
In his 1535 commentary on Genesis, Luther was clear that the fall
into sin as recorded in Genesis 3 was like a spell that had been cast
over all creation, giving it a lessened form of existence from its
original goodness. In the pre-fall state, the sun shone brighter,
nature was fuller, and, for example, Adam maintained immortality
because of what the trees provided him. e tree of life was the
“church” at which he would gather on the Sabbath to be nourished

and to worship. However, the fall into sin had destroyed this state of
“original righteousness” (Luther 1958, 105).
ere were strong apocalyptic overtones in Luther’s thought and
a belief that the natural world was on the brink of a new era. Direct
knowledge of God through nature was lost, although one could nd
God hidden. In re ecting on Genesis 2:16, Luther noted that in
creation one can see the power of God’s Word and how violent it is.
As with all his theology, Luther did not rely on speculative or
natural theology to know God, but only Scripture. However, God is
“within, without and above all creatures,” manifest in His works as
well as His Word. Luther was cautious about asking too many
questions about nature, sharing Augustine’s concern for a “vain
curiosity” (vana curiositas) about the world. Natural philosophy and
human reason were not reliable sources for theology, although
Luther and other Reformers were comfortable using Aristotle and
natural philosophy for understanding how better to live in the
world.
In his anthropology, Luther said that humans are “above”
creation, and that mathematics is a “spark of eternal life” that allows
humans to “soar above the earth,” unlike animals. Yet the Imago Dei
(image of God) in humankind is “leprous” and impaired by passion,
meaning that humans live in Imago Diaboli (in the image of the
devil). e gospel has restored the Imago dei in believers, although
it remains as yet un nished. Luther aﬃrmed the body as good and
said that there will be joy and bliss over the contemplation of
animals in paradise, although elsewhere he seemed to say that they
are not immortal. Luther’s understanding of dominion is telling.
Humankind has lost God’s intent for “dominion,” and what it now
has is “technological mastery,” speci cally industry and skill. ese
are marks not of human ingenuity, but of the fall. e “use of
animals” falls into the same category. Luther believed animals were
not originally intended as food for humans, thus advocating

vegetarianism, although he allowed for the eating of meat in the
kingdom of this world. And in his re ection on Genesis 2:15, he
recognized humanity’s role as “earthkeepers,” serving and
protecting “the garden” of planet Earth (Luther, 1958, 103).
Word and World
e ambiguity in Luther’s concept of nature is evident. It is fallen,
and yet still good. Luther’s positive view of nature lay in his
soteriology, an approach shared by some contemporary ecotheologians (Jenkins 2008, 19). He believed God was redeeming
creation just as God was redeeming humankind through the gospel.
It is awareness of God’s word of promise—and trust in that promise
—that allows Christians to view nature as positive. In this Luther
was quite positive, seeing wonder and beauty in everything, but it is
not something one can recognize per se.
e ancient Greek view of the individual as a microcosm of the
macrocosm of the universe itself seems to have played a role in
Luther’s thought. Like Augustine, he sought metaphors within the
natural world to use in preaching and teaching, to illustrate God’s
grace for the congregation or the classroom. He also shared with
Augustine a high regard for natural occurrences, creatures, and
their behavior. He wondered at how God could be present in a tiny
grain of wheat and at the same time throughout the universe. His
curiosity about nature belies the sense of a fallen and decaying
world that otherwise occurred in his thought and shows an
awareness of his natural environment. It was Luther’s commitment
to the world as it is, to nature in its “real naturalness,” that prompted
this kind of wonder (Bornkamm 1958, 188). And this, in turn, was
made possible by his belief in the incarnation, that in Christ, God
has truly become esh and dwelled among humankind. Because of
this commitment, the natural world was now a way of experiencing
God and learning about God’s grace. In this, Luther shared with

Augustine an omnimiraculous view of nature. It is to be approached
with wonder and astonishment because of the original miracle of
creation itself. If, in Luther’s view, the incarnation is the miracle of
God’s redemption, the greatest miracle is that there is anything at
all.
However, it is important to note that in Luther’s thought there
was no way to experience nature as good directly or to understand it
per se. e pure human experience of nature was for Luther cold,
hostile, and foreboding. It was a mask of the hidden God. e
natural disasters, suﬀering, sickness, and death that humans endure
were all marks and signs of the spell of sin that had been cast over
creation. Luther even said at times that the universe revolts against
sin, and “groans in labor pains” (Rom. 8:22). e only way to know
and appreciate nature, Luther claimed, is through faith, which he
understood to be trust in God’s Word. e Word cannot be
separated from creation in Luther’s thought; Word and world go
together. He believed that everything was brought into being by
Jesus Christ the living Word, who was from the beginning and is
active in creation. In this way, Luther’s theology of creation was
interdependent with his Christol-ogy. Awareness of his own
redemption in Christ from his personal sin was analogous to his
awareness of the redemption of the cosmos. Both were only possible
by God’s grace, and both were made known through the Word.
Luther’s trust in the Word allowed him to see God’s benevolent
governance of what is otherwise a hostile and dark cosmic home.
John Calvin shared this view with Luther, but accentuated even
more the majesty of God’s providence and order in a chaotic and
hostile universe, which was created to be the theater of God’s glory
(Schreiner 2001, 3). For Calvin and Luther both, the potential
disorder in the universe called for belief in divine governance,
whose ordering of creation in itself is a sign of God’s grace.

Environmental Stewardship as Vocation
How are humans to be conceived in relationship to the natural
world, and what are their environmental responsibilities toward it?
ese questions were foreign to Luther and the Reformers, at least
as they are asked in the early 21st century, in the so-called
Anthropocene era. Although in the 16th century the universe in
itself was considered a hostile place, under the spell of sin, and full
of evil spirits (as was commonly believed), the idea that humans
could have such an impact on the planet itself was not something
that would even have occurred to Luther or his contemporaries. As
noted, he did see signs of the apocalypse in nature and understood
its fundamental insecurity. One can see resonances of Luther’s
apocalypticism in the environmental movement of the 20th and
21st centuries, but with a diﬀerent spirituality or belief system
attached to it. e Reformer wanted to say that “nature” is part of
something much greater. Like many modern eco-theologians,
Luther saw God in creation, but insisted that one cannot nd hope
for creation without awareness of God’s loving care. Whether this is
true or not is another question, but at a minimum faith provides
fresh eyes with which to look at the natural world.
Luther’s theology of creation taught that the universe per se is
not divine, but God’s presence is so shot through the natural world
that any part of the universe can be, in the words of Joseph Sittler,
an occasion of grace (1972, 87). e freshness of Luther’s core theme
has the potential to shape a theology of nature. In his Eucharistic
theology, Luther argued for the ubiquity of the risen Christ
throughout the universe, to defend the doctrine of real presence in
the sacraments. He argued ﬁnitum capax inﬁniti (the nite is
capable of bearing the in nite). In this he diverged from other
Reformers, who did not see in nature the divine presence, but
considered it radically other (ﬁnitum non capax inﬁniti). Luther was
radically committed to the “fervid indwelling of God,” known to

him through the incarnate Christ (Bornkamm 1958, 190). One can
think of this also as “creating creativity” rather than merely
repeating divinely ordained structures (Gregersen et al. 2005, 13).
Luther’s theology of the cross gave him eyes to see God in
unexpected places: in the manger, the cross, and the suﬀering of the
German people. It was this same perspective that gave him the
ability to see God in nature. e unity of Luther’s thought was
always in Christ. His theology was mediated through his experience
of regeneration and Heilsgewissheit (assurance of salvation) in
Christ. And yet, this assurance by faith was a reassurance
communicated also through nature.
As to environmental responsibilities, one can see these through
the same lens as Luther sees any human vocation and its interface
with the natural world. e material of creation is all a gi of God’s
grace, to be used responsibly in service to the neighbor. It is sinful
to overuse anything or not to recognize it as a precious gi of the
creator. e environmental questions of the 21st century may have
been foreign to Luther, but the greed and self-service of the human
heart were not. In many ways these continue to be the source of the
problem as humans overconsume natural resources at an
unsustainable rate, putting in peril the diversity of species and
future generations. Commitment to God’s Word and to seeing
creation as the place of God’s gracious activity marked Luther’s
attitude toward the environment, indicating how humans might
better care for nature.
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NETHERLANDS, THE
e history of the Reformation in the Netherlands, when compared
with other European countries, presents a peculiar picture. While
the formation of an independent Reformed Church took place in
the late 16th century, the in uence of Luther’s thought took hold
much earlier and was also much stronger than in any other country
outside of Germany. e reasons for these developments are both
political and social as well as cultural-historical and theological.
Situation
At the beginning of the 16th century the Netherlands as the unity of
the so-called “seventeen provinces” was divided into several
bishoprics. e primary directors were the bishops of Liege and
Utrecht. Lack of sources makes it almost impossible to form a
picture of the faith among ordinary people, but it is clear that there
was not such a strong desire for reform as in Germany. e modern
devotion was focused more on a renewal of heart and life than of

church and doctrine, and its in uence was less than has been
suggested in earlier research. Essential to the Reformation
movement was the in uence of humanism. ere was a search for
new forms, both through internal reforms within the existing
Church and through the new approach the Reformation was
oﬀering.
e idea that the Reformation in the Netherlands was a national
event that was gradually a Lutheran, Anabaptist, and then at last a
Calvinist one has made way for the insight that every city and each
area has its own story. Recent studies con rm that the choice of city
governments for Protestantism was primarily determined by factors
other than religious arguments. ey were more against Spain than
for the Reformation. e image of the Calvinistic Netherlands is
indeed more image than reality when it comes to the
implementation of Reformed principles in public life.
Luther in the Netherlands
e reasons for the strong in uence of Luther in the Netherlands
were particularly ecclesiastical, moral, and pastoral. ere was
criticism of the power and behavior of clergy and of the externals
and customs, many of which could not be found in the Bible. e
writings of Luther were translated and distributed soon aer their
publication in Germany. Early mention was made of “Lutherans.”
Between 1520 and 1540 more than 40 of Luther’s works were
translated into Dutch, many more than were translated into English
and French. Editions and translations of Zwingli were lacking.
ere was direct contact with Luther by correspondence and by the
Dutch who studied at Wittenberg. Between 1502 and 1560, the year
Melanchthon died, 290 Dutch students were enrolled in
Wittenberg. e English ambassador omas Wolsey’s remark
about the Netherlands that “if three people open their mouths,
there are two who stand for Luther” is certainly an exaggeration, but

it does give some idea of the response to Luther. Aer 1525—the
year of the Peasants’ War—Luther found much less resonance
among the people because of his attitude toward the government. In
1531 he warned explicitly against Evangelicals in Antwerp holding
secret meetings. According to him, one could either leave the
country or else keep silent, worshipping at home. His emphasis on
obedience to the Spanish-Catholic government, combined with a
strong suppression of the Reformation of that government, led to a
decline in Luther’s in uence.
e rst two martyrs of the Reformation were Dutch. e
Antwerp Augustinians Hendrik Voes and Jan of Esschen were
burned at the stake on the Grote Markt in Brussels on July 1, 1523.
e persecution in later years resulted in the growth of foreign
refugee communities, especially in Germany and England, that
would become fundamental for the establishment of a Reformed
church in the Netherlands. Some 180,000 people le the
Netherlands, about 6 percent of the population. ey were oen
people from the higher classes, many of whom in later times would
be the leading gures in politics and the economy.
e early Reformation in the Netherlands was characterized by
great diversity and uid lines between Catholic and Protestant. It
was an underground movement and strongly associated with the
printing press. Its diversity aﬀected the extent to which the various
cities and areas were receptive to Luther’s ideas, and because it was
not possible to develop its own ecclesiastical structure, the
movement gained a strong local and regional character and was
characterized by theological pluralism.
Anabaptists, Calvinists, and Other Groups
In June 1530 the Anabaptist movement reached the Netherlands,
when its chief representative at the time, Melchior Hoﬀman (c.
1500-1543), moved to Emden, the cradle of the expansion of

Anabaptism in the Netherlands. From here, Anabaptist groups
emerged especially in Zeeland, Holland, and Friesland. e appeal
among the people was quite great due to their rejection of the
existing religious institutions. Among the poorer people, the
interest in the movement was also heightened by the promise of an
approaching Kingdom of God characterized by peace, abundance,
and justice. e collapse of the Anabaptist kingdom in Munster
(1535), in which two Dutch Anabaptists, Jan Matthys of Haarlem
(d. 1534) and Jan Beukelszoon of Leiden (1509-1536), played a
major role, resulted in a division within the Anabaptists. A small
group continued to favor violence to realize the ideals of the
Kingdom of God, but the majority chose the paci st course of the
Frisians: Menno Simons (1496-1561), the brothers Obbe (c. 15001568), and Dirk Philips (1504-1568).
ere was also a large group of reform-minded people identi ed
as Spiritualists, in uenced by the thought of the German Spiritualist
Sebastian Franck, who espoused a dualism between the internal and
external, meaning that one could remain in the Catholic Church
while inwardly departing from its doctrine. An older and smaller
group were the Sacramentarians, organized in local circles and
including mainly intellectuals and merchants. ey rejected the
Catholic doctrine of the Lord’s Supper and denied the existence of
purgatory and the merit of the saints. e most important
diﬀerence from the Anabaptists was that they rejected the idea of
rebaptism.
Before 1550 Calvinism did not play a signi cant role in the
Netherlands, but its emergence was strengthened by the spread of
the movement in France and Germany. In Antwerp in 1555 the rst
Reformed “church under the cross” was established. Around 1560
underground churches appeared in Flanders (e.g., in Bruges, Ghent,
and Ostend) and Brabant (in Breda and Brussels, among others),
and aer 1565 they also were formed in the northern Netherlands.

ese “churches under the cross,” with their center in Antwerp,
where synods had been held since 1562, had their own organization
and were led by leaders trained in Emden and London. Many who
at rst were oriented toward Luther joined the Reformed churches.
is was possible because the theological thinking of Calvin was
built on Luther’s theology. Calvinism continued to increase in the
Netherlands in conjunction with the existing reformational
thinking with its Erasmian-humanist elements.
e “Miracle Year” of 1566
More than in other countries, the Reformation in the Netherlands
was a movement from below and developed in spite of violent
intervention of the government, which caused an even stronger
reformational impulse. erefore the resulting civil war clearly bore
the characteristics of a religious war. e year 1566 was a de ning
moment in Dutch ecclesiastical and political history and became
known as the “miracle year” (Annus Mirabilis). In response to the
crackdown by Philip II, in April 1566 a number of nobles presented
a petition to Regent Margaret of Parma, demanding that the laws
against “heretics” be lied and a resolution of the religious con ict
through a legal settlement in consultation with the States-General.
is “petition of the nobles” provided so much hope for religious
freedom that secret meetings were now publicly held as hedgerow
sermons with attendance of up to 25,000. Due to the preaching of
some ministers, in August 1566 in West Flanders some images were
destroyed in about 100 villages and towns. is activity spread to
some other major cities. is so-called iconoclasm involved
targeted actions by small, well-organized groups of largely young
people who proceeded carefully in the removal of the church
interiors, since the motivation was not only the destruction of the
idols, but also preparing the church for Reformed worship. Both
religious and social and political factors played a role. Many

ministers rejected these actions of individuals and advocated an
orderly removal of images by the government. Limited resistance
occurred, and the result was that at some places reformational
preaching was allowed.
Revolt and Reformation
In 1568 some nobles, led by Prince William of Orange, openly
opposed Spanish rule. is “revolt” is seen as the moment of birth
of the Dutch state and the moment when authorities decided to
choose the Reformation. e administrators of cities had little
enthusiasm for a reformation of society and aimed at ensuring that
the new Reformed Church could exist without having too much
in uence and without making too much change to the existing
social order. People were willing to bid farewell to the old church
but were hardly committed to the new one. In the rural villages
Catholic worship for the most part continued as usual. e state of
war was actually a limiting factor in the reform process. e
adherence of William of Orange (1533-1584) to the Reformed camp
was, however, a major stimulus and resulted in a bond forming
between the Reformed Church and the war of liberation. William
made use of the network of Reformed churches. is connection of
revolt and Reformation has been characterized as a “revolutionary
reformation.” Once a city chose the side of Orange, the Reformed
Church claimed the churches and installed a consistory aer
Calvin’s model. Aer the fall of Den Briel (April 1, 1572), several
cities went over to the Prince of Orange and banned Roman
Catholic worship, making room for the introduction of Reformed
church life. Soon there developed an underground network of local
groups that evolved into independent and orderly communities.
Plans were made for the structure of the new Reformed Church,
and the rst synod classi ed as a national one was held October 412, 1571, in Emden. e synod adopted a church order modeled on

the French Reformed Church. It was laid down as a fundamental
principle of the Reformed polity that what is collectively approved is
binding on all congregations of the new denomination. Remarkable
was the ecclesiastical and theological variation among the
participants, who found a common basis in the recognition of the
Heidelberg Catechism and the Belgic Confession of Faith.
Protestantization
e theory of “Protestantization,” suggesting that under pressure
from the Calvinistic government the Netherlands was made
Protestant regardless of what the majority of people wanted, has
been refuted by more recent research. Governments were very
hesitant to implement the Reformed religion and were oen more
Erasmian and moderate. Attendance at church services was not
mandatory, unlike in England. Although there were many “lovers of
the Reformed religion,” the number of actual members of the
Reformed Church is estimated to never have reached more than
about 10 percent of the population in its early days. e majority of
the population was neither Protestant nor Catholic. Calvinism still
played such a large role because its contents were well suited to the
new situation in the Netherlands. Within Calvinism there were—
unlike Anabaptists and Lutherans—many supporters of the right to
oppose an illegal or tyrannical government. Calvinism had a vision
of society in which the political task occupied a place of great
prominence. Openness to new ideas and to natural sciences,
coupled with an ethic of hard work, t well with an attitude present
in the Netherlands long before Calvinism and attracted trade and
industry groups. e model of an independent and well-organized
church life, in which laymen played an essential role in the
government of the church, also appealed to many. Reformed
spirituality t with an existing desire for a more immediate and
personal experience of faith. Calvinism was made a privileged

religion, but the majority of the population did not choose
Calvinism. e transition from Rome to the Reformation among
many was not the result of a radical conversion and a sharp break,
but rather more of a gradual process.
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“NEW SONG WE RAISE, A” (“EIN NEUES LIED WIR HEBEN AN”)

Luther’s rst (and longest) song was written to commemorate two
young Augustinians condemned by the Inquisition for preaching
Luther’s teachings and executed at Brussels on July 1, 1523.
Historical Setting
Charles V, determined to nip the Reformation in the bud,
established an Inquisition in the Habsburg Netherlands on April 23,
1522. When it was discovered that the Augustinian convent at
Antwerp had become a center for the promotion of Luther’s ideas,
the governor, Margaret of Parma, had it deconsecrated and
destroyed in October 1522. Members of the theological faculty at
Leuven (Louvain) charged three members of the Antwerp
community—Hendrik Vos, Johannes van den Esschen, and
Lambert van oren—with promoting Luther’s teachings in

violation of the imperial decree promulgated at Worms in 1521. It
was alleged that they questioned the absolute authority of the
Church; recognized only three sacraments; denied that the Mass is a
sacri ce; promoted the priesthood of all believers (including
women); understood good works as the result of justi cation and
not its cause; and rejected ecclesiastical dogma concerning
transubstantiation, purgatory, confession, and the binding quality of
vows. When Vos and Van den Esschen refused to recant, they were
condemned and duly burned in the market square in Brussels on
July 1, 1523. oren asked for time to consider and was
incarcerated. Two eyewitness accounts in Latin were published at
Basel soon aerward (VD16 R 511, R 512). Martinus Reck-enhofer
translated the rst of these accounts into German, along with the
inquisitors’ accusations (VD16 12980). (e documentation relating
to the trial is reprinted in Fredericq 1889-1906, 4:192-206.)
Luther expressed his distress at the news in letters to Crotus
Rubianus, Georg Spalatin, and Jacob Montanus, written in late July
1523 (WA Br 3:113-117). However, he soon became convinced that
the martyrdoms would contribute to the victory of the gospel. In
August 1523 he wrote to encourage his followers in the Low
Countries (VD16 L 4145; WA 12:73-80). His letter was reprinted at
Wittenberg in 1523 with a summary of the charges brought against
the two Augustinians, probably redacted by Luther himself (VD16
A 3850/ L 4146). Luther also commemorated the events in a song
that recapitulated the letter, “A ne new song about the two martyrs
of Christ, burned at Brussels by the sophists of Leuven,” better
known by its rst line, “Ein neues Lied wir heben an” (WA 35:411415; Jenny 1985, 75-76, 217-222). e medium of print allowed
Luther to spread his interpretation of the event’s signi cance and to
clarify the “false ctions” (falsch geticht) spread by Catholic
apologists (Brednich 1975, 1:83-87).

Evolution of the Text
Some of Luther’s early songs survive as single-leaf broadsides
containing the melody and text, distributed by traveling
colporteurs. ese were soon collected into larger collections.
Although “Ein neues Lied” was probably rst published as a
broadside, no such copy has been preserved. Instead, the earliest
surviving sources are the 1524 Erfurt Enchiridion (vdm 174) and the
1524 Wittenberg Songbook ( Geystliche gesangk Buchleyn, vdm
110). e Enchiridion includes the original 10-strophe version of
the song. In the Wittenberg Songbook, two strophes are inserted
aer strophe 8, which disturb somewhat the original sense of the
poem. Wilhelm Lucke suggested that these new strophes were
intended to replace the original two nal strophes, but were
interpolated by mistake (WA 35:94). Subsequent commentators
have objected to Lucke’s reconstruction, and the status of the two
“alternative” endings remains unclear (Akerboom 2008, 76-79). e
Nuremberg printer Georg Wachter produced a pamphlet containing
all 12 strophes, but lacking musical notation (VD16 L 5480).
Although it is undated, it cannot predate the 1524 sources, since
Wachter only began printing in 1528.
Literary Precedents
e opening line, “We strike up a new song” (“Ein newes lyed wyr
heben an … zu syngen”), combines elements common in newsballads. While earlier scholars claimed that Luther based his hymn
melodies on popular songs, Robin Leaver has argued that any
assimilation of popular material occurred rather on the verbal level,
as exempli ed by this song (2007, 12-14). Luther invested such
literary commonplaces with theological meaning. e “new song”
was not merely the kind of tidings usually related by ballads. In the
1519 Leipzig Disputation, Luther asserted that the “new songs” sung
by the psalmist (Ps. 40:3, 96:1, 98:1) are songs not only of divine

praise; they are “songs of the cross,” of suﬀering even to death (WA
2:333; Krummacher 2015). Moreover, this song tells of the triumph
of the “new” Evangelical faith, which promised to restore the
Church to its earliest state. Luther, developing Tertullian’s dictum
that “the blood of the martyrs is the seed of the church,” expressed
this newness and freshness in strophe 12: the winter of ignorance is
past, the execution of the martyrs of Brussels ushers in the spring of
faith, the owers put forth their shoots, and the summer of spiritual
renewal stands at the door. is is also a subtle liturgical reference.
e reading for the second noc-turn at matins on the feast of the
Visitation of Mary (July 2), the day aer the execution, is Song of
Songs 2:8-13, which celebrates the passing of the winter, the
blooming of owers, and the song of turtle doves. Luther also used
these images in the letter to his followers in the Low Countries
(Rossler 1983, 227-228).
Content
roughout the song, Luther emphasized the cosmic nature of the
events described, wrought ultimately not by human agents but by
God, who acts to reveal His miraculous power and to frustrate “the
old foe” (der alte feynd; cf. Matt. 13:39). Luther depicted the
Augustinians as true martyrs who died for the sake of God’s Word,
brothers “according to the Spirit” and true priests “in Christ’s order”
(cf. Ps. 110:4; Heb. 5:8-10, 10:11-14) who oﬀer themselves as the
sacri ce. By contrast, Luther (perhaps following the eyewitness
account) characterized the Leuven inquisitors as “sophists” and
puppets in “the devil’s masquerade.” Nevertheless, their diabolical
powers of deceit could not prevail against the strength and resolve
of the Augustinians. Luther polemically exaggerated the attitudes
and actions of the two groups: the Augus-tinians show superhuman
steadfastness while the devious and inconstant inquisitors are
ultimately frustrated in their attempt to silence the young men,

their learning confounded (cf. 1 Cor. 3:19). is contrast only
increases when the two men joyfully endure the agony of
incineration. Such exaggeration was a familiar feature of medieval
hagiographies, both literary and visual.
Luther drew several details of the trial from the eyewitness
account. e Augustinians were degraded and deprived of their
habits, then presented with a document detailing the errors of
which they stood accused. According to Luther, the most
controversial accusation brought against them was their assertion
that one cannot trust humans, only God. (Luther here paraphrased
the inquisitor’s article that charged the men with asserting that
“nothing should be believed, at peril of conscience, except what is
handed down in the divine words [of Scripture], or which can be
concluded from the divine words.”) e inquisitor, Frans Vander
Hulst, relying on the reports of three mendicants who accompanied
the Augustinians to the pyre as confessors, claimed in letters to Jan
Pascha and Nicolaas van Egmond that the men recanted their
heresy immediately before being executed. is rumor was denied
by other eyewitnesses who had stood by the pyre. In strophe 9,
Luther likewise denied this report.
In strophes 11-12, Luther related that the inquisitors tried to
hush up the execution, but the young men’s ashes spread around the
world and, like the blood of Abel (Gen. 4:10), accused their
murderers. ose whom the inquisitors tried to silence had become
vocal witnesses against them.
In the song Luther did not mention the rumor that Lambert van
oren was also executed with the others. Once it was clear that
oren was still in prison, Luther wrote to comfort him (WA Br
3:236-240).
Reception and Inﬂuence

is song served as a model for several other hymns. Luther used
the same nine-line strophe and metrical template for “Ein feste
Burg.” ese two melodies, cast in what Glarean would call the
Ionian mode, also share a musical architecture with “Von Himmel
hoch” and Luther’s original melody for “Vater unser im
Himmelreich” (Leaver 2007, 14).
Although this song commemorates a historical event, it entered
the tradition of Lutheran hymnody not simply as a commemoration
of a single tragedy, but as a celebration of Luther’s conviction that
God guides historical events toward a nal revelation of his glory. It
also provided a model for later Dutch martyr songs (Akerboom and
Gielis, 2006). However, because of its speci city, and perhaps
because of its polemical tone, it is no longer included in the Evangelisches Kirchengesangbuch.
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NIETZSCHE, INFLUENCE ON
Friedrich Nietzsche was begot by a Lutheran pastor, was taught to
read from Luther’s translation of the Bible, was raised by three
conservative Lutheran women (his mother, his grandmother, and
his older sister), and was called the “little pastor” by those in his
con rmation class. Allusions as well as direct references to Luther
are frequent in the corpus of Nietzsche’s writing. Famous as the
philosopher who announced the death of God, many of Nietzsche’s
attacks on Christianity and Western philosophy are particularly
Lutheran. Ironically, even Nietzsche’s attacks on Luther are
particularly Lutheran. Although Nietzsche rejected Luther’s
theology and Lutheranism, to understand Nietzsche’s style, modes
of thought, and general philosophy one needs to understand
Luther’s work and the profound in uence of Luther on this
philosopher.
Nietzsche’s Attack on Luther
While Nietzsche is well known as a critic of Christianity, he was
particularly disparaging of Lutheran Christianity. Luther

presupposed a God beyond human wisdom and understanding,
while Nietzsche assumed God is a human construct and used
Luther’s proximate statements as ultimate ones. Nietzsche then took
Luther’s logic and propelled it in the opposite direction of Luther’s
intent. On the one hand, Nietzsche abhorred the hypocritical nature
of medieval Roman Catholicism, which promised riches, power,
and glory to the poor, weak, and ascetic while it amassed wealth
and power for itself. Nietzsche remarked in the Gay Science that
Germans will not tolerate corruption, and that is why the
Reformation was successful among them (1887a, 14). On the other
hand, Nietzsche found Luther’s Reformation theology to be equally
if not more problematic. In his opinion, Luther’s view of
justi cation by faith elevated the preaching of Paul over that of
Peter. is move pushed the problematic slave morality of
Christianity toward nihilism, for Luther preached that God valued
those with no merit of any kind. Nietzsche blamed Luther for
democratizing and thus weakening the Christian view of sainthood
with his view of the priesthood of all believers. In this way, the
Lutheran Reformation had destroyed the “triumphant church” and
celebrated the “ple-beianism of the spirit” (Nietzsche 1887a, 358).
All in all, Nietzsche called the Reformation a rebellion of peasants
in which the “European spirit became shallower” (Nietzsche 1887a,
358).
Further, Nietzsche labeled Luther an “incautious” peasant with
“no instinct for power” and a monk who was unable to live up to his
own standards as an ascetic and thus denigrated the value of the
monk (Nietzsche 1887a, 358). Nietzsche mocked Luther’s marriage
as a submission to weakness and challenged the morality of making
marriage a social requirement for all Lutherans (Nietzsche 1887b,
III.2). Long before Erik Erikson, Nietzsche longed for a real
psychologist to expose Luther’s damaged psyche (Nietzsche 1887b,
III.19) Luther’s psyche was dangerous, according to Nietzsche,

because he had been so persuasive in his preaching about the loving
and forgiving God. us, the German people did not overthrow
Christianity when breaking free of the Roman Catholic empire but
rather adopted an even more slavish form, Lutheranism, which can
be seen in the German philosophers from Leibniz to Kant to
Schopenhauer. According to Nietzsche, “Luther restored the
church…. Leibniz, Kant, and the German philosophers, these are
my enemies…. If we never get rid of Christianity, the Germans, will
be to blame” (Nietzsche 1888/1891, 61).
Inﬂuence on Language and Style
Nietzsche’s vehemence against Luther was due in part to his
recognition of the overwhelming in uence of Luther on German
philosophy. As a philologist Nietzsche acknowledged that the
Germans owed a debt to Luther for the creation of their written
language. Nietzsche claimed that Luther’s Bible was the greatest of
all German literature and Luther’s sermons the greatest of all
German rhetoric (Nietzsche 1886, 247). Having recognized Luther’s
linguistic genius, Nietzsche himself used Luther’s terms and
rhetorical style without citation throughout his corpus.
For example, Nietzsche’s frequent praise of the German spirit
and the German people along with his refrain “We, Germans,”
copied Luther’s rhetorical style. During the Reformation, Luther
argued to the natives of German provinces that the Germans had
been used as mercenaries by the Roman Empire for too long, in e
Letter to the Christian Nobility of the German Nation and On the
Babylonian Captivity of the Church. With similar style and intent,
Nietzsche remarked in the Anti-Christ: “at it is precisely with the
aid of German swords, German blood and courage, that the church
has carried on its deadly war against everything noble on earth!”
Luther-esque, too, were many of Nietzsche’s insults and aphorisms.
Nietzsche pronounced that Luther’s attack on the Church, its saints,

and “the devil’s sow, the pope” was “fundamentally the attack of a
lout who could not stomach the good etiquette of the church….
Luther, the peasant, wanted it altogether diﬀerent: … He wanted
above all to speak directly, to speak himself, to speak ‘informally’
with his God” (Nietzsche 1887b, III.22). In the same passage
Nietzsche said of himself: “I do not like the ‘New Testament,’ that
should be plain; … ‘Here I stand, I cannot do otherwise’—I have the
courage of my bad taste” (Nietzsche 1887b, III.22).
Inﬂuence on Philosophy
Embedded in the German and Lutheran phrases that make
Nietzsche’s philosophical books so colorful is an equally Lutheran
theory of values. In Luther’s 1515 Lectures on Romans, the preReformation professor of theology attacked the academic eld of
philosophy, calling philosophers madmen and maniacs who
attempt to make a gay science out of a sad creation. Luther’s
rejection of the possibility of discovering a metaphysical value
system by studying creation was well established in the mind of
every Lutheran student of theology. Nietzsche began his academic
studies in theology until he switched to the study of philology. As a
philologist, Nietzsche explored how language reveals that values are
not discovered through reason or empiricism but are created by
those in power. In Beyond Good and Evil, e Geneology of Morals,
and e Gay Science Nietzsche explored and expanded the Lutheran
view that values are not inherent properties of things, people, or
actions. Like Luther, Nietzsche insisted that values are created by
value makers. Endorsing Luther’s idea that faith creates the deity,
Nietzsche, like Feuerbach before him, recognized that without faith
the deity ceases to exist in the mind of the philosopher. “‘God
himself cannot exist without wise people’ said Luther with good
reason. But ‘God can exist even less without unwise people’—that
our good Luther did not say” (Nietzsche 1887b, 129). With a

Lutheran conviction that values require a value maker, Nietzsche
was arguably the rst continental philosopher to consider the
rami cations of the death of God for the elds of ethics and
aesthetics. Nietzsche derided the English philosophers who attempt
to nd values in nature or reason. e only way to escape nihilism,
the stance that nothing has value, is for humans to become value
makers, to “become gods” (Nietzsche 1887b, 125). Nietzsche
suggested in us Spake Zarathustra that only those supermen
capable of becoming their own gods would be able to refuse
nihilism and pessimism. ey alone would be able to forgive and
redeem in meaningful ways. ey alone would be able to say a
sacred yes to life. ey alone would create their own values, will
their own power, redeem their own lives, and overcome both pity
and cruelty in the playfulness of their own childish creativity.
In conclusion, because Nietzsche vigorously critiqued Luther
and Lutheranism, historians of ideas have oen failed to recognize
the full impact of Luther’s work on Nietzsche and those existential
philosophers who followed him. However, a careful look at
Nietzsche’s language and philosophy demonstrates the deep
in uence of Luther, Lutheran rhetorical style, and Lutheran
theology. Arguably, Nietzsche did not reject Luther’s teachings
altogether but rather pushed Luther’s thought further than Luther
had dared to go. Taking Luther’s rejection of metaphysical value
seriously as well as Luther’s insight that faith creates the deity,
Nietzsche believed that the next philosophical stage aer Luther
should be a gay science beyond good and evil in which human
value makers assigned values freely and creatively.
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95 THESES
In October 1517 Martin Luther invited his faculty colleagues at the
University of Wittenberg to discuss a series of theses he had written
in Latin entitled Disputatio pro declaratione virtutis indulgentiarum
[Disputation on the Power and Eﬃcacy of Indulgences, found in LW
31:25-33; WA I: 229-238). e text is commonly referred to as the
95 eses. ere is no record of Luther’s thoughts regarding faculty
response to his invitation. e university records indicate that a
discussion took place but are silent on the number of faculty who
attended and the outcome of their disputation. Did Luther post the
Disputatio on a prominent church door on October 31? Modern
historians cast considerable doubt on this much-publicized and
popular story that was rst mentioned by Philipp Melanchthon in
1546, a number of months aer Luther’s death. One scholarly
assessment claims that Luther had originally written the Disputatio
as a letter for his religious and ecclesial superiors. Another
assessment suggests that Luther sent the Disputatio to his colleagues
for discussion in an open forum. Melanchthon, however, did not
join the university faculty until August 1518, and his knowledge of
early events in what would become the reform is not always reliable.
Luther did send the Disputatio to Johann Grunenberg (also

Gutenburg), a Wittenberg printer, and copies of the theses spread
rapidly throughout Germany. From relative obscurity in a new and
small university, Luther was catapulted to prominence in the
tension that had existed for over a hundred years between the
princes and church leaders in Germany and the papal
administration in Rome.
Catalyst for the Disputatio
Pope Julius II authorized the oﬀering of an indulgence in the year
1510. e sale of indulgences to Christians throughout Western
Europe would support the construction of a new Basilica of St.
Peter in Rome. Indeed, Julius planned to have his mausoleum built
in a prominent location in St. Peter’s rather than have himself
buried in the crypt under the main oor of the church. Aer Julius’s
death in 1513, Pope Leo X reauthorized the indulgence program, as
his lavish lifestyle in the papal court had begun to drain the Vatican
treasury and there was still much work to be done to complete the
building of the basilica, the mother church of Western Christianity.
At the same time, another dimension of the indulgence sale was
added by Albrecht, the archbishop of Magdeburg in Germany. His
noble family, the Hohenzollerns, encouraged Albrecht to be
appointed archbishop of Mainz, a wealthy trading center. In order
to do what was forbidden by church law—serve as bishop in two
dioceses—Albrecht received a loan from the Fugger banking family
and paid the Vatican administration for his appointment as
archbishop of a second archdiocese. By selling indulgences in
Germany, Albrecht could use the pro ts to repay the Fugger
banking family and to contribute to the rebuilding of St. Peter’s.
e sale of indulgences was known to Luther prior to the
commencement of their sale in territories contiguous with Saxony.
Indeed, he preached on the dangers of indulgences in 1516 and
early 1517. It was the terrifying exhortations of Johann Tetzel—the

Dominican priest and indulgence seller—that inspired Luther in
October 1517 to oﬀer a scholarly assessment of indulgences, the
sacrament of penance (forgiveness), and papal authorization of
indulgences. What did Tetzel preach? A convincing salesman, he
exhorted his audience to listen to the voices of dead parents
screaming in purgatory, “Have pity on us … we are suﬀering severe
punishments!” e purchase of an indulgence could release the
suﬀering parent from the penance that was uncompleted at the time
of his or her death. Luther saw his poor Wittenberg parishioners
purchasing spiritual favors they could not aﬀord, prompted by the
fear of torment rather than the mercy of God. e 95 eses reveal
his criticism of a spiritual and economic practice that had
developed over the previous 1,000 years and had become an integral
part of the spiritual economy of late medieval Christianity.
Criticism of the Indulgence Program
What could have been viewed as a civil discussion among faculty at
a relatively unknown university in rural Germany blossomed into a
vigorous public attack on the indulgence program and the pope,
who bene ted from their sale. “When our Lord and Master Jesus
Christ said, Repent (Matt. 4:17), he willed the entire life of believers
to be one of repentance” (LW 31:25). With this rst thesis, Luther
cast the practice of forgiveness within the entire life of the
Christian, rather than the occasional practice of auricular
confession. Luther asserted that one’s entire life is a turning toward
Jesus Christ. If a purgative does exist, he asked, should it not be
marked by God’s mercy, that mercy which can turn one in love
toward God? At the same time, he suggested that the dying are
freed by death from all penalties.
What did he mean by penalties? In the Church of Luther’s
youth, one received forgiveness through a process that included a
genuine manifestation of sorrow for harm done to oneself, harm

done to another human being, or the breaking of the law of church
or God, a manifestation made in a confession of sin to a priest who,
through ordination, held the “keys” of absolution. One also needed
to indicate a willingness to amend one’s life and, if possible, repair
the damage or harm done to another. e priest would then give
one a penance, an action that would enable one to repair harm or
follow more faithfully the law of God and Church. Once the
prayers, the appropriate action, or the spiritual practice were
completed, God’s forgiveness would be sealed. But what if one died
without completing one’s penances? e teaching on purgatory
allowed for a period aer death in which the Christian soul would
be puri ed (purged, thus “purgatory”) of any remaining sin and
complete one’s penalties through suﬀering, then enter into union
with God, commonly called heaven, the beati c vision, the life of
the blessed. Penalties or penitential actions needed to be completed.
e purchase of indulgences, so the salespersons said, would release
one’s dead family members, friends, or oneself from the suﬀering
that was a part of being purged or puri ed. us, to suggest that the
life of repentance ends with death suggested that nothing could be
done by the living for the dead. What would be the point of
indulgences? Although at this point in his life Luther did not
completely rule out purgatory, he criticized the use of fear—fear of
God’s wrath and punishment— as the foundation of puri cation. “It
seems as though for the souls in purgatory fear should necessarily
decrease and love increase” (esis 17, LW 31:27). Or if the pope as
a priest holds the power to absolve persons of sin, why wouldn’t he
release the living and the dead in one fell swoop? Does the sale of
indulgences actually teach Christians to sin even more as long as
they have the funds to pay for indulgences? Is it not more important
to preach works of love for the neighbor in need in this world rather
than preach the sale of spiritual favors that bene t only oneself or
one’s immediate family members?

While many scholars discount the legendary depiction of Luther
nailing his 95 eses to the door, it remains an enduring legacy.
“Christians are to be taught,” wrote Luther, “that he who sees a
needy man and passes him by, yet gives his money to indulgences
does not buy papal indulgences but God’s wrath” (esis 45, LW
31:29). Furthermore, Christians should not waste their money on
indulgences when they are poor and must struggle to feed their
family members (esis 46). While the Disputatio is oen viewed as
a theological and an ecclesial document, Luther’s ethical
commitment to the poor emerges throughout the text. When
money is placed in the indulgence seller’s coin box, he noted, greed
and avarice are nurtured, and greed invariably discriminates against
the poor and vulnerable. is concern for the growing number of
impoverished Germans culminated in this question: “Why does not
the pope, whose wealth is today greater than the wealth of the
richest Crassus [a wealthy ancient Roman], build this one basilica of

St Peter with his own money rather than the money of poor
believers [esis 86, LW, 31:33]?”
It was the criticism of papal practices, presented as earnest
questioning, that set oﬀ alarms in the Vatican administrative oﬃces
(Albrecht had sent a copy of the Disputatio to Rome). With Luther’s
Sermon on Indulgence and Grace, published in early 1518, the
Disputatio raised not only theological and ethical issues but called
into question the one person in Western Christianity who had
sanctioned their sale for the sake of pro t: the bishop of Rome, the
supreme pontiﬀ of the Church. From Rome came the urgent and
unambiguous instruction to discipline the young monastic
professor. As Luther would say later, the mounting criticism of his
reforming theology would serve only one purpose: to convince him
of his discovery of the Pauline teaching on justi cation by grace
alone.
References and Resources
Luther, Martin. 1957. “Ninety-Five eses or Disputation on the Power and
Eﬃcacy of Indulgences,” “Heidelberg Disputation,” and “Explanation of
the Ninety-Five eses,” in Luther’s Works, edited by Harold Grimm, 17–
33, 35–70, 71–252. Philadelphia, PA: Muhlenberg.
Oberman, Heiko. 1992. Luther: Man between God and the Devil. Translated
by Eileen Walliser-Schwarzbart. New York: Doubleday Image Books.
Wengert, Timothy. 2015. e Annotated Luther: e Roots of Reform.
Minneapolis, MN: Fortress.
Wengert, Timothy. 2015. Martin Luther’s Ninety-Five eses. Minneapolis,
MN: Fortress.
—SAMUEL TORVEND

NOMINALISM, INFLUENCE OF I6TH-CENTURY

Within contemporary philosophy, “nominalism” oen refers to the
view that there are no abstract objects, such as numbers and shapes.
For medieval thinkers, however, the core meaning of nominalism
was a denial of realism about uni-versals. e classical realist
position was that in addition to all of the individual pieces of iron
there is a universal “iron,” existing either in a separate realm
(Platonic forms) or within particulars (Aristotelian essences). It was
maintained that the universal was necessary to explain what all of
the pieces of iron had in common and how we could come to know
an individual as an instance of a kind. But nominalists argued that
universals were unnecessary: one can maintain that all that exists
are particular objects (pieces of iron) and that the mind has the
power to take the idea of iron, or to use the term “iron,” to refer
indiﬀerently to any of these particulars.
Nominalist philosophy itself is remote from the question of how
humanity is saved (McGrath 2004, 72). But medieval nominalism
was largely driven by theological concerns, and we know that
Martin Luther was signi cantly in uenced by the works of William
of Ockham (c. 1287-1347) and Gabriel Biel (c. 1420-1495) during
his education at the University of Erfurt (1501-1505). A major
reason for Ockham’s denial of divine essences (as developed by
Aquinas’s synthesis of Christian theology and Aristotelian
metaphysics) was that they implied that humanity could know by
reason what God is like and how He must save us. is seemed to
Ockham both to exaggerate the powers of human reason and to
deny God’s sovereign will, as if we can dictate the terms of our own
salvation. Ockham insisted that God alone is a necessary being;
everything else is contingent on God’s will. So we must rely on
God’s revelation, not reason, to discover God’s plan of salvation.
e general tenor of nominalism—its critique of the pretensions
of human reason and its emphasis on God’s sovereignty—appears
friendly to the Reformation’s emphases on scripture alone and grace

alone. But in fact, nominalist theology developed in two broad
streams, the via moderna and the schola Augustiniana moderna
(McGrath 2004, 2012), and Luther’s breakthrough depended on
rejection of the former. Ockham and Biel belonged to the via
moderna (the modern way), which was optimistic about human
nature and held that humanity had the internal power to reconnect
with God by conforming to His precepts. Ockham believed that
God could accept human beings without justifying grace if they
made the right choices. Gabriel Biel developed Ockham’s ideas,
arguing that God chose to make a covenant with humanity
according to which, provided individuals keep their side of the
bargain, God is obliged to save them. In Biel’s view, the human
contribution was “doing one’s best,” which meant rejecting evil and
trying to do good.
e via moderna was sharply at odds with the schola
Augustiniana moderna (the modern Augustinian school). e latter
is exempli ed by nominalist theologians, like Gregory of Rimini (c.
1300-1358), who were more pessimistic about human nature.
Following Augustine, these theologians emphasized that original
sin makes us powerless to choose God and that the resources for
our salvation are the entirely external gis of God’s grace.
At Erfurt, Luther was trained by faculty who supported the via
moderna, and this is re ected in Luther’s view as an Augustinian
monk, that he must do good works to meet the precondition for
God’s grace. Several turning points in Luther’s life led him to
reconsider and reject the via mod-erna. Existentially, Luther found
that the harder he tried to meet the precondition for grace by his
obedience as a monk, the more he doubted he was capable of ever
doing enough. is led him to despair, and initially he hated the
phrase “righteousness of God” (Rom. 1:17) because he thought it
meant the righteousness belonging to a holy God who would
punish him for his failures.

However, Luther’s despair turned to joy when he realized that
Ockham and Biel had both overestimated the goodness of man and
underestimated the freedom of God. Under the in uence of
Augustine, Luther saw that all human beings were trapped in sin
and powerless to save themselves (Rom. 3:20, 23, 8:7-8). But he also
saw that God had not made the covenant suggested by Biel. God’s
sovereignty is even greater than Biel thought, because He has not
bound Himself with the requirement that we must do works in
order for Him to dispense His grace: He freely oﬀers His grace to
all. e “righteousness of God” is not merely an attribute of God: it
is a gi made available through faith (Rom. 3:22, 24). In a sense,
Luther outdid Ockham, by making our salvation a free act of God
from start to nish, so one can never reason that God owes one
salvation. If Ockham was right that God would not bind His own
freedom by creating essences that would dictate His plan of
salvation, that plan must be found in God’s revelation, and for
Luther, who did not attribute the same authority to the Church as
did Ockham, this meant a careful study of His Word.
Despite their similarities, simply to claim that Luther was an
Ockhamist would be misleading at best. Ockham, Biel, and other
Scholastic thinkers were sharply criticized in Luther’s Disputation
Against Scholastic eology (1517). In addition to their emphasis on
divine freedom, nominalist theologians argued that human free will
exempli es the image of God. However, aer reading Augustine
and discerning more clearly Paul’s teaching in the book of Romans,
Luther realized that, on account of original sin, we “can only will
and do evil” and that our will “is captive” (Luther 2005a, eses 4
and 5). What lies behind this inability to please God is that “Man is
unable to want God to be God. Instead he himself wants to be God”
(esis 17). In this state, contrary to Ockham, “It is not true that
God can accept man without his justifying grace” (esis 56). With
our will turned away from God in enmity, we can make no move

toward God; we are not capable of an act of “friendship” with God
(esis 20) that would begin to restore our relationship with Him.
And contrary to both Ockham and Biel, good works without grace
are impossible (eses 7, 11, and 68). Rather, good works are made
possible only by grace (eses 54 and 55). And even if we could
love other creatures, this would not suﬃce to love God: “To love
God is at the same time to hate oneself ” (esis 95).
But it is also a mistake to conclude that Luther rejected
nominalist theology tout court. For one thing, there were
nominalist theologians, like Gregory of Rimini, who followed the
schola Augustiniana moderna, which emphasized original sin and
salvation by grace alone. Heiko Oberman (1986) has even suggested
that Gregory’s school of thought could have in uenced Luther at
the Erfurt Augustinian monastery and (via Luther’s dean, Johan von
Staupitz) at Wittenberg. But this is unlikely, as it does not appear
that Luther read Gregory of Rimini until 1519, several years aer
his 1515 breakthrough, and Luther’s earlier theology shows no sign
of Rimini’s radical Augustinianism (McGrath 2004, 104-110).
On the other hand, we know Luther’s subsequent thought was
Augustinian and that much of it also re ects the emphases of
nominalist theology. For example, Luther did not think that human
logic could determine what God must do (Luther 2005a, eses 46,
47, and 49), and in his Heidelberg Disputation (1518), Luther
insisted that we should not try to reach up directly to the “invisible
things of God,” as if our nite, fallen reason were up to the task;
rather, we should focus on what God has chosen to reveal of
Himself in the suﬀering of Christ on the cross (Luther 2005b,
eses 19 and 20).
While rejecting the claim that humans are free to befriend God
and to contribute something toward their salvation, Luther agreed
with the nominalists that God is free and that God’s revelation is the
only source that discloses His plan of salvation.
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NORTHERN RENAISSANCE, THE
e “Northern Renaissance” is a term commonly used to describe
the Renaissance as it developed during the late Middle Ages in the
north of Europe. Closely associated with the Low countries and the
Germanies, the Northern Renaissance had its own distinct cultural
avor and aesthetic. Nonetheless, it shares many general qualities
with the overall Renaissance, including a brilliant ourishing of the
arts, a spirit of intellectual inquiry, and a more humanistic ethos to
intellectual life. e Northern Renaissance is also closely related to
other contemporary developments, particularly the Reformation
and the scienti c revolution.

Humanism
As did the Italian Renaissance, the humanist movement had a major
in uence on the Northern Renaissance. Many of the most
signi cant expressions of the humanist ethos came out of the
Northern Renaissance. Humanism was expressed in many forms of
culture and thought. It had an especially powerful in uence on the
arts, as well as Christian theology.
Humanism in Western Europe arose at least partially as a
response to the excessive and wordy “scholastic” intellec-tualism of
the 13th and 14th centuries. Towering scholastic theologians like
omas Aquinas and Duns Scotus had sought to integrate existing
knowledge and reason into a coherent Roman Catholic Christian
worldview compatible with the brilliant legacy of classical
philosophers like Aristotle. ey were precise in their language and
systematically meticulous in the intellectual process by which they
reasoned. In using the language of “proof,” scholastic thinkers
doubtless provided an essential step forward toward the scienti c
revolution that occurred a few centuries later.
But despite its undoubted achievements, scholasticism had
acquired some signi cant critics by the mid-15th century. Many
thoughtful minds grew increasingly weary of the feigned,
disinterested tone scholastics adopted. Many Western European
thinkers craved a more personal relationship to God. ey wanted
more humility and simplicity, less arrogance and complexity. e
humanists also oen sought to nd meaning and value beyond the
con nes of the academic setting.
Humanism and Religion
Humanists played a major role in bringing the Renaissance to the
north of Europe. Religion was an area particularly aﬀected. e
famous Brethren of the Common Life were founded by Christian
gures such as Meister Eckhart (12601328) and Gerard Groote

(1340-1384). ey helped foster a humble, earnest approach to
religious living, something ostensibly lacking in the overly academic
scholastic circles of university life. ese early movements helped
pave the way for the humanist ethos that reached full ower later
during the heyday of the Renaissance.
e Brethren movement culminated with one of the most wellloved and well-read books ever written, e Imitation of Christ, by
omas a Kempis (1380-1471). It was a quintessential work of
Christian humanism and greatly in uenced a vast array of
Renaissance- and Reformation-era thinkers, including Martin
Luther, omas More, and Erasmus. Kempis’s work emphasized a
simple, heartfelt faith that has proved inspiring to everybody from
learned university professors to manual laborers. Kempis’s humanist
approach also re ected the clear-eyed, democratic intelligence that
would become a hallmark of the Northern Renaissance.
e Printing Press
e spread of humanist in uence owed much to the appearance of
the printing press in Western Europe, one of the most important
inventions known to history. Without the rise of printing, books
such as e Imitation of Christ could never have gained the huge
in uence and fame they did. Usually attributed to the German Jew
Johannes Gutenberg, the printing press appeared around 1452,
operating in the German city of Mainz and its environs.
e printing press made dissemination of writing much easier.
In many ways, the printing press became the engine of the
Northern Renaissance. Books became one of the rst “mass
industries” of the Western economy on the eve of capitalism. e
printing press’s legacy is also closely linked to religious reform,
particularly in terms of the Protestant Reformation. It played an
equally powerful role in other areas, including science, medicine,
philosophy, and the arts.

A powerful new technology like the printing press is always
potentially disruptive. Many authorities—both lay and ecclesiastical
—sought to limit access to the printing press. It was virtually
impossible to altogether stop its use. Nonetheless, the printing press
appeared far more commonly in the north and west of Europe,
areas arguably more lightly governed. ese areas included the Low
Countries and many German regions. is geographical context
made the printing press especially associated with the Northern
Renaissance.
Vernacular Languages
During the Northern Renaissance the printing press helped
accommodate a broad move toward vernacular languages, a central
development of the Northern Renaissance. And though closely
linked to the Protestant Reformation, the move to vernacular
languages in uenced culture far beyond religion. Since it facilitated
greater access to reading literature in one’s own language, the
vernacular languages movement also helped spawn the greater
emphasis on education and literacy that became a hallmark of the
humanist movement in the north.
For many centuries, Latin had served as the primary Western
European language. is had provided many advantages, of course.
Latin had provided a highly expressive lingua franca connecting the
peoples of Western Europe for a thousand years. By the dawn of the
Renaissance, however, Latin had long since vanished as the living,
everyday language of the kitchen and the streets. Instead, Europe
was entering a period in which all the various dialects and regional
languages of former times were increasingly consolidating into
national vernaculars. e increased use of vernacular languages
became an important feature of the Northern Renaissance because
it fostered more independent local cultures and identities. e
vernacular languages movement also closely corresponded to the

humanist ethos so linked to the Northern Renaissance. With their
colorful idioms and local colloquialisms, the vernacular languages
frequently allowed for more warmth, personality, color, and charm:
the human elements.
e move to vernacular languages became a major role in the
religious issues that emerged during the Northern Renaissance.
Fueled by the printing press, as well as the humanist movement,
pressure began to build for access to the Bible in the vernacular
languages of the everyday people. Despite frequent papal
opposition, translations of the Bible into vernacular inevitably
surfaced in scattered areas around Europe. Wherever they did so,
they inevitably helped to transform European culture. Because they
encouraged literacy, such translations also played a major role in the
broader emphasis on education for the masses that became so
important in the Northern Renaissance.
e most famous translation of the Bible into vernacular was no
doubt Martin Luther’s German Bible, mostly completed in 1521 and
1522. However, many other important translations of the scripture
into vernacular languages also appeared during the Northern
Renaissance. Jacques Lefevre d’Etaples (c. 1455-1536) translated
many parts of the Bible into French. In Spain, Luis de Leon (15271591) produced Spanish translations. In the English-speaking
world, the most famous of the translations of the Bible were
undoubtedly those of William Tyndale. His 1525 translation of the
Bible into English—building on the work of his predecessor John
Wycliﬀe—paved the way for the later issuance of the King James
Version of the Bible in 1611.
Woodcuts
While commonly linked to literacy and writing, the printing press
also played a major role in fostering the arts. e art medium
known as the “woodcut” is especially linked to the printing press.

As the name obviously implies, artists would painstakingly carve
images into a wood surface. e task was slow and tedious. e end
result, however, produced a plate that could be used to press images,
much the way the plates of moveable type were used to print texts.
e woodcut became one of the most recognizable art forms
associated with the Northern Renaissance. e depth and stark
shadings inherent in woodcut images produced a strange,
otherworldly aesthetic that has remained popular to the present. A
number of the Northern Renaissance’s most important artists
became especially renowned for their woodcuts.
Albrecht Durer
One of the most important Northern Renaissance artists associated
with woodcuts was Albrecht Durer (1471-1528). Durer was a
German who had spent years in Italy learning his cra from the
Italian masters of the Renaissance. e result was a style that
combined the detail and precision of the Italian schools with the
idiosyncrasies and earthy democratic qualities of his native German
homeland.
One of Durer’s most famous woodcuts is Knight, Death and the
Devil. It features a knight passing through the valley of the shadow
of death, illustrating the 23rd Psalm. e grotesque demon and
gargoyle-like creatures imperiling the knight-errant highlight how
art during the Northern Renaissance combined the most advanced
art techniques of the Renaissance with gothic and medieval themes.
Other famous Durer woodcuts include e Four Horsemen of the
Apocalypse and e Resurrected Christ, among scores of others.
Along with woodcuts, Durer le a wonderful body of painted
masterpieces. His portraits are particularly famous. Famous
paintings like that of his father at age 79, his teacher Michael
Wolgemut (1434-1519), and the bearded, rather scruﬀy looking
fellow named Hieronymus Holzschuher are among the period’s

most famous works. Many historians view the personality that
comes through in these portraits as re ecting the newfound
Protestant cultural ethos that was emerging at the dawn of the
Reformation in Northern Europe: warm, thoughtful, decent, and
down-to-earth.
e Mannerist School
Durer’s works provide a superb example of what some historians
label the Mannerist school of art. e style is closely linked to the
Northern Renaissance. Mannerism combined the techniques and
excellence of the Italian Renaissance with themes drawing heavily
from the Middle Ages, or German culture. Durer’s oen dark and
fantastical woodcuts are some of the very best examples of this
Mannerist school.
Other iconic painters of the Northern Renaissance might also
be categorized with the Mannerist school. ese include painters
such as Luther Cranach the Elder (1472-1553) and Mattias
Grunewald (1472-1543). Another important Mannerist painter of
the period was Hans Holbein the Younger (1493-1543),
remembered for his outstanding portraits of the various dramatis
personae in and around the Tudor court of England’s king Henry
VIII. Holbein was a native of Switzerland. But his skills at painting
brought him into the service of the English monarchy. His portraits
of gures like Henry VIII, Anne of Cleves, and omas More
remain classic specimens of the Mannerist style.
e Van Eycks
Perhaps the principal gures in the art of the Northern Renaissance
were the Van Eyck brothers, Hubert (13701426) and Jan (13901441). Born in Ghent, the two studied the Italian style, mastering
the detail and clarity that had proven so revolutionary in
Renaissance artists. However, as with many other Northern

Renaissance artists, the two brothers took the Italian style yet
maintained the old Gothic medieval themes of religion, arguably
more so than their Italian contemporaries. e result was some of
the most famous and beautiful religious art ever painted. Paintings
like e Virgin and Chancellor Rolin and e Adoration of the Mystic
Lamb continue to inspire people today. Some Van Eyck paintings,
like Jan’s famous Arnolﬁni Portrait, have such detail some historians
have even speculated they may have been painted with various
mirror or tracing devices.
e Van Eyck brothers are the Northern Renaissance artists
most closely linked to bringing oil paintings to Western art. Before
the rise of oil painting, eggs had been most commonly used as the
binding agent to adhere pigments to a painted surface, a painting
medium known as “tempera.” Tempera had its charm, but its colors
lacked the depth and de nition made possible by oils. e Van
Eycks used oils to paint instead of egg-based tempera. Oil painting
produced paintings seen as having greater clarity, brilliance of color,
and ne detail. In uenced by northern painters like the Van Eycks,
many Italian artists like Leonard da Vinci soon adopted oil as their
preferred medium for painting.
Erasmus
Along with the arts, the Northern Renaissance also produced a
spate of ne literature, some of the most signi cant great books in
the Western canon. One of the writers most closely linked to the
Northern Renaissance was Erasmus (1466-1536). A native of
Rotterdam, the young Erasmus was heavily in uenced by Brethren
of the Common Life gures like Gerard Grote and omas a
Kempis. He attended the University of Paris. A scholar of Greek,
Latin, and the Bible, Erasmus lived for a time in England, where he
became a close friend of the English humanist and intellectual
omas More (1478-1535). Erasmus bene ted greatly from the

invention of the printing press, as did his contemporary, Martin
Luther. Writers such as Luther, Erasmus, and More can all be
considered as among the rst “best-selling” authors. eir writings
were widely disseminated all across Europe, thanks to the printing
press. Unlike Luther, Erasmus remained a Catholic throughout his
life, albeit a nominal one.
Erasmus’s most famous book was his Praise of Folly, published
in 1509. e book lampooned much of the arrogant scholastic
learning Erasmus had encountered at the University of Paris.
Instead of the puﬀed-up and prideful pseudo-intellectuals who
seemed to dominate many elite circles, Erasmus praised “Folly.”
Folly, of course, entailed all the things that transcended hard-boiled
logic and professionalism: love, beauty, humor, parties, and even
sex. ese things were folly in that they involved basic impulses and
simple pleasures. Yet they were, in fact, the things that made life
worth living. ey were also the things that all humans shared:
feelings, passions, habits, and pastimes. Praise of Folly is one of the
very best examples of the humanism that so shaped culture during
the Northern Renaissance.
e Scientiﬁc Revolution
e Northern Renaissance is also closely related to the rise of
science during the 16th and 17th centuries. Historians have
typically labeled this period the scienti c revolution. e
Renaissance spirit of inquiry greatly informed the scienti c progress
of the day, as it also did in terms of the geographical exploration
that characterized the period.
Of course Renaissance science was not exclusively limited to the
north, or to Germanic lands. e Italians Leonardo da Vinci and
Galileo Galilei were two of the most important Renaissance
scientists. Still, in retrospect it does seem that a great deal of science
came out of the northern countries.

Northern scientists were among the most important gures in
the long quest to better understand the cosmos, something that
began with the Polish astronomer Copernicus. e Danish
astrologer Tycho Brahe (1546-1601) and his student Johann Kepler
(1571-1630) were among the principal gures of the scienti c
revolution during the Northern Renaissance. eir observations of
the heavens played a key role in helping to better understand the
cosmos.
e Lens
By the later years of the Northern Renaissance, astronomy would be
closely linked to the development of the lens and improvements in
lens-grinding. Some of Europe’s best lens-grinders were in the
north, particularly in the Netherlands. Of course, since it could
magnify things that were far away, the lens played a critical role in
astronomy, with the important innovation of the telescope. Kepler
was an especially important gure in the use of the telescope, as was
Galileo in Italy.
On the other end of the spectrum, the lens could magnify very
small things, formerly invisible to the naked eye. By the later
decades of the Northern Renaissance, microscopes were beginning
to transform knowledge. Pioneering gures like the Englishman
Robert Hooke (1653) and Antoni Leeuwenhoek (1632-1723) made
some of the earliest known ndings in the huge world of
microscopic life, as well as cellular structures in general. As one
might imagine, the microscope played a major role in advancing a
newfound understanding of the roles that germs played in disease.
Medicine
Overall improvements in medicine were also an important part of
the Northern Renaissance. Like religion, or other areas of thought
and inquiry, medicine bene ted from the greater access to literature

made possible by the printing press. Aer all, for centuries what
medical knowledge existed had been con ned to a few key books,
oen literally under lock and key in some university or monastery
library. During the Renaissance a welter of new and more accessible
writings helped advance medical knowledge. ese writings were,
in turn, greatly facilitated by the increasingly common printing
press. In this sense, the scienti c revolution bears a striking
similarity to the Reformation, since both movements played a
major role in breaking down both medieval institutions and
commonly accepted medieval beliefs.
e Northern Renaissance proved nearly as disruptive to
science as Protestantism had been to Christianity. Major new
medical practitioners like Paracelsus (1493-1541) and Vesalius
(1514-1564) helped revolutionize the medical knowledge of the day.
Paracelsus is oen called the medical Luther because his work
undermined established medical thinking, much as Luther’s did
religious thinking. He especially attacked the almost mindless
adherence to the Roman physician Galen, virtually a canonical
gure in medicine during the Middle Ages.
Vesalius was also a major gure in medicine, especially in terms
of expanding knowledge of human anatomy. His 1543 work De
Humani Corporis Fabrica (Regarding the Makeup of the Human
Body) provided illustrations and diagrams of internal human
anatomy relied upon by medical students for generations. e
English scientist William Harvey also produced a major work on
anatomy during the Northern Renaissance, the famous De Mortu
Cordis (On the Motion of the Heart). Published in 1628, Harvey’s
work dealt with the circulatory system.
Like other scienti c and medical texts, these works on human
anatomy relied heavily on woodcuts for their illustrations. In this
way, the Northern Renaissance’s iconic art styles played a crucial
role in science during a time before photography.

In general, the increased study of human anatomy can also be
considered a major development related to the larger Northern
Renaissance. For centuries, desecration of the human body had
been forbidden by the Church. Indeed, improved knowledge of
anatomy undoubtedly played a key role in the newfound excellence
Renaissance artists brought to the table, a fact vividly evidenced in
the superb musculature found in classical nudes during the period.
Not all of the increased awareness of human anatomy resulted in
artistic depictions of beautiful male and female nudes, however.
Historians have oen cited Albrecht Durer’s famous 1506 Christ
Amongst the Learned Elders in the Temple as indicating much more
attention to anatomical detail with regard to old and ugly people.
Durer’s depictions of the wise temple priests highlight all the classic
physical eﬀects of aging: wrinkly skin, fallen faces, and even bad
teeth.
Dissection of corpses for the study of human anatomy became
more accepted in the Protestant countries of the Northern
Renaissance. In Italy, da Vinci had dissected corpses. But he broke
the laws in doing so. In the Protestant north, such strictures
limiting science had begun to ease by the later years of the
Renaissance. Rembrandt’s famous 1632 painting e Anatomy
Lesson of Dr. Nicholaes Tulp depicts the dissection of a cadaver at
the medical school in Amsterdam. e painting seems a morbidly
unlikely theme for Rembrandt, a painter capable of depicting such
beauty and life. Nonetheless, e Anatomy Lesson of Dr. Nicholaes
Tulp remains one of the very best artifacts from the Northern
Renaissance, both in terms of its exquisite style and the respect for
science and learning it connotes.
During the Renaissance medicine began a new focus on the
perils of childbirth. Probably the most famous book in this regard
was omas Raynalde’s e Birth of Mankind (1543). Along with its
text, which examined various issues and problems relating to

human childbirth, the book also featured woodcuts depicting
children in women’s wombs. It paid special attention to fetal
deformities, various breech positions, and numerous examples of
pregnancies involving twins or triplets. During the early 16th
century, the development of forceps also helped reduce infant and
maternal mortality rates. ough never an attractive option, forceps
nonetheless could be used as a last resort to try to save the mother,
the child, or both.
Music
e Northern Renaissance also produced some of the best and most
in uential music in the history of Western culture. Some of the
nest musicians came from the north, especially England and the
Netherlands. Polyphonic and contrapuntal styles like that of the
early Tudor period musician omas Tallis (1505-1585) would
prove highly in uential elsewhere in Europe, especially Italy.
William Byrd (1540-1623) and omas Tomkins (1572-1656) were
also English composers, whose music ranks among the nest
examples of Renaissance music. eir music re ected the growing
in uence of the keyboard, which helped facilitate the composition
of more complex harmonies and countermelodies.
In general, the music of the Northern Renaissance played a huge
role in in uencing later music. Historians usually cite the famous
Italian madrigal composer Palestrina (15241594) as being heavily
in uenced by the madrigal styles of the north. By the mid-17th
century, many of the madrigal musical styles of the Northern
Renaissance were phasing into the music known as baroque,
similarly famous for its sophisticated harmonies, melodies, and
countermelodies. is rather subtle transition from Renaissance to
baroque also appeared in other cultural areas, notably art,
architecture, and fashion.
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LEINWEBER

“NOW COME, SAVIOR OF THE HEATHENS” (“NUN KOMM, DER
HEIDEN HEILAND”)

Martin Luther regarded music as a joyful celebration of the victory
God has won in Christ and as a gi of God which, along with the
texts music carried, was to be craed as well as possible by the
talents and vocations of human beings in order to give voice to the
celebration. ough John Calvin (1509-1564) also regarded music
as God’s gi, he was more worried about its misuse. Luther knew
about and warned against such misuse, but he emphasized music’s
goodness. Calvin was led to musical strictures, while Luther was led
to musical cra and the freedom such cra supports. Ulrich Zwingli
(1484-1531), though a ne musician, removed music and the
Church’s historic worship forms altogether, trading them for words
alone and silence. Luther disagreed as profoundly with this move as
he disagreed with Zwingli’s sacramental theology.

ese postures spawned diﬀerent consequences for the
congregation. Luther embraced the Church’s music from the past in
its congregational and choral forms, with instruments like the organ
that could be included. Calvin largely denied it, restricting it to
unaccompanied metrical psalms for the congregation. Calvin saw
music fundamentally as prayer. Luther saw it fundamentally as
proclamation and praise. Zwingli saw music as clamor and
distraction. Luther saw it as intrinsic to the Church’s being.
Luther was therefore committed to the congregational and
choral music of the Church, which he retained in the form in which
he received it unless the texts contradicted the gospel. He was also
committed to versions of this heritage that were edited for his time
and place, while being equally committed to newly composed
pieces. He called for skilled poets and composers to use their talents
to carry out their vocations by contributing their cra to this
ongoing editing, writing, and composing. In addition to his
teaching, translating, writing, and work as a pastor, Luther made his
own contributions to this repertoire. One illustration of this
contribution, which served the church both in its own right and as
an example, is his work with the Latin hymn “Veni, Redemptor,
gentium” which in Luther’s German translation became “Nun
komm, der Heiden Heiland.” Some English speakers have known
this hymn through Luther’s German version, which is oen
translated into English as “Savior of the Nations, Come.”
Ambrose and Luther
Luther probably wrote “Nun komm, der Heiden Heiland” for
Advent of 1523. It appeared the next year in Erfurt in two
Enchiridia, one published by Matthes Maler and one by Johannes
Loersfeld, and then later the same year in Wittenberg in the
Geistliche Gesangbuchlein of Luther’s right-hand musical helper,
Johann Walter (1496-1570).

e Latin hymn “Veni, Redemptor, gentium,” which Luther
translated, is attributed with considerable certainty to Ambrose of
Milan (340-397). Ambrose was a bishop in Milan who cared for the
poor and oppressed, wrote, taught, defended the Church against
heresy, and instructed catechumens. Augustine (354-430) was one
of the catechumens. In addition to his other work, Ambrose also
wrote hymns and is oen referred to as the “father of church song.”
ough he was not the only person to write hymns, the Church
throughout the centuries has deemed his hymns worthy of
continued use. Ambrose wrote in Latin. Luther provided a parallel
to Ambrose for German hymnody and stands at the head of the
German “chorale” heritage.
ough Ambrosian (Milanese) chant is named for Ambrose, he
wrote hymns, not their tunes. Luther, however, wrote both hymns
and hymn tunes. He was unusually able to cra both texts and their
music into friendly congregational forms. Not all poets and
composers have been able to do this. Luther took stock not only of
the texts, but also of the music. In this case the Latin hymn was
associated with a Gregorian chant tune, which bears the text’s Latin
name. It comes to us through a 13th-century manuscript from Einsiedeln in Switzerland.
e Text
Luther translated the seven stanzas of Ambrose’s “Veni, Redemptor,
gentium” fairly literally, characteristically adding a doxology, but he
changed the meter from basically Long Meter (8888, sometimes
with lines of 9) to 7777 (with some elisions). e following table
shows the Latin with Luther’s German version alongside, taken
from Wackernagel, 1, no. 12, and 3, no. 16. e eighth stanza is a
doxology that has commonly been added to hymns by authors
themselves, by editors, and by translators, either in the original or in

translated versions. Even when it does not appear in a received
version, it is oen added as Luther did here.
e Tune
Luther altered the tune that went with the Latin text. He thought
that simply to transfer chant tunes associated with Latin texts to
German translations would create a faulty imitation that would not
sing well. He wanted a hymn’s tune to grow out of the language one
was using and to re ect its particular accents and in ections. Text
and tune were to form an organic whole. A tune that worked for a
Latin text might not work for a German one, which meant that
some revisions might have to be made.
Ambrose, Latin
Luther, German
1. Veni, redemptor gentium 1. Nu komm, der Heiden heiland, der
ostende partum virginis; jungfrawen kind erkannd! Das sich
Miretur omne saeculum. wunder alle welt, Gott solch gepurt
talis decet partus deum.
ihm bestelt.
2. Non ex virili semine, sed 2. Nicht von Mans blut noch von
mystico spiramine Verbum eisch, allein vvõ dem heiligen geist
dei factum est caro, Ist Gottes wort worden ein mensch
Fructusque ventris oruit. Und bluet ein frucht Weibs eisch.
3. Alvus tumescit virginis, 3. Der jungfraw leib schwanger ward,
claustra pudoris permanent, doch blieb keuschent rein beward,

Vexilla virtutum micant, Leucht erfür mãch tugēd schon, Gott
versatur in templo deus.
da war nu seinem thron.
4. Procedens de thalamo 4. Er ging aus der kamer sein, dem
suo, pudoris aula regia, könglichen saal so rein, Gott vvõ art
Geminae gigas substantiae uñ mensch ein hellt sein weg er zu
alacris ut currat viam.
lauﬀen eillt.
5. Egressus eius a patre, 5. Sein lau kam vom vater her und
regressus eius ad patrem: kert wieder zum vater, Fur hin
Excursus usque ad inferos, undtern zu der hell und wider zu
recursus ad sedem dei.
Gottes stuel.
6. Aequalis aeterno patri, 6. Der du bist dem vater gleich, fur
carnis tropaeo accingere, hinaus dē sieg im eisch, Das dein
In rma nostri corporis ewig gots gewalt nun uns das kranck
virtute rmans perpetim.
eisch enhallt.
7. Prosepe iam fulget tuum 7. Dein krippen glentzt hell und klar,
lumenque
nox
spirat die nacht gibt ein new licht dar,
novum, Quod nulla nox TTūckel muss nicht komē drein, der
interpolet
deque iugi glaub bleib imer im schein.
luceat.
8. Lob sei Gott dem vatter thon, lob
sei got dem eingen son, Lobe sei got

dem heiligen geist, imer unnd nun
ewigkeit.
Luther le the melodic contour of this tune as it was, but changed
other things. First, the ve melismas in the chant tune were reduced
in the German version to two unobtrusive ones that sing easily. e
tune became more syllabic. Second, Luther gave the second phrase a
more decisive cadence. ird, the upward leap of a third in the rst
line was turned into a fourth. ese alterations propelled the tune
forward with a more proclamatory push and made it both easier to
learn and more congregational.
A fourth alteration may seem subtle and not even recognized at
rst, but it is telling: the rst line was repeated as the last. is move
re ected the meaning of the text and its structure. e hymn made
a turn forward and back at stanzas 4 and 5. Aer marveling at the
wonder of it all and preparing the way for Christ’s coming in the
rst stanzas, stanzas 4 and 5 led from God to humanity and then
back to God as a result of the victory Christ wins. Luther’s
alterations not only moved the tune from meditatively prayerful to
more vigorously proclamatory and made the tune’s musical exegesis
into a bold chorale that joyfully celebrates the grace of God; they
also mirrored the meaning of the text by matching its structure.
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NUREMBERG
Nuremberg was a prominent imperial city in the Reformation
period. Like other imperial cities, it had a privileged relationship
with the emperor, which provided it with greater autonomy than
other towns and cities, especially in its relationship with its bishop,
who resided in nearby Bam-berg. Nuremberg’s status as an imperial
city also provided it greater autonomy relative to the neighboring
nobility. Nuremberg’s ruling council, which was made up of
patricians, exercised nearly unrivaled authority over the city and its
environs. Even before the Reformation, the council held signi cant
sway over Nuremberg’s religious life. Nuremberg was among the
largest and wealthiest of the imperial cities, having around 40,000
inhabitants in the 16th century, and it held a special place among
these cities: since the mid-14th century new emperors had been
crowned in Nuremberg’s fortress. e city was also a favorite
temporary residence for the emperors.
Nuremberg was the rst imperial city to adopt the Lutheran
faith. It did so in 1525 aer the council declared Evangelical
theologians to have prevailed over their Catholic counterparts at a
religious colloquy that the council convened. e seeds of the
Evangelical movement in Nuremberg were sown in the late 1510s
when Luther’s spiritual mentor and head of his monastic order,
Johann von Stau-pitz, visited the city. He was warmly received by a

circle of humanists that included some of Nuremberg’s most famous
citizens: Lazarus Spengler (city council secretary), Christoph
Scheurl (legal counsel to the city council), the artist Albrecht Durer,
and several prominent members of the council. So enamored were
these humanists of Staupitz and his Augus-tinian preaching that
they adopted the name Sodalitas Stau-pitziana for their group. In
1517 Wenceslaus Linck visited Nuremberg and further promoted
the edgling Evangelical movement, preaching a message of
certainty of forgiveness through exclusive reliance on the Word and
divine grace. Linck and Luther were both Wittenberg Augustinians
and knew one another quite well. In addition, Linck served for a
time as the dean of the Wittenberg theological faculty and was also
prior of the Augustinian monastery; Luther was his subprior. Linck
shared Luther’s Evangelical convictions and preached them to a
receptive audience in Nuremberg. (He would eventually make the
imperial city his home aer he le the Augustinian order.)
Nuremberg’s circle of humanists was responsible for translating
Luther’s 95 eses into German and disseminating them in the
German lands (against Luther’s wishes). Christoph Scheurl, who
had served on the university faculty in Wittenberg, obtained a copy
of the theses, and his fellow humanist Kaspar Nutzel provided the
translation. Luther himself visited Nuremberg twice in 1518 and,
like Staupitz and Linck, found a warm welcome among the city’s
humanists. In time, many of Luther’s writings appeared in
Nuremberg and clearly found a receptive audience.
Lazarus Spengler wrote the rst lay defense for Luther, the
popular Defense and Christian Answer of an Honorable Admirer of
the Divine Truth of Scripture (1519). In this work he asserted, “is
I know without doubt, that although I do not consider myself to be
a highly-trained scholar, I have never had a teaching or sermon
penetrate my mind so powerfully, and have never been able to grasp
any more fully, or had any correspond so exactly to my

understanding of the Christian order as the teaching and
instruction of Luther and his followers” (Hamm 1996, 89, 5-11).
Such a strong statement in support of Luther caused Spengler to be
named in the papal bull that threatened the Wittenberg Reformer
with excommunication. (Spengler’s name was later removed.) e
council, which by 1520 was largely in favor of Luther’s reforms, gave
further impetus to the Evangelical movement by appointing a
number of reform-minded clergy to the city’s leading churches.
Arguably the most important of these new clergymen was Andreas
Osiander, who had studied theology at the universities of Ingolstadt
and Wittenberg. Before his appointment as the preacher in
Nuremberg’s St. Lorenz church, Osiander had been teaching
Hebrew in Nuremberg’s Augustinian monastery. He also took part
in the Sodalitas Staupitziana. Soon the city’s clergy began
experimenting with new Evangelical liturgies, including some that
were in the vernacular. In addition to Spengler’s Apology for Luther’s
Teaching, a number of pro-Luther lay pamphlets also appeared in
Nuremberg in the early 1520s, the most important of which was e
Wittenberg Nightingale by the shoemaker-poet Hans Sachs. In this
pamphlet Sachs compared Luther to a nightingale that sings its song
just as the day is breaking and night receding; Luther’s gospel is the
song and the night is traditional Catholic doctrine. e Wittenberg
Nightingale became the most famous artisan pamphlet of the
German Reformation.
ere were also popular protests against the traditional faith in
Nuremberg, especially when the imperial estates and papal
representatives were in town. At one of these gatherings the papal
nuncio Francesco Chieregati read out a confession by Pope Hadrian
VI that acknowledged the many faults of the Catholic Church and
its hierarchy at that time. rough Chieregati, the pontiﬀ conceded
that he had “perceived the entire world longing for a reformation.”
While there were still many traditionalists in the imperial city, such

as Caritas Pirckheimer, the abbess of the St. Clara convent in
Nuremberg, who openly opposed the Evangelical movement,
Nuremberg’s Evangelicals were not molli ed and continued to push
for their own version of reformation. e council, which sought to
promote the edgling Evangelical movement even as it endeavored
to preserve its relationship with the emperor, sought to moderate
the pace of reform in the city and only gradually allowed changes to
public worship. Finally, in order to suppress more radical voices in
the Evangelical movement, who had taken up residence in
Nuremberg and who had connections to the rising Peasants’ Revolt,
the council convened the aforementioned religious colloquy in
1525. e colloquy required Catholic and Evangelical clergymen to
argue for the superiority of their doctrine based on Scripture alone,
already a clearly Evangelical standard. Aer the 1525 colloquy the
Mass was abolished, and the reform of the city’s religious life along
Evangelical lines began in earnest. Traditional religious processions
and ceremonies dedicated to the saints were outlawed, and Catholic
preachers were prohibited from preaching and hearing confessions.
A common chest was established to care for the poor, the clergy
were compelled to follow civil rather than canon law, most
monasteries were closed, and a new school was established. e
council completed its takeover of most episcopal functions, leaving
the bishop of Bamberg with little remaining in uence over the city.
Along with the margrave of Brandenburg-Ansbach, the council
conducted its own church visitation in 1528 and 1529. Nuremberg
sided with Evangelicals during the Imperial Diets of Speyer in 1526
and 1529 and also signed the Augsburg Confession in 1530. But in
order to maintain its historic ties to the emperor, the council did
not enter into formal military alliances with other Protestant cities;
it did not join the Schmalkaldic League. Nuremberg was the site of
an important Imperial Diet in 1532 that achieved a temporary

peace or “standstill” in the growing hostilities between Protestant
and Catholic forces in the German lands.
e publication of a new church ordinance in 1533 marked the
culmination of the reforming eﬀorts in Nuremberg. e
Brandenburg-Nuremberg church ordinance had a signi cant
in uence on the Lutheran Reformation in the German lands and
beyond. It provided a comprehensive Evangelical guide for the
religious life of the imperial city and its environs, including
theological explanations and guidelines for baptism, the Lord’s
Supper, private confession, weddings, funerals, catechism,
preaching, and much else. It was authored by Osiander and the
Schwabisch Hall Reformer Johannes Brenz. Signi cantly, the
Brandenburg-Nuremberg church ordinance was issued in the name
and at the expense of the city council and the margrave of
Brandenburg-Ansbach, a clear indication that the temporal rulers
had become the new “bishops” of the imperial city and beyond.
e 1530s witnessed an important debate in Nuremberg about a
new Evangelical rite of private confession. Despite Luther’s
opposition to the sacrament of penance, which he associated with
clerical tyranny and works righteousness, he was a strong supporter
of a reformed version of private confession. He thought that the
individual application of the consoling promises of the Word to the
troubled conscience was a necessary part of Evangelical pastoral
care. ere was widespread support for the new rite among
Evangelical reformers, including those who ministered in
Nuremberg. e debate turned on the relationship between general
confession, which was conducted in public worship, and private
confession, which was conducted at a separate vespers service.
Andreas Osiander argued that general confession threatened private
confession, insisting that it constituted an inappropriate use of the
power of the keys. He maintained that no one would come to
private confession if general confession were held to oﬀer

forgiveness. (He was right about this with respect to Nuremberg.)
Osiander’s colleagues in Nuremberg opposed him, and the council
asked Luther and Melanchthon for their views. e latter upheld the
validity of both forms of confession and absolution, arguing that
both constituted a valid oﬀer of forgiveness that had to be met by
faith. Osiander did not relent, even when his new colleague in
Nuremberg, Veit Dietrich, urged him to do so. (Dietrich had
especially close ties to Luther, having served as the Reformer’s
personal secretary in Wittenberg during his years of study at the
university.) e council sided with the majority, but the debate
smoldered for a number of years. e larger question in the debate
was who had nal say in religious matters in the imperial city,
temporal rulers or clergy? In Nuremberg as in other Lutheran cities,
the former won the day.
At the conclusion of the Schmalkaldic War of 1546-1547, in
which Nuremberg sought to remain neutral, the city was forced to
accept the Interim, an imperial eﬀort to reimpose Catholic doctrine
and worship on recalcitrant Protestants. But then Lutheranism was
reestablished in the city aer the Peace of Augsburg (1555). Military
defeats in the early 1550s ended Nuremberg’s golden age as a
leading city of the empire.
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O
OCHINO, BERNARDINO
Bernardino Ochino’s biography is a vivid example of the radical
changes in Christianity during the period of confes-sionalization.
Once a celebrated friar in Italy, he converted to Calvinism and spent
his last year in Eastern Europe under the suspicion of being an
Anabaptist or even an Antitrinitar-ian. He was forced four times to
migrate and to start a new life in a diﬀerent land. Born in 1487 in
Siena, he became a member of the Franciscan friars in 1504. He
regarded this order as the most powerful and stringent of his time
and therefore appropriate for dedicating his life to Jesus Christ.
Little is known from this period of his life. In 1534 he joined the
newly founded order of the Capuchins, where he rose to the
position of vicar-general. At that time he was credited as being one
of the best transregional preachers in the whole of Italy. Even the
pope acknowledged his extreme asceticism and modesty.
However, in the mid-1530s Ochino, under the in uence of the
Spanish humanist Juan de Valdes, began to be increasingly inclined
toward the new ideas of the Reformation. Although he kept his
thoughts secret, some people accused him of disseminating doubts
and hidden heresies in his sermons, especially in the series of nine
he gave in 1539 in Venice. In these sermons Ochino focused on
Christ and the necessity for His cruci xion. Referring to St. Paul, he
emphasized the meaning of self-examination necessary for a

Christian to recognize and repent of his own sins and to become a
spiritual man opposed to the natural man. Of course this position
was not clearly Protestant, and Ochino still called on the people to
implement the (Catholic) confession for this process of selfknowledge. But later he focused more and more on explicit
concerns of the Reformation. In his Seven Dialogues with Duchess
Katharine Cibo, published in 1539 and again in 1542, he dealt
repeatedly with justi cation by faith and the church of the elect.
ese Dialogues were perhaps the reason he was summoned in
June 1542 to appear before the Inquisition in Rome, which Pope
Paul III had installed to contend with all enemies of the Catholic
Church. On his way there, Ochino was warned by his friend Peter
Martyr Vermigli not to go to Rome because he would be risking his
life. In a long letter, written on August 22, 1542, in Florence to
Vittoria Colonna, an Italian noblewoman, Ochino explained his
decision to leave his homeland based on the assumption that he
would not receive a fair trial. Either he would be forced to preach
Christ “in a mask” and therefore to deny Him, or he would lose his
life. Neither choice was an option for him.
Ochino, at that time 55 years old, went to Geneva, where he was
readily welcomed by John Calvin and other Reformed theologians
as an avid ghter and ardent polemicist against the Catholic
Church. As an exile for the faith he had undoubtedly proven his
support of the Reformed Church. In the following years, he
published in Geneva ve volumes of sermons in which he openly
defended the new religion and polemicized against the primacy of
the pope and the veneration of images, relics, and saints. As a
de nitive sign of his own breach with the Catholic Church and his
former religious life, he married a woman from Lucca. ey had six
children. In 1545 Ochino and his family le Geneva for unknown
reasons and went to Basel, where he met the famous Sebastian
Castellio, who translated some of his works from Italian into Latin.

Later Ochino moved on to Strasbourg and then to Augsburg, where
he became minister of the Italian Protestant congregation at the
Diet of Augsburg. But when the city was besieged in 1547 by the
imperial forces of Karl V, who demanded Ochino be handed over,
he was compelled to ee Germany.
At the age of 60 Ochino went with his family and accompanied
by Vermigli to Canterbury and London, where he stayed over until
1553. He published there several more volumes of sermons, which
were also translated into English, and a polemical writing against
the papacy entitled Tragoedie, which he dedicated to King Edward
VI, a staunch defender of Protestantism. However, aer the king’s
death in July 1553 his half sister Mary reintroduced Catholicism.
All non-native theologians, including Ochino and Vermigli, were
driven from the country.
For the third time forced into exile, Ochino returned to Geneva
together with his family only one day aer the execution of Michael
Servetus on October 27, 1553. It was said that Ochino’s disapproval
of the execution led to trouble with the local authorities and Calvin.
In Geneva he published his Apologhi, another polemical attack on
the abuses of the papacy. In 1554 he was invited by some Italian
exiles—among them Lelio Socinus, a humanist and Anti-trinitarian,
and uncle of Fausto Socinus—to become their pastor in Locarno.
Two years later he published Dialogue on Purgatory, an antiCatholic pamphlet which, however, also oﬀended some Protestants
due to the treatment of some subjects, and Exposition of the Sincere
and True Doctrine of the Lord’s Supper. In this treatise Ochino
criticized the doctrine of the ubiquity of Christ’s body in the Last
Supper as a Catholic remnant in Luther’s theology, whom he
otherwise regarded as the “bright light of the Evangelical truth.” To
understand the words of institution of the Last Supper (“this is my
body”) literally would be a great absurdity. But for Ochino the
con ict between the Lutherans and the Reformed was only an

“adiaphoron,” an indiﬀerent thing with no spiritually essential
meaning. He was more inclined to freely re ect on most doctrines
than to accept them without critical judgment.
Perhaps this was the reason the suspicion grew that he held if
not heretical, then at least erroneous or even dangerous, thoughts.
In his two volumes of irty Dialogues, published in 1563 in Basel,
he dealt among other things with polygamy. Aer a few months of
silence the wildest rumors were suddenly circulating that Ochino
defended polygamy, a heavy reproach that Catholics held in general
against Protestants since Philipp of Hesse had entered into a
polygamous marriage in 1539 that Luther himself had defended.
e town council of Zurich did not hesitate to remove Ochino from
oﬃce and to banish him from their territory without granting him a
hearing. Various people accused him of being an Anabaptist, an
Antitrinitarian, or even the author of the atheistic treatise On the
ree Impostors, in which Moses, Jesus, and Muhammad were
presented as the human inventors of the three monotheistic
religions.
Ochino was exiled for the fourth time. He went to Krakow in
Poland and later—because it was forbidden for all non-Catholic
foreigners to reside in that land—to Slavkow in Moravia, where he
died in 1564.
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OCKHAM, WILLIAM, INFLUENCE OF
Opinions vary on the extent to which William of Ockham
in uenced Luther, but there seems to be little doubt that he did
in uence the Reformer in some respects. Determining the
particulars can be diﬃcult, as one must avoid on the one hand
discounting Luther’s uniqueness and on the other denying in uence
where it seems likely. Luther was his own man, to be sure, and
attempts to de ne him solely in terms of Ockhamism have been
discredited as reductionistic. But it is diﬃcult to understand
Luther’s development in complete isolation from Ockham’s
considerable in uence.
e areas in which Luther departed from Ockhamism are well
documented. In his Disputation Against Scholastic eology, he
separated himself from the theology of Ockham, which he viewed
as Pelagian. Yet Luther’s thought needs more scrutiny to understand
precisely what he rejected. To say that he condemned Ockham
wholesale (and the nominalism associated with him) is too broad,
as he remained a nominalist in some respects to the end of his life.
ough certainly not determined by Ockham’s thinking, Luther
owed much to Ockham’s in uence. Within Ockhamist thinking lay
the seeds that ourished in new directions as Luther confronted the
theology and philosophy of his day. We can see their eﬀects in both
the way Luther approached questions of epistemology and the way
he honed his emerging theology.
Luther’s Education and Teachers
Luther’s education at Erfurt in nominalism is well documented.
Due in no small part to the work of Jodokus Trutfetter of Eisenach
and Bartholomaus Arnoldi von Usin-gen, nominalism was
attracting a great deal of attention during Luther’s time at Erfurt.

Among others, he would later identify Trutfetter and Usingen as his
teachers, and appears to have developed close relationships with
these two masters in particular.
Luther considered himself an Ockhamist and nominalist (or
modernist) and saw Ockham as the venerated head of this school,
which was distinct from the omists and Scotists. e essence of
the diﬀerences lay in epistemology. Martin Brecht (1985) points out
that Luther’s education was chie y in logic and its formal structure,
and that it remained with him throughout his life.
At rst, nominalism penetrated virtually every area of Luther’s
thought, and even as he later jettisoned what he saw as theologically
dangerous, he retained an unmistakable in uence from Erfurt
dialectics. e way he developed conclusions—subdivided into rst
premise, second premise, and conclusion—and then examined their
validity shows the lasting in uence of his older masters (Brecht
1985, 34-37). In many ways, his early education gave him the
weapons he used to wage battle against his later Reformation
opponents.
Epistemology
ere seems to be little question that Ockham in uenced Luther in
epistemology, which is the theory of how the mind comes to be
furnished with concepts. For Ockham the human mind begins its
existence as a blank state (tabula rasa), so in order for it to know
anything it must rst be furnished with concepts, all of which are
acquired aer birth. Mental activity begins when mindindependent physical objects cause us to apprehend themselves by
our senses. From acts of apprehending particulars, the mind can
then form general principles, or universal concepts (Adams 1987,
495-500).
Contrary to Aquinas’s belief that universals mediate knowledge
of particulars, Ockham insisted on a direct realist theory of

knowledge in which man knows the thing itself immediately,
without any intermediary between it and the act of knowing. us
universals are a distinctly human phenomenon and do not, as
Aquinas thought, constitute real relations between God, the mind of
man, and created things. Ockham regarded the idea of selfsubsisting univer-sals as unnecessary and sought to secure the
foundation of human knowledge by arguing that direct experience
of an individual thing, by itself, suﬃces as veri cation. In doing so
he wielded his famous razor by eliminating unnecessary
metaphysical entities.
An important consequence of Ockham’s theory follows as a
matter of course: whereas Aquinas taught that the direct object of
knowledge is the universal, Ockham maintained that the mind
knows particulars directly, with the result that only concepts, words,
and promises bind man to God and to the world (Ozment 1980, 5661). is would prove to have considerable in uence on Luther’s
development.
In general, Luther followed Ockham in his belief that, aer the
fall, man is born tabula rasa. Both men in this sense could be
considered conceptual empiricists (not to be confused with later
forms of empiricism). All factual knowledge is derived from senseexperience, meaning that all human knowledge of a factual nature is
a posteriori (Luther 1883-, 39:i, 175). Luther also assumed, like
Ockham, that man knows particulars directly and not as mediated
through self-subsistent universals, and thereby endorsed a direct
realist epistemology. is approach to epistemology would later
impact Luther’s thinking as it developed along both theological and
philosophical lines.
Knowledge of God
Ockham’s denial of self-subsisting universals forced speculation to
become more modest, something also echoed throughout Luther’s

works. He agreed with Ockham that there are no real connections
among God, man, and the world such that reason can see up
through the metaphysical chain to God, and thereby limited
reason’s inferential abilities as well as the certainty of traditional
arguments for God’s existence (though Luther did argue for God’s
existence from the history of Jesus and the resurrection in his 15321533 sermons on 1 Corinthians 15).
Ockham, as a consequence of his epistemology, maintained that
reason is limited in its knowledge of God’s nature. e traditional
arguments for God’s existence at best oﬀer only an abstract kind of
knowledge, whereas speci c knowledge, such as that God is a
Trinity in persons, is based solely on faith. To substantiate religious
claims, Ockham proposed the threefold authority of the Bible, the
determinations of the Church, and certain sayings of the saints.
ese authorities sometimes give pronouncements that cannot be
proved by natural reason or are even contrary to reason. His
approach subordinated reason and experience to church authority,
while keeping violations of reason and experience to a minimum
(Adams 1987, 1008-1009).
Not unlike Ockham, Luther held that reason is unable to make
speci c conclusions about God’s nature, such as his oneness, which
must be established on the basis of divine revelation and
apprehended by faith (Luther 1883-, 43:478). Pointing out that
Cicero made every attempt to understand God, Luther said that his
errors were inevitable because such knowledge does not come from
innate reason. While Luther recognized that man has a natural
knowledge of God, this knowledge has nevertheless been twisted by
sin and cannot be considered a true saving knowledge, which only
comes through the historic Jesus of Nazareth and is communicated
a posteriori through Scripture (Andersen 2012, 65). Again with
Ockham, Luther argued that the articles of faith are oen contrary
to human reason, and he thus restricted the validity of speculation.

Yet he went farther than Ockham in an empirically oriented
trajectory by insisting that knowledge of God is revealed only in the
historic esh of Jesus, as God gave us a “visible image” in order to
satisfy our desire. Apart from Christ there is no God (Luther 1883-,
43:462-463, 26:332333). However, in terms of where man postascension attains understanding of God, in sharp contrast to
Ockham, and perhaps through his honing of Ockham’s own razor,
Luther eliminated what he considered a needless multiplication of
authorities by elevating Scripture above both the determinations of
the Church and sayings of the saints. He understood that they oen
contradict one another and sought to consolidate doctrinal
authority around the principle of sola scriptura. God has bound
Himself to the words of Scripture and is to be sought nowhere else,
for the simple reason that this is where the authoritative eyewitness
testimony of the apostles is found.
eology
In his Disputation Against Scholastic eology, Luther criticized the
Ockhamist notion that he who does his best in a state of nature
receives grace as a tting reward. Although Ockhamist theologians
thought they were preserving human freedom, Luther saw in their
position a new form of Pelagianism, and speci cally an
inappropriate application of Aristotle’s idea of moral virtue as
acquired virtue in the theological realm.
While Luther’s mature theology was not positively in uenced by
Ockham and his disciples, he may have bequeathed to Luther an
important concept that was a hallmark of his thinking. Ockhamists
had argued that salvation could never be dependent upon qualities
within individuals or upon any assumed real connections among
God, grace, and the soul. Salvation rather depended on God’s
trustworthiness to keep His word, which was a concept that became
the unique emphasis of Ockhamist theology and philosophy

(Ozment 1980, 39-40). Luther accepted with Ockham that words
and promises linked the soul to God in matters of salvation just as
verbal conventions linked the mind with the world.
Along with the sola scriptura principle and Luther’s doctrine of
justi cation, this would prove to yield much fruit as Luther eshed
out his theology against his Scholastic and humanist opponents. As
was the case with Ockham’s philosophical in uence, so Luther took
up a central theological concept from Ockham, only to wield it
against what he saw as a threat to the biblical doctrine of
justi cation.
Conclusion
It is clear that Luther was positively in uenced by Ockhamism in
some key respects. roughout his life he used the formal tools he
learned at Erfurt to analyze words and concepts and wielded them
with great eﬀectiveness against his opponents. In addition,
Ockham’s stripping away of unnecessary metaphysics in philosophy
and theology gave Luther a critical tool that he used in support of
his new theological understanding.
Yet Luther’s departure from Ockham, and Scholasticism in
general, is no more clear than in his new understanding of the
Reformation doctrine of justi cation. Perhaps using Ockham’s own
razor, Luther peeled away the excess layers he perceived to have
been placed on biblical theology by an implicit Aristotelianism.
erefore, while there are indications of lasting in uences on
Luther by Ockham, they appear to have been used to argue against
what Luther saw as a new Pelagianism.
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OECOLAMPADIUS, JOHANNES
Johannes Oecolampadius (1482-1531) was a German theologian
who introduced the theological principles of the Protestant
Reformation to the Swiss city of Basel and became associated with
the Swiss Evangelicalism of Ulrich Zwingli (1484-1531) and Jean
Calvin (1509-1564), subsequently known as Reformed Christianity.
Born Johann Hausschein in the German town of Weinsberg, located
between Heilbronn—where he matriculated in the local Latin
school molded aer the model of classical antiquity, with classes
beginning at ve o’clock in the morning during summer and at six
during winter—and Heidelberg— where he pursued university
studies characterized both by the exposition of the via antiqua and
the questions of the via moderna under the in uence of a
speci cally German approach to Ockhamism by Marsilius von
Inghen and Aristotle’s ethics—Oecolampadius was one of the very
rst Protestant Reformers (Wandel 2006, 59). His early studies
eventually shaped his understanding of the Greek concept of justice,
as it happened in the thought of another German student by the

name of Martin Luther, whose theology of justi cation by faith
alone he accepted and defended without equivocation (Heinze
2006, 135). Humanist thought, however, appears to have played a
decisive role in the scholarly development of Oecolampadius, who
embraced not only the teachings of the Rhineland-Alsacian circle
with its connection to Paris and the Meaux circle, but also the
preoccupations of various humanists from southern Germany,
Switzerland, the Eastern German lands as far as Vienna, and
northern Italy (Nauert 2006, 169-170). Such aﬃliations placed him,
in a rather fortunate turn of events, in the midst of crucial
intellectual ideas promoted by key scholars like Jakob Wimpfeling,
Johannes Reuchlin, and Jacques Lefevre of the old Catholic
generation, and Philipp Melanchthon, Johannes Brenz, and Martin
Bucer of what was to become the new Evangelical camp of the early
Protestants, alongside theologians of his age, like Ulrich Zwingli
and Joachim Vadian, his coworkers in Switzerland (Rupp 1969, 34).
Between 1502, when Oecolampadius graduated with a
bachelor’s degree from the University of Heidelberg, and 1510,
when he was appointed preacher in his native Weinsberg by the
town council, most likely under the in uence of his own family, he
went to Bologna to engage in legal studies and then, because of his
rather feeble health, returned to Heidelberg and worked as a court
tutor (Reinis 2007, 84). Since neither option worked for him, he
decided to settle in Weinsberg, where his preaching oﬃce seems to
have been the perfect vocational career for a young humanist
scholar (Old 1982, 241); Weinsberg was the rst place where he
used the Greek-Latinized form of his German name. His rst
sermons were published in 1512, and although not impressive in a
scholarly manner, they were examples of what Johann Faber, the
famous anti-Protestant and especially anti-Anabaptist Catholic
theologian, believed to be a new and better style of preaching (for

more about Oecolampadius’s preaching style, see Nelson Burnett
2006, 58). In 1513 Oecolam-padius decided to continue his
theological training at the University of Tubingen, where he met
Melanchthon and successfully mastered Latin, Greek, and Hebrew
well enough to compose a grammar textbook, which he used upon
his return to the University of Heidelberg. During his stay in
Tubingen he not only taught languages to people like eobald
Billicanus and Johannes Brenz, Reformers of Marburg and Stuttgart,
but also befriended Wolfgang Capito, whom he accompanied to
Basel following the latter’s appointment as preacher at the city
cathedral, and he was recommended to assist Erasmus in the
launching of his New Testament. In this capacity Oecolampadius
helped the famous Rotterdam humanist—now residing in Basel—
with Old Testament annotations, references to Greek and Hebrew
words, and preparation of the nal version of the text for print, a
task he performed with his colleague Nicholas Gerbel, a specialist in
legal studies (Rupp 1969, 5-10).

Portrait of Johannes Oecolampadius

While working with Erasmus, Oecolampadius decided to
continue his theological studies; thus he registered with the
University of Basel in 1515 for a licentiate, which he obtained a year
later, and a doctorate, which was conferred upon him in 1518, only
a few days aer he had been appointed preacher at the Augsburg
cathedral (Old 1982, 4:54-55). He earned this position not only
following long years of earnest, humorless preaching in Weinsberg,
coupled with intensely avid studies of the Greek Church Fathers
under the overarching in uence of Erasmus, but also aer the
rejection of his application for a teaching position in Hebrew at the
University of Wittenberg, a decision with potentially dramatic
implications for the course of the Protestant Reformation (Rupp
1969, 11-17). Oecolampadius’s name was put on a shortlist by
Reuchlin, who also recommended Conrad Pellican, Paulo Ricci,
and Philipp Melanchthon, who eventually got the position and
taught Hebrew until 1520 (Price 2011, 76-77).
Oecolampadius’s interests in humanism, the Greek Fathers, and
the sacred languages applied to Scripture—which, in turn,
produced a new approach to theology in general— placed him in
direct con ict with Johann Eck, the dogmatist par excellence at the
University of Ingolstadt (Gordon 2002, 69-70). Still a fervent
Catholic, Oecolampadius wrote on Origen, Tertullian, Cyprian,
Basil the Great, Gregory Nazian-zen, Athanasius, Cyril of
Alexandria, Chrysostom, Jerome, Ambrose, and Augustin while
also translating from John of Damascus, Gregory Nazianzen, and
Gregory of Nyssa, as well as Basil the Great; he also wrote on
confession and started to approach monastic theology in a critical
way despite his decision to join the Brigittine monastery in
Altomunster as late as the spring of 1521 (Rupp 1969, 11-17).
None of these writings, however, consolidated his status among
his fellow Catholics; quite au contraire, his association with
Erasmus, his criticism of the Brigittine rule—an adapted version of

the rule of the Augustinian order—and his silent approval of
Luther’s ideas regarding justi cation by faith were met not only with
the disapproval of his fellow theologians, such as Jacobus Latomus
of Leuven, but also with the disdain of his cloister brothers, with
whom he parted ways later in 1521 (see also Chibi 2015, 162). In
the early months of 1522 he settled temporarily in Ebern-burg, the
venue not only for the failed attempts of Franz von Sickingen to
ignite the rising of the German knights but also for the formative
chaplaincy work of Martin Bucer (Greschat 2004, 35). His stay there
was brief, as he returned to Basel in November of the same year
only to establish himself as the theological ruler of the city. His
leading position was con rmed by Erasmus himself as well as by
Luther and other Wittenberg theologians who lauded and used
Oecolampadius’s 1525 commentary on Isaiah, a work based on his
lectures on Isaiah, which he had started at the university in 1523
(Mattox 2003, 127n59).
Having secured a theology chair in the summer of 1525,
Oecolampadius began to move away from the old Catholic faith
while establishing himself—by publishing De genuine verborum
Domini—as the undisputed master of the new Evangelical beliefs
that were being introduced to the people of Basel alongside similar
measures implemented in other Swiss cities, most notably by
Zwingli in Zurich (Lindberg 2002, 193). Although he had been in
contact with Zwingli since as early as December 1522, by the end of
1525 Oecolampadius was still oﬃcially a Catholic theologian, as he
acted as vicar of St. Martin’s Church in Basel, the very center of the
local version of the Protestant Reformation enacted in the city in
the late 1520s. Before the actual Reformation program was oﬃcially
approved with a view to implementation in Basel, Oecolampadius
had been in correspondence not only with Zwingli, but also with
Guil-laume Farel, Lefevre’s circle at Meaux, and Erasmus; the last,
however, grew not only increasingly disgruntled over

Oecolampadius’s sermon remarks against free will and his 1524
debate with Luther, but also utterly displeased with
Oecolampadius’s translations from Prosper of Aquitaine, Augustine,
and Ambrose, which—much to Erasmus’s chagrin—appeared to
consolidate Luther’s position to the detriment of the Catholic faith
(Rupp 1969, 18-22).
e criticism from Catholic theologians of Oecolampa-dius’s
works intensi ed as he drew closer to the Evangelical camp and
dealt with issues associated with Wittenberg and Zurich. In 1524,
Basel was still formally a Catholic city and Oecolampadius a
Catholic theologian, but this situation was not to last beyond 1525,
whence the Basel theologian can oﬃcially be considered an
adherent of the Evangelical movement, a position con rmed also by
his stern criticism of local Anabaptists (Strubind 2016, 426).
Although it was considerably shorter than his activity as a Catholic
theologian, Oeco-lampadius’s Protestant career was extremely
eventful, highly successful, and very proli c. It started rather
abruptly in 1524 when his feelings regarding the Lord’s Supper were
in favor of those holding a Spiritualist understanding of the
elements following the teachings of Hinne Rhode and Cornelius
Hoen, soon to be joined by Zwingli and Andreas Bodenstein von
Karlstadt. Such spiritualist inclinations regarding the Lord’s Supper,
however, did not automatically turn Oecolampadius into a
Protestant Reformer; Catholic humanists, for instance, and most
notably Erasmus and Lefevre, also held to a certain Eucharistic
Spiritualism (Rupp 1969, 23-24).
On the eve of the Eucharistic controversy that eventually split
the Evangelical movement, Oecolampadius was connected with
most theologians involved in the ght: he corresponded with
Erasmus, Brenz, Zwingli, Karlstadt, and even Hubmaier, while he
once hosted Muentzer; in the end though, he became associated
with Zwingli, Bucer, and Peter Martyr (Graham 1996, 10). By the

end of 1525 Oecolampadius had crossed over to the Evangelical side
of Western Christianity, having adopted a simpli ed liturgy at St.
Martin’s; attended the Baden disputation with Eck in 1526 and the
Bern colloquy in 1528 alongside Zwingli, Bucer, Capito, and
Vadian; and lectured on biblical books, especially on the prophets
and the Gospel of Matthew. Furthermore, in 1528 he decided to
marry Wibrandis Rosenblatt—the widow of Ludwig Keller and
future wife of Capito and Bucer (Staeh-lin 2009, 15-26)—a move
that not only led to the expansion of his family with three children,
but also rmly set him on the side of the Evangelicals, as con rmed
by Erasmus, who decided to leave Basel in 1529 for Freiburg im
Breisgau, although he continued his cooperation with
Oecolampadius in patristic translations, especially Chrysostom. e
Reformation program in Basel reached its apex rather late—when
compared to Zurich, for instance—aer Erasmus’s departure from
the city, with Oecolampadius’s 1529 attendance at the Marburg
Colloquy, where he discussed the Lord’s Supper with Luther
(Tomlin 2012, 119-122), and then his 1530 oration on
excommunication dealing with matters of church discipline. e
latter was applied against the Anabaptists until no such dissenting
Christian was le in the city by the spring of 1531, as a result of
severe persecution by the city council. It appears that 1531 was an
extremely busy—and fatal—year for Oecolampadius, who decided
to get involved in the Reformation of Ulm; continued his
demanding lectures on the Bible; went on with his patristic
translations; witnessed the death of Zwingli; and eventually met his
own demise toward the end of the year, having persistently played
against the odds of declining health through decades of extremely
hard work and personal dedication to the cause of the branch of
Evangelical Christianity that was later associated with the Reformed
faith (Rupp 1969, 25-45).
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SIMUT

ON TEMPORAL AUTHORITY AND WHY IT SHOULD BE OBEYED
A product of the proli c early 1520s, Luther’s foundational essay on
the relationship between temporal and spiritual authority was
prompted, as usual, not by personal preference or interest but by the
needs and demands of the world around him. At the insistence of
his prince, John the Steadfast (1468-1532), Luther penned a brief
treatise explicitly divided into three parts of successively
diminishing length. In the rst portion he established the divine
origin of all civil authority since both law and sword are “in the
world by God’s will and ordinance” (LW 45, 85). e second part
answered the title question by excluding the state from all spiritual
or eternal authority. Finally, the third section ventured beyond
presenting questions and oﬀered unsolicited and speci c direction
to guide a prince in rightly and justly ruling his people.
Luther’s refusal to recant his teaching at the Diet of Worms put
him at odds with both the church and the state. It was before the
emperor that Luther declared his decision to stand by what he had
written, and it was the emperor’s edict that made Luther an outlaw.
For those siding with Luther, serious questions about obedience to
the ruler and the gospel’s admonition not to resist even when
treated unjustly (Matt. 5:38ﬀ.) soon surfaced; support of Luther,

even reading his books, was disobedience to the emperor. Further,
there remained an old and nagging problem of the use of the sword
by Christian magistrates. e essential role of violence, even legally
justi ed and mandated, seemed incompatible with Christ’s
injunctions against retaliation and violence. Luther’s answer to the
dilemma was grounded not in political theory or even pragmatic
necessity, but in theology. In the spirit of Augustine’s two cities, yet
in a way altogether diﬀerent, Luther argued for a twofold
understanding of God’s work in the world. rough the temporal
realm of governments and princes, God works to uphold justice,
restrain sin, and promote peace. is work is accomplished with the
authority of the sword “for the punishment of the wicked and the
protection of the upright” (LW 45, 87). At the same time, God
works in the Church to deliver His grace and eternal righteousness,
which eventuates in a kingdom not of this world. e present essay
touched only brie y on the latter, but the reality and importance of
this spiritual realm were implicit throughout the argument and the
necessary complement of all that Luther asserted about the
legitimate authority of the temporal realm.
By highlighting the two complementary realms of God’s activity
and the distinct objectives of each, Luther blazed a unique path
between the ecclesial and political hegemony of Rome and the pious
repudiation of the civil sphere by more radical Reformers. Luther
solved the dilemma of Christians wielding the sword not with a
contradiction or even a paradox, but with an aﬃrmation of God’s
twofold purpose and plan. Spiritually righteous, with his citizenship
in Christ’s eternal kingdom assured by grace, the Christian yet lives
in a world marred by sin and peopled with those who have no
regard for God and His truth. To uphold God’s oversight of this
broken world, the Christian employs the sword as necessary
according to his vocation or assigned task in the world. As an
individual and with regard to his own interests, he obeys the gospel

imperative to turn the other cheek; but as a citizen of the world and
with responsibilities for the care of that world, he may take up the
sword for the sake of his neighbor. “In what concerns you and
yours, you govern yourself by the gospel and suﬀer injustice toward
yourself as a true Christian; in what concerns the person or
property of others, you govern yourself according to love and
tolerate no injustice toward your neighbor” (LW 45, 96). Indeed,
Luther could argue that such love of the neighbor might even
compel a Christian to desire the sword: “If you see that there is a
lack of hangmen, constables, judges, lords, or princes, and you nd
that you are quali ed, you should oﬀer your services and seek the
position” (LW 45, 95).
Two Realms in Concert
When the two realms are working together as God intended,
temporal rulers are content to enforce the rule of law and punish
criminals with the power of the sword; meanwhile, servants in the
spiritual realm speak God’s grace and deliver forgiveness with the
power of God’s Word. For leaders in the spiritual realm, “eir
ruling is rather nothing more than the inculcating of God’s word, by
which they guide Christians and overcome heresy” (LW 45, 117).
ose with spiritual authority are never to employ the sword to
support or advance their work—not even to thwart heresy. And
those with temporal authority have no spiritual jurisdiction over
souls, “For no human being can kill a soul or give it life, or conduct
it to heaven or hell” (LW 45, 106). e distinction yet close relation
between the two realms and the full aﬃrmation of both realms as
mutually complementary areas of God’s activity are the hallmarks of
the essay.
Consistent with his theological moorings, Luther’s counsel
regarding the work of a prince included strong admonitions for civil
leaders to serve their subjects, not their own interests. Rulers of the

temporal realm are given their authority by God and yet “belong to
the land and the people”; thus they exist for the sake of the people
and not vice versa (LW 45, 120). Considering his subjects, the ruler
must think to himself: “I will use my oﬃce to serve and protect
them, and govern to the sole end that they, not I, may bene t and
pro t from my rule” (LW 45, 120). While such advocacy of the
populace against the interests of the prince would have done little to
curry the favor of temporal rulers, it would be overly simplistic to
consider Luther a champion of the peasant or common man or an
advocate of individual liberties and rights. Not swayed by political
or social arguments, Luther was ever submissive to the force of
theological truth and so denounced any hint of rebellion in any
form: “For the governing authority must not be resisted by force,
but only by confession of the truth” (LW 45, 124). at the
unrelieved suﬀering of the peasants at the hands of unjust nobles
and rulers would within a few years of this essay’s publication
prompt armed and bloody rebellion is sad testimony to the failure
of either group to hear and heed Luther’s teaching. e Peasants’
Revolt may well account for damping the Reformer’s once heady
con dence in the ability of Christians to live without need for any
law, a conviction in full evidence in the present essay: “It is
impossible that the temporal sword and law should nd any work to
do among Christians, since they do of their own accord much more
than all laws and teachings can demand” (LW 45, 89).
Signiﬁcance
Luther reaﬃrmed the argument of the present essay on several
occasions. “Whether Soldiers Too Can Be Saved” (LW 46) and
commentaries on the Sermon on the Mount (LW 21) and Psalms 82
and 101 (LW 13) consistently supported his early distinction
between the two realms with their corresponding kinds of
righteousness. More signi cantly, his concept of the two realms

served as a founda-tional paradigm for all his thinking on the
created world and directly in uenced generations of subsequent
theolo-gians—though not all maintained the tension as carefully as
Luther. For Luther, the dynamic tension between the two realms
must not be resolved; neither can it to be “solved” by collapsing the
tension into an absolute bifurcation in the spirit of omas
Jeﬀerson. Such separation too quickly devolves into errors of
quietism and civic apathy. It was what he saw as evidence of these
errors that led Karl Barth to his sharp rejection of the “doctrine of
the two kingdoms.” Still, in light of the present essay and Luther’s
own practice, it is clear that not all who claimed the Reformer’s
legacy were faithful to his actual teaching. Recognizing the
continuing signi cance of Luther’s thought, without endorsing it, H.
Richard Niebuhr provides a fair outline of the Wit-tenberger’s
position, counting it as one of his ve types of Christian
engagement with the world, in his classic Christ and Culture (2001).
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ON THE BONDAGE OF THE WILL

De servo arbitrio (December 1525) is Luther’s principal work of
controversy against Erasmus and one of the most widely read of his
works. Its fame derives from the two participants; however, it is also
unusual for Luther to treat a single theological issue in a systematic
manner. e work replied to Erasmus’s De libero arbitrio diatribe
seu collatio (1524; “On the Freedom of the Will”) a title in a
tradition going back to Augustine. However, Erasmus wrote his
work not as a philosophical treatise but as a humanist oration. De
servo arbitrio was rst published by Hans Lu in Wittenberg; by
1526 it was available in editions from Tubingen, Nuremberg, and
Augsburg. Erasmus published two volumes of further reply,
Hyperaspistes (“e Shield-bearer,” 1526-1527).
Erasmus’s early engagement with Luther was equivocal, but
Catholic bishops saw silence as support for Luther, and Lutherans as
betrayal. Aer Luther’s excommunication in 1521, political sides
became unavoidable. Luther wrote to Oecolampadius in June 1523
dismissing Erasmus’s usefulness to reform (WA Br 3.626). Erasmus’s
allies began to desert him. Ulrich von Hutten, in his last work,
Expostulatio (Strasbourg, 1523), complained that Erasmus had
become a friend of the powerful. Erasmus’s reply, Spongia, distanced
him from Luther irrevocably. Erasmus’s program of reform
(centered on his Greek New Testament) suﬀered from Catholic
critics equating it with Lutheran heresy.
Adiaphora
It seems Erasmus chose free will precisely because he considered it
theologically indiﬀerent. Indeed, aer completing a dra version of
De libero arbitrio in February 1524, Erasmus published a ctional
dialogue between a Lutheran and a Catholic in a new edition of his
Colloquia. Here, the Lutheran adheres to the Apostles’ Creed
unerringly, and his Catholic interlocutor therefore considers him

orthodox. Erasmus chose freedom of the will to distinguish himself
from Luther without making Luther a heretic.
For Luther, free will was no abstruse irrelevance. In October
1516, in one of the earliest reactions to Erasmus’s New Testament,
Luther had taken issue in a letter to Spala-tin with Erasmus’s ideas
about sin and justi cation. In 1522 some of his supporters branded
Erasmus’s Paraphrase of Romans 9 as Pelagian. e debate between
Erasmus and Luther thus veered between free will itself and the
methodological basis of theology.
Erasmus took as his starting point Article 36 of Luther’s Assertio
omnium articulorum (1520). e point at issue was an intellectual
“labyrinth,” one that God Himself does not expect us to inquire into
in any depth. God distinguishes between matters that are clear to all
and those that are “super uous,” about which too much inquiry is
“irreverent inquisitiveness.” To this, Luther replied: “it is not
irreverent, inquisitive, or super uous, but essentially salutary and
necessary for a Christian to nd out whether the will does anything
or nothing in matters pertaining to salvation” (WA 18.614). is is
not a refutation of the idea of adiaphora, but a declaration of its
boundaries: “For if I am ignorant of what, how far, and how much I
can and may do in relation to God, it will be equally uncertain and
unknown to me what, how far, and how much God can and may do
in me—although it is God who works everything in everyone” (I
Cor. 12:6).
To be ignorant of the powers of God is to be ignorant of God.
Free will is the most necessary and central of doctrines. Luther
related this to an attack on Erasmus’s concept of “skepticism.” In
appealing to free will as outside church decrees, Erasmus appealed
to the techniques of Pyrrhonism and Cicero’s Aca-demica. Luther
scoﬀed at this by twisting Erasmus’s meaning. “e Holy Spirit is no
skeptic” he replied with Erasmian irony.

Biblical Hermeneutics
Related to Erasmus’s appeal to doctrinal indiﬀerence was a theory of
interpretation. Luther took Scripture to be the sole authority, which
Erasmus welcomed. However, although Scripture is primary,
Erasmus did not reject the opinions of later writers (from Origen to
Jerome to Scotus to Lorenzo Valla) if they assist in the teaching of
Christ. He stated, pointedly: “But the debate here is not about
scripture itself. Both sides gladly accept and venerate the same
scripture: the quarrel is over its meaning (de sensu scripturae pugna
est)” (CWE 76, 16). Erasmus then asked a problematic, we could say
Socratic, question: “What need of an interpreter, when scripture is
perfectly clear?” is took him to the heart of Lutheran method.
Luther took Scripture as the only guide. is works if every reader
construes Scripture in the same way. But Erasmus replied that
people disagree about meaning, and some parts of Scripture are
hard to understand. If every interpretation is listened to, meaning
becomes “arbitrary”: incerta erit omnis interpretatio (CWE 76, 19).
Such issues lie at the heart of Erasmian method. In editing a
printed text of the Greek New Testament in 1516, he declared that
Scripture was open to all readers, independent of the authority of
the Church. Indeed, this became the heart of Catholic criticism of
Erasmus. Erasmus gave a complex theory in answer. Every reader of
Scripture, like every user of a language, works through the
consensus of meaning. For a modern reader of ancient Greek, cut
oﬀ from a natural consensus, context is reconstructed by trying to
understand how the Greek language worked in the rst century CE.
is will tell us what is being said, by whom, with respect to what,
and with such and such consequences.
is was the most troublesome part of Erasmus’s text for Luther.
Luther was a bene ciary of Erasmian humanism, enabling a
theology based on sola scriptura. Luther replied that Scripture is not
obscure in itself but only appears to be, as a result of human

blindness. “Let miserable men … stop imputing with blasphemous
perversity the darkness and obscurity of their own hearts to the
wholly clear scriptures of God.” Where understanding is lacking,
the Holy Spirit provides claritas scripturae. Indeed, nobody
understands Scripture without the gi of the Spirit. Unfortunately
this only completes the circle in the problem posed by Erasmus: “If
we grant that he who has the Spirit is sure of the meaning of the
scriptures, how can I be certain of what he nds to be true?” (CWE
76, 19).
Freedom and Necessity
e heart of this fascinating inquiry into literary and theological
meaning is found in the exegesis the two writers undertook. It is
easy to miss, amid the discussion of freedom and necessity, that
Erasmus began simply by explicating, in an apparently literary
exercise, a selection of passages in Scripture, some supporting
freedom of the will and others denying it. Of the former, he began
by discussing Ecclesias-ticus 15:14-18. Here God gives commands
and asserts that “they will keep you.” Erasmus implied that these
biblical commands make no sense except via a premise of free will:
“If there really is no power in man of free choice toward good or, as
some say, no freedom either for good or for ill, what do these words
mean?” (quid sibi volunt haec verba?) (CWE 76: 35). Luther’s reply
on this point was one of his most original. Erasmus compared
making an exhortation to someone powerless to ful ll it with saying
to a man in chains, “Get up and follow me.” Luther replied that in
certain circumstances it makes sense to order someone to do
something that cannot be ful lled. A doctor may do so
therapeutically, in order to make a person aware of illness. By
extension, he said this is what the theology of justi cation means.
All human beings sin. God demands that we stop sinning, not
because we can, but in order to show us that we cannot. Luther used

a combination of theoretical models here. One was nominalist logic:
“a conditional nonetheless asserts nothing indicatively.” e other
was a classic scholastic distinction—developed by Aquinas (from
Boethius and Augustine)—between diﬀerent kinds of necessity. e
rst type is necessitas conse-quentiae (“of the consequence”), by
which the inference of a conditional proposition follows its premise.
Aquinas called this kind of necessity conditionalis. Necessitas
consequentis (“necessity of the thing consequent”), on the other
hand, could be called an ontological statement: something is
necessary by nature. Luther declared that necessitas consequentiae is
irrelevant to the discussion. Human beings have all kinds of natural
freedom, but none of these freedoms aﬀects the central necessity of
sinning. Scriptural imperatives do not prove man’s ability, but
demonstrate his inability.
Reason and God
is brought Luther in the nal section to a fundamental
disagreement. Erasmus interpreted everything, Luther said, from
the perspective of human reason: “As you can see, God so orders
this corporeal world in its external aﬀairs that if you respect and
follow the judgement of human reason, you are bound to say either
that there is no God or that God is unjust” (WA 18.784). is was a
daring passage, not least because it was sharply focused in relation
to Erasmian humanism. What was Erasmus known for if not for the
folly of human reason? In e Praise of Folly, Erasmus asserted folly
as a kind of theological mystery: Paul declares Christ folly to the
gentiles, and therefore the Christian life is a kind of divine folly.
Luther openly embraced the folly of Christ and then turned it
upside down for his own purposes. He took the necessity of sin and
the doctrine of predestination as the ultimate proof-test of God’s
diﬀerence from man.
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ON THE COUNCILS AND THE CHURCH
is treatise (published in 1539) fell midway within Martin Luther’s
decades-long re ections on the religio-political maneuvering of
papal and civil powers. As early as 1518 he had identi ed the
authority of church councils as superior to that of a pope. e 1530s
brought various eﬀorts to convene a free council in which
Protestants would be received as equals, not heretics. Pope Paul III
designated several times for such a council, but postponements led
to a nal collapse in 1539, when Charles V and Francis I went to
war. By this time, Luther’s collected thoughts on the subject were
ready for publication.
Assessment of Councils and Church Fathers
In part I Luther dealt with the value of ecumenical councils and the
teaching of the Church Fathers. He concluded that these sources
were “unequal” and “contradictory,” while eﬀorts to harmonize their
teaching would always fail (Luther 1966, 20-21). Four councils
(Nicaea, Constantinople, Ephesus, and Chalcedon) are worthy of
consideration, Luther argued, since they were convened by
temporal rulers; in them all bishops were equals, and Rome had no

special authority. To these, he added the council of Jerusalem,
described in Acts 15. e Fathers and councils ought to provide a
useful process for resolving disputes, but (according to Luther)
popes never submit to councils. Still, some Fathers are worthy of
consultation, like Augustine. Against all these authorities, Luther
held up Scripture as the governing norm.
Reﬂecting on the Councils’ Doctrinal Teachings
In part II the four councils provided Luther with an opportunity to
elaborate his Christology. Nicaea (325 CE) dealt with the Arian
controversy by con rming the divine status of Jesus Christ. e
guarantor of this claim was the Bible. As a result, Luther declared
that the doctrine was established before any council and did not
require one to make it true. He criticized Nicaea for failing to
resolve the disputed date of Easter, which, he argued, it ought to
have done. Next, the Macedonian denial of the Holy Spirit’s divinity
provoked the council of Constantinople (381 CE). Luther pointed
out that the bishop of Rome was then one among many, not unique.
Luther stressed that when the council of Ephesus convened (431
CE), it was emperors who summoned the bishops, not the pope. In
his commentary on the Nestorian controversy, Luther explored the
doctrine of communicatio idiomatum and its consequences for
Christology. He used the case of Eutyches (charged with heresy at
the council of Chalcedon in 451 CE) to reassert his teaching on
salvation through faith, not works. e proper tasks of a council,
Luther argued, are to suppress, not advance, anything novel by way
of articles of faith, claims about required conduct, ceremonies, and
powers for bishops. Luther concluded part II by con rming that the
Reformers had every cause to call for a council, but insisted that the
doctrine of salvation by grace alone must be agreed in advance. He
doubted this would ever happen.

e Nature of the Church
Part III focused on the doctrine of the Church. Luther suggested
that the term ecclesia is defective, preferring “holy Christian people.”
e true Church consists not of the hierarchy, the building, or the
apostles, but of the people of God, lled with the Holy Spirit and
faithful to the gospel. e Spirit alone transforms people and the
Church as a whole; no external forms (like vestments) or names
(like “Roman”) make one holy. Luther outlined “possessions” that
characterize the true Church: the Word of God, professed and
enacted; the right administration of baptism and communion; the
oﬃce of the keys (the power to announce forgiveness) as the
possession of the whole Church, not the pope; ministerial oﬃces;
prayer, praise, and thanksgiving; and “holy possession of the sacred
cross”—the inevitable persecution of God’s faithful people (Luther,
1966, 148ﬀ.). All other practices, such as candles, bells, and images,
are merely the devil’s mimicry. Some external norms, such as
de ned times for worship, assist with “good order” but do not save.
In his nal remarks, Luther rejected canon law and embraced
sound education and “the three hierarchies ordained by God” of
church, home, and civic life (Luther 1966, 177).
References and Resources
Klug, Eugene F. 1980. “Luther’s Understanding of ‘Church’ in His Treatise
On the Councils and the Church 1539.” Concordia eological Quarterly 44
(1): 27-38.
Luther, Martin. 1966. On the Councils and the Church. In Luther’s Works,
Vol. 41, Church and Ministry III, edited by Eric W Gritsch, 9-178.
Philadelphia, PA: Fortress.
—ROBERT C.

OPEN LETTER ON TRANSLATING, AN

FENNELL

Marin Luther wrote On Translating: An Open Letter (September
1530) during one of the most fateful moments of the Reformation.
Holy Roman Emperor Charles V had convened the Diet of
Augsburg (June-September 1530) to bring about religious unity in
the empire between the Lutherans and the loyalists to the Roman
papacy. A single four-letter Latin word (sola; English “alone”) stood
at the center of the dispute, which the Diet failed to resolve. Luther
wrote his Open Letter during the waning days of the Diet to defend
this sola.
e “September Testament”
Luther did not attend the Diet of Augsburg because the 1521 Edict
of Worms had declared him an imperial outlaw and he could have
been arrested, or even executed. He stayed safely behind at the
Coburg castle in Saxony and translated the Psalms and the prophets
into German. Meanwhile, at the Diet the Lutherans delivered their
Augsburg Confession, with justi cation by “faith alone” at its center.
How the doctrine of justi cation is understood and taught aﬀects
how all other doctrines of the Christian faith are understood and
taught.
When Emperor Charles V originally promulgated the Edict of
Worms, Elector Frederick III of Saxony, Luther’s own prince,
ordered that he be taken to the Wartburg castle for safe keeping.
During a three-month stretch of his time there (May 1521-March
1522), he translated the New Testament from the original Greek
into a vernacular German rooted in the Saxon dialect. It became
fondly known as the “September Testament” because of its
September 1522 publication date. It immediately grabbed the
attention of the general German reading and listening public and
over time formed a bond of unity across the many German dialects,
which in some cases were so vastly diﬀerent that speakers could
barely communicate at all with one another. ere had been

previous medieval German translations of the Bible based mostly
on the Latin Vulgate, but none of them had captured the hearts of
Germans. e September Testament rapidly became the people’s
book, as did his German Bible when it was published in its entirety
in 1534.
So successful was the September Testament that Duke George of
Saxony, the cousin of Elector Frederick, a supporter of papal
primacy and a vehement critic of Luther’s reforms, banned the
September Testament from his duchy. Moreover, he commissioned
his personal secretary, the theologian and lawyer Jerome Emser
(1478-1527), one of Luther’s most caustic critics, to produce a rival
German translation of the New Testament, one loyal to papal
teachings. Emser purportedly used the Latin Vulgate and the
medieval German translations. What he kept secret, at least for a
while, was how oen he simply plagiarized from the September
Testament. On top of that, he wrote introductions to the various
New Testament books, aimed to nullify justi cation by “faith alone.”
Among these acts of nulli cation was Luther’s translation of
Romans 3:28, in which Luther had inserted the German equivalent
(allein) of the Latin sola into his translation where no literal
equivalent existed in the Greek. Luther was incensed.

One Part Tract, One Part eory, One Part Treatise
“What an art and what a task translating is!” (Luther [1530] 19551986, 193). To compose the Open Letter he therefore blended
together three ingredients: one part tract-for-the-times, one part
theory of translating, and one part theological treatise. Open Letter
has de nite hints, indeed more than hints, of a tract-for-the-times.
As was common in such tracts, Luther relentlessly employed irony,
sarcasm, and invective, long the rhetorical tools of resistance
movements. He began by noting that he was simply responding to a
friendly letter of inquiry, likely only a literary device, regarding his
translation of Romans 3:28 and his theological judgment regarding
the cult of the saints. Both were lynch-pin issues at the Diet of
Augsburg, though in the end Luther devoted little ink to the latter,
which was not a translation matter per se. Sometimes he aimed his
irony, sarcasm, and invective at “papists” in general. At other times,
he obviously zeroed in on Emser for “stealing from me” (Luther
[1530] 1955-1986, 182). Like Emser, “Master Know-it-alls,” one of
Luther’s frequent but tamer invectives, had always plagued good
Bible translators, like Jerome and his Vulgate.
Luther’s theory of translating accounts for the sheer bulk of his
Open Letter. He stressed that good translating is not the simple
mechanistic switching of a literal word in the original language—
Greek—with a matching literal word in the other language—
German. e “Master Know-it-all” translator adheres
“scrupulously” and “stubbornly” to such mechanistic and literalistic
switching (Luther [1531] 1955-1986, 213). e good translator, on
the other hand, aims for “clear,” “full,” and “vigorous” translations,
recognizing that words mean something as they are used, and they
are used always within wider elds of meaning and usage (Luther
[1530] 1955-1986, 188-189). “Words are to serve and follow the
meaning, and not the meaning the words” (Luther [1531] 1955-

1986, 213). Sometimes the good translator will even relinquish a
word in order to render the sense. At other times, the good
translator will translate “quite literally … because everything turns
on” a particular word (Luther [1531] 1955-1986, 216). In such
situations, a literal word can indeed “propagate … rich, glorious,
and comforting doctrine” (Luther [1531] 1955-1986, 216).
roughout the ages, the good translator has always “extolled
the principle of at times retaining the words quite literally, and at
times rendering only the meaning” (Luther [1531] 1955-1986, 222;
emphasis added). erefore, the good translator “conscientiously”
practices situational discernment (Luther [1530] 1955-1986, 183).
Cicero is likely
Luther’s classic precedent for this practice because in every matter
under the sun Cicero diligently inquires, “What ts?” (Latin, quid
deceat?). e good translator must, therefore, be an ethnographer of
the mundane, an expert novice who graciously and deeply enters
into the everyday lives of those for whom the translator is
translating. e vernacular translator will “look into the mouths”
(author’s translation) of “the mother in the home, the children on
the street, the common man in the marketplace … and do our
translating accordingly. at way they will understand it and
recognize that we are speaking German to them” (Luther [1530]
1955-1986, 189). e “literalistic asses,” on the other hand, with
their “useless braying” know nothing of this (Luther [1530] 19551986, 190, 187).
e third ingredient in the Open Letter is a miniature
theological treatise—or perhaps a catechism for the people— on
justi cation by “faith alone,” “the main point of Christian doctrine”
(Luther [1530] 1955-1986, 195). Dominant medieval Christianity
had promoted a doctrine of justi cation based on a combination of
God’s grace, on the one hand, and faith plus good works of love, on
the other. e theological shorthand was “faith formed by love”

justi es. On a practical level in this framework, faith is a rather
small, not fully formed or developed matter. Faith is inchoate, as the
Scholastics put it, and by itself therefore does not suﬃciently justify
in God’s sight. Like a child, inchoate faith must be formed, that is,
be brought to maturity, to perfection. What ultimately brings
inchoate faith to perfection are the Christian’s own good works of
love done for God and the neighbor as commanded by God’s law. In
this framework, God would reward one’s inchoate faith with a
measure of grace that would spur on one’s good work eﬀorts that
then would merit even more of God’s grace, spurring on again more
good works, and so on. Luther, however, to put it rather simply, was
quite sure that within this faith-formed-by-love framework of the
Christian life no conscientious person could ever be truly trusting
and con dent of being suﬃciently justi ed in God’s sight. On the
basis of one’s own good works, either perpetual anxiety and despair
would mark the Christian life or self-deceiving presumption and
pride would mark it. Indeed, Luther had witnessed both in spades.
Against this, and on the basis of Scripture, Luther taught that in
God’s sight we are justi ed by “faith alone” in Christ alone, without
good works of love. Luther also taught that justifying faith never
exists simply alone, because like a good tree, it invariably produces
the good fruit of works of love, one of Luther’s favorite metaphors
gleaned from Jesus Himself.
Luther found justi cation by “faith alone” throughout the
Scriptures, and Romans 3:28 plainly epitomizes it: “We hold that a
man [ sic] is justi ed without the works of the law, by faith alone.”
But why purposefully add the word “alone” when it does not appear
in Paul’s Greek text, as Luther obviously knew? Two reasons
conjoin, one based on his ethno-graphically oriented theory of
translation, the other based on his broad-based theology of
justi cation. When German mothers, children, and persons in the
marketplace want to speak of two things at the same time and to

“clearly and vigorously” deny one and aﬃrm the other, they will
stress the aﬃrmation by using the word alone. Luther provided
numerous examples, for instance: the farmer has no money and
brings grain alone. In English, we might do something similar: the
farmer has no money and brings only grain.
In the chief matter of justi cation Paul was denying one—works
—and aﬃrming the other—faith. “e nature of our German
language” demanded the alone at Romans 3:28 (Luther [1530] 19551986, 189). Beyond this single text, however, Luther was convinced
that loyalists to the faith-formed-by-love framework would “stare”
at the four letters of the theological s o l a “like cows at a new gate”
and continue to propagate their spiritual “tyranny” (Luther [1530]
1955-1986, 188, 202). Such loyalists had little idea of what was at
stake, thought Luther. Many common people did. ey refused to
“wander away from faith and lose Christ” (Luther [1530] 19551986, 198).
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ORDAINED MINISTRY
Martin Luther was not a radical reformer. He had a strong catholic
consciousness and did not intend to cause a schism within the

Church. Rather, he sought to reform the theology, institutions, and
practices of his contemporary church in light of his understanding
of the gospel, that is, from an Evangelical perspective. His reforms
presented a signi cant challenge to the Church, however, both
theologically and institutionally. is was also the case as he
articulated his doctrine of ministry.
While Luther was willing to retain the ecclesiastical hierarchy,
he re-envisioned the ontological stature of the clergy with his
baptismal theology and his notion of the priesthood of the baptized.
e medieval Western Church insisted that ordination imparts an
indelible character. is results in the ontological transformation of
the ordained and distinguishes them from all who are not ordained.
As a result, priests become part of the spiritual estate, while other
Christians constitute the temporal estate. e crucial distinguishing
marks of the priests are their ontological diﬀerence and the
consequent sacramental authority that is theirs as a result of
ordination. Luther insisted, however, that the essence of all
Christians is determined by their baptism. All the baptized become
priests and are given the authority of word and sacrament. ere is
no diﬀerence in status (Stand) between the ordained and the laity
but only in oﬃce (Amt). Both the baptized and the ordained are
priests, and they share equal spiritual status and authority. However,
for the sake of good order the ordained are given particular
responsibility to preach the word and to celebrate the sacraments
publicly, that is, as designated representatives of Christ and of the
whole community of believers. While the ministry of word and
sacrament is ultimately the vocation of all the baptized, it is
exercised speci cally by the ordained since the responsibilities and
powers that are given to all in baptism cannot be usurped by any.
Rather, the community chooses some of its members and calls them
to the vocation of proclaiming God’s word and of celebrating God’s
sacraments. us everything is done in good order, and the pastoral

oﬃce assures that the word is preached and the sacraments are
shared. According to Luther, this ministry is essential because word
and sacrament are the particular means whereby the Holy Spirit
creates and nurtures faith. e Reformer concluded, therefore, that
pastoral ministry is the highest oﬃce, not because the ordained
have a unique, indelible character or because they enjoy a loier
spiritual status than the other believers, but because they have been
called to exercise a crucial oﬃce.
Luther de ned the precise nature of this oﬃce as he identi ed
the functions of ministry in his 1523 treatise Concerning the
Ministry. Although all believers are called to perform these
functions, the ordained are the particular people to whom God and
the community entrust this vocation. e speci c functions of
ministry are the preaching of the Word, both law and gospel;
baptizing; celebrating the Lord’s Supper; exercising the oﬃce of the
keys, namely, forgiving and retaining sins; oﬀering the sacri ce of
personal service and of praise and thanksgiving; praying; and
judging whether the doctrines that are proclaimed and taught in the
Church are faithful to the gospel. ese are all crucial aspects of the
pastoral oﬃce, because pastors are called to be Seelsorger, to care for
the souls of God’s people. e functions of ministry are the
particular means that the pastor uses to accomplish this calling.
Because Luther envisioned a functional rather than an ontological
view of ordained ministry, pastors cease to be pastors when they no
longer ful ll the responsibilities of their oﬃce. ey can also be
removed from their oﬃce for disciplinary reasons and can then no
longer exercise those responsibilities or be recognized as pastors of
the Church.
During the Middle Ages, candidates entered the priesthood by
means of the sacrament of ordination, which could only be
performed by bishops. Although he rejected the sacramental
character of ordination, Luther retained this ecclesiastical rite while

also emphasizing the signi cance of the community’s call. Pastoral
candidates can only assume the pastoral oﬃce aer they have
received a “regular call.” Luther allowed such a call to be issued by a
community or individual with the right of advowson, a temporal
authority, a bishop, or a congregation. A congregational call soon
became normative in Lutheran contexts, however, because the
Reformer insisted that no calling agency, including a bishop, can
assign a pastor to a congregation without the congregation’s
consent. An external call is crucial, not only for the sake of good
order but also as a comfort and assurance to pastors when their
inner sense of calling is challenged by others or by their own
periodic doubts or uncertainties. e Church publicly con rms the
new candidate’s call to ministry through the rite of ordination.
While pastors can receive a number of calls throughout their
ministry, ordination is not repeated. Ordination includes the laying
on of hands, the invocation of the Holy Spirit, and prayers for the
ordinand, but Luther insisted that no indelible character is
conferred and the nature or essence of the pastor is not changed
through ordination. is change has already occurred in baptism.
e Reformer was willing to continue the practice of episcopal
ordination, which had been normative in the medieval church.
However, he also insisted that pastors may ordain new candidates if
bishops are not faithful to the gospel or if they refuse to ordain
capable candidates who are committed to the gospel.
Luther considered the pastoral oﬃce to be divinely instituted.
He pointed to Jesus’s calling of the original disciples, the
identi cation of particular spiritual gis in Ephesians 4, and the
notion of the orders of creation as justi cation for the claim of
divine institution. Luther was also keenly aware that God works
through means. erefore, he noted that God provides the Church
with pastors through the mediation of the Church as the latter
identi es candidates for pastoral ministry and then educates, calls,

and ordains them. e Church thus becomes God’s means through
which He provides it with pastoral leaders. Luther’s perspective that
pastoral ministry is both instituted by God and mediated through
the Church has caused debates and tensions within the Lutheran
community over the centuries, especially when pastoral authority
has been challenged within the Church. Luther insisted, however,
that he was simply describing how the pastoral ministry is
constituted.
Although Luther rejected the ontological and hierarchical
understanding of the ordained priesthood that was dominant in the
medieval church, he had a high respect for ordained ministry,
defended its necessity, and intimately connected the pastoral
vocation to the proclamation of the word and the celebration of the
sacraments. According to Luther, the pastoral oﬃce is essential for
the life and mission of the Church, for pastors are called by God
and by the community to serve as means of the means of grace.
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ORDERS OF BAPTISM
Martin Luther composed two orders of baptism: the rst in 1523
and the “new revised” order in 1526. e rst Order of Baptism
(1523) re ected Luther’s concern for the pastoral well-being of the
faithful (liturgical reforms were not to occur too radically so as not
to shock the weak in faith) and his insistence on the fullness of the
symbol in liturgical rites. ough Luther’s reforming insights were
grounded in a return to Scripture, he did not, in matters liturgical,
eliminate all ritual.
Luther was less concerned about the practice of baptism in the
Church of his day because, as he noted in e Babylonian Captivity,
the sacrament of baptism was the only sacrament that had not been
distorted by the addition of ordinances (or restrictions) created by
human beings. e sacrament of baptism remained free for all to
receive without conditions. His approval was re ected in his rst
Order of Baptism, which only underwent minimal changes, though
the ritual changes made were theologically signi cant ones.
From Paul and the early church, Luther inherited and
maintained the idea that baptism lies at the beginning of the
Christian life, of a life of faith. e whole journey of a life of faith is
grounded in this action that God accomplishes. In baptism, the
recipient inherits this promise of God: the complete justi cation of
the sinner (forgiveness) and reconciliation with God. e rite
embodies and enacts this passage from death to new life, from
slavery to freedom. In this understanding of baptism, the rite also
underscores a fundamental reality of life: though the believer is

forgiven and freed from the powers of evil or destruction, those
powers are not yet defeated. Struggle still marks a believer’s life.
e rst Order of Baptism re ects the late medieval practice
with which Luther would have been familiar. e only changes
Luther made to the rite grounded it more fully in Scripture and in
Christ’s own passage from death to life. ese changes consisted of a
“ ood prayer” (possibly Luther’s own composition) that connects
the baptism with Noah being saved through the ood and Christ
being set apart in the waters of the Jordan. e Creed is moved
from its place alongside the Lord’s Prayer to be itself a moment of
proclamation, placed aer the renunciation of evil. Having
renounced Satan and his works, the congregation confesses their
faith in a question and answer form. And of course, the whole rite is
translated into German. Luther was deeply concerned that the
faithful participate knowingly in the rite. e exorcisms are
maintained though simpli ed.
e Order of Baptism begins with blowing on the candidate
(exsuﬄation) and the words, “Depart unclean spirit and give room
to the Holy Spirit,” which is followed by prayers for God’s guidance
and protection. en salt is placed on the candidate’s tongue (the
one to be baptized receives the “salt of wisdom” that will help guide
him or her to eternal life), which is followed by the ood prayer.
e ood prayer also contains a form of exorcism (“miserable devil
… depart trembling and groaning”). is is followed by the gospel
(Mark 10:13-16, the blessing of the children) and the Lord’s Prayer
spoken as blessing. Aer this blessing, the presider takes spittle with
his nger and “opens” ears and nose, again calling on the devil to
depart and the Holy Spirit to enter in. Only at this point is the
candidate led into the church (to the font) for the renunciation of
evil and the profession of faith (Creed). en follows the baptism
per se, which Luther wished to be a full immersion (dipping). Aer

the baptism, the newly baptized receives a white, spotless robe and a
burning torch (candle).
roughout the rite, the importance of material signs is evident.
e sacrament speaks not only to the mind but to the body. e
translation of the rite into German helps intelligent participation,
but the careful attention to the rites helps the whole person enter
into the reality of this passage with Christ from death to life. e
movement from outside to the church (with the main exorcisms all
conducted outside the church) inside (and the conferral of new life
and the Holy Spirit) epitomizes the truth that baptism proclaims.
Luther’s advocacy for full immersion also demonstrates this
concern: the body will “understand” what baptism is about when it
is dunked under the water and then pulled up out again. Only God
can pull us up out of the deep waters and give us life. Only God can
work resurrection. For Luther, the sacrament became a mark of
God’s action in our lives that engenders faith and to which faith
clings.
e Order of Baptism New Revised was a major simpli cation.
Concerned that the people were distracted by the number of extra
or unnecessary rituals (especially the exorcisms), Luther eliminated
the exsuﬄation, several exorcisms, the giving of salt, and the giving
of a candle. He obviously retained the dipping or dunking in water
and the giving of a new garment. Luther also maintained the
important rst exorcism simply with the sentence “Depart unclean
spirit and make room for the Holy Spirit” as well as the exorcism
within the ood prayer. He maintained making the sign of the cross
on the forehead and breast. He kept the laying on of hands as
blessing during the Lord’s Prayer and the giving of a new robe.
ere is an indirect suggestion that the rst part of the rite is not
performed at the font (though it no longer states that the candidates
and sponsors are led into the church). ey are brought to the font
at the moment of the renunciation of evil and profession of faith, as

in the earlier order. is newly revised order again exempli es
Luther’s concern for the well-being of faith. He was not opposed to
ritual, but when a ritual no longer served the gospel, it had to be
revised or eliminated.
Luther developed his theology of baptism early in his life as a
Reformer. In 1519 he wrote e Holy and Blessed Sacrament of
Baptism. In this treatise, baptism encapsulates the essence of a
Christian life. All of a life is continual dying to sin and a daily rising
up again to live from God. is theme was still evident and even
highlighted almost 10 years later in the Small Catechism. e rite of
baptism enacts the passage that a believer undergoes in the moment
of baptism (a one-time event), but also continually throughout life
until physical death. erefore Luther could write that all of life is a
spiritual baptism and, later, in the Large Catechism (1528), that a
Christian life, marked by repentance, is nothing but a continual
return to baptism.
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ORTHODOX CHURCH

LANGE

In the centuries before the Reformation the Orthodox Church
experienced the last great theological debate and attempts at
reunion until the fall of Constantinople enabled Moscow to became
the new center of Eastern Orthodoxy.
e religious situation in the Byzantine Empire in the 14th
century was marked by the theological debate around hesychasm
(derived from the Greek word meaning “to be quiet”), which more
narrowly refers to a monastic movement located on Mt. Athos,
especially among the hermits who were preoccupied with the
meaning and technique of the Jesus prayer. e monks believed that
repeated and concentrated invocation of the divine name served to
provide a more direct path to encounter the presence of Christ. is
tradition of hesychast prayer provoked the criticism of the ItaloByzantine Orthodox monk Barlaam of Calabria (c. 1290-1348). In
return St. Gregory Palamas (c. 12961359), a monk of Athos and
ascetic, later archbishop of essalonica, was asked by Anthonite
monks to create a series of responses to Barlaam’s attacks.
e issue of Palamas’s con ict with Barlaam turned around
symbolic themes such as those associated with the trans guration
stories of the gospel. Barlaam demanded a sharper distinction
between created and uncreated natures. He argued that the light
seen by monks in prayer is an illusion conjured up by their own
fantasies, and he criticized the psychical technique as completely
materialistic. Palamas’s greatest work, in which he laid down the
intellectual basis for late Byzantine hesychasm, is e Triads in
Defense of the Holy Hesychasts, in which he assembled the scriptural
and patristic evidence for theosis, arguing that the light monks see is
not created and physical, but is identical with the uncreated light
that shone from Christ at His trans guration on Tabor. By
distinguishing between the essence and energies of God, Palamas
maintained that this divine light is not a vision of God’s essence, but
rather a manifestation of His eternal energies; these energies are

God Himself in action. e Synod in 1351 gave hesychasm
authorization as an oﬃcial teaching of the Orthodox Church.
Reunion Attempts
At that time ecclesiastical union with Rome was always on the
agenda. On the Latin side there was a desire to end the schism, but
also a desire to spread the jurisdiction of the papacy over all
Christendom. Greeks also had a genuine desire for Church union,
as the Turks had conquered most of their ancient empire, and they
were in most urgent need of help to defend themselves. e greater
part of the Orthodox world was then out of the reach of the
Byzantine emperor, and the greater mass of Greeks was already
under Turkish occupation. e Balkan Slavs were politically and
ecclesiastically independent, and the Russians were unlikely to
accept union schemes propelled without their participation.
e churches of the East and West met in Ferrara and Florence
in 1438 to discuss the issue of unity. e Byzantine delegation was
represented by Emperor John VIII Pal-aeologus and Joseph,
Patriarch of Constantinople, who were accompanied by 20 Greek
metropolitans and the bishops from Russia, Georgia, and MoldoWallachia. Two main spokesmen of the Greek delegation who
played a leading intellectual role in Ferrara-Florence and in the
years following the council were Mark of Ephesus (1392-1444) and
Bessarion, metropolitan of Nicaea (1402-1472). In spite of the
numerous nontheological factors that contributed to the
circumstances in which the Council of Ferrara-Florence was held,
its convocation represented a major concession on Rome’s part,
which the popes of the 13th and 14th centuries had refused to make
despite numerous Byzantine requests. e holding of a union
council would in fact put doctrinal developments in the West on
trial, and this concession of Pope Eugen IV was possible only
because of the challenge of Western conciliarists. Yet the Byzantine

delegation that came to Ferrara was hindered by serious handicaps,
and the Byzantines seemed not to have understood the implications
of the ecclesiological problems that were dividing the West. ey
chose to negotiate with the pope, under the impression that he was
able to speak for all Latins and raise immediate military help against
the Turks.
Discussions resulted in producing the decree Laetentur caeli,
signed by both sides on July 6, 1439. e decree eliminated one
point of dispute between Greeks and Latins, the problem of the
Eucharistic bread, by declaring that both leavened and unleavened
bread might be used in the sacrament, and included three doctrinal
de nitions: on the procession of the Holy Spirit, on purgatory, and
on Roman primacy. Orthodox apologetics have frequently
maintained that the Greeks were under physical and mental duress
when they signed the text, but this is diﬃcult to support. One must
therefore presume that they thought themselves to be right either
theologically or at least politically. Most of them soon changed their
minds, and those who remained faithful to their signatures
integrated themselves fully into papal politics.
Patriarch Joseph of Constantinople died two days aer the
agreement was signed, and the Orthodox hierarchs took the
decision that the Florentine agreement needed rati cation by an
Eastern synod. e Union was not even publicly announced in
Constantinople until 1452 and was never accepted in the East. It
became clear that the de nition of Florence about primacy was
eﬀective against Western conciliarists and thus changed the path of
Western history by making the Reformation unavoidable. At the
same time, it actually bypassed the issues dividing East and West
and made the schism much deeper than it had been.
Russian Orthodox Church

Aer the Mongol invasion of 1220-1240 and the transfer of the
court to Moscow by Metropolitan Peter (1308-1326), the authority
of local princes increased. In return metropolitans used the new
situation to secure the stability of the Russian Orthodox Church. At
that time St. Sergius of Radonezh (d. 1392) inspired a monastic
movement accompanied by a wider cultural revival that covered
Russian territories with hundreds of monasteries.
One of the bishops who had signed the Union agreement in
Florence was the Russian bishop Isidor, later appointed
metropolitan and sent to Moscow to announce the union with
Rome as an oﬃcial Orthodox Church policy. However, Prince
Vasily II of Moscow rejected the concessions to the Roman Church
and forbade the proclamation of the acts of the Council. In 1448
Russian bishops decided to act independently and elected Jonah,
bishop of Riazan, as the metropolitan of Kiev and all Russia, the
rst one not aﬃrmed by Constantinople. e Russian church within
the bounds of the Grand Duchy of Moscow was aerward
eﬀectively autocephalous. In 1458 the uniate patriarch of
Constantinople, Gregory III Mamma, who was under the pope’s
in uence, appointed Bulgarian Gregory II as metropolitan of Kiev,
Galicia, and all Russia, but his legitimacy was rejected by Moscow.
e existence of two Russian metropolias was resolved when
Russian bishops appointed Archbishop eo-dosius of Rostov with
the title “Metropolitan of Moscow and All Rus” (1461). Prince Ivan
III (1462-1505) assumed rm control over most of the Russian
lands and crushed the republic of Novgorod (1478-1488), which
began the lengthy ecclesiastical and political crisis caused by the socalled “heresy of the Judaizers.” In order to neutralize the impact of
the Judaizers, Archbishop Gennadii of Novgorod organized a circle
of translators and by 1499 had assembled the rst full Slavonic
Bible.

Fall of Constantinople
Aer the fall of Constantinople and the Byzantine Empire in 1453,
the Orthodox Church was the only institution that continued its
religious legacy, preserving Christianity throughout the sultan’s
territories. e conqueror Sultan Mehmet II recognized the Greek
patriarch as the legal head of the Orthodox Christian community
(ethnarch) and designated him supreme religious leader of all his
Orthodox subjects, including non-Chalcedonian and non-Greek
Orthodox as well, permitting them freedom of worship under
Ottoman protection. Nevertheless, these privileges hardly ever
corresponded to reality. As a result of the Ottoman conquest, the
entire Orthodox communion of the Balkans and the Near East
became isolated from the West. e Russian Orthodox Church and
the Orthodox churches from Wallachia and Moldavia were the only
ones that remained outside the control of the Ottoman Empire. It is
due to this internment that the voice of Orthodoxy was not heard
during the Reformation in the 16th century in Europe, and hence
neither the Reformation nor the Counter-Reformation belongs to
their theological framework. Muscovy leaders turned the
Constantinople tragedy into their triumph by claiming that their
country became the sole successor of the fallen Byzantine Empire
and referred to Moscow as the ird Rome.
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OSIANDER, ANDREAS
e career of Andreas Osiander (1498-1552) is indicative of the
diversity and internal tensions within the Lutheran wing of the
Reformation. Although one of the bright lights of the early
Reformation, Osiander repeatedly ran afoul of the con icting
demands of authentic religious virtuosity and religious partisanship.
At the end of his career Osiander was isolated and embattled.
Osiander was born near the imperial city of Nuremberg. He
studied at the University of Ingolstadt, received a humanist
education, and was ordained a priest. A recognized talent in Greek
and Hebrew, in 1520 he was hired by the Augus-tinian friars
(Luther’s order) as a language teacher. In 1522 Osiander published a
well-regarded revision of the Latin Vulgate Bible based on an
improved translation of original Hebrew sources.
He was soon in the thick of the theological and social upheaval
that was wracking Nuremberg. Luther had visited the local
Augustinians during his 1518 journey to Augsburg and was hailed
by his fellow friars. Luther’s supporters in the monasteries and
among the city’s wealthy and well-educated patrician class were able
to convince the city council that clerical vacancies should be lled
with Luther’s disciples from Wittenberg. Osiander, by this point an
enthusiast for Luther’s cause, was named the priest of the parish
church of Saint Lorenz.
At the forefront of a zealous band of Lutheran preachers,
Osiander became the rst priest in the city to oﬀer the laity both the

bread and the cup at the Lord’s Supper. He followed Luther’s
example, renouncing his priestly vows and taking a wife. Osiander
helped to dra the Lutheran liturgy, which the council adopted, and
agitated for the abolition of the Roman Mass, the dissolution of
monasteries, and a prohibition against preaching by monks and
priests in Nuremberg.
Osiander was an active partisan in the growing rivalry between
the Lutheran and Zwinglian wings of the Reformation. e
Protestant princes were eager for reconciliation between Luther and
Zwingli that would unite the movement. e matter was urgent
because war with papal and imperial forces seemed increasingly
likely, and the princes and free cities wanted to form a united
defensive league. Nevertheless, serious theological diﬀerences stood
in the way. None was as divisive as the con ict on the theology of
the Lord’s Supper. e two camps agreed to a meeting held at
Marburg in 1529. With Osiander among other leading theologians
in attendance, Luther and Zwingli agreed on many points but
remained fundamentally divided on the interpretation of the Lord’s
Supper.
His truculent personality and intellectual independence led
Osiander into damaging disagreements, even with friends and those
he admired. He openly criticized both Luther and Melanchthon on
the emerging Lutheran orthodoxy. Although he agreed with Luther
on most points, Osiander broke with him on others, including the
practice of public confession. Whereas Luther had eliminated
private confession as a sacrament, Osiander insisted on it and
ensured that it would be required in Nuremberg’s church order. His
criticism of a sick and weakened Luther grew so strident at a
conference held at Schmalkald in 1537 that Osiander was sent home
in disgrace.
Osiander was fascinated by the Hebrew Scriptures and dabbled
in the mystical discipline of the kabbalah. Inspired by his profound

interest in Judaica, Osiander disagreed sharply with the hatred and
intolerance that were common among leading Protestants,
especially Luther, whose anti-Jewish polemics grew increasingly
bitter as he aged. Osiander refused to condemn the Jews for
rejecting Christ and used his pulpit to preach against hatred of the
Jews.
He took the philosophical view that although only religion
could oﬀer ultimate truth, science produced valuable
understanding. He was fascinated by the natural sciences, helping to
arrange for the publication of Nicholas Coperni-cus’s revolutionary
work on heliocentrism. When De Revolu-tionibus Orbium
Coelestium appeared in Nuremberg in 1543, it included Osiander’s
anonymous preface, which was meant to ease its acceptance among
religious leaders (including a skeptical Luther) by explaining that
the work proposed hypotheses, not revealed truths.
When Luther died in 1546, Melanchthon became the leader of
the Lutheran camp. Osiander was impressed neither by
Melanchthon, who sought to conciliate the emperor, nor by
Melanchthon’s hard-line critics. e disaster foreseen at Marburg
came to pass when Emperor Charles fought a war against the
divided Protestants in 1546-1547 and won. Like many others,
Osiander was embittered by the decision of Melanchthon and his
party to submit to the emperor’s will. Osiander refused to submit to
imperial authority and in 1549 found refuge in Prussia, where he
was appointed as a professor of theology. From his eastern refuge,
Osiander reexamined Luther’s doctrine of justi cation.
Osiander had always been unconventional, as in his cultivation
of speculative mysticism and Hebrew esoter-ica. Now he questioned
the common understanding of justi cation. He argued that Luther’s
original conception included spiritual renewal through a mystical
oneness with Christ. Osiander proposed that when sinners
experience the indwelling of Christ by faith, their imperfection is

overwhelmed by His righteousness. ey are regenerated as copies
of Christ, restored to the true humanity possessed by Adam before
the fall. Sancti cation occurs as Christ pours into the human spirit.
e believer is justi ed, in short, because God nds Christ in her or
him.
Protestants of all stripes were alarmed by Osiander’s
speculations. e notion of a mystical pathway that overshadowed
the sacri ce on the cross was outrageous. eologians thundered
that Osiander discounted the total sinful depravity of humans and
undermined the sacri cial interpretation of Christ’s grace. Both
Lutheran and Reformed confessional documents speci cally
repudiated his teachings, and his bitterest critics charged that
Osiander was a blasphemer. Having been decried as a mystic and
fanatic, Osiander died in 1552. Fieen years later, Prussia purged
itself of Osiander’s thought and put three of his followers to death
for heresy.
As established Protestantism hardened into competing
confessional camps, there was less tolerance for creative and
independent gures like Osiander. Doctrinal conformity and party
spirit trumped spiritual and theological exploration. e space for
independence and creativity that had originally attracted virtuosi
like Osiander to the movement consequently narrowed. Over time,
party spirit came into increasing tension with the imperatives of
individual spiritual virtuosity. Whereas the insurgent spirit of
Protestantism had been spiritually and intellectually liberating,
political con ict and religious partisanship hardened theological
innovations into new orthodoxies.
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OTTOMAN EMPIRE
e beginning of Luther’s reforming career coincided with the
advance of the Ottoman forces into Europe. Aer the capture of
Constantinople in 1453, the Turks, under Suleiman I, pressed into
the Balkans, captured Belgrade (1521), defeated the Hungarians in
the battle of Mohacs (1526), and extended Ottoman control up to
the Danube. In 1529 the Turks brought Vienna under siege.
Although the Turkish advance was checked in Vienna, the Turks
remained a threat to Western Europe in the following years.
In Luther’s Germany many interpreted the Ottoman advance on
Europe “in a fundamentally apocalyptical framework” (Miller 2014,
431). e invasion was perceived as more than a military
confrontation between the Hapsburgs and the Ottoman Empire. It
was also viewed as a confrontation between the forces of
Christendom and its old nemesis, Islam. “In the most severe terms
used, it was a struggle between Christ and Anti-Christ, between

God and the devil. e Turkish advance into south-eastern and
central Europe was understood not simply as a military threat, but
also as a spiritual one. e salvation of individual Christians and the
survival of Christianity itself was at stake” (Miller 2000, 79).
Apocalyptic readings of the Ottoman invasion are recurrent
throughout the Lutheran corpus (Ehmann 2008, 292402).
Eschatology was central to Luther’s interpretations of the place of
the Turks in history (Miller 2014, 432; Smith 2014, 5-13). e
Reformer associated the Turkish invasion with an imminent end of
the world. He saw in the Turk the incarnated devil raging in the last
days. In fact, the Turk became an essential component in Luther’s
perception of the Antichrist. Convinced that the two greatest
dangers for the Church were the papacy and the Turk, the Reformer
came to de ne the Antichrist as a psychosomatic coupling of the
papacy and the Turk. e “person” of the Antichrist was
simultaneously the pope and the Turk. e Antichrist’s spirit was
the pope, and its esh was the Turk. One infested the church
spiritually; the other infested it bodily. ey both came, however,
from the same lord, the devil, for the pope was a liar and the Turk a
murderer (Corpus Antichristi est simul papa et turca […] Spiritus
Antichristi est papa, caro eius Turca, qui corporaliter infestat
ecclesiam; ille spirituali-ter. Sunt tamen ambo exuno domino,
Diabolo, cum papa sit mendax et homicida turca; WA TR
3:158/3055a).
One question became unavoidable: If the Turks were so evil,
why was God permitting their advance on Christian lands? For
Luther, the answer was crystal clear: God was permitting the Turks
to succeed as punishment for Christians’ own sins. us, Luther
thought that the solutions for the Turkish problem had to be a
combination of spiritual and military responses. It was, however,
more prudent to start with the spiritual response, meaning with
Christians’ genuine repentance for their sins. It was precisely to

emphasize the foolishness of rushing into military action against
the Turks without regard for the need for repentance that, in 1518,
Luther made his famously polemical statement that “even the ‘big
wheels’ in the church, now dream of nothing else than war against
the Turks. ey want to ght not against iniquities, but against the
lash of iniquity and thus they would oppose God who says that
through that lash he himself punishes us for our iniquities because
we do not punish ourselves for them” (LW 31: 92). For Luther the
Turks were God’s chastening rod. e Turkish faith, he argued, did
not progress “by preaching and the working of miracles, but by the
sword and by murder, and its success has been due to God’s wrath,
which ordered that since all the world has a desire for the sword,
robbery, and murder, one should come who would give it enough of
murder and robbery” (LW 46: 179).
Repentance was thus an imperative, for “if we did not bring
punishment upon ourselves, the Turks would do so for us” (LW 43:
221). e Turk was a “schoolmaster” who came “to discipline and
teach us to fear God and to pray. Otherwise we will do what we
have been doing—rot in sin and complacency” (LW 43: 224). In
fact, starting with repentance would neutralize some advantages the
Turks had been enjoying in the battle elds, for repentance was the
only way to take the rod away from God’s hands and ght the Turks
with their human strength alone.
Ottoman Invasion and Luther’s Opposition to Crusades
Many accused Luther of opposing the resistance against the Turks,
but only a distorted interpretation of his words could lead to that
conclusion. Luther was only opposed to a church-led war against
the Turks and criticized old practices of the Roman Curia,
perpetuated under the pretext of waging war against the Turks.
Among such practices were the crusade indulgences. “e popes,”
Luther argued, “had never seriously intended to wage war against

the Turk; instead they used the Turkish war as a cover for their
game and robbed Germany of money by means of indulgences
whenever they took the notion” (LW 46: 164).
Luther was not a Turkophile. He thought that military action
against the Turks was an imperative because it was necessary to
repel their invasion. But the Turks, he insisted, were to be fought as
invaders, not as heretics. In line with his seminal “Two
Kingdoms/Two Governments” doctrine, Luther argued that waging
war was an incumbency of secular authorities. e Church should
have had nothing to do with it. e responsibility to wage war
against the Turks fell upon the emperor, not the pope. Confusing
the jurisdictions of the two kingdoms/governments, Luther warned,
would bring divine wrath and increase the probability of a defeat in
the war against the Turks. e Reformer even advocated that
soldiers had the right to protest against a church-led crusade
through disobedience (LW 46: 168). Luther’s anticrusading stances
allowed no exceptions, whether against Christians, heretics, or
Turks. Spiritual enemies were to be fought with spiritual weapons.
No crusade or holy war was acceptable (Miller 2014, 432).
Luther’s Pastoral Engagements in Times of Uncertainties
Despite some occasional praiseworthy pronouncements on the
virtues of the Turks (which were mostly rhetorical devices to
emphasize the evils of the papacy), Luther’s perception of the
Ottoman Empire was extremely negative. e belief that the
invading Turks would allow freedom of faith, he warned, was a
fallacy (LW 46: 175). e Reformer viewed the Ottoman Empire as
bent on an unprecedented destruction. “e Turk’s Koran or creed,”
Luther stated, “teaches him to destroy not only the Christian faith,
but also the whole temporal government. […] us the Turk is
really nothing but a murderer or highwayman […]. St. Augustine
calls other kingdoms, too, a great robbery […] . But never has any

kingdom come into being and become so mighty through murder
and robbery as that of the Turk; […] eir government, therefore, is
not a godly, regular rulership, like others, for the maintenance of
peace, the protection of the good, and the punishment of the
wicked, but a rod of anger and a punishment of God upon the
unbelieving world (LW 46: 178).
Uncertain of what the outcome of the Ottoman invasion would
be, Luther did not rule out the possibility of Christendom being
engulfed in Islam (Francisco 2007, 2). His pastoral interventions
during those years of uncertainties included several practical
instructions for his Christian readers, so that they would be
prepared for the eventuality of a Turkish takeover. Luther’s major
writings on the Turkish question (On War Against the Turk, 1529
[WA 30 II/LW 46]; Military Sermon Against the Turks, 1530 [WA 30
II]; and Appeal for Prayer Against the Turks, 1541 [WA 51/LW 43])
were essentially pastoral pamphlets intended to instruct soldiers
how to ght with “good conscience,” to clarify for his
congregants/readers the gravity of the Turkish threat, to appeal to
repentance, and to provide practical guidance to Christians on how
to lead their lives if they found themselves under Turkish rule. at
preparation included being ready for death itself. Preachers were to
admonish the people to repent, reminding them that should the
Turk not be turned back, the greatest danger of all was to die
without repentance, for that was tantamount to eternal damnation
(LW 43: 227). Children, Luther insisted, were to be taught the
catechism. “Should they be taken captive in the invasion, they will
at least take something of the Christian faith with them” (LW 43:
239). In order to be prepared, Christians also needed to acquire
knowledge of the religion and modus vivendi of the Turks. Luther
openly declared that he was “disgusted” by the fact that “neither our
great lords nor our scholars have taken any pains to give us any

certain knowledge about the life of the Turks in the two estates,
spiritual and temporal” (LW 46: 175-176).
Luther vehemently repudiated those who welcomed Ottoman
rule in Germany and urged pastors to help their parishioners
understand what the implications of an Ottoman takeover would
be. It would mean the destruction of the very Christian faith and
way of life (LW 46: 177-196). Instead of welcoming the Turks,
everyone should pray so that “this abomination not become lord
over us and that we not be punished with this terrible rod of God’s
anger” ( LW 46: 178). For Luther, resisting the Ottoman advance on
Europe was essentially about preserving Christian faith. e true
ght was to prevent the Turk from putting “his devilish lth and the
blasphemous Muhammad in the place of our dear Lord, Jesus
Christ. at is the real reason and serious purpose for which we
now ght, die, or live” (LW 43: 238).
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PALATINATE
e territory of the Electoral Palatinate in the 16th century was
located in the Southwestern part of the Holy Roman Empire, east
and west of the Rhine, from Germersheim in the south up to
Bacharach in the north. Heidelberg was the political center, since
the court of electors was situated in this city. Today the territory of
the former Electoral Palatinate extends over three federal states:
Rheinland-Pfalz, Hesse, and Baden-Wurttemberg. e Golden Bull
(Goldene Bulle) from 1356 had granted the electorate to the
Palatinate.
e Palatine rulers who were concerned with the Reformation
in the 16th century were Ludwig V (1508-1544), Friedrich II (15441556), Ottheinrich (1556-1559), and Friedrich III (1559-1576).
Aer the reign of Ottheinrich, who introduced the Reformation,
the old electoral Palatine branch died out, and the branch of PfalzZweibrucken took over sovereignty. e Palatinate once more
gained notoriety when Elector Friedrich V was elected king of
Bohemia, one of the reasons for the irty Years’ War (1618-1648).
e consequence of these developments was that the Palatinate lost
the electorate to Bavaria.
e Early Reformation and the Peasants’ War

Of special importance for the early Reformation in the Palatinate
were, on the one hand, the cities, including Heidelberg, Speyer,
Landau, and Worms. On the other hand, Nobles also played an
important role, including Franz von Sickingen, who was lord of the
Ebernburg near Bad Munster am Stein. An important early
appearance of Martin Luther took place in Heidelberg, where he
engaged in a debate with professors and students of the university
in April 1518. Among them were men who became early multipliers
of the Reformation message and who later were famous Reformers,
such as Johannes Brenz, Martin Bucer, Fransiscus Irenicus, and
Erhard Schnepf.
But despite the enthusiasm of the students, the Palatinate
remained Catholic until 1546, which ran counter to all Reformation
breakups in the various regions of the territory. Among others,
Franz von Sickingen, imperial knight and lord of the Ebernburg,
had to face several problems when he was won over to the
Reformation. He supported the preaching of the Evangelical
message and gave refuge to followers of the Reformation in the
Ebernburg in 1520-1523. Ulrich von Hutten, Martin Bucer,
Johannes Oecolampadius, and Johann Schwebel accepted von
Sickingen’s oﬀer and found refuge on the Ebernburg. In May 1522
Oecolampadius held the rst Evangelical service in the chapel of the
Ebernburg; he distributed the Lord’s supper under both species and
read the gospel in the German language. Ulrich von Hutten called
the Ebernburg the “harborage of justice.”
Franz von Sickingen supported the spreading of the Evangelical
message in various ways. In the southern part of the Palatinate lay
the town of Landstuhl, which belonged to von Sickingen’s territory.
In 1522 von Sickingen installed Martin Bucer, born in Schlettstadt
in the Alsace, as pastor of the church in Landstuhl. From 1523 on
Martin Bucer became the most in uential Reformer in the city of
Strasbourg. He always took a rather mediating position between the

Lutheran and the Zwinglian Confessions, and he became an
advocate for the unity of the Protestants. In Landstuhl, Bucer
expressed his commitment to the Evangelical message very clearly,
in preaching as well as in his marriage to the former nun Elisabeth
Silbereisen. As pastor in Landstuhl he was succeeded by Johann
Schwebel, who in 1523 introduced the Reformation at the court of
Duke Ludwig II of Pfalz-Zweibrucken.
In the other towns of the Palatinate preachers also spread the
Reformation message from early on. In Landau, Johannes Bader
published the rst German catechism, Ein Gesprdchsbuchlein vom
Anfang des christlichen Lebens, in 1526, and Worms hosted a press
that published many Evangelical books. Here also the two
Anabaptists Ludwig Hatzer and Hans Denck published an early
translation of the Old Testament prophets in 1527, the Worms
Prophets. From 1540 on Martin Diller, former prior of the
Augustinian cloister, became the rst Evangelical pastor in Speyer.
As well as other regions of the Holy Roman Empire, the
Palatinate was a stage for the Peasants’ War, though in the Palatinate
it was only of short duration. It began in April 1525 with the
gathering of peasant troops and companies, the Haufen, in BuEdorf
and Bockenheim. e peasants in the Palatinate probably oriented
themselves to the “Twelve Articles” of the peasants in Memmingen.
eir anger was not only directed against too many dues and too
extensive compulsory labor performed for the landlords, but also
against the privileges of the clergy. e peasants demanded the
dissolution of the clergy and the enforcement of the “pure gospel”
as well as the annulment of all restrictions on listening to
Reformation sermons. Furthermore, they demanded more political
participation. On June 23 and 24, 1525, the peasants’ Haufen and
the troops of the elector met in the battle of Pfeddersheim, near
Worms. e peasants were defeated; 8,000 are said to have died.

e Diets of Worms and Speyer
In the Palatinate, some Diets that took place were of minor
importance for the progress of the Reformation. e Diet of Worms
in 1521 marks the appearance of Martin Luther in front of the
estates of the empire. He insisted on his adherence to the newly
found faith, stating that his conscience was only bound to the Bible.
Luther refused to revoke and had to face the consequences. Karl V
became a stern opponent of the Reformation. According to the
orders of his territorial ruler, Friedrich der Weise, Luther was
kidnapped on his way back from Worms and brought to the
Wartburg. Before Luther’s appearance in Worms, Franz von
Sickingen had oﬀered him refuge at the Ebernburg, but Luther had
refused it.
e Diets of Speyer, which took place in 1526 and 1529,
constituted fundamental steps in the relationship of the Catholic
and the Evangelical faith. e Diet of 1526 marks the rst
confessional compromise on the level of the empire, which stated
that every estate was allowed to decide in matters of faith, insofar as
they would feel it to be accountable toward God and the empire.
e Diet of Speyer in 1529 saw the rst public appearance of the
“Protestants,” which manifested the confessional split. e
Protestants reacted to a plan of Karl V to rescind the compromise of
1526 and to postpone the solution of the confessional problems
until a general synod would meet. Karl V was trapped between his
duty to solve the internal problems of the empire and pressure from
the outside in the form of the threat of the Turks and the French. In
1529 the Evangelical estates of the empire appeared at the Diet with
a protestation against the emperor’s policy; those who had protested
were thus called “Protestants.” e Palatinate, however, was not
among the protesting estates.
e Anabaptists

e Anabaptists, who came into being during the course of the
Reformation, diﬀered from the Reformers especially on the
question of baptism and in their political attitude. ey refused to
swear an oath and to submit with their churches to the political
authority of the cities or territories. ey furthermore followed a life
of defenselessness and rejected military service. Since the
Anabaptists also had adherents in the Palatinate, the authorities
reacted to the new movement, especially in the early days, with a lot
of pressure. e lives of the Anabaptists were marked by
persecution, expulsion, and death. In particular the “political
articles” of the Anabaptists—the denial of military service, refusal
to take oaths, and strict separation from the “world”—gener-ated
some fear on the part of the authorities. e memory of the
Peasants’ War was still alive, and the Anabaptists were alleged to be
fomenting another upheaval. Approximately 350 Anabaptists were
put to death in Alzey in 1528-1529; in other regions the persecution
was not as severe.
Despite the harsh persecution, the Anabaptists in the Palatinate
were able to establish churches that survived until the 17th century,
for example in Kriegsheim, Dirmstein, and Heppenheim. From the
middle of the 16th century onward the electoral authorities tried to
win the Anabaptists back to the Lutheran or Reformed Churches.
Two religious debates were held between the Reformed and the
Anabaptists. e two parties met in Pfeddersheim in 1557 and in
1571 met in Frankenthal. But in the end their confessional
convictions were too far apart, and since each party insisted on its
respective position, the religious debates tended not to be
successful. Nevertheless, they represented a more moderate
approach toward the Anabaptists.
Policy of the Electors

Until 1546 the electors of the Palatinate stayed on the side of the
Catholic estates of the empire. Ludwig V adhered to his intention of
reforming the old church without risking a breakup. He accepted
Evangelical preaching but did not himself commit to the new faith.
us, Ludwig V did not belong to the protesting estates of the
empire at the Diet of Speyer in 1529, and he did not join the
Schmalkaldic League, founded in 1531. His successor, Friedrich II,
opened up to the Evangelical faith and set a public example when he
received the Lord’s Supper under both species in Heidelberg in
1546. His commitment to the Reformation contained the
instruction to his theologians to write a church order. It was
published in 1546 and included the abolition of the canon of the
Mass and permission for clerics to get married.
When Elector Ottheinrich inherited the throne in 1556 he
continued the confessional policy of his uncle aimed at the reform
of the confessional situation. One of his rst acts was an
investigation that he carried out with the help of Johann Marbach.
It led to confessionalizing measures that aimed to improve the
education of the clergy, in order to make the preaching of God’s
Word more authentic. Among others actions, the questioning of
imprisoned Anabaptists had enforced the investigators’ impression
that one reason the Anabaptists had turned away from the
Evangelical Church was the ungeshiklichhait (“unskillfulness”) and
the seel- und gotloss leben (“soul and godless life”) of its preachers.
e investigators furthermore recommended that the Anabaptists
should no longer be sentenced to death, but should be won back for
the Church by preaching and instruction (GuE 1960, 44ﬀ.). In 1556
Ottheinrich also issued a new church order.
Ottheinrich’s successor, Elector Friedrich III, took the Palatinate
in a new direction. As the rst territorial prince in the Holy Roman
Empire, he turned to the Reformed faith. e turn was marked by
the publication of a new Reformed church order and the Heidelberg

Catechism in 1563. e Heidelberg Catechism became the most
in uential confessional writing among the Reformed world of early
modern times in the Netherlands, Hungary, Switzerland, and
Transylvania. In 1629 the Synod of Dordrecht granted the
Heidelberg Catechism the status of a Reformed confessional
document.
A diﬀerent development occurred in the Duchy of PfalzZweibrucken, which was ruled by a branch line of the electoral
family. e duke and the authorities in the four districts of
Zweibrucken, Lichtenberg, Meisenheim, and Bergzabern appeared
to be much more open to Evangelical ideas. In 1533 Duke Ruprecht
introduced the Reformation to his territory. He appointed Johannes
Schwebel as court preacher and in the same year published the rst
church order of the Palatinate, the “Twelve Articles.” In 1588 Duke
Johann I followed his relatives in converting to the Reformed faith.
Palatinate Reformed Church as Political Player
When Elector Friedrich III converted to the Reformed faith in 1546,
this step was not covered by imperial law. e Religious Peace of
Augsburg (1555) only granted permission to the Catholic and the
Lutheran confessions in the Holy Roman Empire. us, the
Palatinate would actually have had to be excluded from the
Religious Peace. But Elector Friedrich III could rely on good
contacts in Europe, which saved him from negative consequences.
In 1576, aer Elector Ludwig IV had taken over power, the
Palatinate again experienced a short biconfessional period. e new
elector had not converted to the Reformed faith, so the Palatinate
became Lutheran again. Reformed scholars and the clergy came
under pressure. Only the Duchy of Pfalz-Lautern, which lay on the
west side of the Rhine, remained Reformed, under its ruler, Count
Palatine Johann Casimir. In Pfalz-Lautern Reformed refugees from
Heidelberg found a new home. Now the “Casimirianum,” a

university founded by Johann Casimir in Neustadt an der Haardt,
achieved importance for Reformed scholars. Aer the death of
Ludwig IV in 1583, Johann Casimir became elector of the Palatinate
as the legal guardian for his underage nephew, Friedrich IV. Johann
Casimir again established the Reformed faith in the Palatinate.
In the course of the following decades and centuries the
Palatinate became a protector of persecuted adherents of the
Reformed and Calvinist faiths. In the late 16th century persecuted
French Huguenots and refugees from the southern Netherlands and
Belgium found a new home in the Palatinate. In 1562 a group of
nearly 60 Flemish families that had come from the southern
Netherlands settled in the cloister of Frankenthal. eir leader,
Petrus Dathenus, later became court preacher in Heidelberg. is
rst group of Flemish people was followed by other refugees, who
rst went to Schonau near Heidelberg. When the Palatinate turned
Lutheran again under the reign of Ludwig IV, the Reformed
Flemish moved on to Otterberg, which belonged to the territory of
Johann Casimir. In 1567 Walloon refugees settled in Lamprecht. In
Pfalz-Zweibrucken communities of refugees were established in
Annweiler and Zweibrucken.
Only with the Peace of Westphalia in 1648 was the Reformed
faith accepted in the Holy Roman Empire.
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PALLADIUS, PETER
Peter Palladius (1503-1560), a Danish Reformer and
superintendent, was born in Ribe in southwest Jutland. His father’s
name was Jensen, but in the register of 1531 at the University of
Wittenberg, he seems to have named himself Petrus Pladius, not
aer Pallas Athena, but simply for “Plate.” Before his matriculation
in Wittenberg he served for three years as a schoolmaster in
Odense. In Wittenberg he became a pupil of the Lutheran
Reformers Luther, Melanch-thon, and Bugenhagen, who made a
great impression on him. He soon became a magister in 1533, and
aer Christian III seized power in Denmark in 1534 Palladius was
shown special interest as a learned man from whom the king and
the country might expect much. So he was urged to acquire a
degree as a licentiatus as well as the quite exceptional doctorate of
divinity. Luther himself presided at the disputation about 45 theses
about faith and work. Palladius’s last few years’ education was
funded by Christian III. Palladius could look forward to a
prominent position upon his return to Denmark with Bugenhagen
in 1537. In Copenhagen Pal-ladius was ordained as the
superintendent of Zealand, and shortly aerward he was called as a
professor to the reorganized University of Copenhagen.
Superintendent of Zealand
As a superintendent Palladius became responsible for visiting
churches, schools, and hospitals in his huge diocese, comprising 390
churches. He managed to visit all his churches within his rst six
years in oﬃce. Here he was to investigate the economics and
fortunes of each parish, explain the new church order, and take care

of the re-education of the former Catholic pastors. In 1840 his
famous Book of Visitation was found, a brilliant source of visitation
in the early years of the Evangelical Church. Besides the visitations
he was the head of national and diocese synods, assemblies with the
deans to inform them about new legislation, and many other oﬃcial
tasks.
e oﬃce of archbishop was not preserved in the new church,
but Peter Palladius, being rst among equals, seems to have been
entrusted with matters of foreign church politics in the Danish
conglomerate state. He was a kind of bishop superior in Norway,
Iceland, the Faroe Islands, Gotland, Osel (Saarema), and Rugen,
which remained a Danish church province. He even had some
in uence in the Duchies of Slesvig and Holsten, where the Catholic
bishop Godske Ahlefeld was not dismissed but stayed until his
death in 1541. As professor he had to conduct the undertakings and
religious debates with the Catholic representatives of the chapters
and convents in 1544, but the following year he had to resign as a
professor. He became a member of the Bible commission that
resulted in the Danish full bible of 1550. Aer that he returned to
his professorate.
Peter Palladius played an important role in the answers that
were to be delivered by the university about theological con ict,
such as the Augsburg Interim of 1548 and the teaching of
justi cation by Andreas Osiander in 1552. For two terms he was the
rector of the university.
King’s Adviser and Author
Peter Palladius was the theological adviser of the Danish king. Due
to the religious unrest in Europe the king found it appropriate to
introduce days of public prayer for peace and general repentance.
Peter Palladius provided the biblical texts and themes and sent
them to the king for approval. en they were sent to the dioceses,

where the superintendents were responsible for forwarding them to
every pastor in the dioceses. e prayers were to be read aloud in
the churches at precisely the same time: a collective prayer of the
Danish nation in order to receive divine protection. is is an
example of the confes-sionalization that was to mark the entire 17th
century. It was the king’s and his superintendent’s aim to battle any
obvious signs of sin and evil within the borders of the state.
e king also discussed the matter of the English refugees,
Laski’s London congregation who had to ee during the reign of
Mary Tudor. e congregation arrived in Denmark in 1553, and its
representatives went to Kolding to persuade the king to accept them
as Evangelical brothers. As they disagreed with the Lutheran
teaching of the sacrament of communion, they were not welcomed.
Palladius had to conduct the negotiations with the members of
Laski’s congregation still being harbored in Copenhagen. It ended
in disaster, as the superintendent chose to question each and every
member on his or her view of the sacrament. ey all except for one
stuck to their Zwinglian views. Although Palladius behaved very
amicably to the foreigners he was not able to act against the
decisions of the king. As a consequence the congregation was
expelled and had to leave for Emden in East Freesia.
Peter Palladius wrote or translated about 80 works. Of great
importance were his translations of Luther’s Small Catechism and
Enchiridion, followed by a catechism in
1541 for Norway based Melanchthon’s Loci Communes and Luther’s
Large Catechism. Important for the young church was Palladius’s
edition of the new altar book, the missal, with new prayers for every
feast day by German theologian Veit Dietrich. Also of interest to
him was devotional literature, including useful and moralizing
books such as Hosedievelen ( e Devil of Trousers) by Andreas
Musculus, Caspar Hube-rinus’s About the marital state, and
Musculus’s On swearing and cursing. Palladius wrote and published

two collections of sermons, Sankt Peders Skib (e Ship of Saint
Peter, 1544) and Jesu Forklarelse paa Tabor Bierg (e
Transﬁguration of Christ on Mount Tabor, 1545). He even wrote
hymns and issued an order of the song and music in the chapters.
Palladius was famous for his international, Latin publications.
On the basis of a series of lectures he gave at the university he
issued Catalogus aliquot haeresium, a repudiation of the heresies of
his own time. Another product of his teaching was De poenitentia et
justiﬁcatione (1558), which reveals how much he was in uenced by
Melanchthon. Isagoge ad libros propheticos et apostolicos (1557) was
quite popular among the pastors, as it was an exposition of all the
biblical books. It was translated into German, English, and Polish.
He wrote commentaries on several of the Old and New Testament
writings, but the greater part seems to have been lost in the re of
Copenhagen in 1728. In Enarrationes lectionum evangelicarum
(1560) Palladius published abbreviated and systematized sermons
by Luther.
Legacy
Peter Palladius was not original. He proved to be dependent on his
masters and idols in Wittenberg. His attitude was reminiscent of
young Luther’s joy of life and his pleasure in his vocation. His
understanding of the sacraments, view of human will, and position
in theological debates reveal him as a true disciple of Luther. In
other areas, such as the teaching of penitence and pedagogy, he was
de nitely more dependent on Melanchthon. Probably he did not
notice any diﬀerence between Luther and Melanchthon; there was
but one Wittenberg theology.
In 1555, during the national assembly of the superintendents, he
had a stroke while standing in the pulpit; for the rest of his life he
was weak, but during that period he wrote some of his most

important works. He was buried in the Church of Our Lady in
Copenhagen, where fragments of his gravestone are preserved.
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PASTORAL CARE
While Luther was not a parish pastor in the conventional sense of
the term, he was constantly engaged not only with profound issues
of the human soul on a theological level but also with situations in
the lives of colleagues and common folk that required pastoral
attention. His own spiritual struggles in the monastery
demonstrated the inadequacy of medieval pastoral practices in
bringing certainty of the forgiveness of sins to a distressed
conscience. Taking his turn as a confessor in Wittenberg, the
pastoral questions raised in this context by the selling of
indulgences spurred him to action. e Reformation, in large part,
was an eﬀort to reform the cura animarum, the care of souls.
e fundamental themes of Luther’s theology provided the form
and content of his care for souls. Recognizing the vulnerability of
the human conscience to spiritual attack (Anfechtung), Luther

sought to provide relief not by an appeal to techniques or human
works but with the assertion of God’s promises in Christ. e
distinction between law and gospel, human righteousness and the
righteousness of Christ, a theology of glory and a theology of the
cross were anything but theoretical in times of distress and in the
face of death.
Examples of Luther’s provision of pastoral care are evident in his
sermons and abound in his letters. His Sermon on Preparing to Die
(1519) was an Evangelical replacement of the Catholic ars moriendi
manuals. Here the Reformer used the imagery of the unborn child
in the womb for the Christian in this life. Before birth the unborn
child knows only the narrow con nes of the womb, unable to
imagine the largeness of the outside world. In the same manner,
Luther contended, human beings cannot comprehend the
spaciousness of the heavenly life. Nevertheless, we have God’s
promise of the world to come. Christians approach death not with
uncertainty but in the con dence of Christ’s resurrection. is is
but one example of Luther’s rhetorical ability to paint word pictures
and use images in pastoral care.
In letters to the dying—including letters written to his own
parents—Luther argued that death is not an arduous journey
through purgatory. Instead, death is a short sleep like a trip from
“Mans eld to Wittenberg” (Tappert 1955, 32). ese letters
demonstrate Luther’s pro ciency in using biblical texts to console
the dying with the promise of Christ’s victory over death. In his
commentary on Psalm 118, Luther observed that “death always
appears in the company of sin and the law” (AE 14:83). is led him
to address dying not as a natural occurrence to be managed by
mental composure, but as a reality of life under God’s judgment to
be answered by the gospel. Luther’s commentary on Psalm 90
(1534-1535) is the most compelling example of Luther’s theological
approach to the pastoral care of the dying.

Numerous letters were addressed to those suﬀering from bodily
sickness. Luther demonstrated empathy with the aﬄicted,
reminding them of God’s goodness in Christ and encouraging them
to have patient endurance as they waited for relief. Luther did not
see bodily suﬀering as salvi c, but he did recognize that such
suﬀering teaches believers not to rely on the self but on Christ
alone. An open letter, Whether One May Flee from a Deadly Plague,
written in 1527 (Haemig 2016, 385-409), reminds pastors and
others with public responsibility of their vocational duty to risk
infection in order to care for the sick and dying.
Luther’s letters to the grieving are striking examples of his
pastoral care. In these letters, a favorite biblical text was I
essalonians 4:13, which Luther used both to make space for grief
and to urge moderation in mourning. e circumstances of death
do vary. Luther responded in a way that ts each circumstance. To a
grieving spouse or parent, he reminded the survivor that the mate
or child belonged to Christ before he or she belonged to the
survivor, so that God has recalled to Himself His own property. In a
letter to a man whose wife had died, Luther cited Job 1:21, urging
him to “sing the same dear song to a dear and faithful God who
gave you a dear and faithful wife and has now taken her away”
(Tappert 1955, 53-54). Luther used baptism to console those who
mourn, for this sacrament carries with it the promise that those
who die with Christ shall also rise with Him. While baptism could
provide comfort, it also raised questions regarding the fate of
children who died in the womb or shortly aer birth. Luther did not
leave this unaddressed. His Consolation for Women, Whose
Pregnancies Have Not Gone Well (1545; Haemig 2016, 419-427) is a
tender appeal to trust in the merciful promises of God in the face of
this loss. In contrast to the medieval tradition, Luther did not
believe that those who died by suicide were necessarily damned. In
a “Table Talk” from 1532, Luther is reported as saying that a person

who commits suicide is “like a man who is murdered in the woods
by a robber” (AE 54:29; see also LC III: 114-116; K-W, 455-456).
Luther addressed issues of anxiety, despondence, doubt, and
depression. Christians vexed by troubling questions related to
predestination were told by Luther not to pry into the secret
counsels of God in His hiddenness but to x their attention on God
revealed in the cruci ed Christ, nding their comfort in the means
of grace. “Our Lord God is so hostile to such disputation that he
instituted Baptism, the Word, and the Sacraments as signs to
counteract it” (Tappert 1955, 122). In addressing the melancholy
and spiritual depression experienced by a young student, Jerome
Weller (1499-1572), Luther counseled him to avoid disputing with
the devil, to recognize that the temptation itself is not a sign of
unbelief, to ee solitude and nd companionship in the presence of
other Christians, and to trust in Christ alone. Luther demonstrated
the potency of the distinction between the law and the gospel when
he wrote to Weller: “When the devil attacks and torments us, we
must completely set aside the whole Decalogue” (Tappert 1955, 86).
Other issues of pastoral care, such as marriage, persecution, care
for the poor, and matters related to particular callings in church and
state, engaged Luther as well. e theological basis for this pastoral
care in all of its circumstantial forms is perhaps best summarized in
the Reformer’s statement in his 1535 Galatians commentary: “is
is why our theology is certain: it snatches us away from ourselves
and places us outside ourselves, so that we do not depend on our
own strength, conscience, experience, person, or work but depend
on that which is outside of ourselves, that is, the promise and truth
of God, which cannot deceive” (AE 27:387).
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PENTECOSTALISM
e emergence of the Pentecostal movement is one of the most
remarkable events in recent history. While the center of gravity of
Christianity has moved to the global South, namely Africa and
Latin America, as well as Asia (especially the Philippines, South
Korea, China, and India), it has also changed its face. From a tiny
minority, Pentecostal churches have grown to become a
considerable part of world Christianity, and together with
charismatic movements in historical churches, including Lutheran
and African Independent Churches, they make up an estimated
one-quarter of the world’s two billion Christians today. Brazil is
considered the country with the highest Pentecostal population in
absolute numbers, estimated at 36 million in 2010. In relative
numbers, the Pew Forum’s comparative survey estimated that 15
percent of Christians in Brazil today are Pentecostals and 34 percent
are Charismatics (Pew Research Center 2006). Brazilian
missionaries are present in many countries, especially in Africa,
from both the powerful Assemblies of God and the Neo-Pentecostal

Universal Church of the Kingdom of God (IURD), whose second
largest presence is in South Africa (von Sinner 2015).
Pentecostalism in History
e origin of Pentecostalism is normally associated with the
awakening at Azusa Street in Los Angeles, when black preacher
William J. Seymour (1870-1922) emerged with the Apostolic Faith
Mission in 1906. Before that, in 1901 in Topeka, Kansas, Charles
Fox Parham (1873-1929), who had a certain proximity to the Ku
Klux Klan, was the leader of Bethel Biblical School. He “invented”
the doctrine of “initial evidence” for baptism by the Holy Spirit (i.e.,
the sign of speaking in tongues). More speci cally, this was
xenolalia, talking in an identi able human language the speaker had
never learned, commonly distinguished from glossolalia, a murmur
that does not correspond to an existing human language. In Los
Angeles Seymour, being black, was only allowed to follow the
meetings through the open door. He adopted the doctrine of Spirit
Baptism, one of the central experiences and doctrines in Pentecostal
churches. Similar phenomena occurred in those same years
virtually independently, in Chile and India, among other places.
Hollenweger (2005), one of the rst researchers of Pentecostalism,
emphasizes its “black and oral roots,” participation, the importance
of the body, the inclusion of dreams and visions, the prayer for the
sick, and liturgical dance. Certainly Pentecostalism is associated
with religious experience much more than with doctrine, and it
insists on the empowerment—both religious and in everyday life—
of the believer through the Holy Spirit. is has oen been
overlooked in Pentecostalism’s consequences for citizenship and
public life (von Sinner 2012, 240-274; Yong 2010).
e rst evidence of speaking in “other languages” (het-erais
glossais; Acts 2:4) and the appearance of the Holy Spirit through
“divided tongues, as of re” (Acts 2:3) was at the event of Pentecost,

the initial moment of the church. Jesus had already announced the
coming of the “consoler,” the parakletos (e.g., John 15:26). Since
then there have been movements that understood that the gis of
grace (charismata) or of the Spirit (pneumatika) were still being
given and should be exercised, like speaking in tongues, healing,
and prophesying. Paul felt obliged to restrict and put into order the
actions of enthusiastic Christians (see 1 Cor. 12-14) so that they
might edify rather than confuse and split the congregation. ere
are references to such phenomena in early Christian writings, for
example in Ignatius of Antiochia, the Didache and the Pastor of
Hermas, Clement of Rome, and Justin Martyr. We should also
remember Montanus and his movement in the second century,
prophesying in ecstasy and announcing the immediate coming of
the celestial Jerusalem in Pepuza, another important and
continuous feature of Pen-tecostalism: the awaiting of the coming
of Christ in the very near future. Women have held central
positions in Pentecos-talism, especially as prophetesses; indeed, two
of them were with Montanus, Priscilla and Maximilla. e North
African Latin Church Father Tertullian (c. 155-220) belonged to the
movement. He aﬃrmed the continuous existence of prophecy,
visions, ecstasy, interpretation of speaking in tongues, healing,
(direct) revelations, and exorcism, and practiced these himself.
Aer the death of Origen (c. 184-254), the majority of Western
authors seem to have assumed that the gis of the Spirit were tied to
biblical times and had disappeared (Anderson 2004, 19ﬀ.).
Luther, Lutheranism, and the Spirit
Indeed, there has always been suspicion of a “free” action of the
Spirit, which was seen as a threat to the institutional church (Brandt
1985), so the Catholic tendency was to bind the Spirit to the church
hierarchy’s magisterium, the Orthodox tendency was to restrict the
Spirit to the monasteries, and the Lutheran tendency was to bind

the Spirit to the (external, i.e., preached) word and the sacraments
administered by the Church and its ordained ministers. Although
for Luther the Holy Spirit as manifestation and person of the Triune
God who brings the believers to Christ is of utmost importance, he
did not devote much ink to a full- edged doctrine of the Holy
Spirit. As is well known, Luther became increasingly suspicious and
wary of the “enthusiasts” (Schwdrmer) like Karlstadt, Muentzer, and
Schwenckfeld, who radicalized Luther’s theology to a more
thorough critique of the Church, infant baptism, the feudal order,
images in the Church, and the like. Religious experiences, the
prevalence of the Spirit over the letter, and the importance of
morality in behavior became the emphasis. Luther himself, in turn,
became more and more a defendant of the established order. While
Lutheran orthodoxy in the 16th and 17th centuries developed a
rather hermetic doctrine, Pietism rediscovered religious experience
and emphasized new birth in the Spirit. Count Zinzendorf (17001760) and the Moravians believed that the Spirit had been poured
out in 1727. is movement in uenced John Wesley (1703-1791)
and the doctrine of the “second blessing” of sancti cation aer
regeneration. Indeed, the Holiness movement that originated in
Wesleyan Methodism in the 19th century became an important
forerunner of 20th-century Pentecostalism. ose in movements in
Russia and Armenia in the mid-19th century were called
“Pentecostal Christians.”
German Lutheran theologian Hermann Brandt, experienced in
Latin America with its strong Pentecostal movement, considered
the movement important because “in [the Pentecostals there is]
something of the priesthood of all baptized, of the right of
congregations in relation to the hierarchy, of the sovereignty of the
divine Spirit that cannot be pocketed by humans” (2003, 97ﬀ.). e
balance between the free Spirit and the binding Word, between
thorough dogmatics and profound experience, remains an

important and potentially fruitful challenge for Lutheran theology
as, on the other side of the spectrum, it is for Pentecostal churches.
e ever more common “prosperity Gospel” of neo-Pente-costal
churches and ministries, swapping into confessional churches and
insisting the true believer who invests in his faith can ask and even
order blessings from God, comes as a deep challenge to a Lutheran
understanding of the gospel of God’s free gis to humanity and asks
for an urgent theological and practical response.
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PERSON OF CHRIST, THE
Luther’s treatment of the person of Christ demonstrates an engaged
interpretation of classical themes that are decisively contextual. And
while his early theology re ects his training in the nominalist
school as refracted through Gabriel Biel, its development into an
appreciative engagement of patristic thought is, in the main,
tempered by acute interest in sote-riology, even if one might not
quite reduce his Christology to Melanchthon’s “to know Christ is to
know his bene ts.” For Luther, the distinction between the person
and work of Christ is arti cial and, while having heuristic utility, is
nally not to be understood in an absolute sense.
Early Luther
Luther’s pre-1517 theology re ects his engagement with Biel and
German theology (eologica Germanica), with its mystical focus.
From the latter, Luther took a view of God’s modus operandi among
mortals as one of hidden-ness, evidenced dialectically even in the
incarnation. His training under the nominalists can be seen in his
refusal to predicate for the human what is true for the divine in
treating the hypostatic union, a point he later reversed. Yet the early
and later Luther both recognized that the cross does not tell us all
there is to know about God, even while it tells us what we need to
know, as per Luther’s nominalist formation. is cross is the
principal motif for understanding the incarnation, which is in
accord with his lifelong conviction that incarnation, cross, and
resurrection all three imply each other. Luther argued that the cross
is the divine message that God is love in a fashion that eclipsed the
sometimes commonplace image of the cross as the Son rendering
the Father honor, as per Anselm. e nature of this “revelation” is

marked as dialectical in character, in that hiddenness betrays
revelation and vice versa.
In the years 1517-1521 Luther’s attention to the person of Christ
on the cross was leveraged in a critique of indulgences. He
advanced Christ rather than the saints as the locus of a treasury of
merits. is shi was accompanied by his articulation of the
theology of the cross as his way of doing theology. Accordingly, the
doctrine of the two natures was thus read as the evangel that God in
Christ is in solidarity with sinners. is Christ, so advanced, was
identi ed as a servant, and it is this modus vivendi that named what
kenosis is. Kenosis, for Luther, was how Christ is human rather than
that Christ is human. is presence of God in Christ is a hidden
presence, manifest in the true human as evidenced in his
dependence on God and in his freedom to serve. e cruci ed is
declared in preaching to be the one who makes right undeserving
sinners by both declaring them to be so and beginning profound
reparation in them.
We nd Luther’s interest in the communication of attributes
(communicatio idiomata)—the notion that the two natures of the
one divine person inform each other—already operative in his 1520
Freedom of a Christian. is interpen-etration of natures brings
about the “blessed” or “happy” exchange, to the eﬀect that Christ is
accorded our due and we His. Luther oen used the image of
marriage to illustrate this. We also nd an extended treatment of
the two natures in his sermons and postils of 1522, marshalled there
in support of his articulation of soteriology. At this early stage in his
career, Luther attended to the importance of identifying the God
who creates and the God who redeems. Both of these identities of
God underwrote his conviction that God is to be seen in the divine
work in time and place, and most especially in preaching. In
preaching, the divinity of Christ becomes present to the believer, a
point also asserted for the sacraments as new challenges arose in the

16th-century Reformation movement. Christ is the image of the
Father, who is the source of the Son’s being, and by grace we are
renewed into this image of the Triune God. Yet Christ is also truly
human, and in “e Magni cat (1521)” we are introduced to a
Savior born of Mary, whose virginity is not the focus of attention.
Rather Luther identi ed the miracle of this birth with Christ’s being
born of a woman alone, who is both the source of the seed and the
locus of the womb bearing her son.
Christology and Contention within the Early Reformation
Movement
As the Reformation broadened beyond the aegis of Luther, he found
few articulations of it as problematic as that of Zwingli, whose
proposals Luther critiqued in Treatise on the Lord’s Supper (1528).
Zwingli critiqued Luther for attributing the characteristics of the
divine to the human and vice versa. Zwingli proposed alleosis (the
rhetoric of speaking of one thing while intending two or speaking
of two things while intending one) as the trope to explain instances
in Scripture where actions of the divine are attributed to the human
(and vice versa). Zwingli used alleosis to reframe a theology that
denied the necessity of Eucharistic eating for salvation in favor of
salvation by faith. Luther retorted in the Treatise by denying alleosis.
Jesus of Nazareth, he averred, is the subject of both divine and
human actions. is attribution is a correlate of the union of the
event of Gottesdienst (divine worship/service) with the singular
instance of the cross. Christ alone bridges these events and does so
as one person acting in two natures. Luther engaged a nominalist
treatment of three modes of presence to explain how this can be:
circum-scriptive, de nitive, and repletive. e rst is commonplace
(I am here and not there), the second incomprehensible (best “seen”
in Christ passing through closed doors and motion of angels), and
the third supernatural (unique to God in being wholly everywhere

at once) and identi ed with ubiquity (a phrase not used by Luther).
Because of the hypostatic union, the whole Christ shares in this
repletive presence, and so the body of Christ is everywhere, as is
God: Father, Son, and Holy Spirit. Yet this Christ who is everywhere
is here, in bread and wine, pro me by grace through faith. Zwingli’s
critique of Luther’s Eucharistic theology was answered, in Luther’s
view, by a refusal to locate “the right hand of God” in some faraway
heaven. In the Treatise he acknowledged that his use of the
nominalist understanding of ubiquity was an ad hoc deployment of
a category to elucidate themes he took to be true rather than used to
prove these true. Luther’s battles with Zwingli, then, brought to the
fore an interest in the communication of attributes that continued
to shape treatments of the person of Christ and informed the
Lutheran refusal of the so-called extra Calvinisticum, a term used by
Lutherans to name the Reformed position that the transcendence of
the Word renders it outside of or beyond ( extra) human nature.
Luther was unique in the tradition in placing this theme of the
communicatio idiomata at the center of his Christology, which
points to the communicative event of Christ wherein God is
delivered to humanity (Bayer 2008, 235-236). Luther made of the
idiomata characteristic action of the natures rather than essential
qualities of the same, as was the case for the Scholastics (Siggins
1970, 238).
e Eucharistic controversy pushed Luther to attend more
closely to the union rather than diﬀerentiation of the two natures
and brought to the fore Christ as Lord rather than an example for
believers to follow. In his 1531 commentary on Galatians (published
in 1535), Luther explored the nature of Lord as both mediator and
combatant (Lienhard 1982, 280-281). Of decisive importance in this
document is the way in which he developed the theme of the
consciousness of Christ. Rather than proposing an objective ransom
to be paid by Christ for humanity, Luther saw the cross as an event

paradigmatic of the whole of Christ’s life, wherein in His
consciousness, Christ lived in a separation from God announced
from the cross. e suﬀering Christ who gains victory is described
in the later Galatians lecture as being personally present to the
believer in justi cation. is union does not mean the obliteration
of the believer. But just as God saves humans in the person of Jesus
by uniting the divine and the human, so too, the human is saved by
faith united to this God. God’s presence to save, in Christ, is at the
heart of Luther’s treatment of faith, which functions as a corollary of
God’s opera ad extra.
Latter Years
e latter part of Luther’s career saw a continuation of controversies
in various guises, some internal and some external to emerging
Lutheranism. In light of this, Luther and his compatriots reclaimed
the medieval practice of preparing pastors by way of the rigor of
disputations. Increasingly, many of these focused on themes of the
Trinity, as a result of concerns about the Turks, Jews, and Servitus.
In Luther’s treatment of the Trinity, the hypostatic union is seen to
be the work of the three persons of the Trinity. As he considered the
union of the two natures in the Logos, he put himself at a distance
from the nominalism of Biel, who asserted that the human nature
does not become a person in Jesus of Nazareth, but is carried or
elevated by the divine person, who is the second person of the
Trinity. For Biel, humans are each an instance of human nature
becoming a person, which would not be true for Christ, since the
human nature is assumed rather than united. Luther disagreed,
insisting that the salvation of humanity demanded the redemption
of human nature by way of the personal union as the condition for
the possibility of the saving power of the cross and resurrection: the
two natures are united in toto in the second person of the Logos.
And so Luther is to be read as a theologian in concert with the

treatment of enhypostasis and anhypostasis of Leontius of
Byzantium. is development was a product of his understanding
of the communication of the attributes and continued to shape his
theology, to the end that some of his followers explicated Luther’s
thought by further articulating the communication idiomatum as
genus apostelesmaticum, genus majestaticum, and genus
tapeinoticon.
Genus
aposte-lesmaticum
references
the
communication of attributes to the unique person, Jesus of
Nazareth. Genus majestaticum references the communication of
attributes of the divine nature to the human nature. Genus
tapeinoticon references the communication of the attributes of the
human nature to the divine nature. Zwingli’s thought countenanced
none of these, Calvin’s and Melanchthon’s accepted the rst in
concert with the communication idiomatum, and Orthodoxy
accepted all but genus tapeinaticon. It should be noted that the latter
two genii are not terms used by Luther, but concepts that were
clearly articulated in his mature thought. In a fashion, this accords
with Luther’s siding with the Eastern tradition in its understanding
of the union of the two natures—with appropriate provisos—even
while taking leave from the Alexandrian, for whom the
communication of attributes was unidirectional, wherein the divine
nature alone penetrates, in favor of the Antiochean theologians, for
whom a kind of perichoresis obtains with a mutual interpen-etration
of the natures (Lienhard 1982, 336, 341).
Luther’s treatment of the person of Christ represents a creative
engagement of classical themes in light of a context that was uid,
con ictual, and evolving. Jesus of Nazareth was, nally for Luther,
God meeting human need in a manner both t and suﬃcient.
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PETRI, LAURENTIUS

Laurentius Petri (1499-1573) was the younger brother of the
Swedish reformer Olaus Petri. He was born in 0rebro as the son of a
blacksmith. In 1527 he went to Wittenberg as a student with a
scholarship and a recommendation from King Gustav Vasa. In 1530
he returned to Sweden and started his career as a schoolmaster in
Uppsala. e next year he was elected as rst Lutheran archbishop
of Uppsala, at only 32 years of age. e king had rst tried to
persuade the bishop of Abo and then the bishop of Skara to take
over in Uppsala. Both of them rejected the oﬀer. ey did not want
to enter into that high position without the consent of the pope. e
king then summoned the higher clergy of Sweden to Stockholm.
Here, Laurentius Petri was elected as the new archbishop and was
consecrated by the bishop of Vasteras, Petrus Magni, on September
22, 1531. Since Petrus Magni had been elected and installed
according to the rules of canon law, the Swedish clergy considered
the new archbishop part of the apostolic succession (even if this was
not accepted by the Roman Catholics).
Laurentius Petri was archbishop in Uppsala for 42 years. He
cooperated with three kings (Gustav Vasa, Erik XIV, and Johan III)
and contributed decisively to formatting the pro le of Swedish
Lutheranism. He defended the Lutheran identity of the Church by
criticizing what he regarded as Catholic superstition (e.g., in his rst
published work, An Explanation Concerning Consecrated Water,
1538). In 1540 he published a handbook explaining to the clergy
how they should preach in the churches (Introductorium
theologicum). He also played a major role in preparing the rst
Swedish translation of the Bible, Gustav Vasa’s Bible, nished in
1541, which had a long-lasting in uence on the development of
Swedish Protestant spirituality as well as on language. In his later
years Petri published a translation of Luther’s Small Catechism
together with a prayer book, and he translated a number of Luther’s
hymns. In 1561 he published new translations of the book of

Wisdom and Sirach from Greek. In the 1560s he continued to
improve the translations of Old Testament books into Swedish,
drawing on the original Hebrew texts and not only on the Luther
Bible.
In late 1539 Gustav Vasa initiated a church reform intending to
weaken the authority of the bishops in the Swedish church. e new
church leader position of “superintendent,” closely connected to the
king, was intended to challenge the in uence of the bishops, and
not least the position of Laurentius Petri. Georg Norman was
chosen by the king to be the rst superintendent. However, the
reform did not succeed, and Laurentius Petri regained his position
as the most important church leader in 1543.
During the reign of Erik XIV Laurentius Petri had to defend his
Lutheran position against Calvinist criticism, which accused him of
being too conservative in supporting liturgical uses from medieval
Catholicism. Laurentius Petri succeeded in winning the king over to
his side in his counterattacks against Calvinists and in his defense of
a Lutheranism, with a moderately positive attitude toward several
medieval liturgical traditions.
Since the 1540s he had been working on a new church order for
the Swedish church. Neither Gustav Vasa nor Erik XIV had
accepted the proposals Petri had presented to them. In 1571 he
oﬀered a new version of a church order, which gained broad
support among the Swedish clergy. But Johan III, who had Catholic
preferences, did not approve it. When Laurentius Petri died in 1573,
the situation regarding a new church order was still unsettled. But at
the Church Council in Uppsala 20 years later (1593), the church
order from 1571 was nally con rmed. It has strongly in uenced
Swedish church life. Among other things, it contributed to
defending the authority of the bishops in the Swedish church. It also
included extensive instructions regarding schools and education of
youth.

Laurentius Petri played a major role in defending the institution
of the Church from being subsumed within the jurisdiction and
authority of the king, as had happened in Denmark and Norway.
When Petri died on October 26, 1573, he was buried right in front
of the high altar of the cathedral of Uppsala. On his rather simple
grave slab is written:
Here lies the body of the honourable Father, Master Laurentius Petri
Nericius, Archbishop of Uppsala, who—since the darkness of false
teaching had been driven away by the pure Word of God—with
God’s help has faithfully served and nourished this church and this
diocese for more than 40 years. During these years he has, with
piety and sincerity, written and organized a lot, in order for the
purity of the heavenly teaching to remain strong in this realm. Aer
having lived for 74 years, he died silently on October 26th in the
year of Christ 1573.
At the bottom of the slab one nds a typical expression of Lutheran
con dence in facing death: Credo me visurum bonum Domini in
terra viventium Psal. 27 (“I believe that I shall see the goodness of
the Lord in the land of the living, Psalm 27 [13]).
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PETRI, OLAUS
Olaus Petri was born in 0rebro, Sweden. He was the son of a
blacksmith, and as the elder brother of Laurentius Petri, also a

Reformer. From 1516 to early 1519 he studied in Germany (most of
the time in Wittenberg), where he also nished a master’s degree.
He probably attended lectures with both Luther and Melanchthon.
Upon his return to Sweden in 1519, he started working as a
secretary for the bishop in Strangnes, and starting in 1520 he was
responsible for the Latin school there. In Strangnes he was also
allowed to preach in the cathedral, and his sermons soon gained
him a reputation for spreading heretical Lutheran ideas. His most
important theological opponent during these early years was Hans
Brask (1464-1538), the bishop of the neighboring diocese
Linkoping. In 1520 Brask began persecuting Lutherans in his
diocese.
e theology of Olaus Petri’s earliest period is only known
through documents originating from his Catholic critics. Hans
Brask initiated a critical questioning of Olaus Petri, and a list of his
heresies was established. One of the topics in this list was Petri’s
misleading ideas about penitence being primarily an individual
matter involving the relationship between the believer and God.
According to Petri, the contribution of the Church and the clergy
was less important.
e list of Petri’s heresies was spread by means of the new
printing technology. Hans Brask set up his own printing shop in
Soderkoping and distributed the text to a number of in uential
people—including the chancellor of the king—in order to win
adherents to his plan of condemning Olaus Petri as a heretic.
However, this strategy did not succeed. Instead, in 1524 King
Gustav Vasa transferred Petri to Stockholm. Here he became a
secretary of the city, member of the city council, and preacher in the
Storkyrkan, the “big church.” Stockholm in the early 16th century
had a large number of German citizens, due to close Hanseatic
contacts with Lubeck, Rostock, and other cities across the Baltic
Sea. e Germans were allowed to use the Storkyrkan as their

church. In addition, Swedish citizens with a positive attitude to
Lutheranism started to use the Storkyrkan as their main church.
Petri was now also released from his obligations to his bishop.
Instead, he was put directly under the supervision of the king. As a
Lutheran leader in Stockholm, he was now also supported by other
Lutheran preachers in the city, among them Nicolaus Stecker from
Eisleben.
In 1525 Olaus Petri was married in the Storkyrkan. Even though
he was at this time only consecrated as a deacon, marriage was not
allowed according to church law. Nicolaus Stecker was responsible
for the celebration, and the service was conducted in Swedish. Hans
Brask immediately condemned this action and insisted that Olaus
Petri was to be regarded as banned according to church law. He also
wrote a manifesto to be put up on the doors of all churches and
convents in his diocese. Here, Brask once again warned against the
Lutheran heresy.
An important event in the long history of the Swedish
Reformation is the Diet in Vasteras in 1527. One of the outcomes of
the Diet was that the economic and political power of the bishops
was radically reduced. But the king also took the Diet as an
occasion to summon Olaus Petri to a disputation on religious
questions. As his opponent, the Dominican Peder Galle was
challenged by the king to defend the traditional views on religion.
Several questions were discussed, including the authority of canon
law, the relationship between Holy Scripture and tradition, the
authority of the pope, the question of purgatory, and the
interpretation of the Holy Mass.
Aer the Diet in 1527 it was considerably easier to defend and
distribute Reformation propaganda in Sweden. In 1526 Olaus Petri
was invited to preach during the coronation of the king in the
Uppsala cathedral. Here, in the “Coronation Sermon,” he presented
typical Lutheran ideas about the responsibility of the king.

Beginning in 1526 Petri also had a printing shop at his disposal,
established by the king. e rst Swedish translation of the New
Testament was printed here in 1526, and Petri was heavily involved
in this initiative. He was also involved in the project of nishing a
complete Bible translation, which came to an end in 1541. In
addition, he translated and edited several postils from Luther,
published hymns, and was responsible for a textbook with liturgical
texts in Swedish.
During the 1530s new tensions emerged between Olaus Petri
and Gusta Vasa, caused not least by the attempts of the king to
subordinate the Church more and more under royal power. Against
this position, Olaus Petri defended a more extended sovereignty of
the Church. e tensions culminated in 1539, when Petri was
charged with treason and sentenced to death, but then released and
given mercy. In 1543 he was even installed as ordinary pastor in the
Storkyrkan.
In his later years Petri was occupied with a monumental work
on Swedish history. His magnum opus En svensk kronika (A Swedish
Chronicle) was based on critical research into medieval sources, but
the king was not satis ed with the work and prevented it from
being printed until 1818. Petri also took an interest in legal studies
and wrote several treatises in this eld.
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PHILIPP OF HESSE
Philipp of Hesse was involved in nearly every major event of the
early Reformation, from the Diet of Worms in 1521 to the Peace of
Augsburg in 1555. He was born in Marburg in 1504. He became
Landgrave of Hesse (the equivalent of an earl) in 1509 when his
father, Wilhelm, died of syphilis. His mother was named regent, but
the regency was immediately challenged by a number of signi cant
lords in Hesse. At one point the boy was taken away from his
mother, who later accused his guardian of abusing Philipp and
petitioned Emperor Maximilian I for his return. Even aer he was
returned to his mother’s care, the regency continued to be
contentious, so much so that the emperor emancipated him in
1518.
Philipp’s rst imperial diet was the Diet of Worms in 1521. Both
Philipp and Martin Luther later remembered meeting each other at
the Diet. It is unclear exactly when Philipp began to be attracted to
Luther’s reforms. We do know that he was at least interested in
Luther’s reforms by 1524, when he met Philipp Melanchthon and
discussed theology with him. Following that meeting, Melanchthon
wrote a brief summary of Reformation theology for Philipp. Philipp
made the rst formal move toward the adoption of the Reformation
in early 1525, though implementation of reform plans was delayed
by the outbreak of the Peasants’ War in the spring of that year.
Philipp and Hessian armies played a signi cant role in putting
down the peasants’ rebellion. Philipp was one of the most senior
imperial lords at the decisive Battle of Frankenhausen on May 15,
1525. While some might have seen the Peasants’ War as evidence
that the Reformation had gone too far, Philipp seems to have

believed it was the reverse. To him the Peasants’ War pointed out
the need to reform the Church more thoroughly. In 1526 Philipp
issued the rst church order for the implementation of the
Reformation in his lands.
e legality of such church orders, given that the Edict of
Worms had banned Martin Luther, was debated at the Imperial Diet
of 1526. At that time, a decision regarding church orders was
delayed in order to meet more fully the challenges presented by
Turkish army incursions into the Holy Roman Empire. e debate
was resumed in 1529 at the Diet of Speyer, where such church
orders were deemed illegal by Emperor Charles V’s younger
brother, Ferdinand, who was presiding over the Diet on Charles’s
behalf. Pro-reform lords and a few free imperial cities that had
likewise implemented Luther’s theology did not feel that their side
had been given a fair hearing during the debate and protested
Ferdinand’s ruling. ey appealed his decision to Charles V. e
appeal, the Protestation of Speyer, eﬀectively halted the repeal of
pro-reform church orders and gave the nascent movement its name:
Protestant. Philipp was one of the most prominent signatories to the
Protestation of Speyer.
Immediately following the Diet of Speyer, Philipp began to work
to shore up the Protestant cause within the empire by unifying all
pro-reform factions. To that end, he gathered Martin Luther, Ulrich
Zwingli, Martin Bucer, and others at his castle in Marburg to
hammer out any theological diﬀerences. e Marburg Colloquy
(October 1-4, 1529) ended in discord, when Luther and Zwingli
clashed over how one understands, theologically, the presence of
Christ in the Eucharist. As a result, Protestants did not present a
uni ed front at the subsequent Diet of Augsburg in 1530. Instead,
the Luther-leaning side presented the Augsburg Confession to the
emperor, while those with more pro-Zwinglian views presented the
Tetrapolitan Confession. Philipp supported the Lutheran side, even

though he was quite close theologically and personally to Martin
Bucer, who had written the Tetrapolitan Confession.
Following the Diet of Augsburg in 1530, when the emperor
rejected the Protestant appeal of Ferdinand’s ruling and pledged to
enforce the Diet of Worms, Philipp played an instrumental role in
the creation of a league of princes and cities that pledged mutual
support and self-defense against any imperial action. Philipp and
John Frederick of Saxony established the Schmalkaldic League in
February 1531. It became a counterweight to imperial power and
authority for much of the 1530s and 1540s. Indeed, the League
negotiated with both France and England to thwart Charles V’s
various attempts to enforce the Diet of Worms. It was only aer
Charles had secured a peace with France via the Treaty of Crepy in
1544 that he was truly in a position to suppress Protestantism and
the Schmalkaldic League.
Philipp of Hesse’s personal life also aided the emperor in his
moves to crush the League. In March 1540, with the consent (if not
actual approval) of Martin Luther, Philipp entered into a bigamous
marriage. e marriage was supposed to be secret, but word quickly
spread. Bigamy was a capital oﬀense under imperial law, and by
doing this Philipp provided Charles V with a wedge to divide
Protestant houses against one another. ough it took him nearly
eight years of maneuvering, Charles was able to attack Philipp and
John Frederick, Elector of Saxony, in 1548. is was helped in part
when Philipp’s son-in-law, Maurice of Saxony, was enticed to switch
to the emperor’s camp against both his father-in-law and his cousin,
John Frederick. Maurice was from the Albertine line of Saxony, and
Charles V pledged to strip John Frederick of the electoral dignity if
Maurice sided with him. At the Battle of Muhlberg, John Frederick
and Philipp were defeated by forces representing Maurice and
Charles V. John Frederick was imprisoned, and Philipp was both
imprisoned and condemned to death for bigamy. Maurice of Saxony

does not seem to have anticipated the harsh imprisonment of
Philipp or the death sentence and switched allegiance later during
the campaign, forcing Charles to abandon some of his plans
regarding the abolition of Protestant reforms. During Philipp’s
imprisonment, his eldest son ruled in his stead. Aer he was
released in 1552, Philipp seemed comfortable letting Willhelm
continue to administer many day-to-day activities. Philipp was
present for the 1555 Diet of Augsburg, which oﬃcially recognized
the legality of Protestantism within the Holy Roman Empire. He
supported Huguenots in France during the French Wars of
Religion. In his will he divided Hesse into four parts and gave each
son an inheritance, having been convinced by Luther that all sons
ought to inherit something from their father. Philipp died on March
31, 1567. He was the last of the “ rst generation” of the Reformation
to die. He was buried the following day in the Church of St. Martin
in Kassel, the seat of Hesse. His son commissioned a large
memorial, which can still be seen in the church.
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M. WHITFORD

PHILIPPISM
“Philippism” designates a theological party in second-generation
Lutheranism. e name is emblematic of the fact that the party was
composed of those who followed the teachings of the late Philipp
Melanchthon insofar as they deviated from those of Luther and the
rival Gnesio-Lutheran party.
As previously noted, the Philippist party had its origins in the
theology of Philipp Melanchthon. Early in his career Melanchthon
was in almost complete agreement with Luther’s doctrinal position.
Nevertheless, as early as the mid-1530s Melanchthon increasingly
became skeptical of certain aspects of Luther’s theology.
e rst point of doctrinal tension was the role of free will in
the process of conversion. Regarding this, it should rst be noted
that the young Melanchthon agreed with Luther regarding the
radical nature of original sin. According to both theologians, apart
from the supernatural in uence of the Holy Spirit in word and
sacrament, sinners are totally unable to respond to God and accept
His promise of salvation.
Nevertheless, in his 1535 edition of the Loci Communes
eologici, Melanchthon modi ed his position. To a list of the
causes of conversion, Melanchthon added the human will, along
with the Word and the Spirit. e view expressed here seems to be
that for the Word and the Spirit to be eﬀective in conversion, there
must be free cooperation on the part of the human subject. is
would at least on the surface appear to contradict the radical
doctrine of original sin promoted by Luther and the younger
Melanchthon.
e shi in Melanchthon’s position on conversion was evident
to his contemporaries. e addition of the human will to the list of
the causes of conversion led to a confrontation with Luther and a

number of other Wittenberg faculty. Although Melanchthon
assured them that he was not making God’s grace dependent on the
free use of human agency, doubts seem to have remained regarding
his sincerity. Moreover, such doubts appear to have been con rmed
aer Luther’s death in 1546. By the late 1540s Melanchthon began
to openly endorse the cooperation of the human will as a necessary
condition of conversion.
Beyond this, other con icts between Melanchthon and other
Lutherans arose immediately aer Luther’s death due to the
outbreak of the Schmalkadic War (1546-1547). e war was
directed against the Schmalkadic League, which had formed as a
means of maintaining the collective security of the Lutheran princes
against the Catholic Holy Roman Emperor Charles V. Aer Charles
V defeated the Lutheran princes, he imposed a religious settlement
on them called the Augsburg Interim (1548), the goal of which was
the reimposition of Catholicism on the Lutheran lands, with some
minor concessions (e.g., the marriage of priests and communion in
both kinds).
Such a settlement was considered too harsh even by Maurice of
Saxony, one of the Lutheran princes who had sided with the
Catholic emperor. erefore, Maurice worked with Melanchthon to
establish another religious compromise, called the Leipzig Interim
(1548), which largely sought to maintain Lutheran doctrine while
capitulating to Roman Catholicism on matters of what was
considered indiﬀerent ritual practice. Melanchthon held that
secular governments had the right to legislate on the external
practice of the Church. Although Christians should not engage in
practices that are contrary to the Word of God, they are
nevertheless bound in indiﬀerent matters (adiaphora) to follow the
state’s legislation or yield to the wishes of other Christians for the
sake of weaker brethren and unity within the Church.

Beyond his teaching on adiaphora, Melanchthon sought to
modify Lutheran doctrine in keeping with the evolution of his own
thought. Chief among these modi cations, the Leipzig Interim
contains an aﬃrmation of free will’s contribution to the process of
conversion and justi cation. Among the many problematic aspects
of the Leipzig Interim, Matthias Flacius and Nicholas von Amsdorf
(later leaders of the Gnesio-Lutheran faction) regarded
Melanchthon’s abandonment of Luther’s position on the bondage of
the human will to be one of the worst.
During this period, Melanchthon also modi ed his
understanding of the Lord’s Supper. While not explicitly denying
the Lutheran doctrine of the substantial presence of Christ’s body
and blood, Melanchthon nevertheless sought to formulate the
doctrine with a suﬃcient level of ambiguity. e goal of this move
was to create the possibility of union with the southern German
Reformers, who held a symbolic or spiritualistic understanding of
Christ’s presence in the sacrament. To achieve this, Melanchthon
emphasized the presence of the person of Christ in the Lord’s
Supper, rather than his substantial esh and blood.
A sign of this shi within Melanchthon’s thinking can be found
in his modi cation of the Augsburg Confession in 1540 in a form
that came to be known as the “Altered Augsburg Confession”
(Confessio Augustana Variata) or simply the “Variata.” Whereas the
original Augsburg Confession aﬃrmed the real presence of the
body and blood of Christ in the Lord’s Supper without
equivocation, the Variata stated that through the elements the body
and blood of Christ are “exhibited” (exhibeantur) to those who
participate (Schaﬀ 1998, 241). Such an ambiguous formulation
made it possible for even the young John Calvin to subscribe to the
confession.
Development of Philippism in the Post-Interim Era

Melanchthon’s compromises on the issue of adiaphora and
modi cations of Lutheran doctrine in the Leipzig Interim drew
signi cant opposition from the Gnesio-Lutherans, along with
equally signi cant support from his former students. His supporters
coalesced into the Philippist party and fought the Gnesio-Lutherans
over a series of issues in the decades aer the Interim. ese issues
were only resolved with the Formula of Concord (1577).
Although there were debates about Melanchthon’s teaching on
adiaphora, the rst major post-Interim clashes between the
Philippists and the Gnesio-Lutherans were over the issue of the
bondage of the human will to sin and the role of good works in the
Christian life. In 1551 the Philippist George Major argued that it
was valid to say that good works were “necessary for salvation.” He
aﬃrmed this not because he believed that good works merited
salvation before God, but because a real and living faith
automatically engenders good works. Consequently good works are
“necessary” in the sense that they are witness to true faith.
In response, he was attacked by both Amsdorf and Fla-cius,
who insisted that no good works were necessary for salvation,
because the basis of salvation was the reception of the righteousness
of Christ through faith. Both theologians charged that Major was
exhibiting synergism and the implicit abandonment of salvation by
faith alone. Major admitted that it was not appropriate to say that
good works were necessary to salvation, since salvation was
received by faith alone. Nevertheless, since saving faith must be
exercised in good works, it would be more appropriate to say that
good works are necessary to maintain salvation. is formulation
was also rejected by the Gnesio-Lutherans.
Further controversy was stirred up between the GnesioLutherans and the Philippists over the issue of free will. As
previously mentioned, Melanchthon and his followers held that free
will cooperates in appropriating the salvation oﬀered by God

through the gospel. Against this, the Gnesio-Lutherans maintained
Luther’s belief in the radical nature of original sin and denied that
free will had any ability to cooperate with the grace of God apart
from the supernatural in uence of the Holy Spirit.
roughout the 1550s Victor Strigel very aggressively promoted
Melanchthon’s ideas regarding free will, ultimately leading him to a
public debate with Flacius at Weimar in 1560. At this debate Strigel
argued that although the human will is marred by sin, free will
remained in human beings aer the fall. Free will was part of the
human substance, whereas sin was only a slight defect, or accident.
In response, Flacius claimed that sin was the actual substance of
human nature aer the fall. Such a formulation militated against the
Christian doctrine of creation and later earned Flacius
condemnation and exile.
Melanchthon’s Eucharistic teaching also became a point of
controversy during this period. In the 1550s the Gnesio-Lutherans
increasingly noticed the shi in Melanchthon’s language toward a
more spiritualistic understanding of the presence of Christ. Indeed,
in 1552 Melanchthon was accused by Joachim Westphal of holding
the same position as John Calvin. Whereas Melanchthon’s teaching
on the substantial presence of Christ’s body and blood was
somewhat ambiguous, his later followers (notably those who would
be called Crypto-Calvinists) explicitly endorsed a spiritualistic
understanding of the words of institution.
End of Philippism
In order to secure Philippism politically and to promote a more
ecumenically friendly version of the Wittenberg reformation,
Caspar Cruziger the Younger, Christopher Pezel, Friedrich
Widebram, and Dr. Heinrich Moeller developed a collection of
confessional writings entitled the Corpus Doc-trinae Philippicum.
Notably, the work contained the more ambiguously formulated

Variata and an altered version of the Apology of the Augsburg
Confession. e prominent Philip-pist Caspar Peucer published the
book in Leipzig in 1560.
Having support from the electors of Saxony in the 1560s and
early 1570s, the Philippists were able to promote their theology and
to politically persecute their Gnesio-Lutheran opponents. Indeed,
the Corpus Doctrinae Philip-picum became the oﬃcial confessional
basis of the Church in Saxony. e Philippists thus maintained the
claim that they stood in continuity with the original intention of the
Wittenberg reformation.
In 1573 Elector August of Saxony came to power. August was
initially well disposed toward the Philippists and attacked many
Gnesio-Lutherans. But in 1574 he was presented with an
anonymous book (written by Joachim Cureus) entitled Perspicuous
and Almost Complete Explanation of the Controversy Concerning the
Holy Supper (Exegesis Perspicua et ferme Integra Controversiae de
Sacra Coena) and a letter from Johann Stossel. e book by Cureus
very clearly taught a Calvinistic understanding of the presence of
Christ in the Lord’s Supper, whereas Stossel’s letter contained
instructions about how to use subtle language and indirect methods
of teaching as a means of spreading Philippist teaching on the
Eucharist among Lutherans more inclined to maintain Luther’s
rmer aﬃrmation of the substantial presence of Christ in the Lord’s
Supper. As a result of these revelations, Elector August not only
drove the Philippists out of the Saxon universities, but imprisoned
many of them.
e Formula of Concord represented the nal death blow to
Philippism as a distinct school of thought. e brainchild of the
party of the moderate Gnesio-Lutherans led by Martin Chemnitz
and Jacob Andrea, the Formula settled the issues that had plagued
the post-Interim Lutheran Church in favor of the Gnesio-Lutheran
position. at being said, Melanchthon and his party’s in uence is

very much felt in the document. In deference to the concerns of
Melanchthon and his followers, much of the harsher rhetoric of
gures like Flacius and Amsdorf is missing or greatly moderated.
Much of the Formula acknowledges the validity of Philip-pist
concerns and attempts to resolve them from a moderate GnesioLutheran standpoint.
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D. KILCREASE

PHILOSOPHICAL AND POLITICAL INFLUENCE,
STOIC/ACADEMIC/CICERONIAN

Stoic and Academic philosophical and political perspectives were
among the most in uential classical Greco-Roman traditions for
Martin Luther and certain of his followers. Marcus Tullius Cicero
(106-43 BC), the Roman orator, politician, and philosophical, legal,
political, and ethical theorist, was the primary transmitter of these
originally Greek traditions to the Latin-speaking scholarly world of

late medieval Christianity and the Renaissance. More than a mere
transmitter, however, Cicero creatively combined the con icting
and internally diﬀerentiated Stoic and Academic philosophical
schools to form a distinctive Roman philosophy.
Luther’s Fondness for Cicero
Aer Francesco Petrarch (AD 1304-1374), the “father of
Renaissance humanism,” rediscovered Cicero, scores of humanists
considered him a secular saint and fell head over heels in love with
him. Johannes Gutenberg, for instance, published Cicero’s On
Duties, his innovatively constructive ethics book, on his movable
type press immediately following his publication of the Bible. In
1501 Erasmus published his own pocket edition of On Duties.
Luther himself once extolled Cicero’s greatness: “Cicero was
supreme in human wisdom … the wisest man. He wrote more than
all the philosophers and also read all the books of the Greeks. I
marvel at this man” (Luther [1532] 1955-1986, 171). When Luther
and Philipp Melanchthon, Luther’s closest colleague at the
University of Wittenberg, set up the model curriculum for public
schools in Saxony, they placed studying On Duties in a prominent
place for the upper division students. Melanchthon made sure then
that On Duties made it into the canon of the German universities.
Luther, in his 1536 Lectures on Genesis, chapter 9, urged his own
students to learn Cicero in order to gain the moral wisdom to live
together reasonably with their neighbors within the communities of
God’s good creation (Luther [1536] 1955-1986, 159). A year later he
compared the ethical treatises of Aristotle and Cicero: “Aristotle’s
[Nicomachean] Ethics is fair, but Cicero’s Oﬃces [On Duties] is
better” (Luther [1537] 19551986, 243). He regularly referenced
Cicero throughout his writings, including in his last written words,
and he designed his teaching of the Ten Commandments in his
Small and Large Catechisms on the bases of Cicero’s On Duties.

Cicero’s Stoicisms
By Cicero’s time two related but rival traditions of Stoicism had
emerged: the Old Stoa and the oderate Stoics, later called Middle
Stoics. Zeno of Citium in Cyprus (344-262 BC) founded the Stoic
school, which was located on the famous Painted Porch in Athens
(Greek stoa, porch). Zeno and the next two heads—scholarchs—of
the school, Cleanthes (d. 232 BC) and Chrysippus (d. c. 206 BC),
comprise the Old Stoic tradition. e school continued during the
next century, until Panaetius of Rhodes (c. 185-c. 109 BC)
eventually became its scholarch. Panaetius proceeded to moderate
the Old Stoa teachings. He had many students, including
Posidonius of Rhodes (c. 135-c. 51 BC), who was Cicero’s teacher.
Both the Old Stoa and the Moderate Stoics promulgated
comprehensive philosophical systems covering the classic Greek
elds of thought. Both traditions also sought a more popular and
pragmatic style of philosophy that would appeal to the very
practical-oriented Roman citizenry, rapidly emerging as the
predominant people of the Mediterranean world.
e Moderate Stoics pursued an even more popular and
pragmatic philosophy than did the Old Stoa. e Old Stoa had
focused almost exclusively on “the sage,” with his (females were
excluded from this category) dogmatically certain knowledge,
totally self-controlled emotions, and perfect virtue, all based
rationally on the natural laws of the cosmos. Furthermore, having
such certitude, self-control, and virtue enabled the sage to live
without any of an otherwise ordinary supply, or even minimal
supply, of the creature comforts needed for a ourishing life, such as
food, clothing, shelter, family, friends, and economic and political
institutions. Indeed, living without such daily necessities was a
decisive test of a sage’s authenticity. According to the Old Stoic
construction, the sage was superior to all others not merely as a
matter of degree but also as a matter of kind.

is Old Stoic portrait of the sage struck the Moderate Stoics,
and Cicero as well, as not only dogmatically arrogant and harsh but
also not practical at all for most of the people most of the time, and
this meant the educated, propertied, and political upper classes as
well. Indeed, Cicero once remarked that he knew all the best people
in Rome and had never met such a sage. e Moderate Stoics kept
the Old Stoic notions of natural law, reason, and virtue but modi ed
them through their own construction of a more nite, fallible, and
humane understanding of the human creature, of human sociality,
and of the general messiness of the natural world even with its lawlike tendencies. For instance, the Moderate Stoics replaced the Old
Stoic notion of moral reason as perfect clarity and dogmatic moral
certitude with their own more modest and fallible notion of moral
reason. Moreover, they anchored this humane and honorable
notion of reasonableness within a continuing community of moral
deliberation about a ourishing and virtuous life, which included at
least a minimal measure of ordinary creature comforts that ts the
nature of the human creature and human sociality. e Renaissance
and Reformation worlds knew about this entire con ict within the
Stoic traditions largely because Cicero transmitted it to them, as he
had to the much earlier Latin-speaking Christian generations of
Lactantius, Ambrose, and Augustine.
Cicero’s Academic Skepticisms
Despite Cicero’s fondness for the Moderate Stoics, he never called
himself a Stoic of any kind, though he had many opportunities to
do so. When he did label himself, he always called himself an
Academic. As an Academic he stood within the general tradition of
Plato’s Academy, which itself had splintered into numerous rival
traditions. Cicero’s particular tradition was Academic skepticism,
itself internally con icted. Two voices represented this con ict:
Arcesilaus of Pitane in Aeolis (c. 316-c. 240 BC), who became the

scholarch of Plato’s Academy in 267 BC, and Carneades of Cyrene
in North Africa (c. 214-c. 128 BC), who became the Academy’s
scholarch sometime before 155 BC.
Already as a teenager Cicero had been smitten by Academic
skepticism’s critique of Zeno’s Old Stoic dogmatism. Against this
dogmatism Arcesilaus developed a version of radical skepticism,
which he claimed came from Socrates. Because nothing can be
known for certain, we must totally withhold, or bracket, our assent
—Greek epoche—to any truth claim, cognitive or moral, and yet
attempt to lead a moral life without any certainty of its virtuousness.
Both Cleanthes and Chrysippus came to Zeno’s defense essentially
by way of a twofold critique of Arcesilaus. First, such absolute moral
skepticism leads to moral paralysis and inaction. Second, if
Arcesilaus claims that nothing can be known, then he must in fact
know one thing for sure, that is, that nothing can be known.
Cleanthes and Chrysippus ridiculed him both for his moral
paralysis and for his cognitive performative contradiction. ey
convinced much of the ancient world that radical skepticism was
both intellectually and morally bankrupt, resulting in a
philosophical standoﬀ in the ancient world between the Old Stoa
and Academic radical skepticism.
When Carneades became scholarch of the Academy, he
abandoned radical skepticism and developed a mitigated version of
skepticism. is move inaugurated the New Academy. He practiced
a temporary bracketing of assent to truth claims until all points of
view are made public. At that point a person can adopt a
probabilistic and plausible assent to a claim, whether cognitive or
moral, and then act upon that assent with moral integrity without
having to be dogmatically certain of his or her virtue. Well-founded
probabilities, not absolute certainties, are within reach.
Philo of Larissa (c. 159-83 BC), one of Cicero’s own teachers,
eventually became the scholarch of the New Academy, in 110 BC.

He aﬃrmed Carneades’s mitigated skepticism and also developed a
more subtle and complex view of probabilistic and fallible reason,
which strove to t moral virtue within the given, limited, and messy
circumstances of life. is approach also t the traditions of Roman
citizenship with its practical approach to civic and political life.
Cicero claimed mitigated skepticism as his philosophical stance.
Cicero’s Innovative Public Philosophy
Cicero oﬀered a diﬀerent view of political society than Plato’s and
Aristotle’s aristocratic views. He argued on the basis of Rome’s
history and experience that the Roman Republic was diﬀerent. He
de ned it as “the public things are the people’s things.” But as he
knew, the Roman Republic was badly hemorrhaging due to various
moral and structural weaknesses. Two of his best friends, Julius
Caesar and Atti-cus, represented the two primary alternatives to the
Republic. Julius favored a dictatorship, which he would eventually
achieve. Atticus, following Epicureanism, just withdrew altogether
from public life and its vocations into his own private but privileged
world of leisure and pleasure, which in Cicero’s view only enabled
Julius’s dictatorship. In droves the youth of the Republic were
following one or the other of these alternatives, including Cicero’s
own son, Marcus, who was leaning toward Epicureanism. Cicero
wrote On Duties for Marcus and his ilk.
Cicero innovatively deployed Mitigate Skepticism as a basic
warrant for key insights of Moderate Stoicism in his On the Laws
and On Duties, as well as in his other writings. He banked on the
idea that this approach oﬀered a reasonable probability of saving the
Roman Republic, by simultaneously oﬀering a convincing approach
to moral virtue as an ethics of the tting and an eﬀective approach
to civil law. Both approaches were more tting to Roman
experience, to the nature of human sociality, and to the nature of

the cosmos as a whole. Cicero designed his entire philosophical and
political oeuvre toward these ends.
Luther and Melanchthon found Cicero’s approach to moral
wisdom convincing and usable. Cicero had developed his notion of
moral wisdom to serve his vision and his own practice of civic
vocation, which did not likely escape Luther’s and Melanchthon’s
attention. ey did not directly apply his political oeuvre to the
imperial realities of their own day; perhaps that was just beyond
their imaginations. Still, Luther’s assertive and innovative approach
to poverty and public civic responsibility for the general social
welfare, particularly of the poor, does make one wonder how
in uential Cicero’s assertion that “the public things are the people’s
things” was on Luther. Moreover, Luther’s priesthood-of-allbelievers approach to ecclesial life resonates in important ways with
Cicero’s republican vision, which had also inspired numerous
theologians and theorists of the 14th-and 15th-century conciliar
movement, which did directly in uence Luther and Melanchthon.
References and Resources
Cicero, Marcus Tullius. 1913. On Duties. Cambridge, MA: Loeb Classical
Library. Cicero XXI. Volume 30, 1-403.
Cicero, Marcus Tullius. 1928. On the Republic and On the Laws. Cambridge,
MA: Loeb Classical Library. Cicero XVI. Volume 213, 1-520.
Cicero, Marcus Tullius. 1951. Academica. Rev. ed. Cambridge, MA: Loeb
Classical Library. Cicero XIX. Volume 268, 406-559.
Luther, Martin. (1532) 1955-1986. “Table Talk Collected by Conrad
Cordatus.” No. 2808b. In Luther’s Works, edited by Jaroslav Pelikan and
Helmut Lehmann, 54:171. 55 vols. Philadelphia, PA/ St. Louis, MO:
Fortress/Concordia.
Luther, Martin. (1536) 1955-1986. Lectures on Genesis. In Luther’s Works,
edited by Jaroslav Pelikan and Helmut Lehmann, 2:131186. 55 vols.
Philadelphia, PA/St. Louis, MO: Fortress/Concordia.

Luther, Martin. (1537) 1955-1986. “Table Talk Recorded by Anthony
Lauterbach and Jerome Weller.” No. 3608e. In Luther’s Works, edited by
Jaroslav Pelikan and Helmut Lehmann, 54:243. 55 vols. Philadelphia,
PA/St. Louis, MO: Fortress/Concordia.
MacKendrick, Paul. 1989. e Philosophical Books of Cicero. New York: St.
Martin’s Press.
—GARY

M. SIMPSON

PHILOSOPHY
Martin Luther used heated rhetoric against philosophy. Yet he was
well-versed in the philosophy of antiquity and his own time.
Moreover, his own intellectual work impacted the philosophy of his
era and those that followed. Particularly in the 18th and 19th
centuries, Lutheran philosophers made more than passing
references to Luther, as can be seen in the writings of Kant,
Hamann, Herder, Hegel, Feuerbach, Kierkegaard, and Nietzsche,
among others. However, systematic investigation of Luther’s
approach to philosophical issues and his philosophical legacy was
sporadic even in those centuries, although Heinrich Heine
attempted a study in his 1831 Religion and Philosophy in Germany.
Few volumes emerged on the topic in the 20th century despite the
accusations of Erwin Metzke in the 1930s and 1940s about the lack
of attention paid by philosophers to Luther’s profound intellectual
impact and the plea by Jaraslav Pelikan in 1950 in From Luther to
Kierkegaard that 20th-century Lutherans should begin working out
a Christian philosophy for the contemporary age. Twenty- rstcentury historians and philosophers, however, are beginning to
investigate more closely the complicated relationship of Luther and
philosophy, as can be seen in a urry of new publications on the
subject. Today, perhaps more than ever before, the study of Luther’s

work includes an investigation into his philosophical modes of
thought.
Luther’s Approach to Philosophical Issues
On the one hand, it is correct to claim that Luther was not chie y
interested in philosophy per se but rather in Evangelism. On the
other hand, the Evangelical message of justi cation by faith requires
a discussion of faith, an understanding of how, why, and when
assent to belief should be given. Luther’s most prominent
discussions on the topic at the academic level were philosophical
disputations. Indeed, popular history’s insistence on the importance
of October 31, 1517, assumes that the academic arguments of the 95
eses were the catalysts of the break with Rome. Further, Luther
used philosophical disputation to make formal arguments for
justi cation by faith. e Disputation on Justiﬁcation, the
Disputation on [Human Nature], and the Disputation on Philosophy
and eology in particular are philosophically argued even as they
are Evangelical in orientation.
However, in his 1515 Lectures on Romans, in which Luther rst
articulated his theory of justi cation, he made 16 references to
philosophy, all of which were negative. Luther claimed that
philosophy could not uncover substance or cause beneath empirical
perceptions. ose philosophers who professed otherwise were
compared to maniacs and fools as Luther encouraged his students
to nish their philosophical studies as quickly as possible while
acquiring the ability to speak well. In his later disputations, Luther
did not soen his rejection of metaphysical philosophy. In 1536
Luther argued that philosophy could not understand theological
claims such as the incarnation of the Word. Moreover, he reasoned
that philosophy did not have the capacity to understand human
nature or the vocation of the human person. Luther claimed, “We

say philosophy knows nothing at all about the [human being]”
(Disputation on the Human Being, LW 34:143).
Ultimately, Luther’s rejection of philosophy’s hubristic claim to
ultimate authority is the center of his philosophical approach. is
rejection informed his theology, certainly, but also his views on
science and ethics. Of course just as Luther’s views impacted
philosophers aer him, Luther was in uenced in his thinking by
those philosophers who preceded him and those who debated with
him in his own era.
Luther’s Philosophical Training
It would be a mistake to consider that Luther’s academic rejection of
philosophy was due to a lack of philosophical training. In his
Lectures on Romans he explained that he had studied philosophy as
was required of him and noted that his rst teaching post was
lecturing in philosophy. Moreover, the corpus of his work exhibits a
vast knowledge of ancient, antique, and medieval philosophy. He
had read more Plato and Aristotle than Augustine. He was equally
as schooled as the “African Doctor” in the works of Cicero and the
Stoics. Augustine’s work, too, he knew uently. References to Peter
Lombard, Bernard de Clairveaux, William of Ockham, Duns
Scotus, and Gabriel Biel abound in Luther’s writing. Generally, his
ability to read, remember, and analyze the arguments of
philosophers was astounding. His philosophical prowess can be
seen in his disputations, in the ethical and political theory in his
1520 Letter to the Christian Nobility of the German Nation, and in
his 1525 philosophical debate on the freedom of the will with
Erasmus of Rotterdam.
Martin Luther’s academic training began in 1501 when he
enrolled at the University of Erfurt. ere he was exposed to
German mysticism, humanism, and nominalism. His tutors at
Erfurt taught him an epistemology that centered around empirical

evidence. Knowledge, according to nominalist authorities such as
Ockham and Biel, came through sense perception. Metaphysical
substance, a priori ideas, and teleologi-cal causes could not be
known. Luther retained this teaching even as he entered the
Augustinian cloister in Erfurt in 1505. Under the mentorship of
Johann von Staupitz he studied not only the works of Augustine but
also those of Peter Lombard and Aristotle, in addition to Scripture,
before succeeding Stau-pitz as the chair of theology at the
University of Wittenberg in 1512. Luther oen asserted that this
academic post, his lecturing to students, was an important part of
his vocation.
Luther’s Philosophical Legacy
While scholars must resist seeing any intellectual gure as a lone
genius, it is important as well to highlight the unique synthesis of
Martin Luther in terms of philosophical insight. Luther’s legacy lies
in his rejection of metaphysics, his epis-temology, and his ethics
and political theory.
First, Luther’s philosophical rejection of metaphysical
speculation can be seen as a chief in uence on continental
philosophy. His nominalist empirical approach to science allowed
philosophers and natural scientists to diverge from Aristotle’s
physics and its search for substance and cause in order to pursue the
mathematical models of Copernicus and later to work with the
empirical evidence of Galileo and the new theories of Newton
without forcing a synthesis with the Scholastic philosophy of the
medieval academy. More signi cantly, resistance to metaphysical
certainty was apparent in Lutheran philosophers who rejected the
overwhelming optimism of the Enlightenment. is is seen in
Hamann and Herder, but also in Kant’s critique of pure reason,
Hegel’s Bacchanalian whirl of truth, Feuerbach’s claim that faith
creates the deity, Kierkegaard’s leap of faith, and even Nietzsche’s

death of God. ese all owe a debt to Luther’s insight that
philosophers who claim to know the teleological cause of creation
do so in vain. Lutheran philosophers, and those they in uenced,
universally asserted the danger of arrogantly claiming to know that
which cannot be known.
Second, while Luther rejected the possibility of metaphysical
knowledge in philosophy, his epistemology is not one of radical
skepticism. Luther’s epistemology shares much with that of
Augustine. Heiko Oberman explained that as early as 1509, “by
studying Augustine [Luther] had discovered the contrast between
the Church Father and Aristotle, and had begun to work out a
theological position of his own” (1989, 159). In 1536, in the
Disputation on the [Human Person], Luther noted that Aristotle’s
axiomatic prime mover condemned philosophers to admit that they
would be unable to know anything about “God the creator and the
[human being] made of a lump of earth” (LW 34:142). Luther
continued by citing Augustine’s claim that the incarnation was the
key that allowed Augustine to proclaim knowledge about the
creator and creation. Only by truth becoming incarnate, speaking
with a human tongue so that human ears could hear, could truth be
known by human beings. In Aristotle’s understanding, and in the
works of the later Scholastics, as Luther was quick to point out, the
philosopher must seek to understand the nature of things using her
or his own intellect, which according to both Luther and Augustine
is in a wretched state. Aristotle’s “ought that inks Itself ”
cannot be approached lying in a manger. Nor can it be approached
in prayer. ought thinking itself will not grab a philosopher who is
being obstinate by the hair, pull her or him up on its lap, and turn
his or her heart. at Christ will convert the obstinate was key for
Luther, as it was for Augustine. According to Luther, faith is a gi of
God, who provides a certainty that the believer cannot doubt. Faith
does not require an act of will but is assurance given by God. With

such assurance Luther countered both the theological skepticism of
Erasmus and the symbolic view of the sacraments advocated by the
Radical Reformers. Christ’s words in Scripture can be trusted, for
faith makes such trust possible.
Finally, Luther’s philosophical approach was important in his
work on ethics and political theory. Rejecting the view that the
vocation and end of the human person can be derived from natural
philosophy, Luther insisted that justi cation is not by the inherent
value of the creature or the merit of one’s works but rather by the
love of Christ, which cloaks the sinner before the gaze of God. e
value of the creature exists only in the relationship of the Triune
God with the creature. Because no action can increase the merit of
the human being, the person is radically free, unconstrained by any
natural or divine law, for the value of the person is not dependent
on the person’s actions but only on God’s. Yet the person in
recognizing the love of Christ is constrained to serve her or his
neighbor even as Christ loves him or her. us, ethics and politics
are practiced not to produce good individuals or blessed
communities but in order to serve others as well as possible. In
seeking the best practices to serve the neighbor, Luther is clear that
reason is a helpful guide. Indeed, it is reason that helps guide
human beings as they farm the land, structure the city, provide for
the poor, and build schools for children. us, Luther had high
praise for the worldly wisdom of Cicero and for the ethics of
Aristotle when free from the Scholastic interpretation. In Luther’s
view, the goal of ethics and political theory is service to neighbor,
not sancti cation. While a desire to sanctify one’s self through
action betrays a lack of faith in Christ’s promises and a lack of love
for the neighbor, Luther was clear that any leader of any religion
who used reason to provide for the bene t of the citizens could be a
helpful political leader. is stance is oen credited for beginning
modern secular ethics and political theory.

Martin Luther’s view of philosophy was complex and rich. Using
reason to argue for the limits of reason and faith to argue for the
certainty of faith, Luther was a key player in the late medieval and
early modern philosophical arena. His views were certainly
informed by the philosophical thinking of those before and beside
him, and his ideas in turn informed the philosophy of those around
and aer him.
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PIETISM IN NORTHERN EUROPE, THE DESCENDANTS OF
Pietism, the most important European Christian revival, emerged
in the late 17th century. It brought about a revival of Christian
theology, even in areas where it had no in uence as a folk

movement. Although Pietism was not a mass movement, it has had
a considerable indirect in uence on the European churches. It has
le its mark on a postindus-trial secular culture in which religion’s
importance is devalued and in which the membership of national
state churches has collapsed.
In contrast to several central and southern European countries,
the revival movements in Finland and Scandinavia have had an
in uence within state and other churches. In Finland, especially, by
the 1840s these movements had evolved into reform movements
within the Church. ere are traces of their wider in uence on the
Church and on religion in other areas of society. It is diﬃcult to
understand Nordic culture, political trends, and perhaps even
people’s fundamental nature without considering the deep stream of
the folk movements.
Pietism has in uenced several Western denominations and
religious folk movements. Although it was essentially Lutheran, it
has aﬀected the basic policies of other Protestant churches and
Anglicanism, as well as the Roman Catholic reform movement. In
borrowing from Catholic mysticism and Reformed theology’s
understanding of the human being, it has served to re ne them.
Waves of Pietism have swept across the denominational boundaries
of Europe.
Pietism was the fruit of Western individualism. It arose as a
response to the prosperity that the growth of agriculture and
foreign trade brought. Pietism was later associated with periods of
economic growth, even if it struggled in Finland and Lapland in the
context of general poverty and social distress. Pietism is thus a
religion of Western Europe and developed North America.
e Architects of Pietism
e origins of Pietism lie in Lutheran late orthodoxy, but
Catholicism has also in uenced it. Late orthodoxy presented itself

as Lutheranism in its purest form. Its leading gures, and especially
Johann Arndt (1555-1621), became popular among the Pietists. His
main work, True Christianity, has been translated into every
European language. A second, less well-known book is his e
Garden of Paradise.
If Arndt was the pioneer and godfather of Pietism, its true
father was Philipp Jacob Spener (1635-1705). With an education
from several Central European universities, typical for the times,
Spener began his work as a lecturer in Strasbourg, aer which he
was invited to lead a Lutheran congregation in Frankfurt. ere he
published what became the foundational Pietistic works, Pia
desideria (Pious Desires, 1675) and Allgemeine Gottesgelehrtheit
(General eology, 1680).
In Frankfurt am Main he also began holding spiritual meetings
(collegium pietatis), which were organized to con rm the devotional
life of the believers who came to the revival. Four men participated
in Spener’s rst meeting at his pastor’s oﬃce in 1670. Conventicles,
which were to become typical of Pietistic Christianity, were formed.
Speakers other than pastors addressed these meetings.
ese new religious practices were the logical consequence of
Spener’s interpretation of doctrine. Although Lutheran theology
was the basis for Spener’s theology, its focus was entirely diﬀerent.
Doctrine became the most important requirement for the Christian
life. Under Spener’s leadership, Lutheranism’s inherently theoretical
description of faith was overlaid with an experiential, even
subjective, approach. Lutheranism emphasized the Christ event as
external to the Christian; Pietism brought Christ into the human
heart.
e Reformers taught that faith entails human consciousness
and understanding. Pietism added to this the sense of the believer’s
self. e proclamation of the Word gave human beings the
opportunity to have a comprehensive knowledge of their sinfulness.

e human being must come to terms with his or her sin against
the will of God. Only aer this should the gospel’s promises of
God’s mercy be declared to him or her. is accomplished the
heart’s experience of the joy conferred by sharing in grace.
Spener’s ecclesiastical reform emphasized Bible teaching, the
replacement of the polemic of confessional loyalty with a love
transcending denominational boundaries, and the reform of the
sermon. e latter should cease to be an exercise in doctrinal
sophistry and should oﬀer instruction in the deepening of the
personal life of faith. e renewal of the Church required the
establishment of groups of true believers, which Spener called
ecclesiola in ecclesia, a little church within the Church.
Professor August Hermann Francke (1663-1727) assumed the
mantle of Pietism’s ecclesiastical leadership from Spener. Francke
got to know Spener when the latter was the court preacher in
Dresden. Among his greatest achievements was the establishment
of a training center and charitable institutions in Halle. For this
reason, Francke’s movement is also referred to as Halle Pietism.
Pietism thus had a practical focus. Willingness to undertake
missionary work, social care for the needy, and training in Christian
discipleship showed genuine faith. Another feature of Halle Pietism
was its spiritual law. Dancing and other entertainment were sins,
which those who came to faith must abandon.
Moravian Emotionalism
Moravianism is called the third branch of Pietism, but because of its
principal ideas and historical impact it requires consideration under
a separate heading. However, it has its roots in Pietism, which was
the rst Christian in uence on the Moravian leader Count Nikolaus
Ludwig vin Zinzendorf und Pottendorf (1700-1760). Spener was his
godfather, and in his youth he studied in Francke’s school in Halle.

Halle Pietism did not long satisfy von Zinzendorf in his
religious quest. He headed for Wittenberg, which was the birthplace
of the German Lutheran Reformation in the 16th century. Although
Wittenberg had changed in the intervening two centuries, living
and studying there marked a theological turning point in von
Zinzendorf ’s thinking. Here, he encountered something of the
origins of the Reformation’s Evangelical faith. e basic features of
Moravian faith, such as its focus on the cruci ed Christ, its blood
and wounds theology, and its bridal mysticism, were born in
Wittenberg. Language about Christ’s wounds brought a dose of
emotion to the harshness and stiﬀness of Pietism.
Hussites, eeing persecution in Moravia, established a
community called the Herrnhut, or the Shelter of God. Count von
Zinzendorf also oﬀered refuge, giving land to the community and
aid for poor Moravians from his own resources. Bohemian and
Moravian Hussites formed the core of the early Moravian group.
ey saw the community as the reestablishment of the old Hussite
community (unitas fratrum). e movement came gradually to call
itself by the name associated with its center, the Herrnhut.
e Moravians established themselves elsewhere in Europe, and
the movement spread. Count von Zinzendorf set out to nd
“friends of Jesus” and to assemble with Christians of other
denominations. e movement was perhaps the rst to cross church
boundaries, eschew denomination-alism, and not depend on any
state for its support.
e Moravian’s expression of Christian revival had a strongly
individualistic focus. e place of personal faith perhaps even
deepened in the transition from Pietism to Moravianism, because
bridal mysticism described the connection with Christ as deeply
personal. ese features may explain the transcontinental spread of
Moravianism, in contrast to Pietism, which remained on the
margins of church history.

In addition to mission in non-Christian countries, the
Moravians spread in Europe through small Bible and prayer groups.
Over time, such groups also spread to the Nordic and Baltic
countries and to Finland. e Nordic Moravian center was in
Stockholm, and the movement also found signi cant support in
Estonia. e Moravian Brotherhood or Vennastekogudusta has oen
been called the only Estonian revival movement. e Moravians in
Germany, the Nordic countries, and the Baltics were moderately
charismatic.
British and American Evangelicalism
In addition to German Pietism and Moravianism, English-speaking
Protestantism, which is oen translated in Finnish as
evankelikaalisuus to distinguish it from the distinctly doctrinal
evankelisuus (both translated as Evangelicalism), has also in uenced
Western revival movements. Its origins and subsequent growth lie
in Great Britain and its North American colonies.
British Evangelicalism began to spread in major island-wide
revivals in the 1730s. Evangelicalism did not form a new Protestant
denomination, but was part of a wider ow of religious ideas that
brought together Methodists and Presbyterians, among others.
Early support for revival arose in South Wales and in the cities
of Oxford and Bristol, as well as in London. It then spread to
Scotland and, around the same time, to the North American
English-speaking colonies, including Massachusetts. It owed much
to the earlier Puritans and was in uenced by continental European
Pietism. Alongside the smaller independent free churches,
Evangelicalism in uenced the United Kingdom’s large national
churches, the (Reformed) Church of Scotland and the established
(Anglican) Church of England. Well-known early gures were
George White eld (1714-1770), John Wesley (17031791), and

Charles Wesley (1707-1788), as well as Jonathan Edwards (17031758), who was the movement’s most signi cant theologian.
Various associations and societies came into being in the 18th
century. ey were not pawns of the state for its own ends and the
spread of the Enlightenment; rather, the citizens of this new era
founded the societies themselves. e modern model of mission, in
which people’s associations were formed and whose local mission
circuits were the main actors, was born in Scotland in the last years
of the 18th century. e activity of freethinking societies was on the
rise in other areas of life.
e Scottish church historian David Bebbington identi es four
key characteristics of Evangelicalism: the need for every human
being to be converted (conversionism), the need for the gospel to be
expressed in eﬀort (activism), the centrality of the Bible (biblicism),
and the central place of the message of the cross (crucicentrism).
Biblicism is the belief that the Bible contains everything necessary
for spiritual truth. Since John Wesley, who declared himself in the
1740s to be “a man of one book” (homo unius libri), every
generation of Evangelicals has held to the centrality of the Bible and
its divine authority.
e Fourth Root: e Mystics
In addition to Pietism, Moravianism, and Evangelicalism, the
tradition of the mystics has strongly in uenced Europe’s revival
Christianity. e roots of Christian mysticism lie in the medieval
idea of the holy life and the early church’s tradition of hermits and
saints. In the modern era, one of the earliest and most in uential
mystics was the German Jakob Bohme (1575-1624). Also
noteworthy were the radical Pietist Konrad Dippel (1673-1734) and
former Jesuit Jean de Labadie (1610-1674), who had abandoned
Roman Catholicism for the Reformed Church. e important late
medieval theologian and mystic Johannes Tauler (1300-1361) was

in uential for both men. Bohme was the most important mystic in
Finland, where his version of Christianity had some followers.
Jakob Bohme was a German shoemaker, whose hometown was
Gorlitz on the River Neisse. Aer years of pilgrimage, Bohme
settled in Gorlitz and joined the “Conventicle of God’s Real
Servants.” He had several visions, the rst in 1600, when the 25year-old saw the structure of the spiritual world. In 1612 he began
to write his rst, though uncompleted, book, Aurora. In 1624 he
published his rst printed book, Weg zu Christo (e Way to Christ).
His principal work De Signatura Rerum (e Signature of All ings)
and Mysterium Magnum (Of the Great Mystery of All Beings)
followed.
Bohme’s teaching combined the Lutheran concept of sin and
grace with a perception of humanity and explanation of the world
borrowed from the alchemists and mystics. e central themes of
his writings were re, the Spirit, the Virgin Mary, the incarnation,
and creation.
Danish Pietism and Norwegian Neo-Pietism
Pietism was a western Nordic path, whereas Moravianism was a
movement of the eastern shores of the Baltic Sea. In Denmark the
king was an absolute ruler, and his power extended to religious
matters. e Kongelov (the law on the absolute power of the
monarchy) of 1665 de ned this. e clergy had to obey the king.
Pietism spread to the Danish court from Germany in the early 18th
century. Halle Pietism gained a foothold in royal quarters when a
Pietistic court circle formed around Queen Louise. Gradually,
Pietists were chosen for high oﬃce, and missionary work began in
Tran-quebar, in India.
Aer Queen Louise, Crown Prince Kristian emerged as the
leader of court Pietism. During his reign the clergy spread Pietism

throughout the country, and by the 1730s Denmark was the world’s
rst Pietistic state.
In the wake of court Pietism, the Peasant Awakening of the
1800s shook Denmark. Its immediate cause was the resistance of
the conservative peasantry to the Church’s new books, which were
based on Enlightenment spirituality. e movement began on the
island of Funen and was at its strongest in Central Jutland, where
they were called the “Strong Jutlanders” (De stcerke jyder). e
resistance of the peasantry to ecclesiastical Enlightenment
spirituality lay behind the group’s name. N. F. S. Grundtvig (17831872), who developed the idea of a Danish national civilization,
took part in the movement’s initial phase.
Danish Pietism had links with Norway, which between 1387
and 1817 belonged to the same kingdom. Hans Nielsen Hauge
(1771-1824) was a lay revival leader, hymn writer, and gied author
of devotional books. e Norwegian revival, founded on the work
of several mission organizations, has been called “Haugeanism.”
As a maritime power, Norway has oen served as an
intermediary between the ideological currents of the North
American and Nordic countries. Several of the Nordic free churches
also have a background in mission to Norwegian seafarers. e
Norwegian Lutheran domestic mission movements grew as a
counterbalance, whose Lutheran theologians, known as the neoPietists, were read throughout the Nordic countries. e Haugean
lay movement’s writers have continued to be in uential at the
university level. Among them, the most famous are Gisle Johnson
(1822-1894), Ole Hallesby (1879-1961), Olav Valen-Senstad (19041963), and Carl Fredrik Wisloﬀ (1908-2004).
Moravianism in the Background of the Swedish and Finnish
Revivals

Moravianism lies in the background of most of the Nordic folk
revivals. In Finland and Sweden, the hymnal Songs of Zion had a
special impact. In the late 1700s missionaries from Germany
traveled as far north as Lapland. Although the Moravian
communities were small, their in uence was widespread, helped by
the fact that many were bookbinders and traveling merchants.
Stockholm was one of the world’s major Moravian centers.
Anglo-Saxon Evangelicalism advanced by means of literature.
Revival and devotional books were among the rst books to be
popularly read throughout the Nordic region. eir in uence also
spread through seafarers’ contact with coastal towns. In Finland the
rst Pietistic in uences were felt in a country recovering from
Europe’s worst famine and a decade-long war. e rst small
Pietistic circles brought together mystics and separatists. Following
the Battle of Poltava in 1709, a revival arose among noble oﬃcers
deported to Siberia, whom August Herman Francke personally
supported. is so-called manor house Pietistic revival spread to
only a handful of people.
Real folk revivals broke out in the 1750s. ey were ecstatic in
nature and emphasized the closeness of the apocalypse and
preaching about repentance. e Lisbon earthquake of 1755 was a
sign of the times and presaged the end-time. A wave of folk revival
began in southwestern Finland and reached even the most remote
areas within a decade.
In 1809 Finland broke away from Sweden aer 700 years, and
the period of Russian rule began. Revivals now became an
established feature of Lutheran church life. e heirs of the folk
revivals were called the Rukoilevaisuus (the Prayerful) in
southwestern Finland, and the Awakenings in Savo and
Ostrobothnia. e most famous Pietistic teacher was the Savo
peasant Paavo Ruotsalainen (1777-1852). Elsewhere in the country,
Lutheran Evangelicalism was most in uential in the south, while

Laestadianism was most in uential in the north. Dean Fredrik
Gabriel Hedberg (1811-1893) was the founder of the former.
Laestadianism spread to Finland from Swedish Lapland. Its founder
was Dean Lars Levi Laestadius (1800-1861). In northern Finland
Laestadianism became a powerful movement, whose in uence
continues to extend to the social and political spheres.
e Vigorous Swedish Domestic Mission Movements
e domestic mission movements of the Church of Sweden are
named for three famous pastors. In addition to them, the Readers
movement (the Ldsare) contributed to subsequent revival
movements. As their name suggests, the Readers gathered in homes
or prayer rooms to read Luther or the Pietistic postils (sermon
books). ese replaced worship services in some large parishes.
Readers maintained the full orthodoxy of a former age through
their church manuals, and the movement had elements of a
separatism whose resistance was built on the distribution of new
books.
Schartauanism, named for Henric Schartau (1757-1825), was
in uential in western Sweden, at rst among the peasantry of
Bohuslan, and later among factory workers. Schar-tauanism held to
the traditional Lutheran principle that everyone had his or her own
place and dignity.
Carl Olaf Rosenius (1816-1868) was the most signi cant Nordic
revival preacher and Bible teacher. His legacy to Sweden was the
creation of a vigorous domestic mission organization, as well as the
free Mission Covenant Church of Sweden (Missionskyrka), which
separated from the Lutheran Church. Rosenius’s expositions of the
Bible were published in his lifetime in all the Nordic languages, in
Finnish, and in English.
Laestadianism emerged in Swedish Lapland in the 1840s. Lars
Levi Laestadius was a Sami priest and naturalist known for his

sermons on repentance and his promotion of temperance among
the Sami. Aer an intense period of religious crisis, he came under
the in uence of Moravianism through the Readers movement and
shared their emphasis on blood mysticism and the forgiveness of
sins. e movement spread rst in Sami areas, then to Norway and
Finland. Today it numbers about 200,000 adherents in 23 countries.
It is divided into more than 30 groups, of which 17 are still active. It
is the largest religious movement working among Finnish and
Scandinavian immigrants in North America, with four church
bodies and several smaller groups.
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PIRCKHEIMER, CARITAS
While many nuns became famous during the Reformation for
following the new religious ideas, there were also many who
adamantly defended convent life. e best known of these was
Caritas Pirckheimer, the abbess of the Klarakloster in Nuremberg.
e Pirckheimer family had been in Nuremberg since the end of the
14th century. Dr. Johannes Pirck-heimer married Barbara
Loﬀelholz in 1466, and their rst child was born on March 21, 1467.

Her birth name was Barbara, like her mother; the name “Caritas”
was the name she took when she took vows.
Pirckheimer is most famous for her documentation of the
dramatic events that took place in and around the cloister between
1524 and 1528. e collection of letters and recollections that she
assembled about the struggle over the cloister and the fate of the
nuns was meant to serve as a chronicle and inspiration for future
nuns rather than a public text. In fact, it was largely unknown until
it was published in the 19th century.
Family and Childhood
Pirckheimer was the rst of twelve children, nine of whom survived
to adulthood. e family was both learned and religious. Her only
surviving brother, Willibald, became a famous humanist scholar. Of
Pirckheimer’s eight sisters, seven became nuns in various convents.
Several of her nieces also became nuns. ree sisters and at least
one niece even became abbesses. Two of them were abbesses of the
Klarakloster aer Pirckheimer’s death. Her father Johannes entered
the Franciscan house in Nuremberg at the end of his life.
When she was 12 years old, Pirckheimer entered the cloister.
For the patrician class of the city, the cloister was not just a location
to live a religious life, but also a place for a girl to receive an
education. Unfortunately, no sources about her education and early
life in the convent have survived. She took the veil at age 16, in
1483.
Nun and Abbess of the Klarakloster
In 1452 the Klarakloster had adopted the Observant reform, and
the convent enjoyed a reputation for sanctity and scholarship that
reached far outside of Nuremberg. e nuns came from the city’s
patrician class. ey were well-educated and could read both
German and Latin. In addition to reading the Bible, they read the

Church Fathers, particularly the works of St. Jerome and St.
Augustine. Pirckheimer’s connections to her brother Willibald and
his humanist circle also brought donations of books to the convent
library. e cloister had a close relationship with the city council,
which was both good and bad. ey received signi cant support
from the council but were also dependent on it.
Pirckheimer was chosen as abbess on December 20, 1503. Her
brother sent her congratulations and condolences. She took her
responsibilities very seriously and had a reputation as a pious and
learned abbess who was also a well-loved mother to the convent.
Via her brother, she was in touch with numerous humanists.
Conrad Celtis sent her a copy of his translation of the plays of
Hrostvit of Gandersheim. Aer Pirckheimer wrote back, Celtis
dedicated his history of Nuremberg to her. In response, the abbess
thanked him, but strongly recommended that he think more about
his eternal soul and less about pagan-style writings.
Early Reformation
Nuremberg was receptive to Luther’s ideas very early in the
Reformation, but attitudes toward convent life did not change
instantly. In 1519 convent superintendent Kaspar Nutzel and
council member Hieronymus Ebner sent their daughters to the
Klarakloster. As late as 1521, Nutzel got a con rmation of the
cloister’s privileges. However, changes were starting to take root in
the city that would soon aﬀect the nuns.
While her circle of acquaintances outside of the cloister
included both supporters and opponents of the new religious ideas,
Pirckheimer viewed Luther with suspicion as a potential heretic
from the beginning. Her main criticism centered on the question of
obedience to the Church. In 1522 she received copies of
Hieronymus Emser’s anti-Luther writings and wrote a letter to him
in response, thanking him for his work and lamenting the

circumstances in Nuremberg. Her letter was picked up by
Reformation sympathizers and published with extremely rude
comments about both Emser and Pirckheimer. Emser apologized,
but that did not calm everything down. Willibald was upset by
these events and felt that his sister should not have openly criticized
the city council, even in a letter that was probably not intended for
publication.
e First Disturbances
e rst serious disturbance hit the cloister in February 1525.
Ursula Tetzel attempted to remove her daughter Margaret from the
convent, at least for a few weeks. Both Pirckheimer and Tetzel
attempted to involve the city council on their side in the dispute.
Pirckheimer also wrote to Nutzel for assistance. Tetzel came to the
cloister with her two brothers in an attempt to forcibly remove
Margaret. e abbess made the argument that she was to continue
to make over the next several years: if Margaret wanted to leave of
her own free will, Pirckheimer would not stop her; however, she
was hardly going to turn a nun out into the streets.
During these same months, the city council was attempting to
formulate a policy regarding the city’s religious establishments. e
nal decision was that Catholic preaching and hearing confession
would be forbidden. In March 1525, the city council decided to
replace the Franciscans who had served the cloister with Lutheran
preachers, in the hope that the nuns would convert. is was part of
an overall strategy: the city council hoped that it would be easier to
get the women to convert once their priests were removed and they
were exposed to regular Protestant preaching. e city council also
appears to have thought that getting Pirckheimer in particular to
convert would successfully bring even nuns from the surrounding
area to Protestantism.

Struggle for the Klarakloster
In 1525 the city council presented a set of demands, giving the nuns
four weeks to comply. e abbess was to release the nuns from their
vows; any nun who wanted to leave should be allowed to go and
take whatever property she had brought with her; the nuns were to
change from habits to regular clothing; the small grate for speaking
with the nuns was to be replaced by a large, transparent window;
and a complete inventory of convent property was to be turned over
to the city council. In a chapter meeting, the nuns resolutely
declared that they wanted to stay and discussed the extent to which
they should compromise with the council in order to avoid further
problems.
e dramatic events around the Klarakloster culminated in the
forcible removal of three of the nuns from the cloister by their
families. e mothers of Margaret Tetzel, Katharina Ebner, and
Clara Nutzel demanded that their daughters be given to them.
Pirckheimer described the women as wild wolves who came to
threaten her poor innocent sheep, even though the young nuns
repeatedly declared with much weeping that they only wanted to
remain in the cloister. While Pirckheimer resolutely sought to
defend her charges, she also recognized that refusing to allow the
nuns to leave would potentially result in violence against the entire
community.
In the face of these events, Willibrand wrote to Melanch-thon
on behalf of his sister and his daughters and requested that the
Reformer come to Nuremberg to help resolve the situation.
Melanchthon’s meeting with Pirckheimer in November 1525
resulted in a very productive discussion. She assured him that the
nuns did not rely on their works to save them, but put all of their
faith in God. Following this meeting, Melanchthon asked the city
council to leave the nuns alone. While the council agreed to leave
the nuns in peace, they stipulated that any nuns who desired to

leave must be allowed to go. ey also forbade the convent to admit
any novices, guaranteeing that the Klarakloster would die out
gradually. In fact, only one nun seems to have le in 1528, a
testimony to Pirckheimer’s ability to keep the community together.
Later Years
Similar to her rst years in the Klarakloster, little information
survives about Pirckheimer’s nal years. Aer her death at age 66 in
1532, convent records praised her as a lover of virtue and mirror of
spirituality, who had suﬀered great troubles for many years but who
had sustained and comforted the nuns with maternal love. Her
younger sister Klara succeeded her as abbess, but only for 18 weeks.
Aer that, Pirckheimer’s niece Katharina served as abbess until her
death in 1590. e history of the Klarakloster ended in 1591, when
the city took over the property. e last nun died in 1596, a refugee
from the nearby convent of Pillenreuth, which had been destroyed
in 1552.
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POLISH BRETHREN

WELSH

e Polish Brethren was a radical religious movement that
ourished in the lands of Poland and Lithuania in the 16th and 17th
centuries. ey originated from Polish Calvinism and preached the
doctrine of Antitrinitarianism. ey were also termed by their
opponents as Arians, for their remote similarity to the views of the
ancient religious thinker Arius. In the 16th century they were also
called Socinians, aer the Italian Faustus Socinus (1539-1604), who
lived and worked in the Polish-Lithuanian Commonwealth from
1579 onward. e Polish Brethren called themselves “Christians” or
simply “Brothers.”
Even within the Polish Brethren many con icting ideas
eventually emerged, which were contrary to Arianism, such as the
pre-existence of the Logos (Radon 1993, 38). e majority adopted
religious views that were similar to the radical branch of Arian
theology, namely the Anomoeans, who strongly accentuated the
diﬀerence between the nature of the begotten Son of God in relation
to the Father. eir precursors were in antiquity the followers of
Adoptionism, who saw Jesus Christ as a human being adopted by
God the Father. In the rst decades of their functioning they were
connected to Anabaptism (with respect to baptism and the
community of goods) and also to the Mennonites in their paci st
policies.
Beginnings
One of the rst critics of the dogma of the Holy Trinity in the 16th
century was the Spanish theologian Miguel Servet (1511-1553); his
ideas were later further explored by theologians from Italy, who
moved to the Polish-Lithuanian Commonwealth aer suﬀering
religious persecution in Western Europe. ese included Francesco
Stancaro (1501-1574), Giorgio Biandrata (1515-1588), Giovanni
Valentino Gentile (1520-1566), Francesco Lismanino (1504-1566),
and Bernardo Ochino (1487-1564). Furthermore, Poles and

Lithuanians who were studying at Italian universities, mainly in
Padua, having become acquainted with the critique of the Holy
Trinity, articulated their views on the Trinity in the synods of the
Calvinist Church in Malopolska in the early 1550s.
One of the earliest of these was Piotr Gonesius (15301573), a
pupil of the Hebrew professor Francesco Stancaro. Aer studying in
Padua and being exposed to Antitrinitar-ian thought, he propagated
these ideas widely in Poland aer returning from Italy. During the
synod of the Calvinist Church in Secemin in 1556, he openly
criticized the dogma of the Holy Trinity and the practice of
baptising children. He was then excluded from the Calvinist
Church in Malopolska that same year. e con ict intensi ed and
reached its peak in 1562 when the followers of Antitrinitarianism
gathered and organized a separate synod in Piotrkow. is was led
by ministers of the Calvinist Church who were instrumental in
establishing the Ecclesia Minor in the years 1562-1565, thus creating
a separate “Minor Reformed Church of Poland.”
In the rst decades of its history, the Polish Brethren movement
was headed by leaders of the radical reform movement. ese
leaders included Grzegorz Pawel of Brzez-iny (1525-1591), a
representative of radical social reform who forbade the use of arms
by Christians and preached that even the nobility should work to
earn their own living. Other leaders who also believed that Christ
was a perfect man who was blessed with divinity aer His
resurrection were Marcin Krowicki (1500-1573), Marcin Czechowic
(1532-1613), and Jerzy Szoman (1539-1591), who eventually
dissented from the Calvinist Church.
Another important Antitrinitarian was Szymon Budny of
Lithuania (1530-1593), who was in uenced by the works of the
Transylvanian Unitarian Ferenc David (1510-1579) and preached
that since Christ was only a man born of Joseph and Mary, it was
not necessary to worship Him (followers of that doctrine were

known as nonadorantes). is was perhaps Budny’s most radical of
religious views, from which he would eventually withdraw. Budny
also preached moderate social reforms and rejected the Anabaptist
leanings of other members of the Polish Brethren. e survival of
this movement would not have been possible if not for the
patronage of the nobility, who bene ted from a great many
privileges. From the mid-16th century onward, there were no
verdicts passed by the religious judicial court, leaving the nobility to
regulate all religious questions on their lands according to their own
will, which later proved to be the basis of Polish tolerance during
the Renaissance. Noblemen who protected the proponents of these
Reformed ideas were Hieronim Filipowski (c. 1530-before 1574),
Jan Kiszka of Lithuania (1552-1592), and Jan Niemojewski (c. 1526?
-1598), who lied the requirement on peasants to pay feudal tithes
and carried wooden swords as a symbol of their paci st views.
Important representatives of this second phase in the history of
Antitrinitarianism, or Socinianism, in the Polish-Lithuanian
Commonwealth include Krzysztof Ostorodt (d. 1611); Jan Volkel (d.
1618), the author of the work De vera religione (1630), the most
complete work on Socianist doctrine published in the 16th century;
Walenty Schmalz (1572-1622); Jan Crell (1590-1633); Marcin Ruar
(1589-1657); Joachim Stegman the Elder (1595-1633), author of the
treaties on the role of reason in religion; and Jan Ludwig Wolzogen
(1599-1661), who became in uential in the printing of the Fratrum
Polo-norum in Amsterdam.
e majority of these representatives of the Polish Brethren
moved to Poland from Germany. Among the Polish Antitrinitarians
worth mentioning are Hieronim Moskor-zowski (1560-1625), the
leader of the Antitrinitarian Church in Rakow (Racoviae); Samuel
Przypkowski (1592-1670); Jonasz Szlichtyng (1592-1661); Andrzej
Wiszowaty (16081678), author of the book Religio rationalis

(Amsterdam 1684); and Stanislaw Lubieniecki the Younger (16321675), an astronomer and historian of the movement.
Evolution of Antitrinitarian ought
e Polish Brethren did not represent a single and uni ed religious
doctrine. Members of this church varied in their viewpoints on
many topics and even among themselves, and their religious
thought also evolved over time. In the second half of the 16th
century, particularly from the 1590s onward, three main theological
schools were formed: Tritheism, initially headed by Grzegorz Pawel
of Brzeziny (1525-1591), which accentuated the separation of the
three persons of the Holy Trinity but did not aﬃrm polytheism;
Dytheism, the school closest to the ancient doctrine of Arianism,
which denied the existence of the Holy Spirit and the immortality
and divinity of Christ, represented by Stanislaw Farnowski; and
nally the most important school, Unitarianism, which was varied
in its doctrinal interpretation. Initially, in the 16th century, Jesus
was acknowledged as dependent on God the Father; by the 17th
century Christ’s immortality or pre-existence was denied. is nal
religious viewpoint was eventually the only viewpoint universally
accepted by the Polish Brethren. It is worth noting that
Unitarianism, which denied the existence of Jesus before His birth,
was in principle synonymous with Socinianism.
In the years 1562-1572 the Polish Brethren were deeply
in uenced by radical social and political ideas, such as the strong
in uence of Anabaptism (baptism of complete immersion was
practiced, which is the reason they were also known as the
“immersers”). In the 1560s Grzegorz Pawel of Brzeziny and Marcin
Czechowic propagated the baptism of adults and rejected the
confessional obligations of baptism of the newborn, postulating the
necessity of earning one’s own living, even among the nobility. ey
preached the principle of social justice and refused to participate in

wars. is period ended with Antitrinitarians moving from other
parts of the Polish-Lithuanian Commonwealth to the town of
Rakow (Racoviae), especially in 1569-1572, where members of the
Brethren debated religious aﬀairs in unending synods, and ideas for
radical social reform were postulated.
In 1572 a crisis occurred within the community when some
representatives of the Polish Brethen le Rakow, as it was widely
held that the far-reaching reforms made it impossible for the
nobility to be bound with the Brethren. In the Polish-Lithuanian
Commonwealth, military service was not undertaken by
mercenaries but by the nobility, and hence refusal to serve in the
military was regarded as treason to the state. Without the patronage
of the nobility, for whom such an accusation meant a court
summons and exclusion from noble society, the Polish Brethren
would not be able to ourish, especially given the increasingly
aggressive Catholic activism aer the Council of Trent. Moderate
leaders of the movement partially detached themselves from
Anabaptist ideas and soened their statements.
A consolidation of this movement toward Unitarianism was
brought about by the Italian Reformer Faustus Socinus, who was
active in the Polish-Lithuanian Commonwealth from 1579 onward.
He became the movement’s leader in 1585 and was the one who
gave it a decisively Unitarian tone, soening the earlier, more
radical social and religious postulates (e.g., he argued that those
who had been baptized at birth did not have to be baptized once
again, though only certain groups of the Polish Brethren accepted
this). For this reason, the movement assumed the name
Socinianism from the 17th century onward. It was Socinus who
systematically established that everything that was not only
explicitly contrary to the Holy Bible, but also contrary to reason,
had to be removed from Christianity (which was what the Brethren
had preached up to this point), although he still aﬃrmed the

primacy of the Bible over reason. In Socinus’s opinion, the Holy
Bible did not mention anything on the Holy Trinity, and therefore
the Polish Brethren had to consequently reject this Christian
teaching. e acceptance of this position, which was in keeping
with Unitarian thought, resulted not only from the Brethren’s
concern with preserving the monotheistic character of Christianity,
but also from the rejection of the diﬀerentiation of the person and
nature present in Early Christianity. It is for this reason that they
searched for a formulation of the One God (that is the Highest),
with many members of the Polish Brethren arguing that Christ
cannot aspire to this position. ey argued this by referring to the
natural understanding of the concepts of Father and Son: “no one
can become one’s own son.”
e most complete document of this period is the Cat-echesis
Racoviensis, which was published for the rst time in Polish in 1605
and in Latin in 1609. e Socinians questioned the eternal birth of
Jesus from God the Father while also formulating ideas on His
divinity. ey oen saw Christ as someone who was given divinity
by God the Father (although they diﬀered in when this happened;
for example, before His birth or aer the resurrection). ese were
theological solutions that were closer to early Christian doctrines of
subordination or Adoptionism. ey revived discussions that had
been initiated in early Christianity prior to the Council of Nicea in
325 on the dogma of the Holy Trinity. e Polish Brethren also
rejected the belief in the existence of the soul. As a consequence,
they also denied the existence of purgatory (just as Protestants did),
of hell, and of eternal suﬀering. ey acknowledged that
condemnation of any of these would be unjust because of
immeasurability of fault and punishment. ey also believed that
the existence of the soul would reduce the role of the resurrection
and contradict the terminology of the Bible, for man dies as an
entire being, and God, in all his potentiality, may resurrect him.

ere was no consensus however about whether God would
resurrect the just and unjust or only those who were just (as Socinus
argued).
In the 17th century the Brethren had rejected the salvi c
character of the martyrological death of Christ, as they
acknowledged that it was unjust that one should die for the sins of
others. ey preached that the resurrection was signi cantly more
important, for it shows that God had blessed Jesus and the
teachings He preached. Salvation was the conscious decision of
man’s free will (without any help of divine grace) to follow Jesus’s
teachings. e sin of Adam did diminish man’s rational capacity
and is not inherited. In general, the Brethren reduced the number of
dogmas of the faith to those necessary for salvation and to those
most important and common to all Christian communities. In this
respect, the Socinians were closest to the later position of the
Enlightenment Deists.
e Polish Brethren condemned participation in war (they had
a symbolical ritual of the investiture of the wooden sword, which in
the culture for the nobility was not only the symbol of belonging to
the noble classes but also the instrument of struggle). Initially, there
were some such as Samuel Przypkowski who argued that defending
one’s country was permissible when the enemy threatened the lives
of individuals. e majority, however, consistently accepted the
paci stic position. Despite these convictions, the Polish Brethren
did not exclude those who took part in defensive wars. ey
opposed the obligation to obey the State in this respect, and a great
part of them rejected the possibility of holding oﬃce, especially
those that entailed implementing the “law of the sword”
(pronouncing the death sentence). In this, they were the precursors
of the rejection of capital punishment. ey also lied feudal tithes
(the most radical branch of the Polish Brethren) and rejected
feudalism (the submission of peasants).

Centers
e center of the Polish Brethren was the city chartered by Jakub
Sienenski and that functioned under his protection: the growing
town of Rakow in northern Malopolska, where religious toleration
was granted. It was here that the famous Antitrinitarian printing
press was founded, becoming one of the leading European centers
of Arian books. In 1602-1638, up to 200 titles (Tazbir 1993, 98, 178)
were printed in this town. In Lithuania, the Antitrinitarian printing
press functioned in the towns of Losk and Nieswiez, where the
Nieswiez Bible was published by Szymon Budny in 1572. In Rakow
from 1602 onward the famous academy attracted many of the
leading scholars of various religious denominations from all over
Europe.
Aer an incident in which students threw stones at a roadside
cross in 1638, the regional council ordered the entire Antitrinitarian
center in Rakow to be destroyed: the schools, printing press, and
churches. is was the turning point in the history of the Polish
Brethren, and from then on their situation in the Polish-Lithuanian
Commonwealth only became worse. Aer the center was moved to
Kisielin in Wolyn, the printing press and church still functioned
until 1644. In 1647 all activities of the Antitrinitarian printing press
were forbidden in the entire Polish-Lithuanian Commonwealth.
Other important centers of the Polish Brethren included Pinczow
and Lublin (aer 1572). It is estimated that in the second half of the
17th century about 20 churches with about 10,000 worshippers
existed in the Polish-Lithuanian Commonwealth.
Exile from the Polish-Lithuanian Commonwealth
During the invasion of Swedish troops in 1655, the elite of the
Polish Brethren collaborated with the invaders, as they saw the
invasion as an opportunity to improve their situation, which was
threatened by the growing power of Catholicism. Aer the Swedes

were defeated in 1658, the Polish Brethren were given three years to
leave the country. e main countries they migrated to were
(particularly in the case of pastors) Protestant countries such as
Transylvania, Silesia, and Royal Prussia. From Silesia they traveled
on to Holland, which was known for its religious tolerance. e
majority remained in the Polish-Lithuanian Commonwealth,
though outwardly converting to Catholicism (such as the eminent
writer Waclaw Potocki, 1631-1686).
In Holland, followers of the Polish Brethren published the book
Bibliotheca Fratrum Polonorum in 1665-1668, edited by Andrzej
Wiszowaty (1608-1678). It was a collection of nine works and
included the works of Faustus Socinus, Samuel Crellius (16601747),
Jonasz Szlichtyng (1592-1661), and Johann Ludwig von Wolzogen
(1599-1661). As studies by Zbigniew Ogonowski (1966, 1991)
reveal, it proved to be an important intellectual impulse for the
ideas of the emerging Enlightenment.
Contribution
e most important contribution the Polish Brethren made to
European thought rests in their formulation of religion in
accordance with reason, rst found in the works of Socinus and
later developed aer his death by Joachim Stegman the Elder (15951633), Samuel Przypkowski, and Andrzej Wiszowaty. ey reduced
the number of dogmas to those necessary for salvation, and the
Brethren all agreed with the growing Deism, which was beginning
to form itself at the turn of the 16th century. ey preached the idea
of religious tolerance (e.g., in the introduction to the Catechesis
Racoviensis, edited by Samuel Crell). e enormous number of
polemical books addressed to the Socinians in the 17th century
demonstrates the scale of their importance. e luminaries of the
Enlightenment read their works; their ideas in uenced the

formation of Enlightenment philosophy and the founding of the
Unitarian Church in North America.
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POLISH-LITHUANIAN COMMONWEALTH
e Polish-Lithuanian Commonwealth was the union of the Polish
Crown and the Grand Duchy of Lithuania during the period 13861795. Beginning as a personal union under the Jagiellonian dynasty
(1385), it evolved to become a “Commonwealth of Two Nations” by
virtue of the Union of Lublin (1569), becoming a multiethnic and
multidenominational federal union that included the Duchy of
Masovia and part of the lands of the Teutonic Knights in the Duchy
of Prussia. e Commonwealth was ruled by an elected monarchy, a

bicameral Diet of the Sejm and the Senate, a Chamber of Deputies
or Izba poselska, and a democracy of the nobility or szlachta, who
enjoyed the right to vote. Geographically located at the crossroads
of Latin and Byzantine civilizations, the Commonwealth was
religiously diverse; Jews, Christians (Lutherans, Calvinists, Radical
Reformers, Orthodox), and Muslims coexisted, and religious
freedom was tolerated and guaranteed by the Confederation of
Warsaw of 1573. e Commonwealth eventually deteriorated due to
the increasing political disorder among the magnates and a series of
military disasters such as the Cossack Uprising of 1648 and the
Swedish Invasion of 1655-1660, only to be completely dissolved
during the ree Partitions of Poland in the years 1772-1795 by
Prussia, Russia, and Austria.
Early Stages of the Reformation
When Protestant Reformation ideas began to arrive in the PolishLithuanian Commonwealth, factions of Christianity already existed
in Poland in the form of the Roman Catholic, Armenian, and
Orthodox Churches. Aside from these, other non-Christian
religions, such as Judaism, Islam, and Karaism existed, particularly
on the northeastern and eastern borders of the Commonwealth.
e ideas of the Protestant Reformation rst penetrated the
commonwealth of the German-speaking lands of Greater Poland
(Wielko-polski), Ducal Prussia (a Polish efdom), and the Duchy of
Western Pomerania through Lutheranism. Konigsberg, the capital
of Ducal Prussia, became the leading center of Reformation ideas
following the secularization of the Monastic State of the Teutonic
Order under Grand Master Albrecht Hohenzellern, who embraced
Lutheranism in 1525. e ideas of Lutheranism spread quickly,
particularly among the German-speaking burghers, thanks to the
establishment of a printing press (1530) and a university (1544) in
Konigsberg. e burghers were the culturally and economically

dominant groups in the areas of Greater Poland, Ducal Prussia, and
Duchy of Western Pomerania.
Another particularly important city where Lutheranism
ourished was Gdansk, where the city burghers supported then
radical postulates oﬀered by Lutheranism, such as the reduction of
taxation, and who rebelled in 1525 against the patricians.
Lutheranism also proved attractive to the social elite of the
Commonwealth, particularly the nobility, who longed for
limitations on the Catholic Church’s powers and of the church
judicial system over the secular system. Polish Lutheran magnates,
particularly in Greater Poland (the Wielkopolski region), oﬀered
protection to the non-nobles on their estates, providing religious
freedom in their areas. Pioneering voices of Lutheranism in these
areas were Abrao-mas Kulvietis and Stanislovas Rapalionis in
Lithuania and Jakub of Ilza of the Academy of Krakow.
Calvinism and the Polish Nobility
e rise to the throne of Sigismund II Augustus (1520-1572)
marked another signi cant turn in the history of the Reformation
in the Polish-Lithuanian Commonwealth. Although Sigismund II
oﬃcially remained Catholic, he was attracted to Calvinism and
corresponded with John Calvin (1509-1564) and Philipp
Melanchthon (1497-1560). is overt openness to Calvinism meant
that the teachings of the Reformation were transformed from being
clandestine and dependent on local patrons to those of an
organized church, with public services and synods. e king’s
brother-in-law, Mikolaj “the Black” Radziwill (1515-1565), the
grand chancellor of the Duchy of Lithuania, was a Calvinist, and the
protector and patron of the Calvinist cause. Radziwill established
the Cal-vinist printing press in Brest, where he commissioned the
translation of the Brest Bible (1563), a joint enterprise of Polish
Lithuanian Calvinists who translated the Holy Scriptures into Polish

for the rst time. Calvinism became particularly attractive among
the nobility of the Polish-Lithuanian Commonwealth, who longed
for greater autonomy from the ruling dynasty and church authority.
An attempt to organize a formal church in Lesser Poland
(Malopolski) according to the Calvinist-Zwinglian doctrine was
made in the years 1556-1560. One important leader of this group
was the Erasmian John a Lasco (1499-1560), who returned to
Poland in 1556 aer almost 20 years abroad working in Fresia and
England.
Dissidents
Other representatives of the Reformation Church also lived in the
Polish-Lithuanian Commonwealth. One such group was the Czech
or Bohemian Brethren, who moved to the Commonwealth as early
as 1508 aer the Brethren had been outlawed in Bohemia. Inspired
by the teachings of the Radical Reformer Jan Hus (1370-1415), the
Bohemian Brethren came to the Commonwealth in three waves.
e rst came in 1548 and settled mainly in Ducal Prussia. e
second wave came to Greater Poland, particularly to Leszno, in
1628, and the third wave came to Silesia and Greater Poland in
1724. Royal edicts, issued under pressure from the clergy, deprived
the Brethren of freedom of worship and forced them to constantly
move from Ducal Prussia or Greater Poland to neighboring regions.
However, their famed hard work and their promotion of religious
values gained them respect and support and the protection of
wealthy Polish families such as the Gorkas, Krotoskis, and
Leszczynskis.
Another signi cant religious group, known particularly for their
postulates of radical social reform, were the Polish Brethren or
Arians. is group were originally Anabaptists from Germany and
the Netherlands who were persecuted in their countries for their
radical religious views, such as the baptism of adults. ey also

propagated paci sm and the rejection of military service, division
of church and state, and social equality. Although a royal edict was
declared in 1535 banishing them from their states, the Anabaptists
were received in Ducal Prussia, Volhynia, and Lublin, where they
were particularly valued for their crasmanship.
Another religious group that reached the Polish-Lithuanian
Commonwealth were the Mennonites. With beliefs similar to those
of the Anabaptists on certain social issues such as adult baptism and
paci sm, they arrived from the Netherlands, Friesland, Rhineland,
and northern Germany, and settled in areas of Ducal Prussia,
particularly in the cities of Elbling, Malbork, Gdansk, and Kulyavia.
ey were valued by the local nobility for their skills in managing
wetlands and in administration.
Another branch of the Polish Brethren joined the Anabaptists
following doctrinal disputes in the year 1570 within the Calvinist
Church: the Ecclesia minor or Minor Reformed Church. e Polish
Brethren were recognized by other churches of Protestantism as
Radical Reformers on doctrinal and social issues. ey rejected the
divinity of Christ, advocated the termination of serfdom, and
propagated the need for self-supporting work for all men. ey
eventually settled in Rakow, where they enjoyed the protection of
the Castellan of Rakow, Jan Sienenski (d. 1599), and the Arian
theologian Stanislaw Lubieniecki (1558-1633). An important
intellectual impulse in the intellectual culture of the Arian
community came with the settlement in Poland of the Italian Fausto
Sozzini (1539-1604), who debated with Szymon Budny (15301590). e Polish Brethren were a particularly lively intellectual
group, and in the over 39 years of their residence in this town, they
not only organized 30 synods, but also established their own
university, the Academy of Rakow, and ran their own printing press,
initially run by the printer Aleksy Rodecki (1540-1606) and later by
Pawel and Sebastian Sternacki (d. 1635). ey were banished from

the Commonwealth in 1658 for their religious beliefs following the
Swedish Deluge, when many of the Polish Brethren supported the
Swedish invaders, under whom the Brethren hoped to enjoy more
religious freedom. Others chose to settle in Konigsberg or in the
rural towns of Rusinowo and Kosinowo in Ducal Prussia.
Sandomierz Agreement and Confederation of Warsaw of 1573
Responding to the growing threat of the Counter-Reformation
movement, and in the hope of creating a stronger, uni ed faction
within the Polish Sejm, the Reformed churches attempted to build a
national, single union. For a brief moment in 1555, 20 churches of
the Bohemian Brethren (from the churches in Poznan, Szamotuly,
and Kozminek) and the Calvinist Church managed to sign an
agreement between the two confessions at the synod of Kozminek.
Unfortunately this agreement lasted only a couple of months.
However, the memory of it was still fresh when yet another synod
was called in Sandomierz, again in the hope that a uni ed front of
Protestant Churches could be formed in the face of the growing
in uence of the Counter-Reformation movement. On April 14,
1570, the Calvinists, Lutherans, and Bohemian Brethren (the Polish
Brethren were excluded) agreed on what would be called the Sandomierz Agreement or Confessio Sandomirensis, the oldest
ecumenical act in early modern Europe. e agreement provided
for mutual recognition of the sacraments and homilies
administered in the three churches and the establishment of
common synods. Moreover, a constitutional project was draed
that provided for the equality of rights of all Protestants and
Catholics, the importance of the secular judicial system over the
ecclesiastical judiciary, the liing of church tithes, and freedom of
worship. Unfortunately the agreement was never fully implemented,
partially owing to the crisis within the Calvinist Church, from

which the Ecclesiae minor or Polish Brethren broke away. However,
in 1595 four synods were organized.
Despite the fact that the Confessio Sandomirensis was never fully
implemented, the Protestants felt the need to make another attempt
to build a uni ed front. is was partially motivated by the political
situation in which the Protestants found themselves following the
death of the last member of the Jagiellonian dynasty, Sigismund II,
who died without an heir on July 7, 1572. Deprived of their most
powerful protector, the Protestant noblemen feared they would lose
their privileges. is fear was aggravated by the news of the St.
Bartholomew’s Day massacre of Protestants in France on August
23-24, 1572. So Protestant nobles convened on January 1573 and
rati ed the Warsaw Confederation Act of 1573, convincing the
newly elected king, Henry Valois (1551-1589; r. 1573-1574), to
support the Warsaw Confederation Act, which guaranteed mutual
religious tolerance to religious dissidents. Although heavily
criticized by the Catholic Church hierarchy and Catholic magnates,
the Confederation Act was not only rati ed but later incorporated
in the Henrician Articles. Unfortunately, all the Protestant
Churches were represented except the Polish Brethren, who were
excluded from these negotiations, which only aggravated relations
within the Protestant Churches. Nonetheless, the Confederation
guaranteed religious freedom and required every elected king to
sign and respect this document.
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POLITICAL THEOLOGY AND THE REFORMATION
e idea that the state and religion ought to be separated is largely a
modern ideal. In the era of the Reformation, many people believed
that religion and the state had separate spheres of in uence or even
authority, but nearly everyone believed that they worked
cooperatively. is ideal was summed up by the Latin phrase cura
religionis (care for religion). e state was to provide the requisite
peace and stability for the church to proclaim the gospel. Many
leaders, whether hereditary lords or city burghers. also believed
they would be called to account for the spiritual well-being of their
subjects. e implementation of the Reformation thus involved civil
as well as ecclesiastical authority. e ways in which
implementation proceeded were diﬀerent depending on region but
largely fell into two categories: territorial or urban. All of the major
theologians of the Reformation wrote at least something on the
relationship between the church and civil society, and their
approaches fall into four general categories, discussed below.
Territorial Reformation
e implementation of reform by territorial nobles was most
prominent in the northern part of the Holy Roman Empire and
then, later, in England and for a short time in parts of what is now
France. Saxony, Hesse, and Brandenburg led the way in the empire.
Luther rst discussed the need for territorial lords to help in the
implementation of reform in 1520. Address to the Christian Nobility
of the German Nation was a call to German princes to aid in reform

when the Church failed to do so. It was not a general treatise to all
nobility, nor was it an address to all Christians. Rather, it was
intended speci cally for Christian nobles, who as God’s appointed
leaders had a duty to care for their subjects’ religious lives if the
Church would not. In 1522 Luther continued to expound on the
Church and civil society aer a lesser noble wrote him to ask
whether or not he ought to establish pure religion in his territories
by legislating the Beatitudes from Matthew 5 into law. Luther
answered the noble by writing the treatise On Secular Authority. It
was here that Luther rst discussed what is now called his “Two
Kingdoms” doctrine, wherein people live simultaneously in the
worldly kingdom and the spiritual kingdom. In the former, one lives
before fellow human beings. In the latter, one lives before God. It is
impossible, according to Luther, since we remain sinners in this life,
to live a purely spiritual and holy life in the worldly kingdom. us,
it is unrealistic to govern a society on the Beatitudes. Rather, the
worldly kingdom ought to be governed by reason and justice. e
spiritual kingdom should be presided over by grace and repentance.
Albrecht of Brandenburg, grand master of the Teutonic Knights,
was the rst to implement a pro-Reformation church order and
visitation formally. His motivations for doing so were likely twofold.
First, he seems to have genuinely been convinced of the theological
necessity of reform, having heard and spoken with Andreas
Osiander in 1522. Second, he used the new church order to laicize
the Teutonic lands into a hereditary duchy, thus establishing himself
as the rst Duke of Prussia. His church order called for preaching
“the pure Gospel of Jesus Christ” and included visitations of
parishes to ensure pro-Reformation preaching was indeed taking
place. Philipp of Hesse promoted a church order in 1526, portions
of which were never implemented due to Luther’s hesitance
regarding some of its aspects, which seemed to go too far toward
intermixing the spiritual and worldly kingdoms. Frederick the Wise

in Saxony did not oﬃcially establish any church order on behalf of
the Reformation during his lifetime. Instead, he unoﬃcially sought
Luther’s advice regarding the lling of pulpits and the content of
sermons. An attempt at visitation was recommended by John of
Saxony in 1524 and seems to have been attempted in 1525 but likely
stopped due to the Peasants’ War. In 1527 John called for a more
thoroughgoing visitation and implementation of reform.
Melanchthon wrote the Visitation Instructions; Luther wrote a
preface to them. He also wrote the Large Catechism (to aid pastors
in preaching) and Small Catechism (for parents to instruct their
children in true Christian doctrine) for those in need of further
explication of Reformation theology. Other territories soon
followed suit, including the Margravite of Brandenburg-AnsbachKulmbach and the Duchy of Wurttemberg.
Urban Reform
In southern portions of the Holy Roman Empire and the cantons of
the Swiss Confederation, cities rather than territories were more
likely to lead the call for reform. e two most prominent early
examples are Zurich under the leadership of Ulrich Zwingli and
Strasbourg under Martin Bucer. City councils were oen the
adjudicating body for the establishment of reform, and their
decision was oen guided by public disputations. e First Zurich
Disputation in January 1523 was between Zwingli and a
representative of the bishop of Constance, Zurich’s ecclesiastical and
titular secular lord. According to records, over 600 people attended
the disputation. e city council judged Zwingli to have won the
disputation and proclaimed that the “pure holy Gospel” ought to be
preached in Zurich. is had the eﬀect of severing all lines of
authority between Zurich and the bishop. In the late 1520s this
resulted in war between Zurich and Constance.

Strasbourg’s move toward the Reformation was less direct, but
ultimately as thorough as Zurich’s. Strasbourg was a wealthy and
prosperous free imperial city. In the late 15th century Johann Geiler
von Kaysersburg had called for reforms within the city. He was the
people’s preacher at the cathedral, and his calls for reform were
largely moral. In the 16th century it was Martin Bucer who led the
initiative toward the Reformation. A former Dominican, he met
Luther in 1518 and was immediately taken with Luther’s theological
call for renewal. is put Bucer at odds with his order, and he was
forced to ee to Strasbourg, seeking the protection of the city.
Matthew Zell, successor to Geiler, had begun preaching proReformation sermons on the Letter to the Romans in 1521. Zell was
immensely popular both with the city council and a large portion of
the population. He took Bucer on as chaplain and assistant. In 1523
Bucer was appointed to his own church and began preaching for the
entire reform of the city. Begging was forbidden in 1523, and by
1526 many of the monastic houses in the city had been closed and
taken over by the city. Priests were allowed to marry, and
communion was given in both kinds. In the later 1520s Bucer
helped implement reforms in Bern and Basel. Many other free
imperial cities followed suit, including prominent cities like
Nuremberg. To the south, Geneva implemented the Reformation in
the 1530s and following Luther’s death rose to become the leading
city of the Reformation under the guidance of John Calvin.
eological Perspectives on the State
e Reformation begun by Martin Luther was certainly not the rst
call for reform in the life of the Church. e Church has had, nearly
since the time of the apostles, movements of reform and renewal.
Indeed, in the 15th century the call to reform the Church in “head
and members” came from many corners and led to the Council of
Constance and not long aerward the Council of Basel. Likewise,

the question of the relationship between the Church and the civil
state was not new to the Reformation. e long debates over
investiture and authority continued to play out in the 16th century.
However, with the introduction of religious diversity with
competing claims to embody the true Christian message, the 16th
century made discussions of church, state, and reform more urgent
and elicited extensive consideration of the topic by nearly all major
theologians. Four general, and at times overlapping, approaches can
be discerned, and each had earlier medieval precedents.
Magisterial eologians
Magisterial theologians had a generally positive view of the role of
the civil state, whether hereditary lords or city burghers. ey
worked cooperatively with these magistrates to implement reforms.
Martin Luther, Martin Bucer, Ulrich Zwingli, and even Desiderius
Erasmus were all magisterial Reformers. Erasmus took the most
traditional approach by writing a treatise on ruling (called a Mirror
for Princes) for his former student, Charles V. e others acted in
concert with the secular authorities, wrote to them, engaged in
debate with them, and helped to dra church orders for them. ey
recognized that leaders were fallible and sinful, but also believed
that God had ordained authorities for the betterment of human
society (Rom. 13) and so worked together to reform the Church
with them.
Crusader eologians
Crusader theologians also believed that God had established secular
authority for the betterment of human society, but believed that the
civil government was called to submit to the wisdom and
proclamations of the Church. ey assumed the biblical mandate of
Gideon, who was called to revive orthodoxy in Israel and punish
idolatry. e state was to wield the sword against the enemies of

God. e sword enforced right doctrine and holy living. When
those in authority refused, they lost their divine mandate and had to
be overthrown. omas Muentzer was a crusader theologian. He
began his crusade to renew Christianity in the Holy Roman Empire
by calling upon John of Saxony, in his famous Princes’ Sermon, to
create a spiritually pure and godly community in his realm. e
wicked were to be punished, expelled, or executed. omas
Muentzer believed it was easy to recognize the wicked, John of
Saxony was less sure. He rejected Muentzer’s call to action. Rejected
by Duke John, Muentzer turned to the peasants and ultimately
became the leader of the Peasants’ War, and John of Saxony became
one of his greatest targets. Crusader theologians like omas
Muentzer oen believed they were the sole arbiters of God’s Word
and righteousness. ose who rejected them were the enemies of
God. Jan of Leiden, the leader of the Kingdom of Munster in 1535,
should also be considered a crusader theologian. Both Muentzer
and Jan of Leiden ultimately failed in their attempts to purify the
Church and the world. Both led many of their followers to their
deaths in the pursuit of purity. One of the reactions following the
downfall of the Kingdom of Munster was for those who sought
purity in the Church above all other things to retreat into small,
exclusivist enclaves. ey have been called anchoritic theologians,
because like the ancient anchorites, or hermits, of the early church,
they withdrew from the wider social and political community in
order to live in a new community ordered by the gospel alone.
Anchorite eologians
Menno Simons is the best example of a theologian who advocated
an anchorite solution to church purity. Simons emerged as the
leader of Anabaptists, the group most commonly identi ed with
exclusive and pure communities, following the collapse of Munster.
He wrote a long treatise aerward called the Fundamentals, which

lays out the basic beliefs of Anabaptism while addressing the
concern among secular leaders that Anabaptism automatically led
to crusade and violence. Between the events surrounding omas
Muentzer and the debacle of Munster, many people associated
Anabaptists with violence and revolution. Simons attempted to
clarify that he believed this was an aberration and that true
Anabaptist beliefs honored secular authority, even calling it a godly
oﬃce. e sword exists to punish the wicked, but Simons believed
that Christians ought not to use violence. He advocated the use of
the ban, in which a misbehaving member of the community is cast
out rather than corporally punished. He also advocated that his
followers withdraw from the wider community and establish small
enclaves among themselves. is would do two things. First, it
would demonstrate that they were not a threat to the political order.
For decades following Munster, the term Anabaptist oen meant
seditious, and by withdrawing completely, Simons hoped his
followers would demonstrate actively that they were neither violent
nor a threat to the political order. Second, separation would allow
his followers to order their religious lives in patterns they mutually
agreed to. e ban had various levels of chastisement, and it was
meant to bring the wayward brother or sister back into the
community. Only in the most severe cases would people be
completely censured and cast out of the community. In large
measure, Simons’s plan was successful. His followers did continue to
face persecution; some communities faced persecution well into the
17th and 18th centuries, when some of them emigrated to the
American colonies. However, persecution did diminish as civil
authorities saw Mennonites, as they came to be called, living
lawfully and orderly. To this day, Simons’s followers are largely
paci sts. Some followers continue to live in separated communities,
for example the Amish, but many Mennonites across the world live
integrated lives in their wider communities today.

Petrine eologians
e nal approach to the state takes its name from Peter’s
declaration in Acts 5. Peter had been told to cease preaching in
Jerusalem. Peter, standing before the High Priest, announced: “We
must obey God rather than any human authority.” In general,
Petrine theologians had a fairly high level of respect for secular
authority and sometimes even worked hand in hand with secular
rulers. However, respect and adherence had their limits. According
to this view, governing authorities ought to be respected and
followed in all things, unless they command that which is against
God or violates His commands. When the ruler commands that
which is forbidden by God, he or she must be resisted. Resistance
could come in various ways: acts of disobedience, passive resistance,
self-defense. It could also, however, include active or armed
resistance and even revolt. When the secular ruler commands that
which God forbids, he or she must not be obeyed. Discerning when
this criterion was met, however, proved much more diﬃcult. As the
16th century progressed, the question of when and how one might
resist human authorities came to dominate theological discourse on
the relationship between secular authorities and the Church. e
1550 Magdeburg Confession was one of the rst theological
treatises that examined the question in great detail that also gained
a wide audience. Written by the pastors of Magdeburg during the
Schmalkaldic War, the Confession argued that Emperor Charles V
could be forcefully resisted because he was seeking to implement
religious ceremonies in con ict with Scripture. John Calvin
amended the chapter on civil government in the Institutes in 1559
to note that when a king requires that which God forbids, he ceases
to hold authority over that matter and ought to be resisted, by
encouraging lesser magistrates to rise up and curtail the oﬀenses of
their superior. e theories advocated by the Magdeburg pastors
were appropriated by Marian exiles, who may even have in uenced

Calvin’s thought on the matter. Prominent exiles like John
Goodman and John Ponet wrote treatises on civil authority and
when one might actively resist tyranny. eodore Beza wrote On the
Rights of Magistrates in 1574 following the massacre of Protestants
in Paris in 1572. By the 17th century, discourse on theological rights
to resistance were morphing into more popular and secularized
debates over the limits of government and tyranny.
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POLITICAL/STATE AUTHORITY
Luther always thought that church reform was an incumbency of
the clergy, but in 1520 he felt compelled “to put together a few
points on the matter of the reform of the Christian estate, to be laid
before the Christian nobility of the German nation, in the hope that
God may help his church through the laity, since the clergy, to
whom this task more properly belongs, have grown quite
indiﬀerent” (LW 44: 123). Luther’s reformative program for the
Church informed virtually all his insights on state authority. us,
anchored on the priesthood of all believers, his calls upon secular
magistrates to intervene in church aﬀairs were normally followed by
a clari cation: they were to intervene not in their capacity as secular

magistrates but as Christians. He regarded the oﬃce of secular
magistrates “as one which has a proper and useful place in the
Christian community” ( LW 44: 129). Accordingly, they had the
same duty as any other Christian to participate in reform of the
Church.
In the imperial Diet of Worms in 1521 it became clear to Luther
that the opposition to his reformative projects among secular
magistrates was much stronger than he had anticipated. While
some in uential German princes displayed sympathy to his
reforming agenda, his hope for the support of Emperor Charles V
was frustrated. For Luther’s projects, the involvement of secular
authorities thus became a double-edged sword: on the one hand, it
was unrealistic to bring forth church reform without their support;
on the other, their very interference could adulterate or even
suﬀocate the enterprise at its very commencement. Luther regarded
the politicization of church aﬀairs with aversion, but political
support was perhaps just what his religious/ecclesiastical projects
needed to have a lasting eﬀect. Even so, the Reformer resisted
statechurchism, a system widely endorsed among his fellow
Reformers. It is true that, especially in the later stages of his career,
he oen appealed to secular authorities for the sake of his reforming
enterprises and that, by justifying those appeals, he somehow
aligned himself with statechurchism. It is, however, safe to say that
Luther was never an apologist of that system. Even when compelled
to resort to secular authorities for the sake of the Reformation, he
never advocated a routine jurisdiction of secular magistrates over
ecclesiastical administration, let alone over matters of faith. Luther
viewed secular authorities as auxiliary assets. Later in his career he
endorsed a more active role of secular magistrates in ecclesiastical
aﬀairs, but only in situations he considered to be emergencies. As
James Estes aptly put it, “Luther was, of all the reformers, the least
comfortable with the idea of governmental responsibility for

ecclesiastical and spiritual matters. […] and his arguments
justifying governmental action in support of the establishment and
maintenance of true religion were, from 1520 to the end of his life,
the most complicated and tension-ridden of all those to come from
the pen of any reformer” (2000, 50).
Sin and the Advent of the State
One of the cornerstones of Luther’s political theology was his belief
that secular authority was divinely established. Such a belief was
intrinsically connected to his dense hamartiol-ogy, particularly to
his interpretations of the consequences of the primitive fall of
humankind. In the footsteps of St. Augustine, Luther viewed earthly
states as forma et reme-dium peccati. e Adamic fall marked the
birth of the homo incurvatus in se, which triggered disorder in the
world. us, on account of the wickedness of fallen humanity, God
established temporal authority to enforce law through coercion.
Temporal government as well as the oﬃce of the sword, Luther
contended, would be of little or no use in a world lled only with
“true Christians” (LW 45: 88-90). In this world, however, they are a
tiny minority, which eliminates any possibility for the world to be
ruled with the gospel (Leppin 2014, 95). e establishment of a
Christian government in this world would be foolish and inevitably
result in chaos (Manns 1984, 9). at is why, ever since Cain killed
his brother Abel, God instituted the oﬃce of the sword for the
maintenance of order, “to bring about external peace and prevent
evil deeds” (LW 45: 92). In short, on account of the fallen human
nature, God instituted temporal government or the state to prevent
the world from plunging into anarchy and humans from destroying
each other like wild beasts (ompson 1984, 65).
Nature and Limits of State Authority

For Luther the establishment of earthly governments was ultimately
a matter of divine providence. He viewed church and state as two
entities through which God actively intervenes in the world
(ompson 1984, 63-64). Luther did not perceive the state as a legal
and social entity in the modern sense of the word. He referred
mostly to Obrigkeit (authority), the German equivalent of potestas
or auctoritas, pointing to “superiors” or “those in (or with) authority
or power” (Hopf 2007, xiv). Although the Latin word respublica (as
well as politica or civitas or the German Reich) gures in Luther’s
lexicon, denoting a political community, his perception of the state
did not point to the modern abstract institution, the embodiment of
authority standing over, above, and in contrast to the individual
(ompson 1984, 62); authority was invested in people, not in
“states” (Whitford 2004, 189). In other words, Luther viewed secular
institutions as entities through which God governs the world and
the individuals invested with authority as God’s instruments
through which His intervention in the world is made eﬀective.
Of paramount importance to understand Luther’s perceptions
of the limits of state authority is to consider his Zwei-Reiche/ZweiRegimente-Lehre (“Two Kingdoms” or “Two Governments”
doctrine), a complex (and not always clear and consistent) theojurisdictional framework that postulated the separation of the
competences of secular and ecclesiastical authorities: the Church
deals with spiritual matters and secular authorities with secular
matters (Manns 1984). Although Luther had always endorsed
cooperation between the religious and secular spheres, he put great
emphasis on the need for separation between the two spheres. is
ideal proved, however, virtually impossible to implement without
causing frictions (ompson 1984, 135-136). To minimize those
frictions and for the sake of his own reforming program, Luther was
forced to adapt his claims of strict separation to the sociopolitical
contexts of Germany in the late 1520s and 1530s. us, although by

1523, when Luther published his rst speci cally political tract On
Secular Authority, he had already formulated the main tenets of his
doctrine on the limits of secular authority, his later approach to the
matter shows a great deal of plasticity on account of adaptations of
his original ideals to particular sociopolitical circumstances.
To understand Luther’s approach to the scope and nature of
state/secular authority, it is also crucial to take into consideration
his commitment to ghting the abuses of the Roman Curia. Relying
on classic biblical passages such as Romans 13:1-7 and I Peter 2:1317, the Reformer vehemently denounced clerical immunity. “e
temporal Christian authority,” he stated, “ought to exercise its oﬃce
without hindrance, regardless of whether it is pope, bishop, or priest
whom it aﬀects. Whoever is guilty, let him suﬀer. All that canon law
has said to the contrary is the invention of Romanist presumption”
(LW 44, 131). e defense of criminal jurisdiction by secular
magistrates over the clergy was in line with Luther’s doctrine of
“Two Regiments,” which postulated that it was the duty of secular
magistrates to punish crime wherever it occurs. Criminal
jurisdiction over the clergy did not, however, confer upon secular
magistrates any jurisdiction over church aﬀairs. From the early
1520s, Luther categorically denied secular jurisdiction over
ecclesiastical/ religious matters. Civil law and the sword, he argued,
are in the world “by God’s will and ordinance” (LW 45: 85), but “the
temporal government has laws which extend no further than to life
and property and external aﬀairs on earth, for God cannot and will
not permit anyone but himself to rule over the soul. erefore,
where the temporal authority presumes to prescribe laws for the
soul, it encroaches upon God’s government and only misleads souls
and destroys them” (LW 45:105). Secular governments are
governments of coercion. at is why secular magistrates alone can
pass binding laws, wage wars, apply nes, imprison. and if need be,

execute. Religious matters escape their jurisdiction because faith is
not something that people can be coerced into.
e accusation that Luther advocated blind obedience to secular
authorities is thus groundless. He himself disobeyed them and,
more important, quoting Acts 5:29 (“We must obey God rather
than men”), openly recommended disobedience when secular
magistrates overstepped their jurisdiction and interfered with the
spiritual lives of their subjects:
If your prince or temporal ruler commands you to side with the
pope, to believe thus and so, or to get rid of certain books, you
should say, “[…] Gracious sir, I owe you obedience in body and
property; command me within the limits of your authority on earth,
and I will obey. But if you command me to believe or to get rid of
certain books, I will not obey; for then you are a tyrant and
overreach yourself, commanding where you have neither the right
nor the authority,” […] For I tell you, if you fail to withstand him, if
you give in to him and let him take away your faith and your books,
you have truly denied God (LW 45, 111-112)
e application of this seemingly clear-cut solution of separation
of competences proved, however, extremely diﬃcult. On several
occasions Luther contradicted his own teachings. He appealed to
secular authorities to suppress religious practices that stood as open
challenges to his reforming agenda (as was the case with private
masses) and to antagonize or even persecute some of his opponents
for the sake of the Reformation. Luther refused to admit it, but
especially later in his career, he was forced into adjustments with
regard to his teachings on the “Two Governments” he had
formulated in the early 1520s. In 1528 he encouraged the secular
appointment of visitors to the churches (a traditional episcopal
prerogative). To justify his appeal to this secular interference in
church administration, Luther argued that while the prince “is not
obligated to teach and to rule in spiritual aﬀairs, he is obligated as

temporal sovereign to so order things that strife, rioting, and
rebellion do not arise among his subjects” (LW 40: 273). Especially
aer the Diet of Speyer in 1529 (which had among its goals to
de ne measures to prevent further spread of Protestantism), Luther
came to consent that exceptions to the limits of the jurisdiction of
secular magistrates could be made in case of emergencies, especially
when it was about the interference of the “papists” and “radicals.” In
such circumstances, a secular magistrate could take over the aﬀairs
of the spiritual realm as an “emergency bishop” (Notbischof), a
concept that can only be properly understood in light of Luther’s
distinction between “inner” and “outer” church (Spitz 1953). In the
later stages of his reforming career, in open contradiction to his
earlier teachings, Luther urged secular magistrates to take action
against his opponents in strictly religious disputes. e
confrontations with the Anabaptists serve as an elucidative
example. In On Secular Authority (1523), Luther had ercely
opposed the interference of secular magistrates in the matters of
heresy. Later on, however, Luther endorsed the interference of
secular magistrates to uproot heretical beliefs and admitted the
jurisdiction of secular magistrates over what he called “public
crimes against God,” such as blasphemy. In order to conceal the
inconsistencies with what he had taught earlier, Luther resorted to a
convenient rhetorical/semantical subterfuge: a misguided belief, the
Reformer contended, is not the same as blasphemy. Blasphemy is a
public crime against God. In line with his seminal teachings on the
“Two Governments,” it was the secular magistrates’ duty to punish
crimes wherever they occurred. us, while a secular magistrate
had no right to interfere in cases of misguided beliefs, he had plain
jurisdiction to act in the instances of crimes of a blasphemous
nature. It was on such grounds that Luther advocated the
intervention of secular magistrates against the Anabaptists. Under
the pretext of ghting blasphemy, in his later engagements the

Reformer’s perception of the concept of blasphemy gained an
amazing elasticity, applying to virtually all the major doctrines with
which he did not agree (ompson 1984, 134). Progressively less
tolerant toward his religious opponents, Luther succumbed to the
temptation of capitalizing upon the invaluable resources of secular
magistrates sympathetic to his cause to consolidate his own
reforming agenda. In so behaving, he became a major reference
whose authority later generations of Protestant theologians came to
invoke to back up their pro-statechurchism arguments.
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PORTUGAL
From the very outset, the rise of Lutheranism became a matter of
concern to the secular and religious authorities in Portugal, and
they joined eﬀorts to shield the country from the “errors” of Martin
Luther. On April 11, 1521, King Manuel I wrote to his brother-inlaw, Emperor Charles V, reminding him that, since “such a great
abomination and work of the devil [i.e. the Lutheran movement]
started in his dominions,” he had a special responsibility to take the
necessary measures to put a stop to it and prevent further damage
to Christendom (“Carta de D. Manuel sobre a rebeliao de Lutero
(1521)” 1993, 14). In Portugal, the authorities remained vigilant.
Foreign nationals from northern Europe came under suspicion, and
by the summer of 1530 the rst German Lutherans were being
arrested in Lisbon (Marcocci and Paiva 2013, 29). In 1536 the
Portuguese Inquisition was established and rapidly became the
lynchpin of the struggle against the introduction of the Reformed
versions of Christianity in the country. Although the establishment
of the Portuguese Holy Oﬃce seems to have had little or no
connection with the struggle against the teachings of the Reformers
(and initially, it did, indeed, focus on ghting crypto-Judaism), it
quickly claimed jurisdiction over matters of heresy, which
comprised the Reformed versions of Christianity.
e Portuguese Inquisition proved very eﬀective in preventing
the introduction and spread of Lutheran ideas in Portugal. It put in
motion a large-scale program of censorship at various levels (with a
special stress on books and preaching activities). By the 1540s the
Inquisition was arresting Portuguese nationals accused of holding
opinions and practices associated with Lutheranism. One of the
signs of Lutheranophobia was that many among the prosecuted had
little or no knowledge of Luther’s teachings. is becomes easy to

understand if one keeps in mind that a simple and critical
assessment on a particular traditional Roman Catholic belief or
practice could easily bring a person under the scrutiny of the
Inquisition and trigger the charge of Luther-anism. A key strategy
of the Inquisition agents in the struggle against Lutheranism
consisted, however, in keeping scholars under constant surveillance,
screening what they read, wrote, and said. In 1550 those watchdogs
of orthodoxy swept the Arts College in Coimbra searching for
evidence of Protestant tendencies among its scholars. e
magistrates of faith grew ever more suspicious of academics who
had been in contact with books originating from the lands
associated with Protestantism. ose who had been abroad at some
point in their career were most easily targeted. e great wave of
imprisonment occurred in the 1560s when the Tridentine directives
were being implemented in Portugal. is element, along with the
political and religious contexts in Europe, marked by the Wars of
Religion in France and by the consolidation of Anglicanism in
England (events intrinsically linked to the increase of fear of
Protestantism in Portugal), explains the augmentation of processes
involving individuals accused of and tried for Lutheranism (“Os
seguidores de Lutero no Portugal de Quinhentos” 2003, 200-207).
Other factors explain why many individuals were put on trial by
the Inquisition under the charge of Lutheranism. It is of paramount
importance to stress that in the hunt for heretics in Portugal,
Lutheranism basically became the umbrella term for new religious
insights coming from beyond the Alps. e myopia of the
inquisitors oen did not allow them to make distinctions; for
instance, between Erasmian and Lutheran doctrines (it is plausible
that, in some cases, they were not interested in establishing such
distinctions). Hence followers/sympathizers of Erasmus were
charged with Lutheranism (Dias 1960, 194-243; Marcocci and Paiva
2013, 77-85). Moreover, in those days there were good social and

political reasons for calling someone a Lutheran, especially in cases
of personal rivalry. A case in point is that of the celebrated
Portuguese humanist and historian Damiao de Gois, whose trial
was clearly a political one. A cosmopolitan man, Gois was Erasmus’s
friend and met several Reformers, among them Luther, whom he
visited in Wittenberg. ere is, however, nothing to indicate that he
was ever a Lutheran. Nevertheless, in a process designed to destroy
him, the humanist was prosecuted and unjustly condemned by the
Inquisition under the charge of Lutheranism (Paiva 2002).
ere were, however, in 16th-century Portugal, scholars whose
ideas showed a great alignment with Luther’s teachings. A case
worth mentioning here is that of Valentim da Luz, an Augustinian
friar arrested and brought to trial by the Inquisition in 1560-1562.
Judging by the accounts of da Luz’s trial, he defended the translation
of the Bible into vernacular/ national languages, he did not
recognize the authority of the pope, he denounced celibacy (for
priests), he showed a erce opposition to indulgences, he denied the
existence of purgatory, and he did not believe in the intercession of
saints. ese and many other factors revealed his alignment with
Lutheran and Protestant claims (Dias 1975, 67-276). Da Luz was
declared a “Lutheran heretic” by the Inquisition (Dias 1975, 264)
and subsequently condemned and burned in Lisbon on May 10,
1562. He was the rst (and rare) case of a Portuguese national to
pay the ultimate price under the charge of “Lutheranism” (Marcocci
and Paiva 2013, 82-83). His prosecution reveals that “Luther and
other reformers did not leave the Portuguese indiﬀerent. If they did
not manage to attract a larger number of the Portuguese, in a more
lasting and consistent manner, that was because the Inquisition
prevented it, resorting to the weapons of repression and literary
censorship” (Marcocci and Paiva 2013, 85).
Anti-Protestant Propaganda in the Nineteenth Century

“Protected” by Catholic Spain and equipped with an eﬃcient and
state-sanctioned tribunal of faith, Portugal was shielded against the
in uences of Protestantism until the rst decades of the 19th
century. e Portuguese liberal revolutions in the 1820s and 1830s
resulted in important social and political transformations, favoring
the establishment of the Protestant communities in the country.
Aer the abolition of the Inquisition in 1821, all manner of
religious-based persecutions were prohibited through the
Constitutional Charter of 1826. Encouraged by the relative religious
tolerance of the postrevolutionary period, Protestant missionaries
(especially Anglicans) embarked on an enterprise that resulted in
the establishment of Protestant communities by the mid-19th
century. e enterprise proved, however, to be extremely
challenging. First, the impacts of the revolutions on church-state
relations should not be overstated. It is important to bear in mind
that the same Constitutional Charter that prohibited religiousbased persecutions also declared Roman Catholicism the oﬃcial
religion of the kingdom. Second, the Penal Code of 1852 established
severe punishments for declarations or actions considered oﬀensive
to Catholic dogmas. e crime of apostasy (meaning here the
renunciation of the Catholic faith) was punished with the loss of
civil and political rights. e Protestants saw their right of worship
recognized, but they were to exercise it in their homes. ey were
prohibited from worshiping publicly or in any building with a
temple outlook (Leite 2009; Vilaa 2015, 64-65). In a nutshell, the
liberal revolutions in Portugal did not result in much room for the
implementation, let alone consolidation, of Reformed Christianity.
Nevertheless, from the 1850s onward some growth of Protestant
communities in Portugal could not be avoided, and this fact
triggered hostile reactions from the Roman Catholic leaders.
rough pastoral instructions and exhortations, they indefatigably
warned of the dangers of Protestantism in Portugal. In such pastoral

documents one nds important elements on how Luther was
viewed by the Catholic authorities in Portugal. e attacks on
Luther and his teachings are anchored in three major aspects,
explained below: his personality and how it in uenced his
theological production, his alleged inabilities or limitations as an
exe-gete, and the negative implications of his doctrines. Luther is
portrayed as the “father of Protestantism,” and Protestantism was
viewed as an erroneous system that only brought misfortune
(Branco 1865, 154). Recurrent among the accusations against
Luther were apostasy, licentiousness, and self-centeredness. e
Reformer, his critics contended, was a self-centered apostate, who
did nothing but foment disorder on account of his own personal
and existential problems. According to the 19th-century theologian
Manuel Coelho, the Lutheran movement started as an act of pure
jealousy. Luther was only opposed to the indulgences because his
order was not chosen to preach the indulgences of Pope Leo X, who
entrusted such a task to the Dominicans. at jealousy, Coelho
maintained, triggered “this non-Christian system which one calls
Protestantism” (1879, 81). In a pastoral letter of 1883, Joao
Pimentel, bishop of Angra do Heroismo (Azores), stated that Luther
was the “opprobrium of mankind,” “an apostate friar, who was
scandalously the lover of a nun; [he was a] cynic and libertine and
fully given to pleasures like beasts” (Pimentel 1883, 12, 14).
According to Luis Ramos, professor of theology at the
University of Coimbra, Protestantism was not a religion but instead
“a sect of an apostate who lived in licentiousness and died in
blaspheming; it cannot be the Church of Christ; it is rather a sect of
a rebel who, in order to justify his crimes and to hide his problems
of conscience, the true hell which had always troubled him, teared
apart page by page the book of God and spread the seeds of free
thinking, which is the indiﬀerentism; castrated human freedom,
and made humans marionettes of grace and diluted the foundations

of morality” (1889, 149). Among Portuguese prelates, Luther was
depicted as a depraved apostate until as late as the mid-20th
century. In a pastoral instruction against Protestantism published in
1943, the bishop of Coimbra wrote that “the founders of
Protestantism, in the sixteenth century, were two priests and a
clergyman, apostates of depraved behaviors: Luther, Zwingli and
Calvin” (Silva 1943, 39).
Luther was also depicted as an unprepared exegete, with
inadequate translation skills, due to his allegedly limited knowledge
of Greek and Hebrew (Ramos 1889, 27-28). Core Lutheran
doctrines were vehemently attacked. Americo Silva, bishop of Porto
(made cardinal in 1879) ranked the doctrine of justi cation by faith
as the rst among evils taught by Luther and other Protestants. To
teach that humans are justi ed by faith alone, the prelate argued, is
to deny the need of works for human salvation. Such a teaching is
equivalent to the annihilation of moral virtue and to the denial of
freedom to the rational creature. is teaching makes the
condemnation or salvation of human beings “dependent upon an
irrevocable predestination” and “proclaims fatalism with its
degrading consequences” (Silva 1878, 57).
Protestantism in the Twentieth Century
With the proclamation of the Portuguese Republic in 1910 and the
advent of the Law of Separation between the state and the church in
the following year, freedom of worship nally transpired within
Protestant Churches. But the winds of change that blew in the
following decades were still not favorable. e anticlerical republic
had some strategic arrangements with the Protestant Churches to
minimize the in uence of the Roman Catholic Church (Vilaa 2015,
66-68), but it still had to nd grounds of understanding with the
latter, for it remained indispensable in many political spheres,
namely in the country’s colonial projects. Moreover, the First

Republic did not last long. In 1926 a military coup put an end to the
liberal Republican regime, and in 1933 Antonio Salazar, a
conservative
Roman
Catholic,
inaugurated
his
authoritarian/dictatorial regime, known as the New State (which
ended in 1974), a regime that “gave the Church hierarchy the task of
re-catholicizing the country aer decades of republican and liberal
secularization” (Pinto and Rezola 2007, 366). Although the regime
refrained from open persecution against the Protestants, they were
under the tight control of the state.
Centuries of religious intolerance and exclusion le profoundly
negative marks on the social perceptions of Protestantism in
Portugal. Only in 1959 was the Portuguese Evangelical Lutheran
Church founded. Apart from the religious intolerance over the
centuries, this late oﬃcial establishment of the Lutheran Church in
Portugal is explained by the fact that the Lutherans in Portugal did
not enjoy the bene ts of diplomatic pressure in their favor from a
“mother country.” Anglicans, for instance, could extensively
capitalize upon the special relationship between Portugal and the
United Kingdom in the context of 19th-century colonial disputes,
which were used by the latter to safeguard and promote the civil
rights of its citizens residing in Portugal.
Another factor that has contributed to the impoverished
knowledge of Luther and Lutheranism in Portugal is the fact that
the Reformer’s ideas and biography were never taught in the
academy. Luther still remains a gure to be discovered in Portugal.
e 19th-century attacks on Luther leave no room for doubt: his
critics did not bother to read his works (it is very rare, if not
impossible, to nd any of Luther’s critics in Portugal quoting his
writings). e refutations were based on hearsay and prejudice.
Totally absent from the academic curricula, Luther also remains a
taboo among Portuguese historians and theologians to this day. To

search for a monograph (let alone a dissertation) on Luther in
Portugal is like trying to nd a needle in a haystack.
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POSTCOLONIAL LUTHER
Discussion of postcolonial Luther can be compared to the question,
“What has Wittenberg to do with Tanganyika?” It questions the
reference to Luther as being postcolonial. But Luther is both
colonial and postcolonial. While his land of origin and
denominational aﬃliation imply a colonial stance, his theology has
hues of postcolonial attitudes.
Lutheranism, which was once concentrated and in large
numbers in the European nations, has now moved en masse to the
global South and is now thriving in African nations like Tanzania, a
former German colony formerly known as Tanganyika. In 1922
Tanganyika became a member of the League of Nations mandate
under the United Kingdom. In 1961 it became independent and in
1964 joined with the former British protectorate of the sultanate of
Zanzibar to form present-day Tanzania. is territorial shi in the
Lutheran con guration complements the shi in Luther’s
theological stance from colonial to postcolonial.
Postcolonialism

Postcolonialism is a disruption and an intervention. It disconcerts
the Western hegemony, dislocates the colonial enterprise, and shis
the gaze away from the colonizers to address the concern of the
Other. It is thus a counterhe-gemonic discourse. Postcolonialism
creates an intervening space and initiates intervention. It is a
product of postmo-dernity and challenges colonizers of the here
and now as well as those of bygone days. e postcolonial
perspective is “thus the announcement of a departure from a
particular way of seeing the world that thought of itself as the
universal telos of all history” (Westhelle 2010, xviii). Consequently,
it seeks “to explore those social pathologies—loss of meaning,
conditions of anomie—that no longer simply cluster around class
antagonism [but] break up into widely scattered historical
contingencies” (Bhabha 1994, 171). e postcolonial mind discerns
that something is not tting and searches for new images so as to
arrive at new meanings and interpretations (Pui-lan 2005, 30). It
gives more credence to those and to that which is relegated to the
margins, to the cracks and ssures that resist and desist being
molded into any particular framework. It is thus intentional in
paying special attention to the hidden and neglected voices and
encourages and salutes contributions from marginalized groups
that have been unnoticed and unheeded.
Postcolonialist Gayatri Chakravarthy Spivak (1996) sees
“responsibility,” which is comparable to what Mikhail Bakhtin
(1990) calls “answerability” as postcolonialism’s modus operandi. It
involves an encounter, a conversation, with the Other and more
important, taking the ethical stance of making discursive room for
the Other to exist (Spivak 1996, introduction). In other words, it is a
call to a relationship. For Spivak, the paramount mode of relating to
the Other is an “embrace, an act of love” (1996, 269-270), which
almost always is not reciprocated given the indiﬀerence and far too
many diﬀerences. is is akin to what is at the core of Luther’s

theology. In e Freedom of a Christian (1520) Luther stated that a
“Christian lives in Christ through faith and in the neighbor through
love” (LW 31: 371). Luther was a man of his times and even a
colonialist, but his theology even then had a kindredness to
postcoloniality.
Postcolonial spaces are ambivalent spaces (Bhabha 1994, 160)
and can be a sweat shop in Chennai, India, or a First Nations
reserve in Curve Lake, Ontario, Canada, where postcolonial
dynamics, such as dissimulation, mimicry, and resistance, occur in
unexpected and unconscious ways. Hybridity is another
characteristic of such spaces. Luther’s reading of the Chalcedon
using the tool of communicatio idi-omatum has at its core the
principle of hybridity (Westhelle 2010, 95-110).
Colonial versus Postcolonial
Colonialism was a product of imperialism, whereas postcolonialism is a postmodern development. History and stories were
suppressed and not given a voice in the colonial endeavor, whereas
in postcolonialism the underside of history is lied up and
storytelling becomes the key interpreter. Howard urman (1996),
one of the pioneers of black theology in the US academy, in his
memoirs recollects the story of growing up thinking that there were
two Bibles. e preachers who came to the farm where his family
were slaves told biblical stories that were diﬀerent from the ones his
mother read to him every night. It was much later that he realized
that while the preachers read to them from the Pauline letters, his
mother read to him from the gospels. e story of urman is a
case in point about the place of storytelling as interpreter in
postcolonialism. Luther may not have been a storyteller, but he was
way ahead of his time in realizing this. In his preface to Galeatius
Capella’s History of 1538, Luther stated: “e best way to teach is to
add an example or illustration to the word, to aid understanding

and retention. Otherwise, when a speech without examples is heard,
no matter how appropriate and good it may be, it does not move the
heart as much and is not clear and easy to remember” (Kolb 2012,
x).
Colonial spaces were rigid and unyielding, whereas postcolonial spaces are dynamic and characterized by innovation: there
is assembling, disassembling, and reassembling; they are uid and
ever-changing. Colonial consciousness was cognitively consonant,
whereas cognitive dissonance leading to transformation is the mark
of postcolonial consciousness. Colonialism claimed to have
religious values, as promulgated by the many Christian missionary
expeditions, which was nothing but a facade to justify the military
aggression of the West. e Bible was an integral part of the colonial
discourse. A classic example of this is elaborated in Barbara
Kingsolver’s novel e Poisonwood Bible. Post-colonialism, while
not pledging allegiance to any particular faith tradition, places the
Bible within a multifaith context. As a principle, postcolonialism
has the dignity and respect of the Other based on humanism at its
core. Colonialism in the quest for power subdued, conquered, and
made victims of people. Postcolonialsm strives to tell truth to
power. In other words, it calls a thing what it is! It aims to rectify the
discursive defamation of the Other by bringing to sight those who
are rendered invisible and by heeding the voices that have been
silenced or muted.
Luther: Colonial and Postcolonial
e notion of postcoloniality, nevertheless, is contextu-ally bound.
e meaning of the concept depends on how it is used in a speci c
context. Even though Germany as a uni ed nation started its
colonial project only in the 19th century, it was part of the larger
scheme of Europeaniza-tion. e church of Luther, the Catholic
Church, was part of that colonial enterprise. Luther’s protest was

against this very colonizer. His objection was against the
imperialistic and oppressive nature of the Church. His pen was
ghting against the uncritical appropriation of its theological
agenda and paradigms to the marginalized communities of his
time. erefore, the claim that Luther was both colonial and postcolonial holds. Diverse ways of conceptualizing and de ning
provide diﬀerent answers and interpretations. is also was the case
with Luther. e question is whether Luther identi ed with the
norm and not the exception and thus addressed or neglected crucial
questions.
From a colonial perspective, while Luther did not translate
reality into concepts and constructions, his diﬀering and oen
paradoxical strands of thought could not but end in problematic
consequences. His stance on the Peasants’ War and his attitude to
Jews and Muslims can be seen as examples of this. Could Luther
have been saying: I do what God wants me to do and I also do what
I want to do (Buren 2011)? is is nothing but a paraphrase of
Luther’s words to Melanchthon in a letter on August 1, 1521: “Be a
sinner and sin boldly, but believe and rejoice in Christ even more
boldly.” is is also the paradox between free will and divine
authority. Luther’s separation of the diﬀerent spheres of life, be they
spiritualia and carnalia, church and state, saint and sinner, or law
and gospel, were emblematic, but it is also a fact that Luther lived
out his life in these paradoxes.
Luther, though a product of colonial times, had indeed a
postcolonial mind. e tension between the colonial and
postcolonial Luther was that of negotiating the rules of the Church
versus a reformulation of the rules themselves. In the end, he chose
not to negotiate but to reformulate and reform. Luther was
postcolonial in that he tried “to represent what he professed
through his work and interventions, without hardening into an
institution, or a kind of automaton acting at the behest of a system

or method” (Said 1994, 90). But the contexts and the questions have
changed. What happened 500 years ago had unintended
consequences. e challenge now is to be intentional in what
reformation in the 21st century should be about. e promise and
challenge of Luther and Luther’s theology in today’s world is critical
engagement with “historical particularity while being mindful of its
twin ethical task of telling truth to power and telling the powerless
the truth about power” (Sugirtharajah 2016, xv).
Postcolonial Luther and Lutheranism cannot but be trans gured
in the new contexts and new cultures where they have found a new
home. Trans guration happens when “a gure from a given context
has the potential for being a catalyst of experiences for other
contexts, or when a gure from a given context embodies the spirit
of gures from another context” (Westhelle 2010). e past not only
comes alive, but is metamorphically transformed into the new
contexts. Postcolonial Luther thus will be diasporic in nature,
sharing characteristics with immigrants, expatriates, migrant
workers, exiled communities, and minorities. Postcolonial
Lutheranism has to be uid and challenging so that it raises
questions about the modus operandi of both the center and the
margins while being mindful not to fall into the trap of replicating
the colonial game of occupation and seizing the center in the name
of the marginalized. Postcolonial Luther-anism cannot but work
toward redesigning the center and redrawing its margins.
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POSTMODERNISM
As opposed to postmodernity, viewed as an assortment of
contemporary cultural phenomena, postmodernism is an
intellectual movement rooted in late 20th-century notions such as
Jacques Derrida’s deconstruction, Michel Foucault’s genealogy of
power, and Jean-Francois Lyotard’s episte-mology of the
metanarrative (Smith 2006, 20n8). Martin Luther’s impact on
postmodernism is relevant, though not always direct. A number of
points in his works merely overlap with postmodern thought, while
others have a more explicit signi cance. His importance for
deconstructionist theory through Martin Heidegger’s in uence on
Derrida is a prime example of the latter.
Luther’s Critique of Authority
One of the rst and most in uential de nitions of postmodernism
is “incredulity toward metanarratives” (Lyotard 1984, xxiv). Insofar

as it underscores a radical skepticism toward any narrative scheme
that claims to be the necessary lter for explaining reality, Lyotard’s
de nition articulates the fundamental suspicion of “authority” that
drives the postmodern project. According to Lyotard, there is
always some “legislator,” be it in the scienti c, political, religious,
philosophical, or moral spheres, that legitimizes a certain discourse
and prescribes the conditions that are to be included in that
discourse (1984, 8). e authority of any one “master discourse” or
metanarrative is neither objectively obtained nor inherent to it.
Rather, it is conditional upon its legitimiza-tion by its legislators. In
other words, authority is always the product of a socially
conditioned, authorizing process; it does not establish its
jurisdiction based on some unconditioned, objective, universal
truth or law.
Martin Luther is well known as the most successful protester of
papal authority of his time. He also eﬀectively protested the
authority of Scholastic rationalism for the theological enterprise
(see below). Taking on the religious authorities in his (late)
medieval context helped inaugurate a revolutionary change in the
perception of authority that is comparable in scope to the various
postmodern “turns” in the late 20th century, which have also
signaled radical transformations in how we perceive power, justice,
and rights. In a manner similar to how postmodernism has sought
to free human societies from the restraints of modern authority
structures, Luther (following the apostle Paul’s agenda) sought to
free the Church from what he perceived as the shackles the papacy
and Scholastics placed on the Christian liberty announced in the
gospel.
erefore, there is something of the spirit of Luther’s reform in
the postmodern protest against the authority structures legitimized
by Enlightenment assumptions. Just as Luther desired to free the
Church from totalitarian authorities corrupted by human pride and

folly, the postmodern project aims to deconstruct the oppressions of
the metanarratives born of arrogance and simplistic views of truth
and knowledge. Where Luther and postmodernism signi cantly
part ways is the former’s belief that the Christian story rooted in the
revealed gospel of Jesus Christ is the universal story through which
all reality nally must be interpreted.
Luther’s Critique of Rationalism
Postmodernism aims its skepticism at all metanarratives, though
historically it has singled out particular ones to deconstruct.
Vanhoozer (2003, 10-12) lists them as reason, truth, history, and
self. Of these, a great deal of the discussion concerning the
relationship between Luther and postmodernism centers on reason,
and more speci cally rationalism. ere is little, however, that
connects Luther to the postmodernist philosophical critique of
rationality. Postmodernists famously reject foundationalism—the
notion that there is a universal rationality undergirding and
inherent to all realty. Reason, rather, is contextual and relative to the
prevailing narrative of speci c communities (2003, 10). Whereas
Luther and the Reformers in general were very aware of the
communitarian context in which knowledge, exegesis, and
comment are made (Neﬀ 2012, 43-44), Luther’s signi cance for
postmodernism in this area is mixed, because of his belief that
Scripture was a rst-order, foundational text (i.e., for theology) and
his strong commitment to humanist, critical views of interpretation.
A more direct impact, rather, lies in his critique of the authority
exercised by historical instances of rationalism.
Luther’s attack on the medieval papacy was the tipping point of
a crisis of authority that had been brewing for over 200 years
(Lindberg 1977, 214-215). is attack also included an assault on
the rationalist authoritarianism of medieval Scholasticism that
preceded him. At the same time, it anticipated a critique of the

autocratic function of reason embedded in Enlightenment modern
rationalism. At least, this is the theory of the Roman Catholic
scholar Daniel Olivier (1985). Working with this hypothesis,
Kleinhans asserts that Olivier’s view of Luther’s censure of
totalitarian rationalist schemes sets the stage for a postmodern
appropriation of the Reformer (1997, 490). If modern rationalism is
indeed in continuity with the totalitarian Scholastic rationalism of
Luther’s day, Kleinhans has an argument. For while Luther highly
valued reason in the theological enterprise, he strongly objected to
the way the scholastics tended to radicalize its authority at the
expense of revelation (see, e.g., Luther’s Disputation against
Scholastic eology [1517] and the Heidelberg Disputation [1518]).
Postmodernists also stress the inability of any particular
conceptuality of reason to be explanatory in an all-inclusive sense,
though they wouldn’t have anything akin to Luther’s con dence in
divine revelation for this task.
Luther’s Critique of the Freedom of the Human Subject
Postmodernism also shares Luther’s skepticism about the question
of human freedom and autonomy. Commencing with Descartes’s
isolation of the thinking subject and reaching fruition in the
thought of Kant and his followers, the idealistic strain of
modernism asserted that the subject constitutes itself through a
self-constructed consciousness. Hegel challenged the notion of a
free, self-determining subject, because it is impossible to escape
one’s concrete historical situatedness (Hogan 1998, 182-184).
Heidegger; the French structuralist and poststructuralist schools;
and thinkers such as Paul Ricoeur, Michel Foucault, and Mark C.
Taylor all followed Hegel’s basic observation, thus giving impetus to
postmodernism’s rejection of the free and self-determining human
subject or consciousness. e common denominator underlying
this critique is the claim that there can only be a truly free and

autonomous self where there is total transcendence of one’s
situatedness in the world. Since this is not possible, the modern
notion of “self ” is merely another metanarrative myth.
Long before postmodernists voiced their skepticism over the
freedom and autonomy of the subject, Luther was overturning
medieval Scholasticism’s version of the self-constituting subject.
According to Kleinhans, the Scholastics held that God obligates
Himself to give saving grace to those who respond positively to
prevenient grace. is response is an actualization of what is already
in oneself, such that the individual becomes an active agent in
constituting oneself as a self in the freedom God has given.
However, for Luther the human subject’s will is bound thoroughly
by sin and thus of itself has no positive capacities to actualize in
cooperation with God (Kleinhans 1997, 491-492). e freedom to
do what is in us is the freedom to sin. e autonomy of the self,
therefore, is a myth—not because it cannot transcend culture,
language, history, or gender, as in postmodernism (Vanhoozer
2003, 12)—but rather because it cannot rise above its own
sinfulness.
Luther’s Critique of Power
e idea of the oppression of the weak by the powerful dominates
the postmodern conversation. We nd this critique in Emmanuel
Levinas, Lyotard, and Derrida, but especially in Foucault. For the
present purpose, it can be summed up as the charge that “all claims
to truth, including the claims of theology, are merely secret bids for
power” (Tomlin 2016, 59). Originally a Western philosophical
phenomenon, postmodernism has spent much time and space
attempting to show that Christianity has dominated society for
centuries not because of its superior truth claims but because of its
superior power. Furthermore, the Church has oen legitimized its
dominion in its use of theology.

Luther also dealt with abuses of power and dominance in both
the religio-political (Rome) and theological (Scholastic rationalism)
spheres. His working out of a theology of the cross in the second
case provided a critique of both spheres, and ultimately a
serviceable theory for the postmodernist, who upholds the values of
humility and self-giving over glory and dominance. In theological
thesis 24 of the Heidelberg Disputation, Luther stated that without a
theology of the cross, humans inevitably abuse even that which is
good. A theology of the cross is set against a theology of glory. e
latter views the cross through predetermined, philosophically and
culturally conditioned human ideas, permitting the presumptuous
glory of humanity to determine how the cross is to be interpreted
(McGrath 2011, 206). A theology of the cross, on the other hand,
begins with piety—our experience at the foot of the cross, where
God’s power is manifested in weakness and self-sacri ce rather than
as domination and oppression of the other.
A theology of the cross is a theological model for the proper
Christian use of power. As such, it is not surprising that it “has
shown itself on several signi cant occasions to be capable of
mounting a serious critique of theologies which are used to
legitimize claims to power, and to oﬀer instead an alternative vision
of both God’s use of power and that of those who claim to be his
people” (Tomlin 2016, 59). Consequently, Luther’s criticisms of the
power structures of his day may serve not only as a signi cant
resource for the postmodern critique of the oppressive
metanarrative but also as an apologetic of Christianity to
postmoderns.
Conclusion
Chronologically, Luther stands between the medieval and the
modern ages. As a result, historians and theologians oen link him
to one or the other; either he is one of the last great medieval

thinkers or one of the rst great modern ones. It is probably
accurate to say that in many ways he was a pivotal gure between
the two worlds, helping along the transformation from authoritybased, medieval Scholasticism to subject-oriented modernity. At the
same time, Luther served as a rebuke to both movements through
his critiques of authority and individualism on the one hand and of
rationalism on the other (Kleinhans 1997, 488-489). Consequently,
Luther confronted a number of premodern and nascent modern
issues that postmodernists have also accosted, albeit with signi cant
diﬀerences in substance and perspective.
Perhaps the concern that links Luther most closely to
postmodern interests was his general skepticism of monolithic
constructs of human-centered authority, which he considered as
stemming from arrogance and pride. For this reason, we might
consider him a forerunner of sorts to postmodernism, without
associating him intrinsically with its values, goals, or creeds.
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ZITO

POSTSTRUCTURALISM
When framing Martin Luther’s legacy for poststructuralism, it is
bene cial to recognize from the outset that it is one of notions and
not systems. Luther was not in any sense a post-structuralist or even
a proto-poststructuralist. Nevertheless, he is a central gure in the
development of poststructuralist thought, particularly that form of
the doctrine championed by Jacques Derrida by way of Martin
Heidegger.
Poststructuralism: Deconstruction
One of the major diﬃculties in understanding Luther’s contribution
to poststructuralism is that as a movement the latter is so varied. Its
tentacles spread across numerous academic disciplines. A common
thread linking these elds is the use of the linguistic turn,
hermeneutics, and phenomenology in oﬀering a critique of the
normative concepts of classical philosophy (Finkelde, 2013, 1245),
on and around which these disciplines heretofore had been edi ed.
For this reason, it represents a revolutionary turn in philosophy.

In its immediate historical context, poststructuralism is a
reconceptualization of the structuralist project. Structuralism
derived from the early-20th-century work of the French linguist
Ferdinand de Saussure, reaching its heyday in the 1950s and 1960s
and becoming over time a critique of how we understand the
workings of society. Poststructuralists across disciplines embraced
de Saussure’s basic idea that meaning arises from a process of
diﬀerentiation within the diﬀerent aspects of language rather than
from an essential relationship between words and things. is gave
way to an epistemological principle that views meaning as deriving
from the relations among the various parts of the particular system
under consideration. Meaning, therefore, became a question of
analyzing the structured relations between any one element of a
system and the other elements of that same system (Merlingen
2013). In this way, structuralism infused epistemology with a
prevailing sense of social dynamics.
Poststructuralism followed structuralism in its rejection of a
realist view of the relationship between signi er and thing; language
is not a re ection of the real world but rather a system of relations.
e participation of signs (things), signi -ers (words), and the
signi ed (concepts) in a lively process of diﬀerentiation determines
meaning (Smith 2010, 145-146). In the mid-1960s, however,
Jacques Derrida began radicalizing this premise by opposing the
structuralists’ assumption that there are stable structures
reinforcing language. ese structures may be examined and their
diﬀerences charted in order to arrive at meaning. rough his
innovation of deconstruction, Derrida ripped the heart out of
structuralism, as it were, by rejecting the premise of the structural
stability of language. Deconstruction destabilizes meaning by
showing that all texts are composed of binary expressions of truth
that constantly play oﬀ each other, deferring meaning inde nitely
(Smith 2010, 146). e ability to play with texts in this way is

evidence that the structures of language are not nal and closed, but
in constant ux.
Derridean poststructuralism, however, is much more than an
account of language. Ultimately, it is a critique of the history of
metaphysics in the form of a deconstruction of “logo-centrism,”
which asserts that the meaning of a text arises from a
transcendental reality outside itself and on which it depends for its
being (i.e., God, consciousness, Being, etc.). For all the strides it
made, structuralism for Derrida remained fundamentally
logocentric. De Saussure’s basic notion that meaning derives from
diﬀerentiations among the structured relations within language was
still bound to the restricting presence of the structures themselves.
In the nal analysis, poststructuralism is a deconstruction of
structurality itself—that is, of the idea that “below” the surface of
observable things there lie structures whose centers cause their
being, make them intelligible, and circumscribe meaning. Such
centers cause structuralism to be a form of logocentrism, in which
the “transcendental signi ed” simply moves from the outside to the
inside of the thing. For Der-rida all monolithic views of reality and
knowledge must go. Reality is not as “stable” as Western philosophy
has generally viewed it; it is constantly at play within itself. It is an
open discourse, in which we are always on our way to meaning or
truth, without ever getting there.
From Luther to Heidegger to Derrida
Is it justi able to jump over three centuries of philosophical and
theological discourse from Luther to Heidegger, in order to make
connections to Derrida’s poststructuralism? In a fundamental sense
it is not, as Heidegger’s thought was obviously built upon the
shoulders of his predecessors, and particularly Kierkegaard,
Nietzsche, and Husserl with regard to his in uence on Derrida. On
the other hand, Heidegger himself arches back to the 16th century

to borrow certain key notions of Luther in such a way as to make
deconstruc-tion a possibility in the rst place. If the ultimate aim of
poststructuralism is to dismantle and devalue the ability of
traditional metaphysics to express reality fully, then it is reasonable
to make the jump from Luther to Heidegger, conceding
Zimmermann’s hermeneutical claim (2004, 75), “Without Luther,
no Heidegger; without Heidegger, no Derrida.”
e literature oen points to Luther’s distaste for metaphysics.
Both philosophers and theologians take this tack. ey portray the
Reformer as on a single-minded quest to purge theology of all
philosophy, highlighting Luther’s in ammatory remarks against
Aristotle in early writings such as Disputation against Scholastic
eology (1517) and the Heidelberg Disputation (1518).
Increasingly, however, theologians and historians point to the very
complex relationship between Luther and reason. us, Bayer
(2011, 14) warns of the need to be careful of generating caricatures
of Luther as a despiser and enemy of thought and philosophy,
notwithstanding his famous remark that reason is a whore. Indeed,
not even in the above-mentioned disputations did Luther reject
philosophy out of hand. While having nothing good to say about
Aristotle, he did write positively of Plato, Pythagoras, and
Anaxagoras in the “Philosophical eses” section of the Heidelberg
Disputation. For Luther logic was an important part of the master
of arts degree and far from being a mere accessory to his life and
work; it was “simply essential” to it (Bayer 2011, 15). In e
Disputation Concerning Man (1536), Luther posited reason as
reigning supreme among all things, and compared to all other
things of this life, as the best and something divine. We must even
be careful of presenting a Luther who is entirely against Aristotle,
for there was more than one “Aristotle” to deal with in his day. In
the nal analysis, Luther protested the Aristotelian philosophy as
appropriated by his own Scholastic tradition. Yet even here, he

continued using the logical tools of Scholasticism to establish
doctrinal clarity (Mattes 2013, 331). He was likewise selectively
eclectic concerning ideas and methods of the Realist (via antiqua)
and Nominalist (via moderna) branches of Scholasticism (2013,
111). Predictably, Luther’s precise relationship to philosophy
remains obscure today. What is very clear, however, is his total, even
vehement, rejection of Scholasticism’s adoption of Aristotle for
grounding theology in metaphysics. According to Luther, this move
muﬄes the logic and grammar of the “apostolic mode of discourse”
(Yeago 2000, 331) and substitutes it for philosophical abstractions,
reducing theology to natural thought and rendering it incapable of
speaking in practical, pastoral, and truthful ways of the
authoritative gospel revelation.
It was in Luther’s rejection of metaphysics that the early
Heidegger found a paradigm for his own hermeneutic project.
Central to Heidegger’s appropriation of Luther is the latter’s notion
of destructio. Crowe (2006, 45) argues that this Latin term has both
a theological and a methodological meaning in Luther.
eologically, it points to God’s “alien work” (opus alienum) in
justi cation, whereby the false estimation of human beings
concerning their own righteousness is obliterated, so that God may
eﬀect His “proper work” (opus proprium) of shaping human beings
into “new creatures.” Methodologically, destructio was Luther’s
name for the proper way to do theology in de ance of the
theological system of medieval Aristotelian Scholasticism, which
glori ed human natural reason to the detriment of revelation.
Luther aimed to defrock this “theology of glory” as mere theoretical
speculation and replace it with a revelation-based “theology of the
cross” that was more useful for church practice.
Heidegger borrowed the term destructio from Luther and
Germanized it into Destruktion. However, this was much more than
a loan word. Heidegger also appropriated the ethos behind Luther’s

usage. For Luther, theoretical truth skewed theological discourse.
He was not interested in metaphysics (what Luther called “Aristotle”
and Heidegger “onto-theology”), but rather in the practical good of
humanity, that is, salvation. is concern survived Heidegger’s
appropriation of the term and pervaded his thought throughout
(Crowe 2006, 48). Ultimately, however, Heidegger was not
interested in Luther’s theology so much as the existential force and
possibility that that theology generated. In Being and Time,
Heidegger adopted Luther’s mode of discourse. In so doing,
however, he transformed his ideas into philosophical (i.e.,
phenomenological and existential) categories (Vessey 2011, 131).
Even as the later Heidegger was critical of his own early
formulation of Destruktion, so was Derrida. However, Botha (2008)
contends that the later Heidegger engaged in a self-critical
reworking of Destruktion, which laid the groundwork for Derrida’s
deconstruction. Indeed Derrida was wary of Heidegger’s project in
much the same way as he was of De Saussure’s, in that Heidegger
never fully freed his analysis of being from a transcendental
signi ed and thus never overcame logocentrism. Nevertheless,
Derrida admitted his debt to Heidegger’s macro-program of
“dismantling the metaphysical presuppositions of truth that
Western thinking has assumed since Plato” (Botha 2008, 62-63).
Conclusion
Luther was very far from being even an incipient post-structuralist.
He limited his skepticism of metaphysics to the Scholastic
appropriation of Aristotle for rst-order discourse. Otherwise, he
held a high view of the philosophical enterprise in the natural
realm, as well as for practical ecclesial matters, but only as secondorder discourse. Furthermore, he unapologetically posited the
biblical God as the key to ultimate meaning and truth; the
transcendental signi ed. Ironically, it was this very anti-Derridean

conviction that incited his protest against metaphysics, which in
turn helped set the table for the rise of poststructuralism four
centuries later. Indeed, Luther’s legacy to poststruc-turalism is great,
even indispensable. rough Heidegger, Luther bequeathed to
Derrida an “ethos of discourse,” which was grounded in a “theology
of the cross” with its attendant methodology of destructio. For
Luther, the “theology of glory” practiced by the schoolmen
dismantled itself from the inside, for it presupposed that natural
reason could know that which transcended it. In this way, destructio
paved the way—not only phonologically, but also semantically and
conceptually—for
Derrida’s
poststructuralist
venture
of
deconstruction through Heidegger’s hermeneutical project of
Destruktion.
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ZITO

PREACHING
Luther’s reformational theology was put into play through
preaching, and in turn, this theology reformed preaching in the
congregations that followed his teaching. e imprint of this
theology would be recognizable in sermons rmly anchored in the
proclamation of Christ cruci ed to reconcile sinners to God and
geared toward repentance, faith, and a life of love lived out in one’s
calling in the world. In contrast to every form of “Enthusiasm,”
which would seek the Spirit apart from the external word, Luther
was insistent on preaching as the Spirit’s instrument in bringing
people to saving faith in Christ.
Committed to the Pauline assertion that faith comes through
hearing the word of Christ (Rom. 10:17), Luther understood
preaching as the necessary means of delivery of justi cation to

broken sinners. It is estimated that Luther preached between 3,000
and 4,000 sermons in his lifetime. “Luther was one of the greatest
preachers in the history of Christendom. In quantitative terms
alone, his preaching output was astounding. Between 1510-1546
Luther preached approximately 3000 sermons. Frequently he
preached several times a day” (Von Loewenich 1986, 353).
His critique of medieval preaching, which he saw as polluted
with legends of the saints and overweighed with exhortations to
virtue, was severe. His expectations for Evangelical preaching,
which promoted the work of Christ and comforted despairing
hearers, were high. Both his criticism and his expectation are to be
seen in light of Luther’s conviction that the Triune God is speaking
through sermon, which is faithful to the reliable words of Holy
Scripture in proclaiming God’s law and gospel. Unlike some 20thcentury interpreters who pitted Luther’s Christ-centered emphasis
on the orality of preaching against the view that the written
Scriptures were xed and static, Luther maintained an essential
unity between the text and proclamation (see Kolb 2016, 76). e
Spirit who inspired the Scriptures and is present in their pages is
active in preaching that is in conformity with the biblical words.
“e oral proclamation or confession of God’s Word must proceed
from the biblical text, Luther believed, and that oral event
dependent on the Holy Spirit’s presence and activity in
contemporary hearing, reading, and proclaiming of the Bible.
Luther regarded Scripture as the source for the church’s delivery of
God’s power to save” (Kolb 2016, 83).
In the exposition of the third commandment in the Large
Catechism, Luther said, “For the Word of God is the true holy
object above all holy objects…. At whatever time God’s Word is
taught, preached, heard, read, or pondered, there the person, the
day, and the work is hallowed not on account of the external work
but on account of the Word which makes us all saints” (LC I:91-92,

K-W, 399). For this reason Luther valued preaching, urging
preachers to attend to their calling to rightly proclaim God’s Word
and ordinary Christians not to neglect the faithful hearing of the
same or to despise coming together to receive it.
e preaching of this Word is one of the marks by which the
true church is recognized, according to Luther in his On the Council
and the Church (1535) for
wherever you hear or see this word preached, believed, professed,
and lived, do not doubt that the true ecclesia sancta catholica, “a
Christian holy people” must be there, even though their number is
very small. For God’s word “shall not return empty” (Isaiah 55:11),
but must have at least a fourth or fraction of the eld. And even if
there were no other sign than this alone, it would still suﬃce to
prove that a Christian holy people must exist there, for God’s word
cannot be without God’s people, and conversely, God’s people
cannot be without God’s word. Otherwise, who would preach or
hear it preached, if there were no people of God? And what could or
would God’s people believe, if there were no word of God?” (AE
41:150).
It is for the sake of this preaching that the church “consecrates and
calls ministers” (AE 41:154). In Luther’s theology of preaching the
Word and the oﬃce go together, for without a preacher there is no
sermon.
Luther recognized that God is Deus loquens, a speaking God
who by His Word has brought creation into existence and by that
same Word redeems and sancti es this fallen world. While Luther
would oen give homiletical suggestions to preachers regarding
practical matters such as the length of the sermon, diction, and the
use of the voice, he did not see preaching as a merely human
endeavor. He complained about “artful preachers” (AE 54:384) who
were more decorative than they were understandable. He reminded
the congregation in one of his sermons on the Gospel of John:

“Who is speaking? e pastor? By no means! You do not hear the
pastor. Of course, the voice is his, but the words he employs are
really spoken by my God” (AE 22:528). Luther would draw his
courage to preach reliant on the eﬃcacy of the preached Word. is
is aptly expressed in the second of his “Invocavit Sermons” on
March 10, 1522: “I simply taught, preached, and wrote God’s Word;
otherwise I did nothing. And while I slept [cf. Mark 4:26-29], or
drank Wittenberg beer with my friends Philip and Amsdorf, the
Word so greatly weakened the papacy that no prince or emperor
ever in icted such great losses upon it. I did nothing; the Word did
everything” (AE 51:77). Preaching is a “speech act,” to use the
language of Oswald Bayer (2003, 75), as God’s Word comes in and
through a human voice. e sermon is the viva vox, the living voice
of God.
God’s preached Word along with the same Word in its written
and sacramental forms is penetrated by and bound up with God’s
Spirit and therefore invested with God’s own power. In the
Reformer’s thinking, the Word does not merely signify God’s
presence or point hearers to either a transcendent or internal
reality; rather this actually gives what it says. is can be observed
in the way in which Luther urged Christians to read the gospels or
listen to sermons, focusing on Christ as “gi” rather than as
“example.” In a 1521 tract, A Brief Instruction in What to Look for
and Expect in the Gospels, Luther observed:
When you open the book containing the gospels and read or hear
how Christ comes here or there, or how someone is brought to him,
you should perceive the sermon or the gospel through which he is
coming to you, or you are being brought to him. For the preaching
of the gospel is nothing else than Christ coming to us, or we being
brought to him. When you see how he works, however, and how he
helps everyone to whom he comes or who is brought to him, then
rest assured that faith is accomplishing this in you and that he is

oﬀering your soul exactly the same sort of help and favor through
the gospel. If you pause here and let him do you good, that is, if you
believe that he bene ts and helps you, then you really have it. en
Christ is yours, presented to you as a gi. (AE 35:121)
God comes to the listening congregation through the preached
Word not to make a demand that cannot be ful lled. Instead He
comes by way of a promise that calls only for trust. e law
discloses sin and drives to Christ, but the Spirit’s power to save is
invested in the gospel.
is means that the law must be distinguished from the gospel,
Moses from Christ. For Luther this distinction was the necessary art
of preaching: “He who masters the art of exact distinction between
the Law and the Gospel should be called a real theologian” (AE
23:271). e law speaks of what God requires, and it is addressed to
“coarse and secure sinners, until they realize their inability to meet
the demands of the Law or to obtain grace” (AE 23:271). By
contrast, the gospel bespeaks a word of forgiveness to broken
sinners; it is a promise of consolation to those who despair. In a
house postil on John 20:19-31 from 1531, Luther said, “He
committed to them [the apostles] the oﬃce of preaching, and with
it the government over sin, so that the proper de nition of the oﬃce
of preaching is this: that one should preach the Gospel of Christ and
forgive the sins of the crushed, fearful consciences, but retain those
of the impenitent and secure, and bind them” (AE 69:383). e
preaching of the law is God’s alien work, but His proper work is the
preaching of the promise of grace and mercy for sinners on account
of Christ’s redeeming work.
Luther’s emphasis on this divine promise drove his theology of
preaching. is theme was articulated in e Babylonian Captivity
of the Church (1520): “For anyone can easily see that these two,
promise and faith, must necessarily go together. For without the
promise there is nothing to be believed; while without faith, the

promise is useless, since it is ful lled through faith” (AE 36:42). e
emphasis on the correlation between faith and promise continued
to dominate Luther’s theology of preaching for the remainder of his
life.
It is this promise that keeps and guards Christians in true faith
in the face of temptations from the devil, the world, and the esh.
Luther understood that as preaching functions as the Spirit’s sword
(Eph. 6:17), it will be polemical; that is, it will defend against false
teachers, whom he saw as masks of the evil one. e sermon attacks
everything that is not in Christ even as it oﬀers and bestows all that
is in Christ: the forgiveness of sins, life in His name, and the
promise of the resurrection. For Luther, to enter the pulpit was to
step onto a battle eld where a cosmic war was waging between
Christ and the devil over the souls of the hearers. Preaching was to
defend weak Christians, comfort terri ed consciences, and equip all
believers to endure temptation and stand faithfully in their callings
to the end. Because the church is the creature of the gospel, it is
utterly essential that the gospel be preached. For Luther preaching
established and maintained the Church in unity with Jesus Christ.
Luther’s theology of preaching was integral to his articulation of
every article of faith, including his ecclesiology. In short, for Luther
preaching was a matter of death and life for the individual believer
and the whole Church of God.
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T. PLESS

PREACHING AND THE CATECHISM
A catechism is a program for instruction of the basic tenets of
Christian faith and life. Catechetical teaching has been a part of the
Christian tradition since the second century, when it was primarily
an oral teaching. In the preface to his Large Catechism, Luther
described a catechism more explicitly as “instruction for children,
what every Christian must needs know, so that he who does not
know this could not be numbered with the Christians nor be
admitted to any Sacrament, just as a mechanic who does not
understand the rules and customs of his trade is expelled and
considered incapable.”
e question for contemporary preachers is, rst, whether or
not to integrate catechetical material into one’s preaching, and
second, how to do so. For Luther the challenge was reversed, for his
concern was to turn sermon material into an accessible catechism
for widespread use. at is to say, the foundational content of the
Small and Large Catechisms came from Luther’s preaching.

Catechetical material (such as the Ten Commandments, the
Apostle’s Creed, the Lord’s Prayer, baptism, and Holy Communion)
had been the content of Luther’s preaching beginning as early as
1516. e routine of public preaching was to hold three services on
a Sunday in the same setting. For these gatherings the preacher
followed the lectionary selections from Scripture (one focused on
the Epistle, the other a Gospel text, and the other on a reading from
the Old Testament). Typically there were also preaching
opportunities throughout the week, and it was common for
preaching on Monday and Tuesday to be devoted to catechetical
preaching. Moreover, four times a year there were appointed weeks
that focused on catechetical instruction. Ember Days, as these
weeks were called, oﬀered catechetical sermons on three days in the
week. Suﬃce it to say, Luther had numerous opportunities to teach
the Christian faith from the pulpit. In order to assist other pastors
with “instruction of their ocks,” Luther’s sermons were published
into a small volume, Personal Prayer Book, in 1522.
Beginning in 1527, Luther became aware that the instruction of
the “ ocks” was less than acceptable. erefore, an organized eﬀort
to visit all of the congregations in Electoral Saxony and Meissen was
launched. ese visits took place between October 1528 and
January 1529. e results were worse than Luther had expected. To
say he was frustrated with what was discovered is an
understatement. In his own words, what was encountered was a
“deplorable, wretched deprivation,” leaving him “constrained and
compelled” to “prepare this catechism, or Christian instruction, in
such a brief, plain, and simple version” (Kolb et al. 2000, 347).
Luther was frustrated with both the laity (“the ordinary person,
especially in the villages knows nothing about the Christian faith”)
and the clergy (“and unfortunately many pastors are completely
unskilled and incompetent teachers”). Apparently the Personal
Prayer Book, and the kirchenpostille, preaching helps similar to

today’s “commentaries” or “outlines,” were not precipitating the
reform that was needed.
Luther’s frustration led him to preach three series of catechetical
sermons (not just three sermons, but three series) at St. Mary’s
Church in Wittenberg in 1528 (May, September, and NovemberDecember). It is worth noting that in 1528 alone Luther preached
190 sermons.
Apparently the sermons were not enough. A new written
catechism was needed. ough Luther had originally hoped his
colleagues Justus Jonas, Johann Agricola, and Philipp Melanchthon
would write a new catechism (to add to the numerous catechisms in
the market in those days), Luther’s disappointment over the
visitations compelled him to take up the task. He wrote both a
Small and Large Catechism with content adapted from abundant
catechetical sermons.
e Small Catechism was rst published as a series of posters
and then in booklet form in the spring of 1529. e Large
Catechism (originally called the “German Catechism”) followed
soon thereaer. e Large Catechism is not simply an expanded
version of the Small Catechism, and the Small Catechism is not
simply a distillation of the Large Catechism. Instead they each have
a unique form intended for particular audiences. e Large
Catechism was aimed for clergy and more educated laity, and
Luther wrote the Small Catechism for use in the Christian home,
particularly for young people and the uneducated.
What began as preaching was now in written form as the Small
and Large Catechisms and placed in the hands of the people. What
role then would catechesis play in preaching? Essentially, the
written catechetical instruction was never intended to remove the
need for catechetical preaching. In the preface to the Small
Catechism, Luther stated, “It is necessary to preach about these

things.” Even more, Luther suggested the catechisms themselves
would assist pastors in learning how to preach.
One of the ways the Catechisms, both Large and Small, might
assist preachers was through their form. e Small Catechism was
much more typical of catechetical instruction of the day; that is, it
was oﬀered in question and answer form. Etymologically, the Greek
origin of the word for cate-chesis means “to echo back.” e Small
Catechism mirrored the process of a teacher throwing out a
question (in Luther’s case, a claim would be made and then the
teacher would ask, “What does this mean?”) and students would
“echo back” what they had learned. e evidence is not conclusive
that this dialogical style of echoing back was actually a part of
Luther’s preaching or was encouraged to be a part of others’
preaching. Even so, sermons did contain sections in which
preachers would voluntarily oﬀer an interpretation of a claim
(either scriptural or catechetical) as a way of answering the
question, “What does this mean?”
Interestingly, the Large Catechism prioritized an expository
form and did not include the typical question and answer form.
Also unlike other catechisms of his day, Luther placed the Ten
Commandments before the Creed. Some have suggested that this
sequence of the catechism might serve as a form for preaching. e
rst sermonic move is to “diagnose illness” (the Ten
Commandments). e second move “tells us where the medicine is
to cure us” (the Creed). e third and nal move “expresses the
faith which responds to the Creed’s announcement of a cure” (e
Lord’s Prayer).
ere is no doubt that Luther’s catechism and preaching went
hand in hand. One served the other and vice versa. A key question
is whether or not the endeavor was successful. at is to say, did the
catechism and preaching the catechism reform the piety of the
German people? According to some (e.g., Gerald Strauss, as noted

in his “extensive studies on archival records of parish visitations and
in the sermonic literature of the time”) the answer was, “no” (Kolb
2012, 25). And yet for the generation aer Luther’s death
catechetical preaching and the widespread use of both the Small
and Large Catechisms were commonplace.
One would do well to consider how holding the two together
might lead to desired reforms in one’s own setting. Will it work?
at remains to be seen.
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K. HANNAN

PREFACE TO THE OLD TESTAMENT
Luther’s Preface to the Old Testament was rst published in 1523
when he nished the translation of the ve books of Moses, and the
preface was retained almost unchanged and inserted later in the
1534 version of the complete Bible. Aer completing the translation
of the New Testament in March 1522 in Wartburg, Luther began
translating the Old Testament in its entirety, following the order of
the Pentateuch (1523), the historical books (1523), the wisdom
literatures (1524), and the prophetic books (1532). Aer the
completion of the translation of the Old Testament Apocrypha,

which Luther appended at the end of the Old Testament with the
notion that the books were not held equal to the other scriptures,
but were useful to read, Luther collected all the translations of the
biblical books and published them in one volume as his complete
German Bible in 1534. Since it was originally the preface to the
translation of the Pentateuch in 1523, the preface’s references are
primarily to Genesis, Exodus, Leviticus, Numbers, and
Deuteronomy, and Luther’s comments on the historical and
prophetic books are relatively brief. e preface also includes Luther
the translator’s as well as the biblical exegete’s broad discussions of
theological and hermeneutical issues regarding the Old Testament,
such as the nature and function of the Old Testament, the
relationship between the Old and the New Testaments, and Moses
the author’s primary role and intention manifested in the Old
Testament.
Luther against Jerome Emser
Given that Luther began the preface with criticism of those who
have little regard for the Old Testament, the 1523 preface to the Old
Testament needs to be understood in relation to Luther’s previous
controversy with Jerome Emser in 1521 with regard to the proper
hermeneutical principle of Scripture. In the 1521 treatise
“Concerning the Answer of the Goat in Leipzig,” Luther insisted
that Emser followed the same problematic hermeneutical method
of Origen, Jerome, and Dionysius. All of them, from Luther’s view,
attempted to nd a hidden spiritual (allegorical) sense beyond the
literal (plain) sense of Scripture. Luther believed that their common
disregard of the Old Testament resulted from the Platonizing
interpretation of the Pauline antithesis of “the letter” and “the
Spirit”: in contrast to the life-giving “Spirit” of the New Testament,
the literal sense of the Old Testament, unless spiritually understood,
is merely an unedifying and dead “letter” and does not have any

theological value. Against that view, Luther proposed that the
Pauline division between the letter and the Spirit concerned the two
kinds of preaching oﬃce, namely, the killing oﬃce of “law” and the
saving oﬃce of “gospel”; the proper division of Scripture is the
distinguishing of law and gospel. In Luther’s thought, these two
preaching ministries are dialectically related to each other, in that
neither of them works independently, and in the absence of the
other, neither of them is able to accomplish its distinct mission: law
kills “and” gospel saves (Kolb and Arand 2008, 148).
Law and Gospel in the Old Testament
With the backdrop of Luther’s hermeneutical controversy with
Emser in 1521, the primary purpose of the 1523 preface to the Old
Testament is to suggest reasons why the Old Testament should not
be despised and to provide a proper hermeneutical method of
reading the book. Luther in the preface bases the binding authority
of the Old Testament on two primary grounds. Firstly, the Old
Testament is the foundation and the proof of the New Testament.
According to Luther, one should not despise the simplicity of the
language and the absurdity of stories in the Old Testament, namely,
the weakness of Scripture, since they are indeed “swaddling clothes
and manger” in which Christ the treasure lies (Wengert, 2013, 51).
Like the New Testament, the Old Testament has certain promises of
Christ in itself, by which the biblical ancients were kept in faith, and
the book of Genesis in particular, which entails the speci c promise
of “the seed of the woman,” is without doubt an evangelical book.
Luther in the preface does not ignore the manifold character of
Scripture and its diverse literary genres, such as laws, historical
accounts, prayers, and prophecies. Luther, however, believes that in
terms of its essential theme, the Old Testament has one common
content, that is, Christ (Althaus, 1966, 74). From Luther’s
theological perspective, the scopus of Scripture as a whole is Christ

alone, and thus both the Old and the New Testament ultimately
point to Christ. Even in the Decalogue, the summary of the law,
Luther can nd gospel, insofar as God promises to be present with
the words.
Secondly, Luther asserts that the Old Testament should not be
disregarded, since it is primarily “a book of laws,” which teaches
humans, including both Jews and Christians, what to do and not to
do. Luther’s claim in the preface is consistent with the 1521 treatise
against Emser that the chief teaching of the Old Testament is the
teaching of laws and it is intended to reveal not only the human
incapability of ful lling God’s commandments but also the hatred
of the lawgiver deeply concealed in the bottom of the heart (Kolb
and Arand 2008, 152). Luther in the preface made clear that the Old
Testament is not so much a sort of codebook for regulating human
external works as a book of divine and spiritual laws primarily
concerned with the heart. e 1523 preface entailed Luther’s
overarching view of the preaching ministry of law, which Luther
also explained in the 1522 preface to the Romans, that law reveals
humans’ deeply hidden motivation of keeping the commandment.
Luther contended that no one is able to ful ll the law internally,
since everyone keeps it either from fear of punishment or love of
reward. e preaching ministry of law in the Old Testament is
therefore given to demonstrate that without grace oﬀered by the
preaching ministry of gospel, humans do not keep the divine
commandment willingly and joyfully.
Binding Authority of the Old Testament
e 1523 preface to the Old Testament sheds light on Luther’s
theological grounds for why the Old Testament, which is full of past
stories, food and ceremonial laws, and governmental regulations of
the Jewish nation, has the binding authority for Christians even
aer the coming of Christ in the New Testament. Especially,

Luther’s view of the Old Testament in the 1523 preface can be made
clearer when it is compared to Luther’s 1525 sermon, “How
Christians Should Regard Moses,” which was later revised and
inserted as an introduction to the 1527 printed version of the
Genesis sermons. Calling Moses “the Sachsenspiegel (mirror) for the
Jews,” Luther in the sermon maintained that the Law of Moses in
the Old Testament, particularly the ceremonial, dietary, and judicial
laws, is a historical law code of the Jewish people as a national
ethnic group in the ancient world. Luther also mentioned that in
the strictest sense even the Ten Commandments are not binding for
Christians, unless they agree with the New Testament and with the
natural law universally implanted in humans. In other words, the
law of the Old Testament binds non-Jews, insofar as it binds the
human conscience as the natural laws do (Althaus 1966, 91). Luther
in the sermon strongly criticized the 16th-century enthusiasts and
the Anabaptists, who did not make a clear distinction between
binding and exemplary laws and all the Jewish national laws valid
only for Israel in the past.
Despite the apparent diﬀerence of literary genres, historical
contexts, and subject matters, Luther held that the other books in
the Old Testament share the same purpose as the Pentateuch: to
make humans conscious of their impotence through a right
understanding of the law, thus driving them to Christ, as Moses
does. As law, the Old Testament directs the reader toward gospel,
and as the promise and gure of Christ, it bears witness to Christ.
In Luther’s thought, the killing ministry of law and the saving
ministry of gospel, which are dialectically related to each other, are
both present in both of the Testaments. Luther rejected the idea that
one can simply equate law with the Old Testament and gospel with
the New Testament, since the Old Testament contains gospel in a
hidden way, as the New Testament entails divine commandments
(Lohse 1986, 157). Luther in the 1523 preface made clear that the

primary intention of the authors of the Old Testament was to
burden the human conscience to recognize its inability in ful lling
divine laws and thus be compelled to seek something beyond them,
namely, the grace of God promised in the Christ who was to come.
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PRIESTHOOD OF ALL BELIEVERS
Sometimes also called “the universal priesthood,” the priesthood of
all believers is Martin Luther’s assertion that all Christians are
spiritual equals because of baptism and faith. He argued this in
contrast to prevailing Roman Catholic teaching that clerical oﬃce
holders like priests and bishops were of a higher spiritual caste than
ordinary people. In doing so, Luther “submitted the traditional
sociological structure of Christianity […] to a radical revision” with
this concept (Ebeling 1970, 180). e priesthood of all believers
leveled out the scales that had been grossly tipped in favor of the
Roman clergy so that power and authority could now be rightly
vested in all Christian believers.
e criticism embedded in the concept of the priesthood of all
believers was this: Roman Church authorities had claimed too

much power in matters of faith. Luther sought to reveal various
ways that they had overstepped boundaries, corrupted the gospel,
and threatened salvation. is was manifest in his 95 eses against
indulgences, among many other writings. By asserting a universal
priesthood, he stripped away some of the mystique that the Church
hierarchy had used to justify its own actions.
e theological anthropology implied by the priesthood of all
believers bends toward a spiritual egalitarian-ism. Deanna
ompson points out that “at the heart of his reimagining of the
authority and power of God’s Word is his vision of baptism” (2004,
39). Baptism is the very core of what it means to be human in
relationship to God. Because of this explicit theological focus,
Luther’s idea ought not to be merely equated with a contemporary
understanding of social equality and justice; rather, the universal
priesthood ampli es what he saw in Genesis 1, that all are created in
the image of God, and in 1 Peter 2:9, that “you are a chosen race, a
royal priesthood, a holy nation, God’s own people.” Similarly, in
Galatians 3:28 is the core of justi cation by faith that “all of you are
one in Christ Jesus.” Luther’s anthropological concerns were entirely
theological at this point. Ebeling notes that for Luther, the human
person was understood by means of a relationship with God, coram
Deo. e human creature is created by, justi ed by, and sustained by
God.
In the 1520 essay central to understanding the priesthood of all
believers, “To the Christian Nobility of the German Nation,” Luther
rejected as “pure invention that pope, bishops, priests, and monks
are called the spiritual estate while princes, lords, artisans, and
farmers are called the temporal estate” ([1520] 1966, 12). He did
this by destroying what he called the “three walls” that the
“Romanists” had built around themselves. ompson describes
these as “walls of exclusive brotherhoods and orders” (2004, 39).
ey functioned to insulate the clerical class from criticism and

challenge. e rst wall was the assertion that “the spiritual power
is above the temporal.” e second wall was that “only the pope may
interpret the Scriptures,” and the third was that “no one may
summon a council but the pope” (Luther [1520] 1966, 11). e
priesthood of all believers directly challenged the rst and
eﬀectively weakened the second and third. In doing so, it was
connected to other signi cant ideas of Luther’s about justi cation
and scripture.
Luther’s main criticism of the rst wall, that some Christians
were “spiritual” because of their superior work for the church, was
straightforward: “All Christians are truly of the spiritual estate, and
there is no diﬀerence among them except that of oﬃce” (Luther
[1520] 1966, 12). With reference to 1 Corinthians 12 and 1 Peter 2,
Luther argued for a spiritual equality created by God. His disclaimer
in this sentence, “except that of oﬃce,” pointed out that he was not
in fact arguing for the abolition of a professional clergy; rather, he
was arguing that clergy have as much spiritual worth and authority
as laypeople. To that end: “Because we are all priests of equal
standing, no one must push himself forward and take it upon
himself, without our consent and election, to do that for which we
all have equal authority” (Luther [1520] 1966, 14). It follows that
with consent and election, leaders can and should emerge among
us. But this is, to use Ebeling’s word, a sociological function and not
a theological one.
e sociological, though a word not available to him, is the
problem Luther highlighted when elaborating his concept of the
priesthood of all believers. Pointing out the diﬀerent social and
political reactions to the murder of a priest and the murder of a
peasant, he queried: “How does this great diﬀerence come about
between two men who are both Christians? It comes from the laws
and fabrications of men” (Luther [1520] 1966, 17). at one life or
oﬃce is of more value to God is one of these fabrications. When it

comes to the human being before God, coram Deo, the priest is no
more valuable than the peasant.
is proposal takes on further meaning when connected to
other key ideas in Luther’s theology, speci cally the means by which
Christians are justi ed and how all Christians come to know the
gospel. In neither case was Luther’s answer “by the pope” or
“through the authority of the clergy.” In both cases, the answer
placed the Christian in direct relationship with God, in need of no
intermediaries other than Christ himself. Luther could
unequivocally argue for the priesthood of all believers because he
understood with Paul that all are justi ed by grace through faith.
All are one in Christ Jesus. And though he didn’t play with the
Galatians formula this way, he could argue that “there is no longer
bishop or peasant.” As Paul did in that text, Luther was making a
theological point: social divisions, human fabrications, make no
diﬀerence when it comes to justi cation, grace, and spiritual
authority.
is is one place where Luther’s rally for “scripture alone” was
both employed and explained. As has been already shown, he based
his criticisms of the Roman authorities and claims about the person
in relationship to God on multiple texts from Scripture, drawing out
important themes like priesthood and justi cation. In addition, his
expansion of the literary project of translating the Bible into the
people’s language, whatever that language may be, perhaps best
represents the implications of the theological assertion of the
priesthood of all believers. Because as long as “priesthood” and
spiritual authority were reserved for the clerical oﬃce holders, only
they needed access to written scripture for study and edi cation.
at is how they became the experts with the wide-ranging power
and control that Luther and other reformers found intolerable by
the 16th century. Once priesthood is seen as universal, as
characteristic of all believers, then they too need access to the texts

that will aid them in spiritual discovery and empower their Godgiven spiritual authority.
Finally, because all have spiritual authority as given by God’s
grace, with consent and election some will emerge and be called as
leaders. Luther “consistently maintained that the oﬃce of the
preaching of the Word and of the administration of the sacraments
was instituted in the church by Christ himself ” (Lohse 1986, 184). It
was not a sacrament because it lacked the external sign that, along
with Augustine, he understood as essential for conferring such
status. Despite that change in status, an ordained ministry, properly
vested with spiritual authority, remained part of Luther’s
understanding of the Church. Martin Marty con rms this, that
“fearing chaos and preferring order, Luther did not set out to
eliminate ordained priests and bishops” (2004, 59). Luther was
principally concerned that they act with appropriate restraint and
with adequate room for “all people to represent all interests in
prayer.”
e priesthood of all believers was a pivotal concept in Martin
Luther’s thought. It had profound consequences for the Reformer’s
critical assessment of the Roman Catholic Church of his day and
re ected a theological anthropology with radical implications for
salvation, access to Scripture, and ordination. ough it did not
produce a social equality that modern readers might anticipate, it
provided a theological foundation for a concept of the human
person that sustains such eﬀorts.
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D. RISWOLD

PRINTING
e importance of print for the dissemination of the Reformation
message is widely acknowledged. at said, it is by no means
obvious why there should have been such an immediate aﬃnity
between print and the new Evangelical message. Right up until the
point when Luther denounced the sale of indulgences, Europe’s
printers had found their most reliable clients in the old church; aer
the Reformation too, print would play an essential role in the
service of the Catholic Church, in the provision of missals and
service books, devotional works, and sermons. e special aﬃnity
between Martin Luther and the printing press owed much to
Luther’s instinctive grasp of the potentialities of the medium, as well
as the printers’ own eagerness to share in the pro ts that might
accrue from the extraordinary interest in the drama of Luther’s
struggle with the church hierarchy.
Indulgence
When Luther rst raised his protest against indulgences, the printed
book had been a feature of European intellectual life for around 70
years. From the very rst, servicing the needs of church institutions
made up a substantial portion of the work of the press; increasingly,
printers turned out multiple editions of works intended to enhance
the devotional life of pious lay Christians. Ironically, in the light of

what would later transpire, one of the most lucrative commissions
available to the publishing industry was the printing of indulgences.
ese were simple texts, a single sheet printed on one side only.
Since they were delivered as a job lot to a single client, they posed
none of the complex problems of distribution and sale that so
bedevilled the early print industry.
Indulgences were also produced in huge numbers. In the 15th
century the print run of a book would normally be in the range of
300 to 500 copies. Indulgence certi cates were printed in
thousands, sometimes tens or even hundreds of thousands.
Naturally, the work was eagerly sought aer. e printing of
indulgence certi cates and other necessary texts for the preaching
of the St. Peter’s Indulgence of 1515-1517 involved many leading
publishers who would soon be printing Luther’s works.
Pamphlet Wars
First responses to Luther’s posting of the 95 eses were deliberate
and cautious. It was only in January 1518 that the Dominican order
rallied to the defense of the beleaguered indulgence salesman
Johannes Tetzel with a series of countertheses. Copies of these
theses arrived in Wittenberg only to be seized and burned by local
students, a sobering reminder that the instinct to suppress debate
was not con ned to the defenders of orthodoxy. Luther’s own
reaction was more startling still. Instead of continuing the debate in
the Latin of scholarly discourse, his Sermon on Indulgence and
Grace was written in German, appealing over the heads of his
theological judges. e Sermon was a brief work of 1,500 words,
clear, lucid and hard-hitting. It was an immediate sensation,
reprinted a dozen times in 1518 alone.
is publication set the tone for the torrid years between 1518
and Luther’s de nitive condemnation in 1521. In the three years
that followed the Sermon on Indulgence Luther published 65

original works; many were short, eight or sixteen pages, ideally
suited for publication as a pamphlet. Each was immediately
reprinted, from a copy of the original Wittenberg edition, in a
pamphlet campaign that encompassed most of the established
major centers of German print: Leipzig, Augsburg, Nuremberg,
Strasbourg, and Basel. Only Cologne stood resolutely on the side of
the old church. By 1520 Luther was the most published living
author in Germany; by 1521 he was the most published author in
the history of print (surpassing Cicero) (Universal Short Title
Catalogue). e cascade of pamphlets available on every bookstall
itself became as compelling a part of the story as Luther’s complex
dispute with the ecclesiastical hierarchy.
Opposing Luther
e pamphlet exchanges, encompassing not only Luther’s works but
those of his supporters and opponents, transformed the terms of
religious debate. ey had an equally transforming debate on the
German printing industry. Until this point printers had struggled to
solve the complex problems of distribution and sale that dogged the
book world in the age of print, involving as it oen did disposing of
500 or 600 copies to customers dispersed throughout Europe. e
Reformation Flugschrien, as they were known, could be turned oﬀ
the press in two days and disposed of to a largely local audience.
e investment was small and the cash return immediate. So it is no
surprise that the Reformation debates stimulated rapid growth in
the German print industry. is also made it far more diﬃcult for
Luther and his cause to be silenced.
ose who opposed Luther did not have the same warm feelings
toward the press. Luther’s opponents were more active than is
sometimes acknowledged. Tenacious and learned, they landed some
telling blows, exposing the weaknesses of Luther’s case against the
established powers. But they faced considerable obstacles in making

their voices heard. In the rst instance it was part of the charge
against Luther that he had taken theological debate out of the
learned domain where it properly belonged. While they held to this
principle, it was diﬃcult for men like Johannes Eck to follow him
into the vernacular. Catholic writers complained bitterly that
printers were reluctant to accept their texts, and denounced their
partisanship. But this was not the real issue. Luther’s books sold
well; those of his opponents did not. Few merited a second edition,
whereas Luther’s books usually went through eight or ten.
Building a Church
e greatest challenge to Luther’s dominance of print would come
not from his Catholic opponents but from ostensible admirers. In
1525 a peasant revolt spread through Germany. e insurgents
claimed to be inspired by Luther’s gospel preaching, and their
manifestos, heavily impregnated by theological language, were
widely reprinted. Luther came under heavy pressure to repudiate
these awkward allies. His furious denunciation of the rebellion
struck a jarring note, especially in the light of the merciless
slaughter of the defeated peasant bands. Luther’s movement had
reached a turning point. Luther had opted decisively for an alliance
with the ruling powers; henceforth his movement would ourish
only when it could rely on the cooperation of the town magistrates
or the local prince.
e age of pamphlet warfare gave way to a period of church
building, and this too provided steady work for the printing press.
In 1522 Luther had published the rst edition of his new German
translation of the Bible. Successive parts of the Old Testament
followed, until the complete text was available in 1534. e
intervening years had seen a mass of publications directed toward
facilitating the new worship service and domestic devotion:
catechisms and prayer books, sermons, and church orders. Luther

was himself a keen composer of new hymns; these became the
cornerstone of a tradition of congregational singing that would be a
de ning feature of Lutheran worship, especially when the churches
of the Calvinist family prioritized the singing of metrical psalms.
Luther was emphatic that to be full participants in the Christian
community all members should be informed of the essentials of
faith. His Small Catechism and Large Catechism (1529) were
milestones in another important branch of Protestant print, though
their use was not prescriptive. is was an area in which Luther
positively encouraged diversity. e commitment to education was
written into every Lutheran church order, with the requirement to
create schools for both girls and boys. e next two centuries would
see a considerable leap forward in literacy rates in the Lutheran
parts of Germany.
Fueled by this apparently limitless demand for pedagogical
literature, the German publishing industry was transformed.
Understandably, many authors were keen to have their works read
and approved by Luther and his colleagues, so much of this work
came to Wittenberg. By the end of the century Wittenberg,
previously a remote outpost of the German print world, was the
largest publishing center in Germany. But the halo eﬀect of the
Reformation extended far beyond the city, stimulating the
establishment or rees-tablishment of a print industry in many
places where it had previously not been viable. e importance of
print to the Reformation is far more oen acknowledged than the
importance of the Reformation to the development of the
publishing industry. It was nevertheless profound.
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RADICAL ORTHODOXY
Radical Orthodoxy is a movement begun in the English theological
academy that seeks to recover patristic and early medieval
theological motifs while also combining them with the best of
postmodern critical theory in order to counteract the degenerative
eﬀects of modernity upon both theology and politics. e label
“Radical Orthodoxy” comes from the title given to a book series by
Routledge Press, whose authors include such contemporary
theologians as John Milbank, Graham Ward, Catherine Pickstock,
and D. Stephen Long. e ecclesial roots of the movement are
largely Anglo-Catholic but have expanded to include Reformed
theologians such as James K. A. Smith as well as thinkers in other
traditions; it has also formed strong ties in North America with
students of the in uential ethicist Stanley Hauerwas. Key texts in
establishing the movement were Milbank’s eology and Social
eory (1990); a collection edited by Milbank, Ward, and Pickstock
entitled Radical Orthodoxy: A New eology (1999); Pickstock’s
Aer Writing: On the Liturgical Consummation of Philosophy (1997);
and Ward’s Cities of God (2000). It remains an active movement
within the global theological academy, with new voices such as
Adrian Pabst and Conor Cunningham emerging to take up its
methods.

Radical Orthodoxy is not monolithic in the sense that all of
these theologians have identical positions on every theological
matter of importance. Rather, what unites Radical Orthodox
authors is a shared narrative about the theological roots of Western
civilization’s decline into a degenerate mix of ineﬀectual political
liberalism and strident fundamentalisms, with the loss of any
cultural consensus about the nature of the good. Within this
narrative, the late medieval period’s replacement of a metaphysics of
human participation in the divine with a nominalist theology of
absolute voluntarism on the part of God (a break oen associated
with the 13th-century scholastic John Duns Scotus and his
argument that “being” is a term that applies univocally to humans
and to God) is the primary culprit in this decline. is break is
particularly relevant to how Radical Orthodoxy assesses the legacy
of Martin Luther, as we will see below.
Radical Orthodoxy and Luther
Because scholars tend to view the emergence of Luther’s theology
largely against the backdrop of medieval nominalism and divine
voluntarism, and since these two developments within the medieval
period seem so catastrophic to Radical Orthodoxy, Radical
Orthodoxy theologians tend to view Luther’s theology quite
negatively.
In order to understand what is at stake in the con uence of
nominalism and divine voluntarism that Radical Orthodoxy
attributes to Luther, it is helpful to recall a philosophical problem
that is at least as old as Plato: Is God good because God perfectly
instantiates goodness, or is God good simply because anything that
God does or wills is by de nition good (since, aer all, it is God that
is doing it)? According to Radical Orthodoxy, the Platonic and early
Christian traditions both tended toward the former: God is
perfectly worthy of love because God is perfectly good, and in

Christ God gives human beings the chance to be further
incorporated into this goodness through Christ. All of creation, in
fact, derives its being from this fundamental goodness and
ontologically participates in it to a greater or lesser extent. is
understanding of being and participation, according to Radical
Orthodoxy, provides the groundwork for an “ontology of peace”
that has implications, not only for theology and church life, but for
politics as well. Augustine, Gregory of Nyssa, and other patristic
authors exemplify this ontological orientation within Radical
Orthodoxy’s theological narrative.
However, with the nominalist break into voluntarism and the
dismissal of an overarching Platonic metaphysics of being as
participation, the stage was set for a move to fundamentally
individualist conceptions of both faith and politics. Luther, in this
instance, becomes a useful illustration, since Milbank in particular
consistently portrays Luther as one who displaced love as the
primary Christian virtue in favor of faith, and whose invocations of
the “hiddenness” of God’s will gradually alienated any sense of
God’s fundamental goodness and mercy from the believer in such a
way that the Christian life was reduced to faith in the mercy of an
otherwise inscrutable deity who is only accountable to God’s own
will.
is severing of humanity from God is, ironically, aided by the
fact that, within nominalist metaphysics, “being” is a term that
applies equally and univocally to God and to creatures; thus, in
dealing with God, we are dealing less with the loving grounds of our
own derived being and more with a reality that shares “being” with
us in a competitive way. God’s will and human wills become
contested, and God’s determination by love becomes obscured. As
Catherine Pickstock writes, “us, the univocity of Being between
God and creature paradoxically give rise to a kind of equivocity, for
the diﬀerence of degree or amount of Being disallows any speci c

resemblance between them, and excludes the possibility of gural
or analogical determinations of God that give us any degree of
substantive knowledge of His character… in the same way that
univocity of Being paradoxically distances the creature from God, it
also distances creatures from each other, and each creature from
itself ” (1997, 123). Milbank explicitly links this to Luther’s
understanding of justi cation by grace through faith apart from
works, particularly in its later development as the sheer
“imputation” of Christ’s righteousness onto the otherwise sinful
believer through God’s gracious will: God freely and unilaterally
chooses to save us as sinners, but it is as an exertion of arbitrary
power more than a gracious incorporation into the love that
sustains us as beings.
is theological framework, according to Milbank, has political
corollaries as well. Broadly speaking, if the theological move is
toward the solitary faith of the individual and her or his salvation,
then the communal dimensions of faith are gradually eroded;
moreover, since theological notions of God’s sovereignty and
human salvation gradually move over into politics, this sets the
stage for modern liberalism’s understanding of politics as the
construction of institutions of pragmatic tolerance and regulation of
diﬀerence enforced by the legitimate violence wielded by the state,
an arrangement that is not only vulnerable to varieties of
fundamentalist/extremist violence, but also has as its roots an
“ontology of violence” that assumes that navigating diﬀerence is
more fundamental than unity in the divine good. us, modernity
becomes a political/theological synthesis of existential
individualism before a God divorced from necessary goodness, on
the one hand, and a fragile set of political treaties under the banners
of “freedom” and “tolerance of diﬀerence” that is too weak a basis
on which to build genuine moral deliberation toward the shared
good on the other. e end result, according to Radical Orthodoxy,

is political instability vulnerable to the diagnoses of such “will to
power” philosophers as Friedrich Nietzsche and Michel Foucault as
well as outbreaks of insurgent violence.
us, while Luther is not the primary perpetrator of the move
away from an ontology of peace to that of violence in the Western
theological and political traditions, he does stand (for Milbank) as a
useful example of its ongoing deleterious eﬀects. In addition, the
ecclesial devastation and disruption brought about by the schism of
the Reformation itself only add to the weakening of any shared
theological or moral framework for the Church to address the ills of
modernity; thus, Radical Orthodoxy joins a chorus of critics of the
Reformation who place the blame for the rise of modern secularity
and weak liberalism at least partly on the divisiveness of the
Reformation itself.
e answer, according to Radical Orthodoxy, is to retrieve the
key theological themes that were lost in the break from metaphysics
of creation’s participation in the divine good. is would include the
Platonic/Neoplatonic metaphysical account of creation deriving its
being from this participation, but also a theology that moves away
from severe divine voluntarism (the good is good simply because
God wills it, and we must obey) to a recognition of God’s being as
fundamentally constituted by the love that saves us by further
incorporating us into the Triune life (as instantiated on Earth by the
Church and its sacraments, hence Radical Orthodoxy’s continual
reference to the Eucharist as the grounds of political unity in the
broader sense). According to Radical Orthodoxy, the breakdown of
modernity’s con dence in a universal shared reason based on
Enlightenment principles—that is, the advent of “postmodernity”—
pro-vides an opportunity for this sort of retrieval, since postmodernity’s suspicion of overarching rationalist metanarratives and
privileging of individual narrative modes of reasoning is friendlier

intellectual terrain for explicitly theological projects than was
modern theology.
Lutheran Engagement
Lutheran theological engagement with Radical Orthodoxy has thus
far been relatively limited. Lutheran theologian Paul Hinlicky
(2010) has written approvingly of the broad outlines of Milbank’s
cultural diagnosis even as he has argued against the tendency to
reduce Luther solely to an exemplar of late medieval nominalism.
Similarly, Michael Richard Laﬃn (2016) has asserted that Luther’s
understanding of justi cation is suﬃciently complex as to
encompass some of the aspects of charity that Milbank seeks in his
more Augus-tinian/omistic account. Both Hinlicky and Laﬃn
have highlighted the importance of Luther’s “happy exchange” motif
in justi cation as a core means of evading the charges brought by
Radical Orthodoxy against Luther in particular, even as both
acknowledge that more work needs to be done on this topic.
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RADICAL REFORMATION
e term “Radical Reformation” became widely accepted in the
English reader’s lexicon with the publication in 1962 of George
Hunston Williams, e Radical Reformation. Williams de ned the
radicals as loosely interrelated leaders of religious movements
outside of both the Roman Catholic Church and the magisterial
Reformation of the Lutheran, Reformed, and Anglican Churches.
e Radical Reformation has also been referred to as the “le wing”
of the Reformation and the collection of movements as
“Sectarianism.” Attempts to coin more exact terms to distinguish
the various streams within the general movement of the Radical
Reformation have not been totally successful.
Generally the term “radical” may best be understood in the
context of Martin Luther’s characterization of a variety of persons
who called themselves his followers, but whom Luther called
Schwdrmer, which translates into English as “fanatics” or
“enthusiasts.” In the early years of the Reformation, the term
covered persons as diverse in their theological views as omas
Muentzer and Ulrich Zwingli. In addition, the term
“sacramentarian” was oen used interchangeably with Schwdrmer
to designate those who did not accept Luther’s doctrine of the real
presence in the sacrament of the altar, thus also including a broad
spectrum of diverse views. With the advent of the Anabaptists,
“sacramentarianism” included those who held to believers’ baptism
as opposed to the Lutheran position of infant baptism.

e term Schwdrmer was not considered synonymous with
“social revolutionary,” in the sense of one willing to use violence to
eﬀect social or economic change, by either Luther or most
governing authorities. Instead, such persons were referred to as
Aufruhrer or rebels, and most Lutheran authorities made a clear
distinction between religious radicals and social revolutionaries.
e roots of Radical thinking are usually traced to Erasmian
humanism with its emphasis upon free will and individual ethics,
and the German mysticism of the German eology and John
Tauler, with its emphasis on the spiritual union of the individual
with God. However, the true beginnings of the Radical Reformation
in the 16th century date to the publication of Luther’s revolutionary
pamphlets of 1520, Address to the Christian Nobility of the German
Nation, On the Babylonian Captivity of the Church, and On the
Freedom of a Christian, in which he delineated and elaborated on
his concepts of justi cation by faith alone, Scripture as sole
authority, the priesthood of all believers, the sacraments, and the
nature of the Church as invisible. Spontaneously it seemed,
preachers and teachers began to spring up in cities and villages
across Europe seeking to spread Luther’s message and oﬀering their
own interpretations of Luther’s words.
While Luther was in hiding at the Wartburg castle from May
1521 through March 1522, two of his followers in Wittenberg,
Andreas Bodenstein von Karlstadt at the university and Gabriel
Zwilling from the Augustinian monastery, began implementing
“reforms” that exceeded Luther’s intentions. ese included changes
in the Mass and attacks on religious art and even music in the
churches. In the midst of the discord generated, there appeared in
Wittenberg the “Zwickau prophets,” one of whom was a former
student at the university while two others were illiterate weavers.
e “prophets” claimed to be inspired by prophetic visions coming
directly from God. ey called for the abolition of infant baptism,

gave the Eucharist a symbolic interpretation, and called for the
establishment of the kingdom of the godly on Earth through the
slaying of the ungodly. ese excesses caused Elector Frederick to
order the Wittenberg authorities to halt reforms and restore the old
order. e Wittenberg city council appealed to Luther, who le the
safety of the Wartburg and returned to Wittenberg. Luther then
slowed the introduction of further reforms until he was certain of
their consistency with his still-evolving theology. His response to
the Radicals in Wittenberg set the tone for codifying his
Reformation and distinguishing it from the teachings of the
enthusiasts, spiritualists, and sacramentar-ians. e distinctive
dividing points between Luther and the early Radicals may be
categorized as discussed below.
Continuing Revelation
While Luther emphasized that the sole authority for the Christian
and the Church was Scripture, he also emphasized the need for
education for the laity and theological training for pastors to
interpret it. Karlstadt, in his enthusiasm for immediately
dismantling the Catholic Church structure and sacraments, and
perhaps to justify it, emphasized the validity of “continuing
revelation.” While for Karlstadt this may have meant no more than
being inspired by the Holy Spirit in the interpretation of Scripture,
for others, like the Zwickau prophets, it quickly evolved to
professing to have received new revelations from God for the
implementation of His kingdom on Earth. Such would become a
central component of the Radical teaching of omas Muentzer.
Like many others, including Luther, Muentzer was in uenced
early on by German mysticism but began to develop a divergent
theology, centering on the concept of continuing revelation.
Muentzer began to see himself as a prophet of God and began
challenging Luther as “slavishly bound to the Gospel.” His sermons

became increasingly apocalyptic, foreseeing the destruction of the
godless by the elect of God and the ushering in of Christ’s reign on
Earth. is message he conveyed to the Saxon Duke John and his
son on July 13, 1524, urging them to take up the sword and slay the
godless. e message was ill-received by the duke, prompting
Muentzer to ee to Muhlhausen. ere a sociopolitical revolution
was already under way with the Peasants’ Revolt, led by an ex-priest
named Heinrich Pfeiﬀer. Muentzer now saw the peasants and, later,
urban artisans, as the elect of God who would take up the sword
against the godless. Muentzer was executed in May 1525, aer the
defeat of the peasants, but the concept of continuing revelation
remained a common position of numerous Radical leaders through
the Reformation era and into modern times.
In his response to Karlstadt but especially Muentzer, Luther’s
position became clearer against any teaching of continuing
revelation. For Luther, Jesus was the nal revelation of God as
recorded in Scripture. While the Christian might come to an
experience of or communion with God through contemplation and
meditation, to suppose that God was speaking to an individual and
revealing Himself anew, beyond what was already in Scripture,
would better be termed mental instability or outright fraud on the
part of false prophets who seek only their own aggrandizement.
Inherent in the positing of continuing revelation were the dangers
of sectarianism and cultism.
Sacramentarianism
Whereas Luther de ned a sacrament as instituted by Christ and a
means of conveying grace to the recipient, the Radicals de ned it as
a symbol or a memorial. For Luther, in the celebration of the
Eucharist, Christ was mysteriously but “really” present, physically
and spiritually, in the elements of bread and wine. For the radicals
Christ was perhaps “spiritually” present, as with the Zwinglians, or

merely symbolically present, as with Muentzer and most of those
who would be called Anabaptists.
Regarding baptism, for Luther infant baptism was the drowning
of original sin and the oﬀering of God’s grace to the reborn child.
For Zwingli, infant baptism was a sign of the means of grace
demanded by Christ. It was commanded by God for infants as
circumcision was commanded of Jews. For the Radicals, baptism
was either unnecessary or a pledge and symbol of an adult believer’s
conscious acceptance of Christ as his or her savior.
Nature of the Church
For Luther, it followed from the doctrines of justi cation by faith
and the priesthood of all believers that the Church was necessarily
invisible. Because Christians remained sinners, one could not
identify a Christian by outward behavior or formal church
membership. For most Radicals, the true church was necessarily a
visible church consciously joined by an adult believer. is concept
was foundational for the broad spectrum of Radicals known as
Anabaptists, who focused on what was perceived as apostolic,
primitive, or biblical Christianity with the expectation that the
believer would lead an ethical life based on the Sermon on the
Mount.
Spiritualists and Rationalists
Other “Radical” leaders and groups are even more diﬃcult to
classify because they tended toward a far more mystical or
“spiritualist” and hence individualistic theology. In fact, the German
historian Ernst Troeltsch classi ed such thinkers as a third strand in
the Christian tradition, distinct from the magisterial and sectarian
churches. His nomenclature has been accepted by Williams and
others when discussing the Radical Reformation. Representatives of
the Spiritualists in the early stages of the Reformation include Hans

Denck (d. 1527), Sebastian Franck (d. 1542), and Caspar Schwenkfeldt (d. 1561).
ough considered an early founder of Anabaptism during his
tenure as a schoolmaster in Nuremberg (1524-1525), Denck sought
to free the movement of the socio-revolution-ary and chiliastic
elements of the likes of Muentzer and Hein-rich Pfeiﬀer, who were
brie y in Nuremberg during Denck’s residency there. Instead,
Denck taught that one should open one’s heart to Christ as the love
of God and allow the “inner word” to guide one to live like Christ in
the world.
Sebastian Franck, a friend of Denck, saw the Church as an
invisible communion of saints. Fully indebted to German
mysticism, he denied the eﬃcacy of any sacraments and opposed all
visible church structures and “ordained” clergy. Unlike Denck, he
did not die a martyr’s death but lived out his life in Basel.
Caspar Schwenckfeldt, a Silesian nobleman and a friend of
Luther’s, accepted Luther’s view of man as sinner, which no act of
free will can overcome. But unlike Luther, Schwenck-feld taught
that through faith in Christ the individual can be reborn and allow
the “inner Word” to transform him or her to gain control of the
esh and resist sin. Like Denck and Franck, Schwenckfeld did not
seek to found a new church, but his followers did, in Silesia, with
branches in England, the Netherlands, and prerevolutionary
America.
Also included in the broad spectrum of the Radical
Reformation are the rationalists from Spain and Italy, as represented
by Michael Servetus and the Sozzinis, Lelio and Fausto. Servetus’s
treatises Concerning the Errors of the Trinity and the Restitution of
Christianity formed the basis of Unitarianism. ey also led to his
execution in Calvin’s Geneva in 1553. e Sozzinis, also
Antitrinitarians, lent their name to Socinianism, which spread from
Poland to the Netherlands.
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REFORM OF THE UNIVERSITIES
It is worth noting at the outset that the Protestant Reformation
began as an academic activity, a proposed dispu-tatio or academic
disputation or debate, namely Luther’s 1517 “Disputation against
Scholastic eology.” In fact, the reform of the universities was so
intertwined with the now well-known theological reforms that the
latter could not have occurred without the former. In other words,
without university reform, there would have been no Reformation.
Before Luther was the great Reformer, he was a university
professor and an academic reformer. As early as 1518, Luther and
his new colleague, Philipp Melanchthon, began the overhaul of the
University of Wittenberg arts curriculum. By 1536 Luther and
Melanchthon had transformed the little university into a model of
what would become known as Lutheran higher education, a model
that to some degree persists to this day.
is “Wittenberg model,” as it would come to be known,
contained both humanist and Evangelical, or gospel-oriented,
components. e approach relied heavily on classical ideas of the
search for truth using the liberal arts, the humanist component.
is model also relied heavily on teaching the content of the Holy
Scriptures faithfully, the Evangelical component. At the core of this

model lay the furtherance of the Lutheran idea of vocation.
Students were to be prepared to engage the world not only as
virtuous citizens but also as faithful Christians.
Initially, it seems that Melanchthon’s inaugural address to the
university students and faculty, “On Correcting the Studies of the
Youth,” set the tone for the reform of the university. In his speech
Melanchthon, like Luther, was highly critical of the Scholastics. He
proposed that at the University of Wittenberg they focus on the
“natural and sincere” teaching of classical authors and subjects such
as Aristotle, Pliny, Quin-tilian, theology, philosophy, history,
mathematics, poetic literature, rhetoric, and dialectical logic.
A Map for University Reform
Luther was undoubtedly more interested in a theological reform of
the university curriculum. In 1524, in his classic work “To the
Christian Nobility of the German Nation Concerning the
Reformation of the Christian Estate,” Luther clearly stated that
because the universities had been so corrupted by Roman Catholic
theology, they too needed a good and thorough theological and
educational reform. is is not unlike Melanchthon’s claims, though
Luther’s ideas had a distinctly more theological and biblical slant.
Luther warned his readers throughout various works during the
1520s that students should not be sent to any university where the
Holy Scriptures did not reign supreme. Again, Luther’s in uence
had a distinctly vocational slant. Students were to learn the classics
to learn to be good neighbors in the civil world and theology to
learn to be good Christians. Upon the completion of their
educational pursuits, students were to have the ability to interact
with the world and neighbors eﬃciently and share the gospel of
Christ faithfully.
Luther and Melanchthon continued the hard work of reforming
the University of Wittenberg for many years. It was Melanchthon

who eventually emerged as the Protestant preceptor (teacher) of
Germany, in part due to his enduring work with several edglings
and long-standing German universities. Melanchthon was
committed to using the work that he and Luther had done together
at the University of Wittenberg as an accurate map for the reform of
several other German universities.
In 1529 Melanchthon oversaw the founding of and wrote the
educational charter for the new University of Marburg. He also
assisted in the curriculum development and reform of several older
and more well-established universities, such as Heidelberg
University (his BA alma mater), the University of Tubingen (his MA
alma mater), and Strasbourg University. Melanchthon authored
many textbooks used in the universities of his time, including
several Greek grammars and his magnum opus, the Loci Communes
eologici (Common Topics of eology). In his popular biography
of Philipp Melanchthon, the 20th-century author Clyde
Manschreck (1958) claimed that by his death in 1560, there was
hardly a teacher alive at the time who had not been in uenced by
the education or educational reforms of Philipp Melanchthon.
Due to the work of Luther and Melanchthon, it is fair to say that
the University of Wittenberg was the most prominent university of
its age. Not only did it produce some of the most well-known
scholars of its time, but the educational and curricular reforms that
were initiated within its walls spread throughout Germany and
beyond.
Beyond Luther and Melanchthon
If the educational reforms of Luther and Melanchthon relied heavily
on the in uences of biblical humanism, then it could well be said
that their heirs shied their focus to what has become known as
Protestant Scholasticism. In this case, “Scholasticism” refers to an
educational method rather than a fully eshed-out philosophy. is

approach relied heavily on well-de ned, confessionally rooted
academic disciplines rather than on the classical methods of
rhetoric and dialectic.
is period is noted for the separation of faculties and academic
interests. During the Reformation it was not uncommon for
polymaths, such as Melanchthon, to teach multiple subjects such as
history, theology, mathematics, philosophy, and Greek. During the
era of Protestant Scholasticism, rigorous precision was applied to
individual elds, making specialization almost a necessity. During
this time academics began to take on primary areas of expertise.
us, both individual scholars and full departments engaged in the
learning process from a perspective of specialization, rather than
global knowledge. is method persists in most Western
universities to this day. While the Protestant Scholastics retained a
high degree of respect for Holy Scripture, later enlightenment
teachers challenged even the inclusion of theology in the university
curriculum. It is worthy of note that the direct inheritors of the
reforms brought about by Luther and Melanchthon continued to
teach biblical revelation at the core of the university curriculum.
Heritage of the Reformation University
e reforms that were launched at the University of Wittenberg in
the early 1520s had far-reaching in uence. Luther and Melanchthon
attempted to light a re of ongoing study, dialogue, and expression
of the Christian faith through the study of not just classical
literature, but classical study as it would serve the gospel of Christ.
To that end, their goal, and the goal of the Christian university, was
seen to be to prepare students to engage the world as virtuous
citizens who could easily recognize what was good, true, and
beautiful, to serve their neighbor. In addition, they were taught to
use that knowledge to assist them when sharing the truth of the
Holy Scriptures with their neighbor. us, the goal of the reform of

Christian universities was to produce good citizens ready to engage
the world in service to neighbor and to know and share the gospel
of Christ.
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REFORMATION CHURCH ORDERS IN SCANDINAVIA
Denmark
During his rule as Duke of Slesvig, in 1528 Christian implemented
the Reformation in his efs of Haderslev and T0rn-ing by means of
a church ordinance (order) in Low German, Artickel vor de
Kerckheren up den Dorpern, consisting of 22 articles. It appears to
have been the precursor of the Danish church ordinance of 1537,

which was commissioned by Christian III aer he became the king
of Denmark. In the autumn of 1536 the preachers of Zealand,
Scania, and Jutland demanded an order for the regulation of the
new Church according to the Word of God. In a few words the
preachers drew up a list of their most important demands for such
an ordinance: it should be concerned with the church, the school,
and poor relief. is list was probably the reason the king sent a
letter to the Elector of Saxony pleading with him to send Johannes
Bugenhagen to Denmark for a period, as the king did not have
enough learned and able men to establish such a church order at
that time.
e elector was not prepared to send one of his best and most
needed theologians to Denmark, so the Danish king had to nd his
own solution. In November 1536 he summoned a group of learned
men, the most skilled among the preachers, and members of the
cathedral chapters to attend a so-called generale concilium in
Odense shortly aer the New Year. eir task was to bring an end to
the unchristian ceremonies and abuses that had occurred in the
holy church under the former kings. is assembly was not le
without at least some guidance, as a collection of books was sent to
Denmark from Wittenberg, including Luther’s Formula missae, the
Saxon Visitation Articles by Melanchthon, and some of
Bugenhagen’s church ordinances. A dra document was drawn up
by the members of this assembly, primarily by Hans Tausen and
J0rgen Jensen Sadolin. e Catholic representatives would not agree
to this work, so the assembly was moved to Haderslev, where an
Evangelical majority was secured by new members: seven
Evangelical preachers from the Duchy of Slesvig. e nal dra was
handed over to the king, who sent it to Wittenberg for con rmation
by Luther. It was brought back by Bugenhagen, who was now
permitted to go to Denmark. Bugenhagen now worked on revisions
with the Danish theologians, and the king gave the ordinance his

full approval. It was con rmed on September 2, 1537, the very day
that Bugenhagen ordained the new superintendents who were to
enforce the new ordinance.
Bugenhagen probably wrote the introductory letter by which
the king con rmed the ordinance. In it the king blamed the old
church for the disasters of the civil war; he tried to include and
excuse the ordinary people by addressing their feelings and
rationality, but the council did not approve this polemical letter
from the king. It wanted a clearer statement that the nobility were
supporting the king. It seems that the king wanted the order to be
in eﬀect in the duchies and in Norway as well as in the realm. Some
practical matters had not been thoroughly debated, and
unfortunately the order was written in Latin. It had to be
proclaimed in a form and a language that everyone could
understand. A new Danish version was presented at the national
assembly in Odense in 1539, in which many details were added or
corrected, and it was approved by the council. It was then sent to
the superintendents in handwritten copies. It was not printed until
1542, as the “true Ordinance.”
e ordinance made the Lutheran distinction between the two
regimes, the spiritual and the secular, Christ’s ordinance and the
king’s ordinance. e Church was deprived of all secular power,
which was le to the king. e ordinance did not speci cally
mention Lutheranism or the Confession, but it demanded that the
pastors acquire some signi cant books by Luther and Melanchthon.
e king’s church was not a confessional church, an apostate
church, but the true church of Christ. e church order did not
contain many liturgical demands or advice. It appears to have
assumed that Lutheran ritual and liturgy were already in use before
the Reformation.
e church order was supported by other acts, such as the Ribe
Articles in 1542, e Articles against Foreigners in 1569, and e

Ordinance of Matrimony in 1582. Absolutism demanded new laws,
so the old order was more or less superseded by the code of
Christian V in 1683 and the church ritual of 1685.
Slesvig and Holsten
e ordinance was not suﬃcient for the duchies, with their
complicated history and procedures, so they needed their own
ordinance. Bugenhagen took part in the rewriting of the Danish
ordinance, making numerous additions, as he had returned to
Denmark in order to assist the king in ecclesiastical matters. It was
con rmed by the local Diet of Rendsburg on March 9, 1542. e
ordinance was written in Low German: Christlyke Kercken
Ordeninge, de yn den Forstendomen Schleszwig, Holsten … schal
geholden werden.
Norway
Norway acquired its own church order under the direction of King
Christian IV. It was prepared by the four Norwegian
superintendents and was approved by the professors in
Copenhagen; it received its imprimatur from the king in 1607. It
diﬀered only slightly from the Danish church order, but in details, it
took into account Norwegian customs and local peculiarities.
Primarily it stated that a modernization of the Mass was needed.
“Norwegian” generally replaced the word “Danish” throughout the
order.
Sweden
e history of the Swedish Reformation is long and complex due to
Swedish traditions of episcopalism and the decentralization of the
Church. Lutheranism was not easily accepted in Sweden. Olaus
Petri introduced the Wittenberg reforms with his translation of
Luther’s Betbuchlein (prayer book). In 1526 the New Testament was

translated and a small hymnbook in the Swedish tongue was
published. In 1527 a Diet was held in Vasteras that decided that
tolerance ought to be maintained. e gospel should be a free
matter, to be preached purely everywhere in the realm. In 1528
Olaus Petri published Luther’s postil together with a series of
pamphlets attacking Catholic views and customs. Liturgical matters
were le to be discussed in and solved by the Church itself, which
happened at the assembly of Orebro in 1529. In 1539 a liturgical
order was established at the assembly of Uppsala. In the Gota area,
visitations were initiated in 1540, and now the need for a church
order was articulated. Superintendent Georg Norman, appointed by
the king, created a dra for such an order that shows resemblances
to Bugenhagen’s German orders. e bishops’ proposal was
dismissed at the Diet of Arboga in 1546, but the clergy of
Ostergotland and Smaland now took up the task with the so-called
Vadstana Articles, which were assimilated into the church order of
Laurentius Petri together with elements of the Mecklenburg church
order. is order was handed to King Erik in 1561 and was
presented at an assembly in Stockholm the following year, only to
be rejected. Finally, aer the order was thoroughly edited, King
Johan III aﬃrmed it in 1571, and in 1572 it was con rmed at the
church council meeting in Uppsala.
King Johan, however, then engaged in negotiations with the
Roman Church and implemented a Catholicizing liturgical order,
Nova Ordinantia, in 1575, followed by the king’s personal Liturgia
Suecanae ecclesiae catholicae et orthodoxis conformis in 1576. Due to
the color of its cover, it was named “the red book.” is book
demanded changes in the existing church order, but it was never
oﬃcially introduced, and nally it provoked an uproar led by the
king’s brother, the Calvinist Duke Karl. Under the leadership of
Karl, the Swedish church and its clergy met in Uppsala in 1593 and
made a nal decision to return to the church order of 1571, with the

deletion of all remnants of Catholic usage. However, the order was
soon considered insuﬃcient, and new orders were proposed in the
17th century. Karl IX introduced a new church order in 1686
demanding strict uniformity in the state church of Sweden.
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REFORMATION IN THE NEW WORLD
Martin Luther was aware of the recent European exploration of the
“New World” (the Western Hemisphere), but it concerned him
little. ere are only three references in his writings to “the islands,”
two in a sermon in 1522 and one in the 1540s (Schwarz 1994). Yet
his theology and the events surrounding his life as a Reformer had a
major impact on life in the early centuries in the New World. It was
an in uence interwoven with the contingencies of history and
mediated by persons he did not know, by events he could not have
anticipated, let alone controlled, and by ideas oen taken beyond
his original intentions. Luther’s in uence in the New World is
evident in his hostile reception in part of a divided hemisphere, in
the nature of its Protestantism, and in the presence of Lutheran
churches.

e Absent Enemy
At the Diet of Worms in 1521, speaking before Emperor Charles V,
Luther refused to recant his writings and took his stand on the
authority of Scripture. In that year the pope excommunicated
Luther from the Catholic Church, and the emperor declared him an
outlaw. ese events, instead of putting an end to this heretic,
marked the beginning of the split of the Western Church. Luther,
convinced the pope was the Antichrist, became the leader of a new
movement in the Church. Since it was assumed that a political
territory must have religious unity, European states and political
entities became divided religiously. is division, which originated
with events around Luther, carried over into the exploration,
colonization, and settlement of the New World and shaped its
political-religious geography.
While still at Worms, Charles V wrote to the Spanish governors
that Luther was “an evil heretic with diabolic audacity” (Mayer
2008, 37). His remark captured what would become the undisputed
attitude toward Luther not only in Spain but also in New Spain for
at least three centuries. In 1521 Hernan Cortes conquered the city
of Mexico-Tenochtitlan, and thus began the subjection of the native
population to Spanish sovereignty and Roman Catholic spiritual
power (Mayer 2008). Spain, with papal authorization, became the
principal colonizer of vast regions of the recently named “America.”
Luther had no direct relationship with New Spain, and for
centuries few if any of his followers were found there. His writings
were not available in Spanish, and his Latin and German works
were banned; only a few theologians had direct access to them.
Nevertheless, Luther was a constant presence in the religious
imagination and collective memory of the time. eologians,
preachers, chroniclers, inquisitors, poets, painters, and popular
feasts and possessions made reference to him, either directly or
indirectly.

Luther was “the absent enemy” (Mayer 2008, 389). He was
viewed as the one responsible for the schism of the Church and
therefore considered the incarnation of evil. Woven into the identity
of Counter-Reformation Catholicism in New Spain was a hatred of
the heretic who had rejected the papacy. Luther was imagined as the
satanic corrupter of the true and universal faith. His teachings
threatened to contaminate the paradise of New Spain. Attacking
Luther reinforced Catholic identity and reaﬃrmed the religiouspolitical unity of New Spain. When Protestants settled in the north,
anti-Luther discourse helped to legitimize the Spanish Conquest
against religious rivals.
e Father of Protestantism
Protestants, on the other side of the religious-political divide, rst
settled in the New World more than a century aer the Spanish
arrival. e settlers of these American colonies in the early 17th
century were principally Puritans and Anglicans from England.
ough they diﬀered from Luther in important ways, they viewed
him favorably, and many of their basic characteristics are traceable
to Luther. As Roman Catholicism did where it dominated,
Protestantism signi cantly in uenced American culture in its rst
centuries.
Luther was “the father of Protestantism.” His rejection of the
authority of the Roman Catholic Church with its penitential and
sacramental system and its replacement by biblical authority was
shared by all Protestants. Being Protestant meant being antiCatholic. Luther’s doctrines, such as justi cation by faith in Christ
alone and the priesthood of all believers, “became the lingua franca
of the Protestant Reformation” (Linder, 2012, 53). Protestants
followed Luther in such practices as translating the Bible into the
vernacular and encouraging its study by laity, worshipping in the
language of the people, allowing pastors to marry and to form

ministerial families, reducing the sacraments to two (baptism and
the Lord’s Supper), and highlighting preaching.
e early Protestants in the New World brought with them their
religious heritage. ey had access to Luther’s theology in English
translation, and they brought with them his (and Calvin’s) works
(Lehmann 1968, 24). Anglicans carried with them the Book of
Common Prayer, which bore Luther’s in uence. Anglicans and
Puritans alike deeply appreciated John Foxe’s Book of Martyrs, a
revisionist church history, that “unhesitatingly made Luther the
great innovator of religion” who brought to light the right
understanding of the gospel that made salvation possible (Clebsch
1968, 108; also in Lehman 1968, 23). For Foxe, Luther opened a new
epoch of church history, and for John Winthrop, in crossing the
Atlantic, the Puritans were setting out “to launch a second
Protestant Reformation” (Lehman 1988, 24). e concurrence of the
“rediscovery” of the gospel in the Reformation and the European
“discovery” of the New World was for many the work of Providence.
“One of the most distinctive features” of the American
experience “has been the central place of Scripture” in its life (Noll
2016, 21). e story of “an American Bible civilization” began with
Luther (Noll 2016, 30), for whom the Bible was not only a polemical
weapon against papal authority but more important, “the book of
life.” Luther’s liberating encounter with Scripture became
“paradigmatic for Protestant history” (Noll 2016, 35). e Bible
became important in the public life of America due to the
“multiplied private experiences that resemble” Luther’s discovery
(Noll 2016, 35). Although many Protestants found in the Bible
diﬀerent truths than Luther had, they agreed with him that it was
the supreme authority for faith and life. In interpreting the Bible,
they recognized that they stood before God (coram Deo, as Luther
oen said), to whom they were accountable, a belief that fostered an
emphasis on the individual in Protestantism and in America. e

open Bible, in contrast to the closed Bible of Roman Catholicism,
became “an emblem of civil and religious liberty” (Noll 2016, 326).
Founder of a Churchly Tradition
While Luther’s in uence was already present in the Protestant
culture in the New World, it took on a new and distinctive form
with the planting of Lutheran churches in the American colonies. In
acknowledging Luther as the human founder of their tradition,
these churches sought to live a piety drawn intentionally from his
teachings. ey were formed by the confessional heritage they
brought with them, including a history of doctrinal divisions
among Protestants in Europe. Lutheran churches had to adapt to
the New World. ey were now volunteer associations (and no
longer state-sponsored churches) in a pluralistic religious culture in
which the dominant Protestant traditions were Reformed and
Anglican. ough they shared much of the Protestant culture, they
also stood apart.
Lutheran immigration to the New World began in the middle of
the 17th century. In 1639 a Swedish pastor was the rst to hold
regular Lutheran services in the New World. In 1649 Dutch
Lutherans established a congregation in New Netherlands. In 1663
Danes began a permanent Lutheran presence in the Virgin Islands.
In 1683 German Lutherans
settled in Philadelphia. Lutheran churches were few, small,
precarious, and scattered among various colonies. Diﬀering among
themselves in language and ethnicity, they contributed to America’s
pluralism. In 1740, almost two centuries aer Luther’s death, Henry
Melchior Muhlenberg arrived in America and in the following
decades created a certain stability among many Lutherans by
forming the rst synodi-cal structure, developing a common liturgy,
and fostering an orthodox Pietism (Granquist 2014, 75-77).

Lutheran churches brought a distinct confessional theology to
the New World shaped by Luther and the Augsburg Confession.
With their law and gospel hermeneutic, Lutheran churches
interpreted Scripture above all in terms of a person’s standing before
God and secondarily for its ethical implications (Noll 2002, 409).
eir confessional loyalty was a check against idiosyncratic readings
of Scripture. ey stressed obedience to governing authorities and
drew a clear distinction between their task and the Church’s; they
were thereby more tempted by passivity than by Reformed
tendencies to theocracy. eir sacramental understanding of
baptism and their belief in Christ’s real presence in the Lord’s
Supper marked them oﬀ from most of their Protestant neighbors.
Lutheran churches maintained more of the Church’s preReformation traditions, practices, and art than did the Reformed
churches.
For most Lutherans in the colonies, Luther’s in uence came
through the practices of their congregations, through their liturgy
and instruction. In worship they confessed their sins and were
forgiven, professed an ancient Christian creed, praised God in song,
heard a sermon, prayed, and received communion. Congregations
sang Luther’s hymns, notably “A Mighty Fortress Is Our God.” e
Lutheran tradition of choral music (Paul Gerhardt, J. S. Bach)
nourished their faith. In con rmation Luther’s Small Catechism
initiated youth into the Lutheran understanding of the Christian
faith. Pastors preached on it, and books for laity and for pastors
expanded its meaning. No writing from Luther was more important
for Lutheran laity than his Small Catechism.
Luther’s in uence in the New World was at work from the
macro level to the micro level—from its political-religious
geography, to its culture, to the faith of churches and persons. Take
away Martin Luther and his Reformation, and one cannot
adequately understand the early history of the New World.
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REFORMATION PAPACY
e Renaissance papacy did not end with the beginning of the
Reformation. e concern of the popes with worldly matters rather
than spiritual ones continued and gave the Reformation added
impetus.

Leo X (1513-1521): e Inﬂuence of the Medici Family
Aer a brief conclave the second son of Lorenzo il Magni co was
elected as Leo X. At age 37 he was the youngest pope in the history
of the Church. High expectations were placed on him, since he was
elected without simony. Nevertheless the College of Cardinals
demanded half of the papal revenues. In 1517 he concluded the h
Lateran Synod, which had been convened by his predecessor.
ough there was pressure for internal reforms of the Church, for
example, to convene a general council every ve years, the pope and
his court did not want to grant more power to a council and
thwarted any attempts at reform.
Leo X demonstrated the signi cance of his oﬃce by numerous
building projects, among them rebuilding St. Peter’s. He renewed
the indulgences announced by Julius II and named 23-year-old
Cardinal Albrecht of Mainz commissioner of indulgences in his
territory. Martin Luther was oﬀended at how Albrecht handled the
indulgences and responded by writing his 95 eses. Albrecht sent
them to Rome and denounced Luther for his new teachings. e
pope reacted very slowly even though the emperor requested
appropriate measures against these heretical teachings. Luther was
initially naive enough to think that the pope was ill informed about
the actual state of the Church. But the pope himself was part of the
problem. He enjoyed life and the arts and was most interested in
looking out for his own family. Nepotism was important for him;
several of his relatives were made cardinals.
When the pope nally turned his attention again to Luther’s
cause and issued the bull Exurge Domine in January 1521,
threatening Luther with excommunication, the Reformation could
no longer be halted. Even granting King Henry VIII of England the
title Defensor Fidei, defender of the faith, was inadequate, since
denying the requests of the king caused Henry VIII to break away
from Rome.

Leo X enjoyed his papacy so much that by his death he had
squandered all the wealth amassed by Julius II. He always had an
open ear and an open hand for those who were stricken by
misfortune. Yet his court of more than 600 people, among them
cardinals, attendants for elephants, and court jesters, required more
money than was ever available. He was a signi cant patron of the
arts but lacked serious resolve to tackle the spiritual problems of his
time.
Hadrian VI (1522-1523): A Pious and Learned Pope
e conclave nally chose a serious and rigorous person as pope. As
a professor at the University of Leuven, Hadrian had a reputation
for being a considerate teacher. Emperor Maximilian entrusted this
pious and learned priest with the education of the later emperor
Charles V. Hadrian was about to return to his native Utrecht when
he was unexpectedly elected pope.
Hadrian saw his main task as creating peace in Europe and
mobilizing the princes to joint action against the advancing Turks.
As the father of Christendom he wanted to stand above national
rivalries. Yet his idea of a crusade against the Turks came to nought,
as these rivalries continued. Hadrian rejected any kind of nepotism
and did away with the purchase of oﬃces. is way he hoped to
stem the spread of Protestantism. But those who had pro ted from
the old system were enraged. At the Diet of Nuremberg in 1522 the
pope demanded that the ban against Luther be implemented.
Simultaneously he confessed his guilt for the split in Christendom.
His self-criticism was seen by the Catholics as a sign of weakness
and by the Protestants as an indication that their breakaway was
justi ed. When Hadrian died just a year aer he had commenced
his ponti cate, the direction of the reform was announced. But few
were willing to pursue it.

Clement VII (1523-1534): A Political Pope
is Medici pope, who was born out of wedlock, was the son of
Lorenzo il Magni co’s brother. In order to be elected he was quite
generous to those who had voted for him. ere was a suspicion of
simony, especially since the Holy Roman Emperor too seemed to
have had a hand in the election’s outcome. Expectations were great
that the happy times of Leo would be continued. Yet Clement was of
serious and industrious nature. ough he was open to the arts and
the sciences, he did not forget the Reformation. He announced a
Jubilee Year for 1525, which should remedy the worse abuses in the
Church. When the pope heard of a possible national council to be
held at Speyer, Germany, he was afraid that it might diminish his
power. He even opposed a general council, since that might depose
him.
Clement became fearful, indecisive, and opportunistic instead
of concentrating on church reform and defense against the
Reformation. His main interest was in weakening the imperial
in uence in Italy. When the German states decided at the Diet of
Speyer in 1526 to proceed in matters of faith as they could justify
before God and the emperor— they omitted to mention the pope—
the pope was busy with political matters. When the imperial troops
sacked the eternal city in 1527 (Sacco di Roma), many interpreted
this as a sign of the end-times. e pope sought refuge in the Castel
Sant’Angelo, then ed the city, and returned only in the following
year. In 1533 Henry VIII married Anne Boleyn, which signalled the
separation of England from Rome, and soon Sweden, Denmark,
and signi cant parts of Switzerland were lost too.
ere was much disappointment in the pope’s politics. He
neither advanced the reform of the Church nor did he diminish the
in uence of foreign powers in Italy. He could neither unite the
European princes to push back the advancing Turks nor halt the
spread of the Reformation.

Paul III (1534-1549): Initiating Reforms
Paul practiced excessive nepotism and immediately elevated two of
his grandsons to cardinals, one just 14 the other 16 years old. He
realized that a reform of the Church was necessary and promoted
already existing reform movements and introduced new ones. He
also called some reform-minded persons into the College of
Cardinals. Especially important was the approval of the Jesuit order
in 1540. In 1536 he convened a reform commission, which listed
everything that was in need of reform and suggested appropriate
measures to be taken. Although this document had limited impact
on the court, it was signi cant as a program for the Council of
Trent.
Since convening a council proved exceedingly diﬃcult, the Holy
Roman Emperor attempted to achieve union through theological
disputations. e papal court was afraid that the emperor would
give in too much to the Protestants and sent a papal emissary to be
present at the discussions. Cardinal Contarini was the papal
representative at the 1541 disputation in Regensburg. Since he
understood the Lutheran teaching on justi cation, a compromise
was achieved. But it was acceptable neither to Luther nor to Rome,
and Contarini encountered much distrust in his own conservative
circles. When the faith of the Reformation spread into Italy, the bull
Licet ab initio of 1542 led to the creation of the Roman Inquisition.
Since his election, Paul had sought to convene a council.
Protestants did not want to participate in a council, and France also
objected. By imperial power the council was nally convened at
Trent in 1545. e emperor then decreed at the Diet of Augsburg in
1548 the so-called Interim, which basically was a move back to
Catholicism, but allowed the Protestants to have married priests
and communion with bread and wine. e pope was incensed by
this unilateral move by the emperor. While the pope was a master of
diplomacy, his achieved no great success. Paul was a pope of the

transition from the Renaissance to a new orientation of the Church,
which resulted from the decisions of the Council of Trent.
Julius III (1550-1555): Falling Back into the Old Sins
In a conclave that lasted two months, Julius III was elected as a
compromise between the imperial and the French parties. While
initially he was industrious and acknowledged his duties, he soon
changed, indulging in worldly activities such as hunting, music,
theatergoing, and glamorous festivities.
In his election it was stipulated that he had to continue the
Council of Trent, which had been moved to Bologna. He
reconvened it at Trent again in 1551. For him it was the task of the
Council to approve the necessary dogmatic decrees and certain
general requests for reform. Most important was that the Council
did not diminish the papal authority. He supported the Jesuits and
entrusted to them the Collegium Germanicum, which he founded in
1552 to educate German clergy loyal to Rome. A particular success
was the temporary return of England under papal jurisdiction
through Queen Mary, a Catholic who had married Philip II of
Spain. Politically Julius was neutral, and in papal aﬀairs he
continued to practice nepotism.
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REFORMED WORSHIP, LUTHER’S INFLUENCE ON
Martin Luther’s role in shaping Reformed worship is diﬃcult to
assess in general terms, given the diverse streams of thought that
comprise the Reformed tradition and their various ways of relating
to Luther and the Lutheran churches. In addition, the bitterness of
interconfessional Protestant polemics during and aer the
Reformation—including over issues such as worship, iconoclasm,
and sacraments—might leave one wondering whether the German
Reformer had any positive in uence on Reformed worship at all.
Diﬀerences between the Lutheran and Reformed traditions over
how Scripture regulates worship also highlight greater divergence
than consensus. At the same time, there are at least three areas in
which Luther’s thought nds parallels in subsequent 16th-century
reform movements and the directions congregational worship
would take in the Reformed tradition. Even where direct in uence
cannot be established de nitively, the ministry of the Word,
sacrament of the Lord’s Supper, and practice of congregational
singing in the Reformed churches all bear the marks of engagement
with worship in the manner of Wittenberg.
Ministry of the Word
From the beginning of the Reformation, both Luther and the
earliest leaders of the Reformed tradition agreed on the centrality of
preaching in the Church’s worship. Luther insisted that the only
indispensable mark of the Church is the Word of God preached,
heard, and believed (LW 41:150). In 1523 he called for organizing
Christian worship around preaching—versus reading or singing the
Bible—as its only necessary element, so that “the Word of God

might be given free rein to upli and quicken souls” (LW 53:12).
Luther further equated keeping Sabbath with ensuring that
preaching and responding to God’s Word would not be hindered
(LW 51:342-343). His 1526 German Mass and Order of Service
outlined three kinds of worship services, all of which featured
preaching as the “the most important part” (LW 53:68).
Reformed worship as it developed in Zurich, Strasbourg, and
Geneva similarly re ected this emphasis on preaching, de ning the
pastoral oﬃce—as Luther did—in terms of its function as a
ministry of the Word, placing a high value on an educated clergy.
Ulrich Zwingli introduced reforms to preaching in Zurich even as
Luther was working out his thinking on the structure and content of
public worship. Signi cant diﬀerences also emerged between
Reformed preaching and Luther’s pattern of retaining the Roman
lectionary for selecting preaching texts, re ecting the German
Reformer’s general comfort with elements of worship he considered
to be merely external matters toward which divine command was
indiﬀerent. Worship in the early Reformed tradition embraced
more thoroughgoing changes, rejecting the Roman liturgical
calendar as the basis for organizing preaching. Zwingli, the
Reformers of Strasbourg, and Calvin aer them all favored a lectio
continua approach of preaching through biblical books, verse by
verse, from one sermon to the next. us preaching in the
Reformed tradition developed in ways both similar to and distinct
from Luther’s. All the same, seminal Reformed theologians from
Calvin to Martin Bucer and Peter Martyr shared—even praised—
Luther’s views on the centrality of the preached Word, making it
diﬃcult to imagine Reformed worship evolving in isolation from
Luther’s ideas.
e Lord’s Supper

Luther’s in uence on the Lord’s Supper in Reformed worship was
primarily negative, with Zurich and Geneva de ning their
respective positions in contrast to the German Reformer’s. Further
divisions between Reformed theologians produced lasting diversity
over the meaning and nature of the sacrament. Despite such
diﬀerences separating 16th-century Evangelicals, several points of
unity characterized their rejection of Roman teaching and practice,
including their common denial of transubstantiation, insistence
that laity receive the cup and that preaching accompany the
sacrament, and repudiation of the sacrament as a sacri ce oﬀered to
God. Luther named the latter as the most wicked denial of Christ’s
intent for the sacrament, turning the promise of God into a
meritorious work (LW 36:35-36).
Presenting their arguments against an equally unyielding Luther
and Melanchthon, the Swiss contingent led by Zwingli and
Johannes Oecolampadius rejected the Wittenberg theologians’
teaching that the true body and blood of Christ is corporeally
present in the communion elements, countering that the Lord’s
Supper is a symbolic memorial. Calvin distanced himself from both
Zurich and Wittenberg, teaching that, more than a mere symbol,
the Lord’s Supper is a means of grace through which believers
receive and feed on the body and blood of Christ. Contrary to
Luther, however, Calvin denied that Christ comes to believers
“hidden under the covering of bread” (Institutes, 4:17:31). Rather,
the Holy Spirit unites believers to Christ’s body and blood even as
these remain in heaven. e signi cant diﬀerences between Calvin
and Zurich have persisted in diverse understandings and practices
in the wider Reformed tradition, with some churches maintaining a
view of the sacraments as symbols for faith and others favoring a
stronger commitment to the Church as mediator of grace through
its sacraments.

Congregational Singing
Many Reformed Christians not only share Luther’s enthusiasm for
music and congregational singing, but they also sing the songs he
wrote. In 1538 Luther introduced Georg Rhau’s Symphoniae
iudundae with the observation that, “next to the Word of God,
music deserves the highest praise” (LW 53:323). Luther spoke highly
of music’s ability to elicit the full range of human emotions,
attributing this gi to God’s wise design. e Reformer especially
praised the beauty and power of joining Scripture and music in
worship. e Psalms exemplify this fusion of “words” and “notes,”
which the Church continues by composing “church hymns” (LW
15:273-275). Luther himself wrote church music, hymns, and
psalms arrangements that continue to be popular today.
One again nds diversity of practices within the Reformed
tradition. Zwingli, a gied musician, was suspicious of music’s
power over the emotions, eliminating instruments and singing from
worship in Zurich. In the Reformed churches of Strasbourg and
Constance, both psalmody and hymnody were adopted for worship
by the 1530s. e earliest editions of the Strasbourg Psalter also
contain psalms arranged by Luther. In Geneva, Calvin shied the
practice of congregational singing toward favoring biblical psalms
exclusively. His 1557 Psalms commentary extolled the Psalms for
their examples of how to pray that exhibit the full spectrum of
emotions. e in uential Genevan Psalter, a project initiated by
Calvin in 1539, contains musical arrangements of all 150 biblical
psalms. Calvin’s preface stresses the ttingness of worshipping God
in song using words God has provided. Most Reformed
congregations today embrace congregational singing that includes
various portions of biblical psalms alongside new and historical
hymns, re ecting the earliest practices of both Reformed and
Lutheran Churches.
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RELIGIOUS ORDERS, LIFE IN THE
e roots of religious and monastic life in the Western Church lie
within the richly varied traditions of Eastern asceticism, ranging
from eremites and (semi-)anchorites (i.e., hermits and loosely
connected group of hermits around a leading gure) dwelling in the
Egyptian deserts, to coenobites (members of a centralized, and
usually enwalled community), from recluses (enclosed in their
monastic cells), through ascetic stylites (living on pillars), to
itinerant preachers. With rst communities in Gaul and the British
Isles, monasticism in the West grew rapidly, and by the time of
Martin Luther, life in the religious orders was variegated, with a
myriad of male and female communities. What united these men
and women was their shared ideal of following Christ through
imitating Him in living out the “evangelical counsels”: poverty,
chastity, and obedience under a common rule for the sake of the

gospel. For centuries most orders in the West followed either the
rule (regula) of St. Benedict of Nursia (AD 480-543) or (one of) the
rule(s) of St. Augustine (AD 350-430). In the 12th century the
emergence of mendicant orders introduced a radically diﬀerent
style of religious life. Over the course of history, religious life and
morals in the orders oen declined, which fed contempt for
religious life among some of the laity. e Protestant Reformers,
many of whom (like Luther himself) were members of a religious
order at the beginning of the Reformation, denounced monastic
vows and asceticism as fundamentally wrong and sinful, and in
areas aﬀected by Protestantism not only were religious houses
closed down, but oen their religious art was plundered and
destroyed. e Catholic Reformation brought a profound renewal
of religious life within the Western Church. In the 20th century
some Anglican and Protestant churches have reintroduced monastic
life into their own traditions.
e Benedictine Family
Benedictines, St. Benedict’s male and female followers, formed the
most numerous and widespread religious order in medieval times.
eir monasteries are juridically independent of each other, and
members vow stability (a commitment to live in a particular
community). Coupling “fatherly strictness” with “motherly
compassion,” the “Rule” of St. Benedict prescribed a balanced life of
work and prayer. e former was originally understood as mainly
artisanal and agricultural manual labor, but over time artistic and
intellectual occupations, especially copying and illustrating
manuscripts, also developed. St. Benedict’s liturgical arrangements
for the praying of the 150 psalms in seven daily canonical hours
according to a weekly cycle served as a model for the communal
celebration of the divine oﬃce in the medieval church as a whole.

e tradition that Benedict’s sister, St. Scholastica (d. 542), the
abbess of a nearby monastery, founded the female order is disputed.
e order underwent several reforms. A partially successful one
in the Carolingian era by Benedict of Aniane (d. 821) was followed
a century later by a movement to return to the stricter observance
of Benedict’s “Rule,” spreading out from Cluny under St. Odo (d.
942). A failed introduction of the Cluniac reforms at the Abbey of
Molesme at the close of the 11th century resulted in the foundation
of the Cistercian order (named aer the rst foundation in
Citeaux), with St. Bernard (1090-1150) among its most important
early gures, and with a renewed emphasis on manual agricultural
labor. e female branch of the Cistercians was established in the
neighboring Le Tart Abbey. e Cistercians’ initial strictness later
gradually relaxed, triggering new reforms in the 17th century,
which eventually led to the foundation of the Order of Cistercians
of the Strict Observance, or more commonly Trappists (called aer
their rst abbey, La Trappe). In spite of the crises, Benedict’s “Rule”
proved to regulate and inspire the life of one of the most enduring
religious communities in the history of religious orders.
Canons and Canonesses Regular
As opposed to the Black Monks (Benedictines) and the White
Monks (Cistercians, so called for the color of their respective
habits), most of whom were, at least initially, not clergy, “canons
regular” are priests attached to a collegiate church or cathedral, who
pray the divine oﬃce publicly in choir. e term applies to a
number of diﬀerent communities, of whom the White Canons, that
is, the Norbertines (the followers of St. Norbert, d. 1134) or
Premonstratensians (named aer their rst foundation in
Premontre), and the Black Canons, that is, the Augustinian Canons
(following the Rule of St. Augustine), were the two best-known
religious orders. Female communities of “canonesses regular,”

following the rule of St. Augustine and praying the canonical hours
in choir, oen dedicated themselves to educating the poor and
caring for the sick.
Mendicants
From the 11th century onward steady urbanization changed
everyday life in Europe. e dawn of the 13th century saw the
emergence of two new orders that not only re ected these social
changes but also exercised a profound eﬀect on the medieval
Church. e Franciscans were founded by St. Francis of Assisi
(1181-1226), a wealthy Italian merchant’s son, who gave up all his
belongings at the age of 25 upon reading Matthew 19:16-27,
“wedded Lady poverty,” and became a hermit and itinerant
preacher. Based on Matthew 10:7-10, Francis’s ideal was to follow
Christ and the apostles in preaching the gospel and living in utmost
poverty on (nonpecuniary) alms, which gave the name “mendicant”
(from the Latin mendicare meaning “to beg”) to this new style of
religious orders. His example became contagious, and he managed
to obtain the pope’s approval for the formation of a new order.
Francis forbade his followers to have any property (including
property held in common) or even to touch money. e order
spread at a spectacular rate, but the initial radicalism was tempered
by at least some of the friars despite Francis’s explicit plea for a
literal understanding of his Rule. is and other tensions and
historical developments led to the formation of three independent
branches of Franciscans under the same Rule: the Friars Minor, also
called Observants (for their stricter observance of poverty), the
Friars Minor Conventuals or Grey Friars (those living in convent
houses in extramural suburbs to serve the urban poor), and the
Friars Minor Capuchin (named aer their long-hooded habit), who
split oﬀ from the Observants in 1525 for an even stricter adherence
to Francis’s Rule. e Poor Clares, the second Franciscan order,

were founded by St. Clare of Assisi (1194-1253) in 1212, and they
wrote their own Rule for a contemplative life, in unprecedented
austerity among the female orders.
e Order of Preachers or Friar Preachers, also called Black
Friars or Dominicans, was approved by the same Pope Innocent III
(d. 1216) who had rati ed the Franciscans. eir founder, the
Spanish St. Dominic de Guzman (d. 1221), wanted to form a group
of well-trained preachers who could eﬀectively combat the Cathars
(contemporary Christian Gnostics in Spain and southern France)
through their authentic lifestyle in poverty and through the
preaching of the gospel. To do so the Friar Preachers were granted
the liberty to move around and the license to preach, which was
reserved to clerics; therefore, unlike Franciscans, most male
Dominicans became priests. e contemplative Dominican nuns
(whose foundation preceded that of the male branch) formed an
integral part of the Dominican order.
e origins of the White Friars or Carmelites (named aer the
Mount Carmel, where the Old Testament prophet Elijah supposedly
lived in a cave as hermit and to which the order traces its rst
community in the 12th century) are unclear. ey rose to
prominence in the 13th century, during which they transformed
from a contemplative community into mendicant friars and sisters
in the poorest suburbs in the great cities of Europe, actively engaged
in the pastoral care of men and women. In the course of the 16th
century, some houses of both the female and male Carmelites were
reformed by the Spanish mystics St. Teresa of Avila (15151582) and
St. John of the Cross (1542-1591). e reformed Carmelites are
called Discalced (literally “shoeless,” hinting at their more radical
lifestyle) or Barefooted Carmelites, as opposed to the Carmelites of
the Ancient Observance.
Augustinians, or Austin Friars (diﬀerent from the Augus-tinian
Canons above) were formed from very heterogeneous groups of

hermits, counting almost 200 communities in Italy, France, Spain,
Germany, and England, with over 2,000 members in 1256. In an
eﬀort to simplify religious life, Pope Alexander IV (d. 1261) uni ed
them to create a new order, called the Order of Hermits of Saint
Augustine. Within the rst decade, women’s houses were also
accepted into the order. e best-known Augustinian Friar was
Martin Luther.
Mendicants diﬀered from monastic orders by their commitment
to the pastoral care of the growing urban population; while
Benedictines and Cistercians sought out remote areas to withdraw
from the world, the friars established their houses in cities.
Dominicans, Franciscans, and Augustinians actively engaged also in
scholarship and learning at the new universities. ese three
religious orders developed their own, distinctive theological
schools, though these allegiances were not categorical. Dominicans
mainly adhered to omism (named aer the most famous
Dominican, St. omas Aquinas, 1225-1274) or Albertism (which
received its name from Aquinas’s Dominican teacher, St. Albert the
Great, d. 1280). Franciscans followed Scotism (founded by the
Franciscan John Duns Scotus, d. 1308) and Occamism (building on
the teachings of the Franciscan William of Ockham, d. 1347).
Augustinans had their own Augustinianism.
Female Religious Orders
As has been observed, male orders were frequently matched by
female foundations. Most women religious were regulars, that is,
living a communal life in monastic vows regulated by a rule
(regula). In addition there were heremitesses (women living solitary
life far away from the society) and anchoresses (solitary women
enclosed in cells, mostly attached to a church). Beguines, a
movement triggered by the disparity in the gures of men and
women of marriageable age, diﬀered from nuns in that their vows

were only temporal and did not include poverty, so they could keep
their belongings while they awaited someone to marry them, if they
wished to wed.
e majority of female religious lived enclosed lives. Female
orders were particularly important for women who did not wish to
marry (or remarry aer being widowed), since entering a religious
order was the only socially acceptable alternative to marriage.
Daily Life and Prayer
In due course other religious orders emerged with speci c tasks.
e military orders (such as the Knights of Malta, Knights
Templars, and the Teutonic Order) were founded for the defense
and spread of Christianity with arms and for the protection of
Christian pilgrims in Islamic territories. e Hospitaller Orders
(e.g., Knights Hospitaller, the predecessor of the Order of Malta)
were to provide medical care for the sick and the poor.
Although the religious orders varied greatly in their lifestyles,
charisma, and rules, their shared ideal to follow Christ in poverty,
chastity, and obedience connected them. Asceticism (abstinence
from worldly pleasures and self-morti cation) was seen as a
common means to spiritual advancement. e detachment from the
world manifested itself in the renunciation of worldly concerns
(wealth and marriage) by a frugal and celibate lifestyle as the
anticipation of the eschatological Kingdom of God, based on
Matthew 6:19-20 and 22:30, and as a sign of solidarity with the
poor, intended to help to liberate the religious to concentrate on
matters spiritual.
Members in religious orders were required to pray the divine
oﬃce: the full Psalter in Latin distributed in eight canonical hours:
(1) matins or nocturns or vigils (during night), (2) lauds (at dawn),
(3) prime (7 am), (4) terce (9 am), (5) sext (noon), (6) none (3 pm),
(7) vespers (at the end of the working day), and (8) compline

(before going to sleep) in a weekly cycle (the hours given are
approximations and varied according to the season and place).
Religious orders carried out vital social functions within
medieval society, such as operating schools, hospitals, and
orphanages. ey were also important centers of culture and art as
well as the economic motors of their regions, innovators of
agriculture, and employers or landlords of large sections of the
population. eir contribution to the social, economic, cultural,
intellectual, and spiritual development of medieval society in
Europe is incalculable.
Most religious communities experienced some or various crises
in their history when they failed to live up to their ideals due to
internal factors (e.g., ebbing away of the initial enthusiasm,
members entering the community for the wrong reasons, a
relaxation of the rule or rigid adherence to it in changed
circumstances, careerism, greed, and other personal vices) and
external causes (e.g., unstable social and political conditions,
pandemics such as the Black Death, interference of secular or
ecclesiastical powers in appointing superiors, and other political
in uences). As a result many religious houses, monasteries, and
entire religious orders have disappeared in the course of history.
Others were reformed or led to the formation of new communities.
e period prior to the Protestant Reformation saw a general
decline in religious life. Erasmus of Rotterdam (d. 1536), himself an
Augustinian canon, characterized his contemporary monks as
gluttonous, greedy, foolish, lewd, and sel sh people in his satirical
e Praise of Folly (1511). His criticism was readily taken on by the
Protestant Reformers.
Protestant Reformers and the Religious Orders
Luther entered the Augustinian Friars in Erfurt in July 1505 and
continued to live the life of a friar for a while even aer the break

with Rome. In e Freedom of a Christian, he still saw a possibility
for priests, monks, and nuns to lead an exemplary life in serving
others and by ruling their bodies out of love and freedom, instead
of following “the countless commands and laws of the pope,
bishops, monasteries, foundations, rulers and lords” (Luther 1957,
88). In August 1521, when faced with Karlstadt and Melanchthon’s
support of three priests who had broken their vows of celibacy,
Luther wrote from Wartburg castle that those who had entered
monastic life before or during the age of puberty were in the right to
leave it, but he was uncertain whether adults who had consciously
promised to live a life of chastity could legitimately do so. ree
months later, however, he was convinced that every young person
should be liberated from “the hell of celibacy, totally unclean and
condemned” (Hendrix 2015, 121). In the following year, e
Judgment of Martin Luther on Monastic Vows encouraged not only
secular priests but also those in religious orders to abandon their
vow of chastity, because it was an institution of the devil and a
pathway to fornication (Luther 1970, 292). Monastic vows were, in
Luther’s judgment, signs of human conceit; they violated both the
Ten Commandments and Christian freedom by their perpetual
character and were contrary to common sense. Re ecting on his
own experience, he evaluated his own vow as a “wicked vow” that
was “not worth a g […] because it was not absolutely free and
voluntary” (Luther 1970, 332). Vows and outward signs did not
constitute the essence of religious life, Luther argued, but God did.
erefore, “I am still a monk and yet not a monk,” he concluded
(Luther 1970, 335). When he returned to Wittenberg in 1522, all of
his confreres, except the prior Konrad Helt (d. 1548), had le the
house. In 1523 nine former Cistercian nuns found refuge in
Wittenberg, among them Katharina von Bora, whom Luther
married two years later, heeding his own advice.

William Tyndale (d. 1536), Luther’s English follower, similarly
rejected monastic life. In his Prologue to the book of Numbers
(Antwerp, 1530), he wrote that the monastic vow of poverty does
not accord with God’s will; that the compulsory vow of chastity
de es the chastity of matrimony; and that contrary to Christ and
His apostle Paul’s teaching, monks falsely believe that every person
is capable of observing these vows by their free will. Similarly, in
e Practice of the Prelates (Antwerp, 1530), Tyndale compared
monastic recitation of the Psalter with that of the prayer of the
Pharisees, in that they both trusted in the multitude of words and in
the eﬀort and tediousness of the length of prayer. But the Pharisees,
Tyndale wrote, were better than those living in religious orders,
because they “had professed, not as now, one Dominic’s, the other
Francis’, another Bernard’s rules, but even to hold the very law of
God.” erefore, the Pharisees were “more honourable than any sect
of the monks with us, whether Observant, or Ancre [i.e.,
anchorites], or whatsoever other be had in price.”
In the 27th of the Sixty-Seven Articles (1523), Huldrich Zwingli
(1484-1531), claimed that no orders, sects, and fraternities were
tenable because through Christ all Christians were brothers of both
Christ and one another. In his explanation of the article, and
similarly in his Commentary on True and False Religion, ZwingIi
contended that monastic vows are not only foolish but also impious:
material wealth depends on God’s decision, so vowing poverty is
meaningless, and the vow of chastity (nowhere required in
Scriptures) is contrary to God’s call to marriage, which is equally as
valuable in God’s sight as celibacy. Monasticism had only one
purpose, Zwingli argued, namely, to make money. He was
convinced that monks and nuns were unholy and covetous: “e
earth does not carry more useless burdens than those fattened pigs
in disguise” (Zwingli 1984, 209). e Swiss Reformer did admit that
there were genuinely pious and holy men and women among those

living in religious orders, but they were by far outnumbered, in his
estimation, by the impious. In short, Zwingli summarized, “to
institute any kind of order, name or sect instead of remaining with
the multitude of Christians is wrong, sinful, hypocritical,
fraudulent, pro teering and deceitful” (1984, 209).
Calvin, too, rejected the idea of monasticism, as this was formed on
false assumptions and superstitious beliefs. In his Institutions of the
Christian Religion he argued that religious vows not expressly
requested by the Bible should be rejected as “self-made religion”
(unbiblical human inventions of worship) and pagan practices.
Christians should not make promises to God too hastily, and never
with the expectation to keep them solely by their own eﬀorts. Since
humans receive everything from God, in taking monastic vows,
people manifest their arrogance and claim God’s gis for
themselves. e human vocation is not celibacy, but the procreation
of children. erefore monks and nuns are consecrated to the devil.
e original monastic life in the early church was commendable,
bearing true witness to the gospel through the ascetic life of the rst
monks, but his contemporaries were a far cry from their
predecessors: “e character of present-day monasticism is so
diﬀerent that you could scarcely nd things more unlike, not to say
contrary” (Calvin 2006, 1265). ose who lived in religious orders
in his own times, Calvin suggested, were foul of all sorts of vices,
including greed, lust, and hatred, the very opposites of their vows.
Indeed, Calvin stressed, “our hooded friends falsely claim the
example of the rst church in defense of their profession-since they
diﬀer from them as much as apes from men” (2006, 1270).
Similar criticisms were generated by other Protestant
Reformers. eir critique carried much weight, as many of them
had rsthand experience of the life in religious orders; like Luther,
Robert Barnes (d. 1540) started his career as an Augustinian,
Martin Bucer (1491-1551) was a Dominican friar before he became

a Reformer, Wolfgang Musculus (1497-1563) and Wolfgang Capito
(d. 1451) were Benedictine monks, Konrad Pellikan (1478-1556)
was a Franciscan friar, and the later Anabaptist Michael Sattler was
originally the prior of the Benedictine St. Peter’s Abbey near
Freiburg.
e criticism by the Protestant Reformers in Protestant
territories led to the suppression of religious life, oen accompanied
by violent iconoclasm, plundering, and destruction. Monarchs who
banned monastic life and con scated their houses in support of the
Reformation, such as Gustav Vasa of Sweden (1496-1560),
Frederick I (1471-1533) and Christian III (1503-1559) of Denmark,
and Henry VIII of England (1491-1547), saw an opportunity to
enrich their treasuries and to reward loyal subjects with the
sequestered properties of the suppressed religious orders. Not all
monasteries were abandoned in Protestant territories; for example,
Loccum, a Cistercian abbey in Lower Saxony accepted the
Augsburg Confession in 1593 and continued to function as a
“Protestant monastery.” Such examples are, however, debatable, as
the members of these communities were no longer required to take
monastic vows, and the community was usually made up of
married Lutheran clergymen and their families.
Catholic Reforms of Religious Life
An important part of the Catholic Reformation was the reform of
existing orders and the formation of new religious orders. A new
form of religious life emerged in the form of clerics regular, of
whom the Jesuits, the followers of St. Ignatius of Loyola (14911556), are the best known. Clerics regulars diﬀered from canons
regular in that clerics regular were not required to pray the divine
oﬃce communally and usually consecrated themselves to the
pastoral care of the faithful more according to the speci c charisma
of the order.

In its 25th session (in 1563) the Council of Trent issued reforms
for the regulars and nuns, by a reiteration of the prohibition of
private property, the obligation to reside in the religious house, and
the ban on compelling people to enter religious life. In the case of
female orders the Council decreed that nuns should all live in
strictly secluded monasteries “for their own safety.” e Council
also set the age of admittance at 16 and prescribed a year of
probation. It regulated the elections of superiors as well as
visitations of houses and entrusted most matters to the local
bishops, a provision that was not universal. e latest reform of
religious life in the Catholic Church was initiated by the Second
Vatican Council.
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RELIGIOUS ORDERS, NEW
Religious life was reinvigorated in Catholic territories as the Church
recast itself in the wake of the Protestant Reformation.
First, Reformers revived established religious orders, such as the
Carmelites under St. Teresa of Avila. Under her leadership the
Carmelites dedicated themselves to prayer as an act of outreach to
bring wayward Europeans back into the Catholic fold. Teresa
returned her community to the original 13th-century rule and
established 17 houses of Discalced Carmelites. Similarly, under the
direction of Matteo da Bascio, the Capuchins were successful in
returning to Saint Francis’s rule of holy poverty. Both leaders faced
suspicion from church oﬃcials, but were able to establish reformed
houses for their communities and to lead signi cant movements of
renewal. Both communities adopted unadorned habits and went
barefoot as a symbol of simplicity and poverty.
Second, new orders appeared aer the Reformation, oen with
the explicit goal of actively serving the world. While contemplative
spirituality did not disappear, service to communities and
institutions became paramount. New orders engaged Catholic
neighbors and sought to educate commoners and elites about the
tenets of their faith, as they modeled innovative forms of Christian

community. In no small degree, this impulse re ected the priorities
articulated at the Council of Trent. e Council of Trent mandated
the establishment of seminaries to educate the clergy. Education of
the laity was also of importance to Catholic and Protestant
Reformers and resulted in a number of diﬀerent attempts to raise
the level of literacy and theological understanding of the people.
e new orders frequently served as teachers, but this proved
controversial for women because of other directives decreed by the
Council of Trent.
Orders of Clerks Regular oﬀered men a vocation diﬀerent from
that of monks and priests, dedicated primarily to educational and
missionary work. Gaetano eine and Gian Pietro Carafa (who
would become Pope Paul IV) founded the eatines in 1524, an
order that demonstrated concern for personal conduct, dress, and
prayer. e order also committed itself to social work through
preaching and staﬃng hospitals as well as to frequent communion
and the veneration of the sacrament. eatines undertook papal
missions in Asia in an eﬀort to convert native populations to
Catholicism. In 1583 the Church recognized an order of eatine
nuns who were oblates under the title Sisters of the Immaculate
Conception of the Virgin Mary, embracing an active vocation and
working in schools and hospitals (Com-erford and Pabel 2001,
292).
e Clerks Regular of Saint Paul, better known as the
Barnabites, focused on pastoral concerns. In 1530 Antonio Maria
Zaccaria founded the Barnabites who vowed poverty, chastity, and
obedience like all members of religious orders, and they vowed to
never accept a position of dignity unless commanded by the pope.
Along with preaching, teaching catechism, and hearing confessions,
the Barnabites worked in hospitals, prisons, and schools. e
Angelicals was the sister order of the Barnabites, and the nuns
engaged in missionary work until they were cloistered in 1557.

ese new religious orders demonstrated moral behavior,
modest dress, and a commitment to serving and educating
communities near and far. e Jesuits were the most signi cant
male order founded in the wake of Luther’s Reformation, in part
because their founder had a more universal vision for his
community. Ignatius Loyola was almost 50 when Pope Paul III
authorized the establishment of the Society of Jesus, which added
obedience to the pope to the three traditional vows.
Loyola placed the Society at the disposal of the papacy, so its
actions provide a sense of the priorities of Catholic Reformation
popes. e Jesuits were dedicated to educating boys and young
men, both those interested in entering the order and those entering
into secular careers. For Loyola, education served a “communal
utility” of training youth to serve the welfare of their cities (Mullett
1995, 95). ere were nearly 300 schools by 1600, which
standardized high-quality education and produced the social elite.
e Jesuits created a network of colleges to train Jesuit
missionaries to work in Protestant territories, including the German
College and the English College, both in Rome. From 1538 the
Jesuits undertook missions that reached beyond Europe. e rst
requests came from Portuguese colonies in the Far East, and Loyola
sent Francis Xavier. Observing how Xavier formulated his
worldview around race provides a window into early modern
European contact with other civilizations. On the one hand, Xavier
argued that the subject people of the Portuguese Empire were not
outside the “law of Jesus Christ” (Mullett 1995, 97). However, his
missionary work was tied to the colonial endeavor. Moreover, he
did not respect Muslims or Hindus. Xavier did, however, endeavor
to teach people with radically diﬀerent belief systems the
fundamentals of Catholicism.
Loyola was one of 10 original Jesuits, and the order grew
spectacularly, with 22,000 members at its pinnacle in 1640, and

brought the Catholic Reformation to the people of Europe and
some of its colonies.
e largest new order established for women in the 16th
century was the Ursulines, created by Angela Merici in Brescia in
1535. Paul III recognized the community as a confraternity in 1544,
with members residing with their families, not in a convent, and
doing good works in the community. Aer Merici’s death,
Archbishop Carlo Borromeo brought 12 Ursulines to Milan, where
they taught girls catechism and lived with local families. For
Borromeo, the Ursulines were an ideal vehicle through which to
teach women and girls the Catholic Reformation theology and piety
that Trent insisted all Catholics learn.
By the early 17th century, communities of Ursulines had spread
to all major Italian cities and into France. ey served their towns
by catechizing girls of all social classes. In the 17th century Ursuline
communities in France adopted clausura. Enclosure into convents
dramatically changed the order in France. e Ursulines
maintained their original purpose of teaching girls, albeit in a very
diﬀerent environment. Instead of teaching poor girls in charity
schools, they instructed wealthy girls who boarded in their
convents, as well as poorer day students who entered the convent
for lessons. Despite its transformation, the order thrived, and
between 1612 and 1640 hundreds of Ursuline convents were
founded in France, making it France’s largest female teaching order
(Lierheimer 1997, 214). By the end of the 17th century the
Ursulines were running more schools for girls in France than were
the Jesuits for boys. (O’Malley 2000, 136). In 1639 Marie de
l’Incarnation traveled with six women and two Jesuit priests (whose
order was already established in Quebec) to New France and
established the rst school for girls in North America. e
Ursulines taught Huron girls and the daughters of French settlers.

e Ursulines demonstrated the tension in the Church over the
presence of active communities of women religious. Many women
who joined together in congregations to minister to the poor, nurse
the sick, teach the female, and work with prostitutes populated the
Catholic Church. A broad range of important social service work
was done at minimal cost to local towns and cities. However, in
1563 the Council of Trent insisted that all nuns live perpetually
within convent walls. e French Ursulines adopted clausura, but
other communities, including those of Italian Ursulines, emerged in
the 18th century and established their active missions, never living
behind convent walls.
e largest of the active communities was the Daughters of
Charity, founded in 1633 by Vincent de Paul and Louise de
Marillac. e mission of the Daughters of Charity was to serve the
sick and the poor as teachers, nurses, and providers of food and
care in parishes in and around Paris. In 1668 Pope Clement IX
recognized the Company of the Daughters of Charity as a
confraternity. His decision to embrace the Daughters’
unconventional mission demonstrates that despite the dictates of
Trent, state and church leaders recognized the value of active
congregations of women religious.
e Church of the Catholic Reformation could be innovative,
and it saw the creation of orders of regulars oﬀering a new form of
vocation to men. At Trent, the Church attempted to challenge the
gains of Luther by improving the morals and behavior of Catholics,
placing women religious within convent walls, making it more
diﬃcult for communities to support themselves and to honor their
active vocations. Reformers established some unenclosed
communities of women religious, largely among nonelites, which
ourished because of the importance of their work and their
signi cance to local communities, and church authorities accepted
this diversity of vocation.
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RENAISSANCE PAPACY
e last phase of the papacy in the late middle ages up to Leo X
(1513-1521), a contemporary of Martin Luther, can be
characterized by the terms “restoration,” “humanism,” and
“Renaissance.” A turning point in the history of the papacy was
Nicholas V, who had a well-rounded education and a humanistic
bent. As the successor of St. Peter he again resided in Rome. e
exile of the papacy was nally le behind.
Nicholas V (1447-1455): Fascination with Antiquity
Once elected pope, Nicholas persuaded Felix V, who had been
elected pope against counter-pope Eugene IV, to resign by granting

him generous privileges. is meant the end of the papal schism. In
1452 the pope solemnized the marriage of King Frederick III and
subsequently crowned him Holy Roman Emperor. is
demonstrated the regained unity of church and empire. In 1450
Nicholas announced a Holy Year, which manifested the unity of the
Church. When in 1453 Constantinople fell into the hands of the
Turks under Mehmed II, many scholars ed from the Turks to
Rome and brought with them their knowledge of antiquity. e
pope made ample use of them, and the Vatican became a center of
learning about antiquity.
e pope also embarked on an ambitious restoration project of
Rome. Due to the brevity of his ponti cate, only fragments of the
project were implemented. For his papal private chapel, Fra
Angelico painted frescoes that announced the triumph of
Christianity with the help of antiquity. Nicholas had a passion for
copying, collecting, and translating texts of antiquity. Agents
searched everywhere for valuable manuscripts. is was the
beginning of the Vatican library, nally realized by Pope Sixtus IV.
According to Nicholas these treasures should be made accessible to
the public. e pope owned more than 800 Latin and 353 Greek
manuscripts. Upon his death, someone discovered 56 manuscripts
in his bedroom.
Callixtus III (1455-1458):
e Ascent of the Borgia Family
e successor to Nicholas, Callixtus III, belonged to the family of
Borgia. Eugene IV made him cardinal, and as pope he was
especially interested in crusades against the Turks. He even built a
eet to contain the advances of the Turks. Yet the Western nations
had little interest in supporting the pope. A problematic facet of his
ponti cate was the rein-troduction of nepotism. He patronized the

members of his family, regardless of their moral reputation. Among
them was Rodrigo de Bogia, later Pope Alexander VI.
Pius II (1458-1464): e Humanist
Pius II did not choose his name with regard to his piety (pius =
pious) but as a humanist and devotee of Virgil’s Aeneas. He
surpassed in erudition his predecessors as well as his immediate
successors. His literary works have been published in many
editions. He was the only pope who wrote his memoirs (in the form
of a diary), and he composed biographical portraits and
descriptions of a nature that could classify him as a romantic. He
was a famous poet, historian, and literary critic who had a
command of the whole humanistic education of his time. In his
demeanor he was generous, not asking anything for himself and
being a restless worker.
Paul II (1464-1471): e Introduction of Printing
Paul II was the nephew of Eugene IV and rose quickly to
prominence, as was oen the case during the Renaissance period.
Although he did not know Latin and had just a moderate education,
he had an interest in the arts and became the founder of the Roman
collection of antiquities. His nephew, Cardinal Marco Barbo, built
him the Palazzo Vene-zia, in which he resided. Soon aer his
inauguration, Paul withdrew and became inaccessible. His
suspiciousness was widely attested. Yet he was a peaceful person,
always ready to help simple people. He was an avowed opponent of
humanist learning, but oversaw and approved the introduction of
printing in the papal states and can be called the founder of the
Vatican publishing house, the Liberia Editrice Vaticana.
Sixtus IV (1471-1484): Boundless Nepotism

Sixtus IV was a typical representative of the Renaissance papacy. As
had several of his predecessors, he came from a poorer family but
quickly rose to prominence. He was elected pope with the help of
his nephew, Pietro Riario, who was a member of the conclave.
Riario and Giuliano della Rovere, later Pope Julius II, had such
in uence on him that he indulged in boundless nepotism. Almost
all key positions at the papal court were occupied by members of
his family. With nepotism came nancial fraud, since he looked for
ever-new nancial resources, for instance through simony (at that
time 625 ecclesial oﬃces could be bought) and granting of
indulgences for every situation. Wars initiated by papal relatives to
increase their territories considerably tarnished the papacy.
Yet Sixtus IV was an important benefactor of the arts and
sciences. He founded the Vatican archives and the library and
started numerous building projects designed to make medieval
Rome into a city of the Renaissance. Great artists such as Botticelli
and Perugino were in the service of the pope, who also founded the
Roman museums and dedicated the Sistine Chapel in 1483. His
papacy also coincided with the beginning of the Spanish
Inquisition. Sixtus himself was upright and free from wickedness,
but too generous to stem the interests of others.
Innocent VIII (1484-1492): Inept for the Papacy
Innocent VIII was elected by simony. He had a very modest
education and already had two children before he became a priest.
e marriage of one of his children, Franceschetto, was celebrated
in the Vatican, where his son then took up lodging. Innocent built
the Belvedere of the Vatican, enjoyed hunting, and confronted with
a depleted treasury, resorted to the objectionable means of creating
new oﬃces and granting them to the highest bidder. He died
knowing that he had been unable to meet the demands of the
papacy.

Alexander VI (1492-1503): e Height of the Borgia Rule
Once his uncle, Alfonso Borgia, had been elected pope as Callixtus
III, Alexander’s steep career trajectory began, as well as the
amassing of a considerable fortune. It was an open secret that his
fast and unanimous election as pope was due to simonistic bribery.
Alexander had much more energy than his predecessor and
concentrated on politics, government, and administration. In
external politics he used the same tactics that secular powers did,
even collaborating with the Muslim sultan Bajezit II to keep the
French out of southern Italy. Internally he attempted to check the
powers of the grand families, and many of his relatives and Spanish
compatriots occupied important positions in the papal
administration.
Alexander fathered more than half a dozen children. Especially
ill-famed was his son Cesare, who had immense in uence on him.
Many around Alexander and especially around Cesare did not die a
natural death if they stood in either man’s way. Although Alexander
was devious in many ways, he was attentive to ecclesial matters. He
participated in the liturgical feasts and in 1500 in the services of the
Holy Year, but perhaps only out of a sense of duty for his oﬃce.
When he died, the funeral was conducted without any elaborate
ceremonies. e curia wanted to show that this was the end of the
self-serving rule of the Borgias. One cannot blame Alexander alone
for the demise of the papacy. e Church at large simply found no
way to intervene through a General Council in the feudal interests
of certain families.
Pius III (September 22-October 18, 1503): A Brief Interlude
Upon the death of Alexander, Rome and the College of Cardinals
were in disarray. Cesare Borgia was forced to leave the city. Since
the aged nephew of Pius II was considered the most digni ed
person among the cardinals, he was elected without any bribery. He

despised every kind of nepotism and sought reform and peace. He
was greatly mourned when he died of gout and overwork.
Julius II (1503-1513): e Warrior Pope
Since Julius had opposed the election of Alexander in the College of
Cardinals, he ed to France, but then returned to become pope by
simony. Julius was exceptionally strong, both physically and
mentally. He was a tireless worker. Since he could easily lose his
temper, he was nicknamed “the fearsome Pope” (Il Terrible). On
account of his many military ventures, he was also called “the
warrior Pope.” Since Alexander had been primarily interested in
enriching his relatives, the Papal States hardly existed. It was the
political goal of Julius to win back the Papal States and create with
them the foundation of an independent papacy in an Italy free of
foreign in uence. To that eﬀect he himself led troops into battle.
Julius even hired Swiss mercenaries to ght against the French.
Altogether he was quite successful in pursuing his political goals.
e Papal States were secured again. In January 1506 he published a
bull in which he declared invalid a papal election by simony.
Julius was especially well-known as a benefactor of the arts.
During his tenure Michelangelo created the ceiling frescoes of the
Sistine Chapel and Raphael painted e School of Athens. In 1506
the pope laid the foundation for the new basilica of St. Peter, the
expenses of which were to be met through the sale of indulgences.
Julius did not seek to increase the splendor of his family, but of the
papacy. Yet the spiritual aspect of the Church was le wanting, as
had been the case throughout most of the Renaissance period.
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RENAISSANCE, RECENT LUTHER
Shis and advances in 20th and 21st-century Luther scholarship
have been signi cant. It is common to refer to a “Luther
renaissance” during this time. is movement can be characterized
by (1) a return to Luther’s own work as a key authoritative source
for Lutheran theology; (2) signi cant reinterpretations of his work
—oen asserting that his theology is uni ed around a single center
or guiding key insight rather than wholly unsystematic; and (3) an
assertion that Luther’s theology can still be fresh, applicable, and
relevant in the modern world. In order to understand the
signi cance of this movement, it is important to start with a brief
sketch of the kind of theology and contextual conditions to which
Luther renaissance scholars have been responding.
Conditions Leading to the Luther Renaissance
Nineteenth and early twentieth-century Lutheran orthodoxy did
not focus on the writings of Luther but on developing a clear,
reasonable, and orderly articulation of Lutheran doctrine. Since
Luther was generally seen as a thoroughly unsystematic thinker, he
was quoted reverently, but sporadically, and he was not oen read
or discussed thoroughly. Other more systematic sources, such as
Philipp Melanch-thon, were the main focus of Lutheran
scholarship. Lutheran dogmatics would follow the pattern of

Melanchthon’s loci method, which focused on a general theological
topic, explicating its key features with support from sources like
Melanchthon, Martin Chemnitz, 17th-century orthodoxy, and the
Lutheran Confessions. While Luther’s theological insights were
certainly in uential, they were interpreted through the lens of later
theologians, so that Luther’s own writings were rarely relied on as
an authoritative source.
Although many of the Luther renaissance scholars later sought
an alternative not only to the scholasticism of orthodoxy but also to
liberal theology, most acknowledge the signi cant role German
liberal theologian Albrecht Ritschl (1822-1889) played in the initial
stages of the movement. Ritschl argued that rather than the
methods of orthodoxy, the central message of Christianity could
only be discerned through historical study of its original sources,
because later theologians introduced in uential distortions of the
genuine Christian message. While this was true of Christianity as a
whole, it was particularly true of Lutheranism, which had become
distorted by a reliance on scholastic methods. Ritschl thus used
historical methods to attempt to see behind current distortions and
retrieve the genuine Luther, who he felt could be relevant and
applicable to contemporary people again. Ritschl’s distinctions
between Luther and later Lutheranism as well as the young and old
Luther (preferring the young) remained in uential for the Luther
renaissance movement.
Relatedly, William Lazareth emphasized that signi cant
motivating factors for the return to Luther movement were the
important criticisms the Lutheran tradition faced before, during,
and aer the two world wars. Of particular concern were (1) the
in uential criticisms of Ernst Troeltsch, who argued that the
Lutheran tradition was fundamentally spiritually, socially, and
politically conservative; (2) Karl Barth’s similar but more
theologically grounded criticism that the tradition promoted social

and political quietism; (3) Johannes Heckel’s concern that the
tradition was fundamentally dualistic; and (4) Reinhold Niebuhr’s
objection that the tradition was basically defeatist (Lazareth 2001).
Responses to such condemning analyses were characteristic of the
Luther renaissance movement, with scholars such as Karl Holl
(1866-1926), the initiator of the German Luther renaissance,
emphasizing that Luther’s theology was particularly relevant to the
challenges of the early 20th century.
German Luther Renaissance
Prior to World War I, Ernst Troeltsch’s conclusions that the
Lutheran theological and ethical tradition was inherently
conservative and unable to inspire social transformation were
challenged by Karl Holl, who discredited Troeltsch’s reading of
Luther through historical and theological research. Unlike
Troeltsch’s reading, Holl’s interpretation of Luther relied on and was
richly supported by Luther’s own writings. Like Ritschl, Holl was a
fellow liberal in the tradition of philosopher Immanuel Kant, but he
sought an alternative to both the liberal and orthodox traditions in
emphasizing the importance of returning to the original works of
Luther and distinguishing Luther from the later Lutheran tradition.
On October 31, 1917, the 400th anniversary of the Reformation,
Holl gave the lecture commemorating the event at Berlin University.
His address, “What Did Luther Mean by
‘Religion’?,” signaled a shi in the interpretation of Luther and is
now considered a seminal event for the Luther renaissance. Holl
made Luther relevant to the German situation aer World War I by
insisting that Luther’s turning point was characterized not by a shi
from a terri ed conscience to one trusting in a graceful God, as was
common in his time, but by a shi from a consciousness de ant of
God to one willing to sacri ce to align with the will of God. For
Holl, Luther’s faith was about freedom from self-orientation and

freedom for God and neighbor. His interpretation was based on the
rediscovery of Luther’s early (1515-1516) lectures on Romans.
Contrary to the prevailing understanding of orthodox scholars,
Holl argued that Luther’s theology did have a center: the lectures on
Romans clearly place justi cation at the center of his entire
theology and ethics. In opposition to Troeltsch and other liberal
scholars, Holl emphasized that Luther’s theology and ethics were
fundamentally interrelated in his doctrine of justi cation.
While dialectical theology associated with Karl Barth famously
rejected the liberal framework that led many of the leading religious
scholars to submit to German nationalism, Holl provided a
signi cant alternative to dialectical theology. Where dialectical
theology found its impetus for rejecting liberalism in emphasizing
the wholly otherness of God, Holl, by contrast, provided later
theologians the option of rejecting the acquiescent impulse of
liberalism without insisting on the radical transcendence of God,
instead emphasizing key features of Luther’s theology such as his
theology of the cross and radical views on incarnation.
Heinrich Assel’s in uential study of the Lutheran renaissance
notes two disparate and signi cant streams of Holl’s in uence for
following generations of theologians. On the one hand, students of
Holl developed Lutheran trajectories that contributed to an in ated
sense of German national identity and pride. Among the Luther
renaissance scholars, several became supporters of national
socialism and recapitulated Luther’s anti-Semitism. In the 1920s, for
example, Emanuel Hirsch, a student of Holl, became an outspoken
supporter of the “German Christians,” for whom an emphasis on
the historical importance of Martin Luther only added to a
profound sense that Germany was destined for greatness. On the
other hand, students of Holl like Hans Joachim Iwand and Dietrich
Bonhoeﬀer developed his insights into key theological foundations
of resistance for the confessing church. erefore, Assel concludes

that in this stream of in uence, the Luther renaissance can be
understood as a signi cant renewal movement in Protestantism
alongside dialectical theology (Assel 1994).
Swedish Luther Renaissance and Beyond
Euro-American scholars oen focus primarily on the early-20thcentury Luther renaissance in Germany. However, the impact of
this shi and ones similar to it has been felt in Reformation
research more broadly and more recently, especially in Sweden,
Scotland, France, Italy, the United States (Pauck 1940), and East
Asia (Ji 1999).
Mary Elizabeth Anderson (2006), for example, explains that
prior to the Swedish Luther renaissance, Swedish theology was
greatly in uenced by German theology. As in Germany, Luther was
rarely cited, and orthodox theologians preferred Melanchthon,
considering him the greatest Lutheran theologian. Most in uential
Swedish theological texts in the 1800s rarely mentioned Luther, and
most oen referenced the Augsburg Confession, Augustine, or
other Church Fathers. Just as in the German movement, the
Swedish Luther renaissance provided an alternative to both
orthodoxy and liberalism. Early Swedish Luther renaissance
scholars Nathan Soderblom and Einar Billing also gained much
from Ritschl. However, they did not accept Ritschl’s heavy emphasis
on Kant and his interpretation of religion as fundamentally moral.
Anderson explains that for Soderblom and Billing, Luther’s
theology became an answer to the crisis of Christian authority that
was the result of modern biblical historical criticism. Where the
Bible could no longer be considered the infallible, unchanging core
of Christianity, Soderblom and Billing found in Luther the key to
the meaning of Christianity. ey discovered that for Luther this
key was justi cation through faith as the good news of Jesus Christ,
the cruci ed and risen one. With their emphasis shied from the

bedrock foundation of the Bible to the good news of Jesus Christ,
these scholars could then accept biblical criticism rather than
ignore it as their predecessors had done.
As Anderson explains, following Soderblom and Billing, Gustaf
Aulen, Anders Nygren, and Gustaf Wingren carried the Swedish
Luther renaissance forward. Like Holl, Nygren also emphasized a
central focus on Luther’s work. Nygren suggested that the basic task
of theology was the discovery of a religion’s fundamental motif, or
central driving insight. For Christianity, he argued, the motif is
agape, or a spontaneous, unmotivated, sacri cial, creative, and
initiating love. is he opposed to the Neoplatonic eros which he
characterized as egocentric and acquisitive. e importance of
Luther then becomes key in the story of Christian faith, since his
work was a recovery and reemphasis on agape that had been lost
through an overemphasis on caritas, or the Augustin-ian melding of
eros and agape. Finally, in Wingren’s work Luther’s link between life
and faith came into focus. Wingren felt a deep disconnect between
preaching, life in community, and creation. In Luther’s and Irenaus’s
work Wingren found that creation and the Word together held a
central place. For both theologians the connecting point between
creation and the Word was the incarnation, which Wingren insisted
was not merely a past historical event, but always new and real in
every moment.
Beyond Europe, Won Young Ji (1999) describes a Luther
renaissance in East Asia. In Japan, for example, he notes that many
scholarly monographs have been published on Luther, and the
Japan Society of Luther Research has translated and published
Luther’s works. In Korea a number of monographs have been
published on Luther since missionary work began there in 1958. A
Korean translation of the Book of Concord was published in 1988,
and the Luther eological College/Seminary in Korea houses a
Luther Study Institute to promote the study of Luther. In China,

Luther’s writings are being translated. ough Ji admits this interest
in Luther may be “modest” by comparison to movements in the
West, he concludes that, based on increasing interest in these
countries, a Luther renaissance in East Asia is no longer illusory.
Although many scholars de ne the Luther renaissance as
belonging to the time period between 1910 and 1935, evidence is
increasing that this movement remains important, in uential, and
ripe for revival today. e key contribution resonating today seems
to be that this body of scholarship provided a trajectory for an
alternative to the liberal versus dialectical divide that has been a
de ning characteristic of 20th- and 21st-century Western theology.
Heinrich Assel contributed to this renewed interest in the 1990s
with his previously cited study that demonstrates the signi cant
in uence the Luther renaissance movement had on both liberalism
and dialectical theology. Most recently, Christine Helmer and Bo
Kristian Holm (2014) have, in the spirit of the 500th
commemoration of the Reformation, collected essays re ecting on
the Luther renaissance of the past as well as its present potential for
addressing contemporary key social concerns such as feminism and
the oppression of indigenous peoples.
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RENEWAL OF LUTHERANISM IN THE 19TH-CENTURY
AWAKENINGS

Around 1800, the Lutheran churches were generally in a weak
position. In the period of the Enlightenment, church attendance
was low in the Lutheran countries. e theologians oen diverged
greatly from classical Lutheran doctrines. ey preached on the free
will of man, emphasized natural revelation, and found it diﬃcult to
nd a place for traditional doctrines like the atonement of Christ
and the sacraments.
A remarkable renewal of Lutheranism took place during the
19th century. Many local congregations were renewed. More
laypeople became frequent churchgoers. Revivals gave people a
personal commitment to the faith of the Lutheran church. Many
theologians turned to the writings of Luther again. In the early 19th
century there was a widespread tendency in Europe to return to
one’s roots. is cultural trend of restoration and romanticism led
Lutherans to seek their spiritual roots in the Bible and the Lutheran
Confessions, where they found an authentic Lutheran theology of
sin and grace. is neo-Lutheranism among theologians was
parallel to and oen in close cooperation with a renewed
Lutheranism at the congregational level.
Germany
In the 19th century Germany was the most important country for
Lutheranism. Not only was Germany the homeland of Martin
Luther and a number of large Lutheran Landeskirchen; it was also

the home of a number of excellent faculties of theology to which
theologians from all over Europe and America ocked. German
theology had great in uence everywhere, and in the 19th century a
renewal of Lutheranism took place in both German churches and
German theology.
In the politically dramatic years aer 1800, a revival took place,
giving rise to activities in the congregations such as Christian social
work and mission. e revival was sometimes more broadly
religious, in an indistinct way. As time went by, however, the revival
became more and more distinctly Lutheran. In 1817 the Lutheran
pastor L. Harms demonstratively pinned up a number of theses in
order to call the Lutheran Church back to Luther. In some parts of
Germany the revival became neo-Lutheran, deliberately aiming to
renew the churches by going back to the Bible and the Lutheran
Confessions. Typically, the neo-Lutherans emphasized the Church
and the sacraments at the same time as they preached about
personal faith.
When Germany was to be reconstructed on the ruins of the
German empire, many German Lutherans had to ght to maintain
their Lutheran tradition. Especially important were the events in
Prussia, where the government introduced the idea of a church
union. In a mood of national enthusiasm, the government no
longer saw any reason to uphold the distinction between the faiths
of its Lutheran and Reformed inhabitants. ey were all to be
gathered in one united church. Some theologians from the revival
favored the union, but it also met with great opposition. e Old
Lutherans reacted strongly against it and were treated harshly by the
authorities for that reason. Some of the leaders emigrated; others
fought for their persuasion at home and gathered in illegal,
independent Lutheran congregations.
Rationalism was on the decline from the 1830s, and parts of
Germany became characterized by diﬀerent types of renewed

Lutheranism. Among Lutheran theologians, opinions diﬀered quite
widely. Some stressed the oﬃce of the pastor, others the sacraments
or the Lutheran church order. e neo-Lutherans diﬀered from the
confessional Lutherans by not only going back to the Bible and the
Confessions but also trying to develop a new Lutheran theology in
areas like the doctrine of the Church and eschatology.
Scandinavia
All the Scandinavian countries were homogenous units where
Lutheranism historically had been the only permitted religion. Even
though this changed in all countries during the 19th century, all the
Scandinavian Lutheran churches were still majority churches. In all
of Scandinavia the same Lutheran heritage and tradition was to be
found. In the events of the 19th century a number of similar
elements were found in all of Scandinavia. Great revivals took place
within all the Lutheran churches; in all countries freedom of
religion was introduced and a number of people formed nonLutheran free churches. e latter was especially the case in
Sweden. In the other Scandinavian countries, the revivals led to the
formation of large Lutheran revival movements and missionary
organizations within the national churches.
In all Scandinavian countries, theology moved away from
rationalism and into a more classical Lutheran theology,
emphasizing the oﬃce of the pastor and church order (Sweden), the
sacraments (Denmark), or the preaching of law and gospel
(Norway).
Norway
In the religious history of Norway, Hans Nielsen Hauge (17711824), a lay preacher, was very important. His preaching resulted in
a great revival. In the beginning it was organized locally with a lay
leadership. Later on in the 19th century, new waves of revivals

appeared and people from the revivals organized themselves
democratically in independent mission movements. Prayer houses
were built all over Norway as homes for their meetings. Usually
they were Lutheran-Pietistic in their belief and practices and low
church. In the Church of Norway, the theology was moving in a
conservative Lutheran direction. Gisle Johnson (18221894), a
professor of theology at the University of Oslo, had a great in uence
on future pastors. He not only taught theology but also chaired a
large Lutheran organization for home mission, in which laypeople
worked closely with pastors in the church. At the end of the century
the majority of Norwegian pastors were conservative Lutherans,
oen with a Pietistic character.
Denmark
In Denmark revivals among farmers and artisans appeared around
1800. Aer 1830 this had become a strong movement in opposition
to the rationalist pastors of the state church. An important gure
was the pastor N. F. S. Grundt-vig (1783-1872), who represented a
biblical and Lutheran theology. Later on he came to emphasize the
encounter with God in the liturgy and sacraments. As a church
politician he worked for a broad folk church with room for
rationalists as well as for Old Believers like himself. In the growing
tensions between Denmark and Prussia, he developed a theology
that combined Christianity and nationhood. A Grundtvigian
movement was formed to promote Danish nationhood and
Christian faith.
e other main revival group within the Danish church was the
Home Mission. It continued the Lutheran-Pietistic traditions of the
old revivals and worked for a close cooperation between pastors
and laypeople. e Grundtvigians and the Home Mission
dominated the church of Denmark by the end of the 19th century.
Both groups placed a strong emphasis on the sacraments, which

gave the church a distinctly Lutheran pro le even though
confessional Lutheran-ism was almost nonexistent.
Sweden
Swedish revivals in the early 19th century had a Lutheran-Pietistic
character. Later on groups within the revival reacted against this
Pietism, emphasizing instead the gospel of grace freely given.
Among them was C. O. Rosenius (1816-1868), a Lutheran preacher
and publisher. A large Lutheran mission organization was formed
on this basis, but later it split into two, as parts of it became more
interdenominational in character and eventually formed the
Covenant Church. In the late 19th century the Swedish revivals
were heavily in uenced by Evangelicalism from England and North
America. Friends of the revival had a strained relationship with the
state church, and they oen le the church to form non-Lutheran
free churches. Swedish theology was marked by an in uential high
church group at Lund, insisting on the centrality of ordained
ministry and a Lutheran church order. For a period, an attempt was
made to enforce a continued Lutheran conformity nationwide. is
was part of the background for the strong Swedish Free Church
tradition.
Finland
In Finland revivals appeared among laypeople also. Five diﬀerent
revival movements arose within the Lutheran Church, oen with
their background in older Pietistic movements. To the far north the
Laestadian revival became very big, with its own peculiar style. It
organized itself as an independent organization within the Church
but was Lutheran in its theology. As in Sweden there was a certain
reaction against Pietism, and the organization called “the
evangelical revival” focused on the free grace in Christ. All Finnish
revivals had a good relationship to the Church and its local pastors,

who oen served as leaders of the revival movements and their
missionary organizations.
Finnish theology was in uenced by the German Lutheran
theologian J. T. Beck and his biblical realism at the end of the 19th
century. As in the other Nordic countries, which were also
overwhelmingly Lutheran, a confessional Lutheran theology was
not an attractive option. In that way, Scandinavia diﬀered from the
United States.
United States of America
Around 1800 the Lutherans in the United States lived in the eastern
states; they used the English language and were in uenced by the
American religious environment. By 1900 the situation had
completely changed. When immigration increased aer the
Napoleonic Wars, great numbers of immigrants came from
Germany and Scandinavia, carrying a Lutheran background and
heritage. Some of them had been engaged in revivals at home and
had a strong Lutheran identity. ey reacted against rationalism and
indiﬀerentism in Europe and were eager to build up Lutheran
congregations in America. In some cases they had even been
persecuted at home and had emigrated in order to nd freedom to
build a confessional Lutheran congregation. e political problems
in Europe and their theological heritage were brought across the
Atlantic by the immigrants.
For linguistic reasons, the old American Lutherans had
diﬃculties serving the new German and Scandinavian immigrants.
Pastors and theologians from the home countries, oen with a
strong Lutheran identity, were much more eﬀective in the pioneer
areas of the Midwest. So the new American Lutheranism took the
shape of conservative Lutheranism. Because of ethnic, linguistic,
geographic, and theological diﬀerences, more than 50 new synods
were created, usually with a strong Lutheran identity. German Old

Lutherans eeing from the Prussian union formed the Buﬀalo
Synod, which had a high view of the pastor’s oﬃce. Confessional
Lutherans with their background in a revival in Saxony formed the
Missouri Synod, which was organized democratically. e great
Norwegian revivals resulted in a number of Norwegian synods in
America, all carrying the stamp of Hauge. By 1900 the number of
Lutherans in the United States had multiplied and their Lutheran
identity was stronger because of new immigrants.
Results of the Renewal: Uniﬁcation and Mission
During the 19th century the rst initiatives to gather Lutherans
from diﬀerent countries had begun. e growing awareness of the
distinct Lutheran identity made this natural. In 1868 the Allgemeine
Evangelisch-Lutherische Konferenz was established in Germany. e
motivating factor was fear on the part of German Lutherans that the
Kingdom of Prussia, having subjugated other parts of Germany,
would transfer its union to these territories. e Konferenz
eventually established contacts to Lutheran churches outside
Germany and was the forerunner of the Lutheran World
Federation.
e Lutheran revivals and renewal strengthened Lutheran
mission work. It also meant that the Lutheran missionaries carried a
strong Lutheran identity to the mission elds in Africa and Asia,
eventually in uencing the large new churches there.
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RESURRECTIONISM
“A theologian of glory calls evil good and good evil” (LW 31:40). On
the other hand, as Luther asserted in his Heidelberg Disputation in
1518, “A theologian of the cross calls the thing what it actually is”
(LW 31:40). But if “calling the thing what it is” is grounded in an
epistemic point of departure shaped by a cruci ed God, a divine
revelation under its opposite (sub contraria specie) that “takes away
from theology the pretense of saving God from death and
humiliation” (Westhelle 2016, 112), then let us also note that this
“calling,” this naming, has yet to exhaust the scope of what is to be
named. Turning from the cross of Christ to the crosses of planet
Earth, the theologian of the cross is also spared the pretense of
treating the ongoing crosses of our world as if they were merely a
cipher, a signi er, a transparency for the cross of Christ.
Re ecting on the Shoah (and comparable atrocities) in light of
the liturgical tendency of allowing Easter Sunday to encroach upon
the preceding days of the triduum, Walter Brueggemann suggests
that Christian liturgy “pause long and deeply on the second day”
(Linafelt 2002, 110). Recognizing wounds still lingering, still being
in icted, the deaths continuing to be mourned, Brueggemann
extends his re ection into the locus of Christology: “e victory of
Christ is situated in a wretchedness still visible, still powerful, still
bleeding and burning and smelling in its deathliness” (Linafelt
2002, 111). Ultimately, lurking within any elaboration of
Christology is the temptation, disastrous in its anthropological
implications, of committing “resurrectionism.”
Resurrectionism, in short, expresses the absorption of the
manifold narratives of humanity—its ongoing crosses—into the

particularity and nality of Jesus Christ’s person and work
(Anthony 2010, 38ﬀ.). Ultimately, as Oswald Bayer observes, such a
line of Christologic “supposes the painful diﬀerence between the
promise of life and all that contradicts it to be already resolved”
(Bayer 2003, 75). When human crosses become ciphers, signi ers,
and transparencies for the cross of Christ, resurrectionism has been
committed.
Which begs the question: Can a Christology be constructed that
does not succumb to the temptation of absorbing the crosses of
humanity—as ciphers, signi ers, transparencies—into the
particularity and nality of the cross of Christ? To nd an answer,
we turn to what has been considered by many to be the core
expression of Luther’s theologia crucis, or his radical interpretation
of the com-municatio idiomatum (the communication of attributes
between the two natures of Christ). is is followed by an
application of that interpretation with regard to the matter of
resurrectionism.
Luther and the Communicatio Idiomatum
If the theology of the cross, for Luther, is grounded in his refusal to
think about God apart from the cruci ed man Jesus, apart from the
cross of Christ, then his Christol-ogy—his radical interpretation of
the communicatio idi-omatum—may be considered the
fundamental expression of his theology. Observing that Luther’s
entire theology “stands and falls” with the communicatio
idiomatum, or the direct, unmediated communication of the divine
and human natures within the person of Christ, Kjell Ove Nilsson
asserts that “for Luther everything depends on the matter that
Christ—who is truly the united, divine-human one—has
accomplished the work of redemption pro nobis” (1966, 228). He
adds, “and because the unity of the action itself is connected with
the unity of the person, in which the com-municatio doctrine is the

center, therefore the communicatio comprises the core of Luther’s
theology” (Nilsson 1966, 228). Perhaps there is no better way to
grasp the profound signi cance of this unity than by observing
Luther’s analysis of signi cant distortions of that unity from church
history.
Retracing the prominent characters (and their caricatures)
whose positions perhaps most signi cantly impacted the
proceedings and outcome of the Council of Chalcedon (451),
speci cally Nestorius and Eutyches, Luther observed one
fundamental error common to both sides regarding their relating of
the two natures within the person of Jesus Christ: both positions
express an inability to think from the priority of the union of His
revealed person. us, neither Nestorius nor Eutyches allowed for a
communicatio idioma-tum, a full, direct communication of natures
within the person of Jesus Christ (see LW 41: 98ﬀ.).
Nestorius’s error, Luther observed, was not that “he believed
Christ to be a pure man, or that he made two persons of him” but
that “aer he concedes that God and man are united and fused into
one person, he can in no way deny that the idiomata of the two
natures should also be united and fused. Otherwise, what could
God and man united in one person be?” (LW 41:100). Although
Nestorius could speak of God and man united as one person in
Jesus Christ, he could not assert that “Mary suckled God” (LW
41:99) or that God was cruci ed. Nestorius could not allow for a
communication of the human idiomata to the divinity in Jesus
Christ. For those who are tempted to trod Nestorius’s path, Luther
asserted the soteriological context of his Christologic (which is also
applied to Eutyches): “We Christians should know that if God is not
in the scale to give it weight, we, on our side sink to the ground …
but if God’s death and a dead God lie in the balance, his side goes
down and ours goes up like a light and empty scale” (LW 41: 103).

Eutyches, on the other hand, according to Luther, “does not
want to give the idiomata of divinity to the humanity, though he
also maintains that Christ is true God and true man” (LW 41:109).
In a manner parallel with Nestorius, although Eutyches, too, could
speak of God and man united as one person in Jesus Christ, he
could not assert that “the man Jesus created the heavens and the
earth” or that “the man Jesus is omnipotent” (LW 41:109). ough
both men could speak of a unity of natures in theory, they were
unable to speak from, and thus of, a concrete, particular union. To
both positions, Luther could say (as he did elsewhere), “No,
comrade[s], wherever you place God for me, you must also place
the humanity for me. ey simply will not let themselves be
separated and divided from each other” (LW 37: 219). Let us press
the implications of the communication of idiomata within the
person of Christ a bit further, especially with regard to addressing
resurrectionism.
e “ird Mode” of Presence
For Luther the fundamental attribute of divinity is ubiquitous
creativity, or the “most active working of God” (deus actuossimus)
(LW 33: 233), by which God’s eﬀective presence is everywhere “and
in all things to the innermost and outermost degree, through and
through, as it must be if he is to make and preserve all things
everywhere” (LW 37: 61). erefore, if the divinity, and thus the
creator’s agency, is directly communicated to the humanity within
the person of Christ, then Luther was able to arrive at what he
coined the “third mode” of Christ’s presence, a necessary expression
of the communicatio idiomatum.
If the rst mode of Christ’s presence is His corporeal presence as
the historical man Jesus of Nazareth, and the second mode is best
exempli ed by the place of the “real presence” in the bread and the
cup of the Lord’s Supper, then the “third mode” places Jesus beyond

a circumscribable, recognizable place. at is, according to Luther,
if “apart from the man there is no God, it must follow that
according to the third supernatural mode, he is and can be
wherever God is, and that everything is full of Christ through and
through, even according to his humanity” (LW 37: 218).
Elaborating further upon the third mode of Christ’s presence,
Luther added, “You must place this existence of Christ, which
constitutes him as one person with God, far, far, beyond things
created, as far as God transcends them; and on the other hand,
place it as deep in and as near to all created things as God is in
them” (LW 37:223). Ultimately, Luther asserted, if God and the man
Jesus are separated, “our faith is false” (LW 37: 223). Which means:
creation in its entirety—and here it needs to be understood just how
closely Luther identi ed creatio ex nihilo with creatio continua (see
LW 1:21ﬀ.)—can be considered a matrix for being encountered, or
better, shaped, by the “most active working of God” (LW 33:233).
Luther’s radical interpretation of the communicatio idiomatum,
then, permitted an articulation of Christ’s cruciform, redeeming
presence in such a fashion that He braces the world in such a
manner as to facilitate a “radical identi cation with the most
deprived of the human condition” (Westhelle 2006, 29). Again, it is
a human condition which, according to its manifold narratives and
crosses, will not be reduced to ciphers, signi ers, and transparencies
for the cross of Christ.
e One, Plural Cross
If, for Luther, ubiquitous creativity is the calling card for divinity,
then the cross of Christ is also the location for perceiving that
creativity. erefore, if Luther could assert that “the whole creation
is a face or mask of God” (LW 26: 95), encompassed by such an
assertion—recognizing that the logic driving Luther’s “mask”
(larva) language was grounded in his cruciform point of departure,

or divine revelation sub contraria specie—is Luther’s theologia crucis
extended from cross to the farthest realms of creation. Ultimately,
though, such an assertion—grounded in Luther’s interpretation of
the communicatio idiomatum—bears incredible fruit for re ection
upon “resurrectionism” as a perpetual Christo-logical conundrum.
If Christology is perpetually tempted to absorb the manifold,
ongoing narratives of humanity into the particularity and nality of
Jesus Christ’s person and work, thereby committing
resurrectionism, Luther’s radical interpretation of the communicatio
idiomatum aﬀords us the ability to perceive Christ’s cruciform,
redeeming presence precisely within the crosses of humanity. e
crosses of humanity— too many to count, and far from being
reduced to ciphers, signi ers, and transparencies of the cross of
Christ—are the masks of Christ’s redeeming presence, the
ubiquitous creativity of the Word of God giving life sub contraria
specie. Consequently, if “theology is properly done in usu passio-nis,
at the foot of the cross” (Westhelle 2016, 120), then the manifold
narratives of humanity—its suﬀerings, its deaths, its graves—are the
“foot of the cross,” the locations (masks!) in which the Word of
God, sub contraria specie, both participates in human suﬀering and
death and communicates life within the same locations.
Luther’s communicatio idiomatum is a reminder that not only
can the Word of God and the cross of Christ not be separated—for
where one is addressed by the Word, the cross is experienced—but
also “the deep truth of Luther’s theology of the cross is that it views
the cross of Golgotha and the cross which is laid upon us as one and
the same” (Prenter 1971, 18).
If a theologian of the cross is empowered to “call a thing what it
is,” perhaps the most signi cant “naming” Luther’s theologia crucis
aﬀords, surveying the sweeping vista of humanity’s crosses, is this
confession: ere is One cross. And it is plural. By it and through it,
Luther might say, life from God is revealed.
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REUCHLIN, JOHANN
Johann Reuchlin was a well-known 16th-century academic,
humanist, and philologist. Reuchlin, more than any other scholar of
the time, pioneered a return to Hebrew scholarship for the Church.
Reuchlin was not a theological reformer, though his work greatly
in uenced the Reformation.
Renaissance and Reformation humanism cultivated the study of
the classical humanities—history, language, and lit-erature—during
the 15th and 16th centuries. It was a cultural and educational
movement that placed a special emphasis on the use and study of
language, order, and argumentation and appealed to classical

antiquity as the ultimate model of this method. Reuchlin (14551522) was one of the most in uential humanists in all of Europe. He
was a distant relative and early mentor of Martin Luther’s lifelong
friend and Wittenberg University colleague Philipp Melanchthon
and a good friend of the best-known of all humanists, the
Dutchman Desiderius Erasmus. Reuchlin was an eminent Latin
scholar, the author of the most popular Latin dictionary north of
the Alps in the late 15th and early 16th centuries. He was also the
pioneer of the promotion and teaching of the Greek language in
Germany and of the Hebrew language in Europe; he typi es the
humanist passion for the original text and for the literature of the
ancient world.
e Hebraist and the Reuchlin Aﬀair
Reuchlin was a member of a unique club, one of the rst humanists
of his era to know all three of the classical languages: Hebrew,
Greek, and Latin. Reuchlin’s concentration on Hebrew studies may
have been aroused by association with Wessel Gansfort, who was
one of the rst Hebraists north of the Alps. His appreciation for
Hebrew scholarship and his introduction to the Kabbalah can be
accredited to Pico della Mirandola, whom he encountered on a
diplomatic mission to Italy in 1490. Reuchlin produced the rst
reliable Hebrew grammar, De Rudimentis Linguae Hebraicae, in the
early 16th century. is grammar was instrumental in the revival of
biblical scholarship in that period. He helped to preserve the
Hebrew Scriptures of the Old Testament for the Church. He was the
most accomplished Hebrew scholar among the northern humanists.
Reuchlin was a philologist, studying the use, function, and
application of language. It could even be said that he was the most
capable Hebrew scholar of the Church for a thousand years, since
Jerome.

Toward the end of his life Reuchlin became embroiled in a bitter
controversy over the study of Hebrew, oen referred to as the
Reuchlin aﬀair. is controversy pitted old style Scholasticism
against the new humanism. Pfeﬀercorn, a converted Jew who had
become a Dominican priest, believed that Hebrew books should be
con scated and burned. He argued that Hebrew books were
dangerous and that if they were taught, they would turn people
away from Christ and the Church. erefore, Pfeﬀercorn said,
Reuchlin’s Hebrew grammar and other works in the Hebrew
language and literature were dangerous and insidious to the
purposes of the Church and should not be published.
In 1514 Reuchlin was oﬃcially charged with heresy and was
brought to trial for having written a Hebrew grammar and other
signi cant Hebrew writings. Initially, he was acquitted. Pfeﬀercorn
was pernicious and pursued his attack, appealing to Rome. is
ongoing battle cost Reuchlin years of trouble and no small portion
of his modest fortune. In 1520 a commission met in Frankfurt to
investigate the case. It forced a compromise whereby Reuchlin
submitted a mild recantation of his work. e reality was that public
interest in the case was lost. e Roman Church was now consumed
with the Lutheran problem in Germany. Reuchlin had no reason to
fear new attacks, but his fame and position were lost. From
November 1520 to the spring of 1521 the veteran scholar and
statesman sought refuge in Ingolstadt and taught there for a year as
an associate professor of Greek and Hebrew.
Reuchlin’s response to the Reuchlin aﬀair was embodied in his
brilliant Recommendation Whether to Conﬁscate, Destroy and Burn
All Jewish books. Within this book his initial training as a lawyer
shone forth brightly as he argued vehemently for retaining the
Jewish Bible and Jewish literature. Also, through his Letters of
Distinguished Men and with the support of his friends Rubionis and
Hutten, who authored Letters of Obscure Men, using sarcasm and

satire he defended the study of Hebrew and the concept of ad fontes
(return to the sources) and gathered support against the absurdity
of Pfeﬀercorn and the Scholastics. On the eve of the Reformation
the Scholastics were scorned, having been discredited in the
enormously popular Letters of Obscure Men, which intentionally
mocked all of the Scholastic theologians.
A Constant Churchman
Reuchlin, despite his criticism of the Roman Church of his day and
his well-known battle with the Dominicans in the Reuchlin aﬀair,
remained a loyal adherent of the Church of Rome. Reuchlin was
dismayed by Melanchthon’s association with Martin Luther and his
cause. Melanchthon had been promised Reuchlin’s library upon the
death of the great humanist and Hebrew scholar. When
Melanchthon refused to denounce Luther and leave Wittenberg, his
aging patron disinherited him. Reuchlin died in relative disgrace in
1522, separated from the favor of the Roman Church and in many
ways from his friends, family, and supporters. rough all of this,
his longtime friend and colleague Erasmus continued his devoted
support. According to Erasmus, it remained only to “inscribe the
man’s name in the calendar of the saints.”
For his part Luther, though he did not entirely share Reuchlin’s
appreciation of all Jewish literature, was determined to defend his
academic freedom to pursue Hebrew studies. Finally, Melanchthon,
who had bene ted much from Reuchlin’s pedagogy, later in life
wrote two glowing biographies of his old friend, relative, and
mentor. Reuchlin’s bene t to the Church was his in uence on
philological studies. His ght in favor of Hebrew studies was
paramount to the Reformation view of the Scriptures. His in uence
in this area is undeniable. As a testament to this, on his tombstone
are the words: “By skill in Hebrew, Greek, and Latin lore, our
Reuchlin lived as a saint and sage of yore.”
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ROTHMANN, BERNHARD
Bernhard Rothmann (1495?-1535?) was fated to live in interesting
times. Evaluating his contribution to the history of Dutch
Anabaptism is complicated by what appears to be his largest claim
to fame: involvement with the Munster revolution. e matter is
obscured by the fact that he seems peripheral to the kingdom
period, and that history, usually written by the victors, further
muddles things.
Rothmann was born into the family of a smith at Stadt-lohn and
probably was educated at the cathedral school in Munster and
among the Brethren of the Common Life in Deventer, becoming a
teacher in Warendorf. Receiving his master’s degree at the
University of Mainz in 1524, he was ordained and posted as an
assistant at the church of St. Mauritz near Munster. His superiors
noted his capacities, or rather, his inclinations, for reform, and sent
him away to the University of Cologne. Returning in 1530, his
preaching drew crowds eager for reform.

On Good Friday Eve, 1531, Rothmann’s oratory incited a
rampage of iconoclasm. e authorities’ reaction is unclear.
However, Rothmann’s friends in the guilds secretly nanced a trip
to Wittenberg, thus removing him from the city. His tour of
Reformation centers introduced him to leaders including Wolfgang
Capito in Strasbourg and Johannes Bugenhagen in Wittenberg. He
became friends with Philipp Melanchthon. By his return to Munster
in July 1531, he had fully imbibed the spirit of Luther. His preaching
of justi cation and reform was passionate. He inveighed against
purgatory and the entire piety of penance, prayers for the dead, and
intercession of the saints that derived from it. Forbidden by the
bishop and cathedral chapter to continue preaching, he set up an
outdoor platform. Rothmann drew such a following that he was
removed from episcopal lands, and if not for the guilds he would
have been outlawed.
In January 1532 Rothmann published a mainly Lutheran
confession under 30 articles. e next month he preached the rst
uncompromisingly Protestant message in the churchyard of St.
Lambert’s. By April, against the bishop’s objections, the guilddominated town council saw to it that the six Munster parishes
were led by Evangelical preachers. Munster became a gathering
place for reform-minded clergy. A group from Wassenberg,
including Henry Rol, found refuge there. For a time, Rol lled the
pulpit of St. Giles Church.
Tensions between the episcopacy and the city council deepened.
Intervention by Philipp of Hesse led to a treaty in February 1533.
Municipal elections vindicated the Evangelical cause supported by
the guilds and led to the establishment of an ostensibly Lutheran
church order. Soon aerward, however, Rothmann began opposing
infant baptism. at summer he celebrated the Lord’s Supper
outdoors, pouring wine on bread. Now Munster faced three
religious parties: Catholic, conservative Lutherans leaning on the

Schmalkaldic League, and a more radical Evangelicalism led by
Rothmann. In November Rothmann, along with others, including
Rol, published Bekenntnisse (Confession), an anti-Catholic tirade,
containing a strong defense of believer’s baptism. It struck the
appropriate balance of anticlericalism and lay empowerment to give
it a political subtext. It was so eﬀective that Pilgram Marpeck used it
as the basis of his Vermanung, published in 1542, which speaks to
its general acceptability among Anabaptists.
Alarm over the emerging situation brought Catholics and
Lutherans together to oust Rothmann. His supporters took up arms
to defend him, but no battle ensued. On the point of success, the
Catholics demanded that all who had supported his accession to
power be removed as well, including Lutherans. is dissolved the
conspiracy and spared Rothmann, who it could be said held the
balance of power in January 1534. As the Bekenntnisse found its way
to the surrounding country and to Dutch Anabaptists, disaﬀected
dissidents began pouring into Munster, increasing the base of
radicalism. Word spread of Rothmann’s teaching on the community
of goods, and in a time of bad crops, the disadvantaged were
receptive.
Among those who were drawn to Munster were some ordained
apostles of Jan of Leiden, a sometime follower of Melchior
Hoﬀman. True Melchiorites espoused a passive anticipation of the
coming kingdom. ey seemed to believe that the destruction of
the godless was their responsibility. ey proclaimed Munster the
New Jerusalem and baptized Rothmann and Rol. Over the next
eight days, Rothmann and helpers baptized 1,400 citizens, a further
act of radicalism in a charged situation. On February 9, 1534, an
organized and armed Anabaptist insurrection took over the
Rathaus, and the prophets made Rothmann write a circular letter
inviting Anabaptists to the New Jerusalem. Hundreds responded.

Among those who came was Jan Mathijs, Enoch in the new order,
and prophet to King David, Jan Beukels.
From this point on, Rothmann’s role is less clear. At times he
was a spokesperson for the new order; at others he was a theological
theoretician. What is clear, however, is that he was not in charge.
Mathijs made signi cant changes, including the destruction of all
books but the Bible, the con scation of all money, and the
establishment of the community of goods. Within six weeks of his
arrival he was killed, on Easter morning in 1534, while leading a
charge against besieging in dels in which he anticipated divine
deliverance.
Jan of Leiden then assumed leadership, dispensing with the city
council, and by July 1534 introducing polygamy, a measure that it
was Rothmann’s uncomfortable responsibility to defend publicly.
Ultimately, however, Rothmann himself took nine wives. at
month Rothmann even entered into negotiations with Charles V’s
envoy. Having been rebuﬀed by the prince-bishop of Munster in his
desire to acquire his loyalty as vassal, Charles sought to engage the
new regime.
Another eﬀort to retake the city was launched, and Jan emerged
victorious. In September 1534, heady with this latest triumph, he
took the “throne” and was anointed ruler of the new Zion. At the
peak of these festivities, Rothmann published his Restitutio, like
many similar documents of the radical Reformation a restorationist
tract that sought the ful llment of Acts 3:21, “the restitution of all
things.” Rothmann’s particular approach made the Old and New
Testament visions into one. e hermeneutical genius of this move
was its implicit Old Testament literalism, which defended polygamy
and called for the violent overthrow of the godless in the
establishment of the theocratic kingdom. Before the end of 1534,
Rothmann published Wrake, a call for vengeance against the
enemies of the kingdom.

In the event, however, it was the allied Catholic and Protestant
forces that wrought vengeance on Munster and restored the old
order. Months of siege had weakened the regime, and hoped-for
Anabaptist recruits from Holland never materialized. On June 25,
1535, the kingdom fell, and vengeance was quick. Jan of Leiden and
his two closest remaining leaders were not executed until the
following January, in a gruesome public demonstration of
retribution. Rothmann was not among them, probably having
perished in the last battle or possibly escaped.
Bernhard Rothmann and Munster stand as lessons in
historiography. Was Rothmann a pawn in an abortive attempt to
coerce the kingdom of God, or a revolutionary in a socialist class
struggle? Much of the narrative surrounding the events of 15341535 is incomplete and subject to interpretation, an insight
substantiated by de Bakker et al. in their 2009 study.
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S
SABBATARIANISM
e question of the signi cance and validity of the “Sabbath”
appeared relatively early in Martin Luther’s writings. In the First
Lectures on the Psalms (1513-1516) and the Commentary on
Romans (1515-1516), Luther held that the Sabbath had to be
understood spiritually. At that time Luther was strongly in uenced
by Augustine (fourth- h centuries) and German mysticism
(Johannes Tauler, 14th century). He saw in the Sabbath a symbol of
the “peace of conscience” and spiritualized it as a sabbatismus
spiritualis (Luther 1885, 3:496). us, for the early Luther, the
Sabbath represented “the entire Christian life” (Luther 1893, 9:663).
He continued to advocate these positions in the Brief
Explanation of the Ten Commandments in 1518, in which he
interpreted the third commandment—the Catholic Church had
adopted this counting from Augustine—as a symbol of the
“freedom from works and creatures” (Luther 1883, 1:250).
In his Treatise on Good Works (1520) Luther found himself
compelled, however, to face the Sabbath question directly. He
argued that the nature of good works was not to be de ned
“according to the convenience of human beings” but according to
the norm of the Ten Commandments. Now these speak of the
Sabbath as “rest” and “celebration” because God completed creation
with the seventh day (Gen. 2:3). is biblically correct de nition

may have led an unbiased reader to the observance of the seventhday Sabbath. Luther provided another interpretation, however,
through these words in the following sentence: “is Sabbath has
been transformed for us now into Sunday” (Luther 1888, 6:243). In
that document he did not attempt to provide a theological rationale
for this change. Sunday is simply the “holy day,” the “feast day.” e
young Luther fought for this holy Sunday in the name of the
Sabbath. He desired a more earnest observance of Sunday. e
exemplary Augustinian monk perceived the life of the intelligentsia
and the people of his time as reprehensible. He was displeased with
the “dancing, playing, and unvirtuous works” on the holy day. In his
treatise Short Instruction How to Confess (1519) he plainly rebuked
the contemporary practice of Sunday observance. God was given no
room for “prayer, mass, and sermon,” and people indulged in
“eating, drinking, and futility” (Luther 1884, 2:61).
Two years later, in the document Abuse of the Mass (1521), he
addressed his critique directly against Rome. Instead of obeying
God’s commandments, the pope erected some kind of counter-law.
In the Holy Scriptures it reads, “You shall keep the Sabbath holy,”
but Rome “does not celebrate it.” ere they have “changed and
perverted the law.” Luther was primarily thinking of the lax holiday
practice, not of the change from Sabbath to Sunday. In his view,
Rome abused the teaching of the gospel. e Reformer saw the
essence of the change of God’s commandments—referring to them
vicariously for the Christian doctrine in general—in the realm of
soteriology, where he accused Rome of turning man into a coredemptor because of its claim that human free will plays a
signi cant role in redemption.
Controversy with Karlstadt
In 1524 Andreas Bodenstein von Karlstadt draed the document
Von dem Sabbat und gebotenen Feiertagen, in which he rendered the

Hebrew word “Sabbath,” in line with Luther, as “interruption of
work, rest, and leisure time” (Stupperich 1959, 350; Pater 1984, 53).
But in Karlstadt’s view, the Sabbath signi ed even more. It was
instituted at creation so that man may become “holy and godlike.”
No man was to move this point out of place, for it was concerned
with an “eternal and unchangeable cause” that was “binding [for
the] entire church of God” (Stupperich 1959, 351-352). e example
of a true Sabbath keeper is Christ. According to Karlstadt, all should
“sabbatarianize,” that is, be “helpers” of humanity and “show
compassion” (Stupperich 1959, 353).
e Sabbath as an expression of one’s relationship to God
signi ed an “internal and spiritual Sabbath.” e “external Sabbath”
serves accordingly the bodily rest (Stupperich 1959, 362). God’s
precept of keeping holy the seventh day failed to specify whether it
referred to Saturday or Sunday. It is nevertheless impossible to
choose a random day, for great disorder would be the result. All
days should in principle be kept holy. Concerning Sunday, it is
obvious that it “was instituted by humans.”
Luther harshly condemned the ideas of his former friend. In the
treatise Against the Heavenly Prophets in early 1525 the Reformer
expressed his fear that Karlstadt might be successful with his ideas:
“If Karlstadt were to continue to write about the Sabbath like this,
Sunday would have to give way and Sabbath, which is Saturday,
would be celebrated” (Luther 1908, 18:77).
Contrary to the general understanding of a diﬀerence between
the Decalogue and the ceremonial law, Luther put forward the
thesis that there may not be a diﬀerence between them aer all
because he thought that the Ten Commandments contained
ceremonial elements like the prohibition of images and the Sabbath
commandment (Luther 1908, 18:76, 77). Only those
commandments, according to Luther, are still in force that are
connected with “natural law” and therefore also known to the

nations. at is why the form in which Moses received the
Decalogue on the two tablets was given only for the Jews and
pertained only to them (Luther 1908, 18:80, 81). Nature does not
teach a particular day of rest but only a freely chosen one; for
Christians that would be Sunday. What the Bible says concerning
the Sabbath thus applies to Sunday.
e Reformer’s change of thought from a spiritual
interpretation of the Sabbath in his early days—the Sabbath as a
general symbol of Christian life—to an ethic of natural law and free
choice of the day of assembly was correctly perceived as “Luther’s
constriction” (Kaiser 1996, 112).
e Large Catechism (1529): All Days Are Equal
With Augustine and the entire Catholic tradition, Luther adds the
second commandment (How God shall be worshipped) to the rst
commandment (How God is) and turns the Sabbath
commandment, the original fourth commandment, into the third
by restating it: “You shall sanctify the feast day” (Luther 1964, 37).
e Decalogue was, in his view, the “Sachsenspiegel of the Jews”
(Luther 1908, 18:81), a mixture of natural and ceremonial law. He
suggested that both were found in the Sabbath commandment. He
thought that the “rest” was universal whereas the “seventh day” was
the “adornment of Moses” and therefore given only to the people of
Israel.
In his Large Catechism Luther nevertheless followed the path
already indicated in his Treatise on Good Works (1520): unlike the
Old Covenant, the New Testament does not know a xed day of
worship. All days are equal. However, since it is impossible to rest
and preach every day, one day has to be chosen, and that day should
be Sunday, which has been “marked out of old” and “it should be
le as it is” (Luther 1964, 38).

Against the Sabbatarians (1538): Anti-Jewish Polemics
Luther had heard of Sabbath keepers already in 1532, whom he
believed to be capable of causing great damage. e Reformer
referred to that group as “Judaizers” because he believed they were
Christians who had been converted to Judaism by Jewish
missionaries. Modern scholarship has proven that his suspicion was
wrong. e Sabbath keepers in Moravia were not proselytes who
had been deceived by Jews, but Christians who accepted the
celebration of the Sabbath under the in uence of Sabbath-keeping
Anabaptists (Brecht 1987, 3:332; Liechty 1993, 6).
Since Luther nevertheless suspected that these “heretics” had
converted to Judaism, his treatise Against the Sabbatarians from
1538 constitutes a dispute with the “fraudulent Jews,” rather than a
special study of the Sabbath question. us, Luther polemicized
against the views that the law, the Torah, would be eternal,
circumcision necessary, and the question of the Messiah still open.
e Reformer wanted to prove that the Messiah had already come
in the person of Jesus of Nazareth; with Him the messianic
prophecies were ful lled. e diaspora of the Jewish people showed
that they were under God’s judgment and no longer His people
(Luther 1914, 50:310, 336).
Luther had already outlined additional arguments in earlier
writings. For example, the Decalogue would apply for Christians
only insofar as it corresponded with natural law (Luther 1914,
50:331). e rst commandment—”I am the Lord your God, who
brought you out of Egypt”—proved that the Ten Commandments in
the version of Exodus 20 applied only to the Jews. Yet Luther
conceded that one could also establish a connection to Christians
whom God led out of their “Egypt,” a symbol for the misery of sin
(Luther 1914, 50:331).
e Sabbath commandment was a “general commandment for
the whole world,” but it was “adorned by Moses” and given in that

form (seventh day) only to the Jews. e patriarchs did not seem to
keep the Sabbath. Since it was thus proven that the Sabbath applied
only to the Jews, it was also clear that it had no universal
signi cance. For Christians, the Sabbath is present in the hour
when God’s Word is preached (Luther 1914, 50:331-334).
e Lecture on Genesis (1545): An Attempt at Clariﬁcation
Finally, in his explanation of the creation Sabbath (Gen. 2:2, 3),
Luther reached a far more comprehensive and balanced perspective
of the Sabbath question than in many of his earlier writings, where
he oen had the distorted Tal-mudic Sabbath observance of the
Jewish tradition in mind rather than the biblical teaching of the
Sabbath.
In the interpretation of the sentence, “God has sancti ed the
Sabbath,” Luther suggested that God sancti es it for Himself. e
Bible readers were thus to understand that the seventh day was
originally, through divine precept, intended as a day of worship. On
the one hand, Luther clearly emphasized the eternal theological
signi cance of the biblical Sabbath, but on the other hand he did
not follow a restorationist path by supporting worship on the
seventh-day Sabbath. Sunday remained as the traditional day of
worship and rest, since in Luther’s view there was no diﬀerence
between the days of the week according to New Testament teaching.
Sabbatarian Anabaptists
In 1525 a small circle of radical and earnest believers in Zurich
began to practice adult (faith) baptism, thereby restoring the
original practices of the early Christians. Among them were Conrad
Grebel, Felix Mantz, and George Blaurock. e idea of adult
baptism and the rejection of the traditional medieval notion of a
corpus Christianum embracing both church and state were
characteristic of all Anabaptist groups. e movement spread

quickly despite severe repression on the part of its enemies led by
the magisterial Reformers (Zwingli, Luther).
In some doctrinal questions, however, the various Anabaptist
groups held diﬀerent views. Some were rigid paci sts, others were
advocates of the early Christian ideal of community of goods, and a
small group in Moravia—based on a consistent understanding of
the Ten Commandments as praecepta moralia (moral law)—
resolved to celebrate the seventh-day creation Sabbath (Saturday) as
the biblical day of worship.
Scholars generally see the origin of this Sabbatarian group
around the year 1530, and perceive Oswald Glaidt (c. 1480-1546), a
former Catholic cleric who initially converted to Lutheranism, as its
leader. He worked as a Lutheran pastor in the Styrian town of
Leoben until he came under the in uence of the Anabaptist
theologian Balthasar Hubmaier in Nikolsburg, Moravia, and joined
the Anabaptists. Glaidt is considered the “founder of
Sabbatarianism” during the Reformation period (Kaiser 1996, 207).
In the early 1530s Glaidt won over Andreas Fischer, the second
known advocate of the Sabbath, to his convictions. Both dealt with
the Sabbath question in their writings, but these documents are no
longer extant. Both also died as martyrs for their faith. eir
“Sabbath theology” (Kaiser 1996, 192-205; Liechty 1993, 54-59) is
only known indirectly through the objections of their opponents,
among them Caspar Schwenckfeld, who as a “Spiritualist” or Spiritualizer of speci c commandments was unable to cope with the
biblical realism of the Sabbatarian Anabaptists.
Glaidt and Fischer saw the Sabbath as a divine precept that did
not seem to be abolished or withdrawn anywhere in Holy Scripture.
One was therefore to distinguish between the temporal laws of the
Mosaic cult order, such as circumcision, and the eternal Decalogue
with the creation Sabbath.

For Glaidt and Fischer, the Ten Commandments consisted of
ten and not eight or nine commandments. With that literal
approach they rejected the omission of the prohibition of images
and the change of the Sabbath commandment in the Decalogue.
e Sabbath commandment was also not genuinely Mosaic, but was
universally anchored in the order of creation. at is why the
patriarchs prior to Moses would also have known the Sabbath (Gen.
26:5; Exod.16:22-26).
Unlike Fischer, Glaidt further developed a special eschatological view of the Sabbath as a “sign of election” for the believers
in the time of the end. It was this group of Sabbatarian Anabaptists
that Luther mistakenly apostrophized as “Judaizers” in his treatise
Against the Sabbatarians (1538).
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SACRAMENTAL THEOLOGY
Martin Luther’s sacramental theology was inextricably linked to the
core of his theological project of justi cation by grace through faith.
So signi cant were Luther’s sacramental reforms that one might
posit that the foundational doctrines disputed during the time of
the Reformation were sacramental in nature. eologians of the
time would debate whether and in what ways the elements of

certain Christian rites might transmit saving grace to a Christian,
and their quodli-bets oen became the framework for the basic
Reformation disagreements about grace, works, and the role of
clergy in a Christian’s spiritual advancement. Hence, a
disproportionate allotment of Protestant reforms was sacramental
in nature. Yet Luther’s theological crisis that precipitated the
Reformation occurred not in a dispute regarding the sacraments
but, ironically, because of his obsequiousness in strictly following
them. Luther, then, was initially a product of the medieval
sacramental system.
Luther’s Initial Appropriations of Medieval Sacramentalism
Luther’s training made him keenly aware of the historical
development of the sacramental system, from Augustine’s simple
de nition of a sacrament as a “visible sign of an invisible grace”
through the medieval debates regarding the number of sacraments
(which included varying suggestions from several dozen rituals
until Lombard’s streamlined list of seven became the settled
tradition at the Council of Florence in 1439), to Aquinas’s and the
Scholastic tradition’s ambiguous and complicated explanations of
how the sacraments conveyed divine grace. Luther accepted this
long tradition as a young priest, but he found only anguish rather
than peace in how the sacraments actually ful lled God’s purpose
and were intended to provide spiritual comfort. As an ordained
cleric, he was overwhelmed by the responsibility to distribute
sacraments that he himself, as a woeful sinner, felt unworthy to
receive. Despite being, or because he was, a product of the late
medieval system, Luther would ultimately interrogate the religious
rules that caused him spiritual distress.
Following his foundational 95 eses of 1517, in which he
rigorously defended a traditional view of penance and railed against
the abuse of the penitential system of daily confession for the

Church’s monetary gain by means of the relatively recent innovation
of indulgences, Luther began incrementally to develop his proposals
for sacramental reform. By 1519 Luther had determined to publish
a series of sermons on the sacraments, but conspicuously only
wrote on three of the seven: “e Sacrament of Penance,” “e Holy
and Blessed Sacrament of Baptism,” and “e Blessed Sacrament of
the Holy and True Body of Christ” (the Lord’s Supper). In a
subsequent letter written to George Spalatin, court chaplain and
secretary to the Elector of Saxony, Luther explained that he no
longer considered the other four ceremonies (ordination,
con rmation, marriage, and extreme unction) to be sacraments
“since there is no sacrament except where a divine promise is
expressly given and evokes faith, and since apart from the word of
promise and the faith that receives it there could be nothing of our
dealing with God” (WA Br No. 231, 19-24). In other words, if God
objectively justi es the sinner by faith alone, the purpose for
exercising any sacrament is for Christians to recognize God’s
promises of salvation and forgiveness embedded in God’s Word and
appropriated exclusively through each person’s faith. With faith as
the center of his developing sacramental theology, Luther moved
away from an objective working of the sacraments to a subjective
reception of the rites.
Luther provided further explanation of his new sacramental
thought in his detailed 1520 treatise e Pagan Servitude of the
Church, popularly titled e Babylonian Captivity of the Church. e
title conveyed Luther’s rhetorical theme that the Church’s hierarchy
had held the Eucharist and much of the Church’s remaining
sacramental system captive from the people. is treatise served as
Luther’s most de nitive statement regarding the sacraments, in
which the Reformer devoted a section to each of the medieval
church’s seven rites, detailing his understanding of why each one
was or was not a genuine sacrament. Here again, Luther repeated

his new threefold de nition of “sacrament” as a promise of God,
conveyed in Scripture, and represented by a sign. Furthermore, faith
in the promise was requisite for each Christian to receive each rite’s
particular divine promise. Just as with his sermons in the year
before, Luther initially argued in the treatise for only three
ceremonies (baptism, Lord’s Supper, and penance) as manifesting
these critical qualities and thus as qualifying as sacraments in
accordance with his de nition. “All three have been subjected to a
miserable captivity by the Roman curia,” Luther opined, “and the
church has been robbed of all her liberty” (LW 36:18).
Regarding the sacrament of the Lord’s Supper, Luther argued
that the Church had held the cup captive from the people by only
serving “one kind” (i.e., the bread) to the laity. He also argued
against the notion of transubstantia-tion (i.e., that the bread and
wine become substantively the body and blood of Christ, while
their appearance remains as bread and wine) as an untenable
philosophical construct more faithful to Aristotle than to the
Scriptures, countering with the notion of Christ’s holy union within
the physical elements. Finally, Luther rejected the notion of the
Supper as a sacri ce that is oﬀered, viewing it instead as a divine
testament of the forgiveness of sins (Matt. 26:28), which can only be
received by faith, represented through the signs of bread and wine
and conveyed by the historic sacri ce of Christ as testi ed in and
through the Word.
Likewise, baptism was intended to convey the divine promise of
salvation (Mark 16:16), but one that requires faith in order to be
rati ed, lest “baptism will pro t us nothing” (LW 36:59). However,
once received through faith, the ceremony should serve as a source
of assurance during spiritual tribulations. One must rely on faith in
the salvi c promise, not upon the work of the baptism itself, to
which the sign of baptism is added. “is faith justi es, and ful ls
that which baptism signi es” (LW 36:66). Luther also recommended

that the Church return to the form of immersion baptism, even for
pedobaptisms, and argued that infants were acceptable candidates
for baptism due to the vicarious faith of the parents and the
believing Church.
Luther rejected marriage as a sacrament due to the fact that it is
a rite that is not unique to Christians and was ordained by God in
creation, not in redemption. If there were an accompanying sign,
Luther half-wittily suggested, it would be the conjugal union itself.
While he advised Christians to observe marriage in particular ways
and recommended it, per Paul’s epistles, as the only be tting
context for sexual relations, marriage was nevertheless a secular
ordinance and a matter that should ultimately be le to the civil
authorities to govern. Such a reform would replace tomes of canon
law, which Luther viewed as having overregulated the estate with
spurious regulations and extraneous impediments.
Ordination served little purpose, in Luther’s mind, except as an
ecclesial ceremony to prepare a person for speci c duties on behalf
of the Church. No promise is attached to the service, and its origin
cannot be justi ed as a divine institution. Likewise, con rmation
has no biblical justi cation and thus conveys no grace.
Finally, extreme unction (last rites) was misplaced, misused, and
misconstrued. ough Luther conceded that one may use James 5
as justi cation for anointing the sick, the Church did not presume
healing, as James suggested, but as a transitional rite from earthly
life to the hereaer. Consequently, the promise of healing was
rejected by the Church in its own use. In addition, Luther argued,
James underscored that it was the faithful prayers of the elders and
not the unction itself that healed. To credit this ministry as
sacramental, Luther reasoned, was mere “folly.”
e rite of penance was most diﬃcult for Luther. Initially
accepting confession as a sacrament, as Scripture itself associated
the practice with a promise of forgiveness for those who participate

by faith (I John 1:9), the Reformer ultimately and perhaps
reluctantly concluded in the nal passages of the Babylonian
Captivity that penance was not a sacrament, due to its lack of an
accompanying sign, and was a practice that merely reaﬃrmed
baptism. Baptism and the Supper alone then were sole divinely
instituted sacraments that ful lled Luther’s trifold designation.
Although Luther’s de nition of sacrament (a divine promise
revealed in Scripture, accompanied by a sign, and appropriated by
faith) endured for the remainder of his life, the Reformer would
remain ambiguous and convey even ambivalence about the rite of
penance. For instance, in his 1529 Small Catechism, Luther placed
“Confession and Absolution” between “e Sacrament of Holy
Baptism” and “e Sacrament of the Altar.” Likewise, in
Melanchthon’s “Instruction for Visitation of Pastors in Saxony,” for
which Luther himself wrote the foreword, penance was again listed
as a sacrament. Hence, Luther sometimes labeled the rite as a
sacrament and at other times merely conveyed that the practice
essentially resembled, pointed to, or was at least inextricably
connected with, the other two Protestant sacraments. Yet Luther’s
early sacramental theology was concerned with separating the
element and even the oﬃciant from the promise conveyed by faith
alone. To make his point, Luther at one point even reduced the
sacraments to one—namely, Christ; all others were comparatively
“sacramental signs” of He who truly conveyed grace.
Luther’s Mature Sacramental eology
Many of Luther’s detractors and even some of his followers
misunderstood the Reformer’s intentions concerning his proposed
sacramental reforms, especially regarding his association of the
sacraments with his principle of sola ﬁde. Consequently, Luther
returned to this point the following year, arguing that Paul did not
argue that “the righteous shall live by the sacraments, but by his

faith, for not the sacraments, but faith, together with the
sacraments, gives life and righteousness” (LW 32:14). Yet Luther’s
mature theology would be shaped by the subsequent movements
and perceived attacks from the “le” and not merely the Catholic
“right.” For instance, the Reformer would be forced to clarify the
import of utilizing the signs themselves in ceremonies as instituted
by God for the use of the Church in the wake of Spiritualist
interpretations of his words, which saw in his early works a
justi cation for the elimination of all outward symbols. Likewise,
Luther would counter Anabaptist claims that credited Luther’s
requirement of faith for the legitimacy of baptism as bearing out
their movement’s discrediting of pedobaptism altogether and
replacing the ordinance with the (re)baptism of adult believers who
rst possessed faith before receiving the sign. Luther would argue
that infant baptism had long been the practice of the Church and
had biblical precedence. Nevertheless, the Anabaptist argument
essentially forced Luther to abandon his polemic of proxy faith for
children in order to clarify just how the sacramental promise
conveyed in baptism could be salvi c for infants. Here Luther
introduced the notion that young children either possess “dormant
faith” or have had it imputed to them through the rite. Finally,
Luther countered the Anabaptists by stating that regardless of the
presence of faith before, during, and following baptism, whenever
faith came, the promise of baptism would be rati ed (LW 40:246).
A nal con ict regarding Luther’s sacramental thought
pertained to the proper administrator of the ordinances. Luther had
previously outlined the notion of a universal priesthood of all
believers, essentially democratizing the Church as a critique of the
medieval hierarchical hegemony of power, which had been justi ed
by virtue of the clerical class’s infusion of supernatural grace
dispensed at ordination. e early Luther reacted to such claims,
arguing not only against the clergy receiving an indelible mark at

ordination but even that any Christian could preach, baptize,
approach God in prayer, and even absolve another’s sins and in
times of emergency should do so. Yet in the face of anticlericalism,
the later Luther was forced to clarify that while all Christians
possessed the potential power to dispense the sacraments, for the
sake of good order (I Cor. 14:40) only the clergy, under normal
circumstances, should exercise this privilege on behalf of the
congregation of fellow “priests.” Regardless, the sacraments, Luther
maintained, were in principle not gis of the church hierarchy to
the laity under the control of the clerical class, but rather divine
gis to the collective priests of the Church, performed by and for
one another to strengthen both the believer and the collective body.
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SAINTS, LUTHER AND THE
In some ways, it was the late medieval cult of the saints that led to
the Reformation. Martin Luther’s career change from law student to
monk was driven by his vow to St. Anne during a thunderstorm.
How to de ne and deal with the saints became a major question
within the Protestant Reformation, with multiple potential answers.
Luther’s attitudes toward the saints, like those of many other
Reformers, changed over time. e idea that Luther got rid of the
cult of saints or immediately recognized the veneration of saints as a
mistake was a construction of later Protestant thinkers, who wanted
a Luther who instantly escaped the shackles of medieval
Catholicism in 1517. At times, he engaged with what role, if any,
traditional saints should have in Christianity; at other times, he and
other Reformers viewed it as an unimportant issue or even a
distraction from more serious concerns.
Late Medieval Cult of the Saints
When Luther entered the Augustinian cloister in Erfurt, Christian
belief and practice in Western Europe was de ned by the presence
of saints in the form of relics, images, and devotional practices. e
sacred landscape of late medieval Europe was awash in bits of bone,
strands of hair, articles of clothing, and objects believed to have
been connected to saints, all the object of veneration, the target of
prayer and pilgrimage, and the source of miracles, signs of the close
contact between the community of the living and the community of
the holy dead. Visiting the shrines and relics of saints could reduce
time in purgatory, provide miraculous healing, or even bring
worldly prosperity and success. While the power of saints
technically came from their ability to intercede with God, they were
treated as if they had the power to bless the devout or punish

transgressors. Even before the Reformation, the cult of the saints
was the target of criticism. Erasmus’s famous Colloquies portray
Christians who make extravagant promises to saints but plan to
renege later and monks who expect nancial rather than spiritual
bene ts from the relics in their keeping.
Protestants and Saints
While diﬀerent branches of Protestantism treated the cult of the
saints diﬀerently, there were some shared overall criticisms. Two of
the primary problems were the many saints who were not found in
Scripture and the extent to which the cult of the saints had become
something that transgressed against the rst commandment. e
argument that Christians were worshipping images and statues and
thus committing idolatry was a powerful one. Luther addressed this
speci c issue in 1525 in a sermon on Exodus. Criticizing the
creation of pictures and statues depicting the saints, he lamented
that “up until now, we have made images of Our Lady, St. Anne, the
Cruci x, and so on, and had the opinion that they were better than
other wood and stone” (WA 16, 440). Reformers, including Luther,
argued that the saints had replaced Christ as the focus of devotion
within Christianity.
In his 1518 sermon series on the Ten Commandments, Luther
engaged in detailed criticism of people who were overly focused on
venerating saints and their relics. By placing this criticism in a
sermon about the rst commandment, Luther was establishing a
direct connection between the excessive veneration of the saints
and idolatry, a position that became a hallmark of Protestant
denunciations. At this early point in the Reformation, Luther’s
anger was not directed at the cult of the saints as a whole, but rather
speci cally at the people who were venerating them incorrectly.
Continuing this line of criticism in a 1519 discussion on the
intercession of the saints, Luther emphasized that he agreed with all

Christians that the saints should be honored and called upon, but
argued that the reasons people called on the saints were deeply
awed. Instead of requesting patience, faith, love, or chastity,
contemporary Christians were requesting riches or protection or
bodily healing. ey should have been seeking to imitate the
virtuous lives that the saints had lived on earth. e problem was
that people were trying to use the saints for their own bene t,
which Luther claimed was false worship, equivalent to people
worshipping themselves. Although the saints provided good and
holy models for how to live a truly Christian life, the faithful were
failing to follow it and were turning the saints into gods.
Iconoclasm in Wittenberg
Luther’s return to Wittenberg from exile in 1522 also had
connections to the growing question of how to handle the saints.
e violent iconoclasm of Andreas Karlstadt and Gabriel Zwilling
was disrupting the city, as statues and works of art featuring the
saints were being destroyed. Both Luther’s patron Frederick the
Wise and Luther himself were shocked and annoyed at the excessive
speed with which Karlstadt was introducing changes. In response,
Luther delivered the “Invocavit” series of eight sermons in March.
Given the importance of the cult of the saints and the images of the
saints to the disturbances, it was unsurprising that Luther spent
several of the sermons focused on the question of what role
devotion to the saints should play within the faith.
Luther made clear in his sermons that he did not support the
veneration of images, as they were not necessary. However, he also
argued that the images themselves were not harmful, and therefore
it was pointless to destroy them. In fact, Karlstadt and the other
iconoclasts were hurting the cause of religious reform through their
intemperate actions. Just as the saints needed to be venerated

properly as good role models, images could be inspirational, as long
as they were treated correctly.
e Pulpit War
For Luther, a more decisive break with the cult of the saints came
four months later. In his “Letter or Lesson About the Saints to the
Church in Erfurt,” Luther weighed in on the so-called Pulpit War
(Kanzelkrieg) among preachers in Erfurt, which centered around
the veneration of the saints. Perhaps as a counterweight to the
intensity of the debates swirling in Erfurt, Luther opened his letter
by referring to the question of saints and their images as
unimportant. His overall advice was moderation, possibly because
he feared that the violence in Wittenberg would be repeated. He
argued that there were still people who needed to pray to the saints,
even though doing so was a weakness. Since the cult of saints was
not an important theological matter, those people could be le
alone, with the hope that they would grow out of the weakness and
superstition of relying on the saints. Luther made clear, however,
that it was vital that this veneration be done correctly, by people
who recognized that their con dence and trust was actually placed
in Christ rather than any saint (WA 10[II], 166).
Saints among the Living
At around the same time, Luther also began to articulate his belief
that the medieval conception of a community incorporating both
the living faithful and the dead saints was incorrect. Luther
expanded on this theme in his 1522 sermon on the Feast of All
Saints, declaring clearly that saints existed among the living as well
as among the dead. Contending that the community of the saints
referred to the living, rather than the dead, played a crucial role in
Protestant arguments of the 1520s against the traditional veneration
of saints. Picking up on another common complaint about

devotional practices, Luther also argued that proper veneration
involved attention and charity for the living rather than donations
to the dead.
By this point in his career, Luther was starting to dramatically
shi his opinions about the saints. Rather than his earlier
arguments that the problem was not the cult of the saints in general
but the speci c practices and attitudes that Christians had about the
saints, Luther now criticized the entire basis for the cult of saints.
e Large Catechism
Even as Luther was moving away from his earlier ideas about the
role of the traditional saints, he was still not in favor of iconoclasm.
is became a key diﬀerence between the Lutheran and the
Reformed Churches. By 1529, however, when Luther wrote the
Large Catechism, his attitude toward the saints had become entirely
negative. Referring to the veneration of the saints as something that
“in our blindness, we have hitherto been practicing and doing
under the papacy,” Luther listed a range of “abominations”
connected to common devotional practices, such as having a
speci c patron saint or praying to a speci c saint to help with a
speci c issue (WA 30[I], 134). In his later writings he continued to
expound on the idea that his own devotion to dead saints had
developed out of fear of Christ, and that the entire set of practices
around the saints was a papist invention.
e Virgin Mary and Saint Anne
e two individual saints Martin Luther spent the most time and
energy on over the course of his life were the Virgin Mary and her
mother, St. Anne. Aer his famous vow to St. Anne, his second
most famous remark about any saint was his lament that he had
been more devoted to St. Anne than to Christ. However, Luther’s
connection to St. Anne was actually more complicated and followed

a similar pattern to his interactions with the saints as a whole. His
early criticisms of the cult of St. Anne focused on excess veneration
and the contemporary belief that devotion to her would result in
worldly prosperity. Later, as he focused on Scripture as the sole
source of faith, he grappled with the fact that St. Anne is not in the
Bible. In 1527 he speculated that God had done this on purpose, so
that people would remain focused on Jesus rather than running
aer new saints (WA 17[II], 475). Even aer he had moved away
from the idea of venerating the saints, Luther still found St. Anne
essential as a key aspect of Christ’s Davidic lineage. When setting
forth Christ’s lineage in 1543, Luther nally concluded that even
though the name of Mary’s mother was unknown, it was better to
“let her stay Anne, as she is called everywhere” (WA 53, 629).
In a similar fashion, the Virgin Mary continued to be a part of
Protestant beliefs. She was essential as the mother of Christ and
useful as a model for the faithful. However, Luther and other
Protestant theologians restructured the Virgin Mary over the course
of the 16th century. Rather than the medieval queen of heaven,
Mary became a model for pious, chaste, humble obedience to the
will of God. She was no longer a mighty intercessor, but rather a
representation of the kind of faith that pastors wanted to see within
their congregations.
Luther and Sainthood
Even during his own lifetime, Luther was viewed by some as a saint.
Aer his death the idea that Luther had been not just a theologian,
but a saint, was a recurring theme in Lutheran writings. Cyriakus
Spangenberg preached an entire sermon series between 1562 and
1573 that presented Luther as a saint and a prophet, drawing
parallels between Luther’s life and that of various biblical gures.
While Luther was never venerated the way that saints had been in

earlier generations, the image of him as a post-Reformation saint
indicates how the concept of sainthood could still resonate.
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SANDOMIERZ AGREEMENT
e Sandomierz Agreement (Consensus Sandomiriensis) was a 1570
accord formed in the lands of the Polish-Lithuanian
Commonwealth between the members of the Lutheran Church, the
Reformed Church, and the Czech Brethren.
In 1548 when Polish king Sigismund I the Old of the
Jagiellonian dynasty, who had issued edicts suppressing the
Reformation ideas, died, he was succeeded by his son, Sigismund II
Augustus (1520-1572). e new ruler looked upon the ideas of the
Reformed Christian Church with favor. He forbade council elders
executing spiritual verdicts, and the nobility fought to extend their
rights, particularly their right to religious autonomy. During this

period the scattered communities of the reformed religion began to
organize themselves openly in ecclesiastical organizations.
During its initial phase, the Reformation in the PolishLithuanian Commonwealth did not have a single confessional
stand. In the Wielkopolski region, the Lutherans comprised the
majority, while in Malopolska and Lithuania it was the Calvinists
who were more numerous. Furthermore, from 1548 onward the
Czech Brethren settled in Poland, escaping persecution from
Bohemia, then under the Habsburg dynasty. e history of the
Czech Brethren goes back to the time of Jan Hus (1370-1415), and
in the 16th century it had grown to become a Protestant religion
that had accepted its own credo. e leaders of the Polish and
Lithuanian Reformation were encouraged by the king but were
aware of the diﬃculties caused by the internal division of the
Protestant Church into factions. For this reason, they tried to search
for a single faction within the Polish Sejm in the hope of forming a
national church and a single ecclesiastical organization. In 1555 the
Polish Brethren and Calvinists had signed a contract in Kozminek,
which only lasted for a couple of years, but the memory of it was
still alive, particularly in the face of the threat of post-Tridentine
Catholicism. A new problem for the Reformation faction was the
establishment of the Polish Brethren, who were Antitrinitarians and
social radicals.
From 1567 onward, at all of the synods the three confessions
debated the issue of the union. Put under pressure by their lay
patrons, the pastors of each of the churches wanted to have their
confession be accepted as the unifying one in the synods that were
being prepared. e burden of the initiative was carried by the
leaders of the Malopolski Calvinist Church, who became the hosts
of the synod that met on April 9-14, 1570.
Despite the proposal to seek a compromise, the Lutherans and
Czech Brethren decisively rejected the possibility of accepting the

confession of the faith that had been prepared by the Calvinists,
which was still the formulation preserved by the Reformation
tradition. e long negotiations of the Calvinists with the Czech
Brethren and Lutherans, who imposed the Confessio Augustana,
instigated mainly by the brothers Mikolaj and Teo l Gliczner, led to
the signing of an agreement, Consensus mutuus in religionis
Christianae captibus inter ecclesias Maioris et Minoris poloniae,
Russiae, Lithuanie, Samogitiae, quae iuxta confessionem Augustanam
, fratrum Veldensium (ut vocant) et Helveticam aliquo modo a se
dissentire videbantur, factus in synodo Sendomiriensi anno 1570 14
Aprilis. is understanding was an oﬃcial declaration by both
camps (the Calvinists and the Czech Brethren on the one hand, and
the Lutherans on the other) of approval of the veracity of the creeds
of each other. On particular points, for example the most
controversial, the Last Supper, the consensus enumerated three
theological traditions. e compromise consisted in accepting the
version revised by all three confessions, a uni cation of liturgy,
while uniformity in the liturgy was not seen as essential and
necessary. It appears that the solution that was adopted was the one
proposed by the Czech Brethren during negotiations with the
Lutherans in Poznaii (1567). It is most probable that the signing of
the Consensus resulted from the expectations and pressures from
the most powerful patrons, such as the Calvinist Stanislaw
Myszkowski and the Lutheran Castellan of Gniezno, Jan Tomicki,
but essentially it was the result of the work of all three confessions.
e text of the Consensus mentioned the confession of faith as
an established text, and in other places as a future text that would be
worked on by theologians from all three confessions. Unfortunately
the nalization of such a credo was not successfully pursued, and
aer the Synod ended, the Calvinists presented the Sandomierz
Confession as a text that had been established as the common text
of the Polish Reformation (this was presented during a private

audience with the king). is eventually led to a crisis of mutual
trust, which became more diﬃcult to overcome aer the closure of
the Synod. e Lutheran delegation then called the Czech Brethren
to a separate gathering in Poznai in 1570 to nally establish the
Consensus. is document, which was called the “Poznai
Consignation” and contained principles of the Sandomierz
Confession, was rati ed by the majority of those present, who
represented the two churches.
It must be noted that the Sandomierz Confession excluded the
Polish Brethren, despite the fact that their representatives belonged
to a strong and powerful faction in the Polish Sejm. As
Antitrinitarians, they were only recognized by the signatories of the
Confession as members beyond the community of faith. is also
meant that they were excluded from political aﬀairs and from the
reigning religious tolerance. During the synod, the plan of a
constitution for the Sejm was worked on; the De modo concordiae
inter statum spiritualem et seaecularem …, which was meant as an
introduction of equal rights, regardless of state, for both Catholics
and Evangelicals, until the calling of the national synod. is plan
was the prelude to the act of Polish tolerance that was later known
as the Warsaw Confederation of 1573, a project that led to its
completion by the very same men who were present during the
meetings in Sandomierz.
Aer the death of the Polish king in 1572 during the
interregnum period, when the Polish Sejm was preparing for
elections, the nobility signed the Warsaw Confederation in 1573.
e Warsaw Confederation would in time become a permanent
element of Polish law, in the form of the Henrician documents that
were rati ed each time by every newly elected king. is act
provided that the ruler of Poland and Lithuania should be the
guardian of peace between the “believers of diﬀerent faiths” or
literally those who “diﬀered in religions” (in the article, dissidentes

de religionis was changed to in reli-gionis) and excluded no one, not
even the Polish Brethren. Although those principles were not
always later observed in the Polish-Lithuanian Commonwealth, the
religious tolerance of minorities was more widely observed than in
other countries in Europe, which was torn by religious wars.
In 1570 in Sandomierz no single confession of faith was
established, and that was exactly what the king of Poland was
expecting from Polish Protestants. It is however signi cant that the
mutual acceptance of the confession of faith was a great success. e
Confession also contained a declaration against “papists and
sectarians” acknowledging their threat from the point of view of
both the Polish Brethren and the Roman Catholic Church. It
recommended mutual visits of delegates to the synods of each of the
churches and the organization of a general synod every ve years.
Consequently, the delegates of all three churches gathered in the
general synod every ve years and rati ed the principles of the
Sandomierz Confession, renewing it each time in 1573, 1578, and
1583. e next synod did not take place until 1595 in Torui. During
this synod, two Lutheran pastors from Poznai issued a protest, and
this eventually led to a crisis. A long break then followed, and the
next Synod, which aimed at uniting all religious confessions,
including Catholics, did not take place until 1645. e Czech
Brethren were present, together with the delegates of the Calvinist
and Lutheran Churches, but the weak and delicate organizational
unity of the Polish Reformation had ceased to exist, and the unity of
the Sandomierz Confession was broken.
Although the synod in Sandomierz did not achieve its aim, it
was a signi cant event and a precursor to later unions rati ed in the
Polish-Lithuanian Commonwealth, such as the Brzesko Union
between the Orthodox and Roman Catholic Churches, signed in
1596, and the Sielce Union of 1777. Historians oen argue that the
recognition of each other’s beliefs as true, rst resolved in

Sandomierz, had oen been seen as such an innovative solution
that it in uenced the ecumenical movements of the 20th century.
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SAVONAROLA, GIROLAMO
Girolamo Maria Francesco Matteo Savonarola (1452-1498) was a
Dominican friar in Florence, Italy, who gained fame in the 1490s as
a ery preacher of the apocalypse. He believed that Florence would
be the leader of a worldwide Christian movement that would usher
in the nal age. To this end, he urged republican government for
Florence, moral reform of society, and reform of the Catholic
Church, especially the corrupt papacy. Appearing two decades
before the Reformation, Savonarola has been seen as a precursor of
the Reformation.
Born on September 21, 1492, in Ferrara, Italy, Savonarola was
raised in a pious if conventional Christian family of the middle
class. He studied at the University of Ferrara and then, in April
1475, entered the Convent of San Domenico in Bologna to become
a monk and priest in the Order of Friars Preachers, or Dominicans.
In 1492 the chapter assigned him to the Convent of San Marco,
Florence, where he became a master of novices. He returned to
Bologna in 1487 to complete his master’s degree in sacred theology.

Before completing his degree, however, he was dismissed. e
reason for this is not clear, but it may be that he disagreed with the
Scholastic education being provided to the monks.
In 1488 he returned to Santa Maria degli Angeli, in Ferrara. For
the next two years he strove to become a popular preacher in
Lombardy, preaching in Brescia, Genoa, Mantua, and other places.
He oen preached on the theme of the apocalypse, which in his
view included the scourging of Italy.
Prior of San Marco
In 1490 he was reassigned to San Marco in Florence. He also soon
became a popular preacher. Largely eschewing the Scholastic
approach to preaching, in which sermons began with a question
and moved on to citing Scholastic authorities to answer it, he
preached from the Scriptures and Church Fathers. His great theme
was the apocalypse. ough he oen sounded like a prophet, he did
not at this point claim to speak from divine inspiration. Rather, his
preaching was based on reason and the clear meaning of Scripture.
He also called for a moral reform of the Church. He wanted a less
worldly church that did not promote Renaissance art or philosophy.
He inveighed against despotism in government, the exploitation of
the poor, and the sodomy that seemed to be taken for granted in
Florence. As his preaching fame grew, he preached in all the great
churches of Florence and in the surrounding area.
In May 1492 his fellow monks elected him the prior of San
Marco. Soon Savonarola began a reform of greater austerity in the
monastery. In 1493 he withdrew San Marco from the Lombard
congregation and formed a new congregation in Rome-Tuscany, of
which he became the vicar general.
In his sermons of this period he reported seeing a vision of a
hand in the sky holding a sword that threatened the land. He
interpreted this to mean that a New Cyrus would soon come to Italy

to scourge it and reform the Church. is Cyrus was a symbolic
name for King Charles VIII of France. When Charles led an army
into Italy in 1494 to capture Naples, Florence’s ruler Piero de’
Medici refused to allow him safe passage through Florentine
territory and joined an alliance with the pope against the French.
Florentine merchants objected, pressing the government to
cooperate with the French in support of the city’s nancial interests.
ese events seemed to vindicate Savonarola’s prophesies of a New
Cyrus.
Florentine Republic
In November and December 1494 Florence rebelled against Piero
de’ Medici, overthrowing 60 years of Medici rule. Savonarola
endorsed the revolution and proposed a Venetian-style republic,
with a Great Council and Council of Eighty to rule the city. A new
constitution was adopted in December following this plan, and the
new government quickly allied itself with the French. As the
prophet of the city, Savonarola predicted that Florence would be the
center of a reformation of Italy that would expand everywhere and
usher in the new age.

Portrait of Girolamo Savonarola.

In his sermons and tracts the prophet urged a number of
reforms, including amnesty for members of the old regime and
more progressive taxation. He also called for a number of moral
reforms, attacking astrology, gambling, tavern drinking,
prostitution, revealing attire for women, eﬀeminate clothes for men,
and sodomy. He also pressed the government to pass sumptuary
laws and marshaled boys and women to advance his moral crusade.
In April 1495 Pope Alexander VI formed the Holy League to
drive the French from Italy. Florence, however, continued its
alliance with France. When in July the pope summoned Savonarola
to Rome to explain himself, the prophet refused to come. In August
he published Compendium of Revelations, which restates his earlier
prophecies and explains their divine origin. e pope responded by
banning him from public preaching. Savonarola continued to
preach anyway, ever more vociferously denouncing papal
corruption. He held bon res of vanities prior to the Lenten seasons
of 1497 and 1498. In early 1497 his political party, the Frateschi,
succeeded in electing Francesco Valori as Signoria, who was soon
able to enact much of Savonarola’s legislative program.
e Prophet Repudiated
Charles VII signed a truce with the Holy League in February 1497,
which isolated Florence and brought into question Savonarola’s
prediction that he would be the New Cyrus. ere were soon signs
that public opinion was turning against Savonarola. On Ascension
Day 1497, for example, vandals desecrated the San Marco church.
At the same time, a rise in unemployment and hunger led to
popular discontent with the republic.
Pope Alexander VI excommunicated Savonarola in May 1497
for having failed to comply with his summons to Rome, ban on
preaching, and order to reorganize the Dominican monasteries so
as to place the San Marco Convent in a new Tusco-Roman

congregation. Savonarola wrote Triumph of the Cross and Dialogue
on Prophetic Truth to demonstrate his orthodoxy and defend his
claim to be a prophet. e Florentine government continued to
support him, and in December he began to preach again.
Florentines, however, started to worry that the pope would soon
place an interdict on the city, and the government ordered him to
stop preaching in March 1498.
e Franciscan Francesco de Puglia proposed that the
controversy be settled through a trial by re, and the challenge was
accepted by Domenico da Pescia of San Marco. On the appointed
date of April 7, a large crowd gathered in stands constructed for the
purpose in the Piazza della Signo-ria. Government commissioners,
however, aborted the trial when Savonarola insisted that Domenico
be allowed to carry the host with him through the ames. Angry
spectators le the plaza feeling duped. Mob violence erupted that
evening at San Marco, and aer an eight-hour siege soldiers broke
into the convent and arrested Savonarola and Domenico and
another leading monk, Silverstro Maruﬃ. Also on April 7, the man
Savonarola had prophesied to be the New Cyrus, King Charles VIII
of France, died.
Imprisonment and Death
Savonarola was taken to the palace of the Bargello. He was held for
two months, during which time he was tortured with the strappado,
a method in which the prisoner’s hands were tied behind his back
with a rope, the rope was looped through a hook in the ceiling, and
the victim was hoisted into the air for various durations of time.
is resulted in dislocated and broken bones. Savonarola soon
confessed that his revelations were inventions that he used to gain
political power and reputation. His most recent biographer, Donald
Weinstein, argues that Savonarola did not deny the accuracy of his
prophecies but had lost con dence in the divine origin of his

illumination. Savonarola and the two other monks arrested were
condemned as heretics and schismatics. On May 23, 1498, they
were taken to the Piazza della Signoria, degraded as priests, hanged,
and nally burned.
Savonarola’s legacy is contested. During the 16th century the
Church rehabilitated him on the basis of his doctrinal delity and
remembered him as a model of Counter-Reformation orthodoxy.
But Protestants also claimed him. Martin Luther, John Calvin, and
other Protestant leaders saw him as a precursor of the Reformation
because of his emphasis on Scripture, denunciation of church
corruption, and call for reform. It cannot be known how Savonarola
would have reacted to the Reformation, but it is certain that his call
for a moral reformation of the Church in the 1590s was the
Church’s last, clear warning before the challenge of Luther in the
new century.
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SAXON VISITATIONS
As Luther’s reformation took root, it became clear that some longterm plans needed to be made for the organization of Evangelical

churches. Especially in the villages, little progress had been made,
and in general the Reformation had created a vacuum. Evangelical
Christianity seemed rmly established and relatively safe for the
time being, yet what exactly Luther’s reformation meant for parish
life, structure, and ministry was still uncertain. Reforms had yet to
trickle down in many places. ere were questions about the
nancial viability of schools, congregations, and their ministers.
Evangelical preaching was at a premium.
Visitations were not new. Christian history supplies plenty of
precedent. While visitations had become less common in the late
Middle Ages, bishops had long been responsible for conducting
them in their dioceses. While the Saxon visitations were overseen
by the elector, there was also a long history of princely concern for
the state of the Church in their lands.
A preliminary and very limited Evangelical visitation was
undertaken in 1525 in Eisenach, rst in January and then later in
the spring. Jacob Strauss, an Eisenach pastor, served as visitor
together with a councilman. Neither Luther nor Melanchthon
thought Strauss well-suited for the task. Duke John’s key concern
was doctrinal. Little headway was made, but the experience proved
valuable for shaping future visitations. In addition, in May 1525
Nicholas Hausmann, a pastor, carried out a visitation in Zwickau.
Luther certainly did not intend a state church for the
Evangelical confession. is was an emergency, extraordinary
situation. No lasting or un xable law or church order should be laid
down. Rather, measures were to be taken to provide structure for
the moment, so that things could develop and evolve over time as
was best. e elector himself was reticent, and his primary concern
was diﬀerent than Luther’s. Luther called for a visitation especially
to provide for the support of pastors. e elector was concerned
that false teachers, whose teachings could undermine the stability of
the community, not be permitted to preach and teach.

e early, very preliminary, and limited visitations revealed
some of what needed to be addressed. e territory was broken into
districts, with a few visitors assigned to each. e visitors were to
assess the condition of the congregation nancially, morally, and
theologically. Priests who could not preach in an Evangelical
manner were encouraged to read sermons from Luther’s postil.
ose who still opposed reform, Luther counseled, should be
removed, but still supported nancially. Visitors were to report back
on what they found, so that a more general impression of the state
of the territorial church would take shape. Luther also urged the
visitors to encourage hearty support for schools, anchored as his
call for visitations was in the welfare of the youth, who had not
known life under the papacy and needed proper catechesis in the
Bible’s teachings.
“Instructions for the Visitors of Parish Pastors in Electoral
Saxony”
Melanchthon prepared visitation articles to provide a common
standard for the visitors as they dealt with parishes and their
pastors. Troubled by the condition of some of the congregations he
had earlier visited and the ineptitude of some of the ministers
serving them, Melanchthon placed an emphasis on the importance
of the preaching of the law for rebuking, correcting, and exhorting
sinners toward repentance. He stressed the need for contrition in
repentance. He urged clear preaching of God’s wrath against sin.
is emphasis on the role of the law in preaching and
congregational life did not pass unchallenged. Johann Agri-cola, a
friend of both Luther and Melanchthon, protested the language and
tenor of Melanchthon’s articles. Agricola’s theology was heavily
in uenced by Luther’s early writings. He insisted that repentance
was the work of the gospel and that Melanchthon was confusing law

and gospel. e law, Agricola insisted, cannot change the heart. It
can only stem external disobedience through threats.
Luther sought compromise, but the ultimate text of the articles
belies his desire to back his colleague and friend. While
acknowledging some of Agricola’s concerns, in substance he
supported Melanchthon’s caution that parishioners not be allowed
to fall into the security of the esh and from fear of God. While
Luther took some of the rough edges oﬀ some of Melanchthon’s
more forceful statements, the basic thrust remained. e Ten
Commandments gured prominently. e role of the law was
aﬃrmed. It drove sinners to Christ, who was then apprehended
through faith, created and sustained by the gospel. Both law and
gospel thus played vital roles in repentance. is is seen in the way
Luther ordered the Small Catechism, beginning with the Ten
Commandments, the law, and then continuing with the good news
of Jesus Christ in the creeds.
e elector asked Luther to write a preface for the nal version
of the “Instructions.” In the preface Luther made the case for the
visitations. As a Christian, and in such circumstances, the prince
was doing what was proper in allowing the visitations to take place.
He was lling a void le by the bishops, who had been unwilling to
carry out their duties faithfully, in accordance with God’s Word.
While it was not the prince’s job to preach the gospel, the health of
the Church and support of pastors was bene cial for the stability
and prosperity of the state.
Melanchthon’s text was straightforward, geared toward the
ndings of earlier visitations, shaped as well by the con ict with
Agricola. He began with a treatment of the importance of the
preaching of both sin and grace. Without the law, sinners would not
understand their need for the gospel. Without the gospel, they
would nd no comfort or hope. e Ten Commandments set forth
God’s will for Christians’ lives and exposed their inability to ful ll

the law. Truly good works, though, owed from faith and were
oriented toward one’s neighbor. Melanchthon also dealt with prayer,
temptation and suﬀering, baptism, the Lord’s Supper, love for weak
brothers, absolution, order in the church, marriage, Christian
worship, the two kingdoms, and worship services, among other
matters. In doing so he established a pattern of sorts for later church
orders.
In spite of Luther’s protests to the contrary, the Saxon visitations
eﬀectively set a precedent for and marked a step toward a territorial
state church. Later visitations built on this, most notably producing
the Saxon Visitation Articles of 1592, composed by Aegidius
Hunnius aer the exposure of “Crypto-Calvinists” on the
Wittenberg faculty. In Electoral Saxony, these new visitation articles
were appended to the Book of Concord.
e “Instructions” also marked an increased turn to the law by
Melanchthon and some fellow Lutherans. Aer Luther’s death
controversies broke out about good works and the role of the law.
e antinomian debate between Melanchthon and Agricola
simmered, only to erupt anew.
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SCANDINAVIAN HYMNS AND MUSIC, INFLUENCE ON

By the time the Lutheran Reformation started in Scandinavia
during the rst half of the 16th century, the area was divided into
two main nations: Sweden/Finland and Denmark/Norway,
federations that would last for almost another 300 years. e
Lutheran Reformation aﬀected the Church, its theology, and its
liturgy, of course, but it in uenced the written languages in
Scandinavia as well. e Scandinavian Bible translations—oen
with obvious traces of Luther’s German translation—played an
important role in that matter. In addition, the new Evangelical
teaching was carried out to the people through the hymns by Luther
and others. Luther believed the Word of God ought to be among the
people also through the songs they sing. A new singing popular
movement was born, and soon it reached the Scandinavian
countries. By the 1530s quite a few of Luther’s hymns had been
published in Swedish and Danish, and soon they were also
translated into Finnish. By the time the Reformation had stabilized
in the 17th century, 41 of his 45 hymns had been translated into
most of the Scandinavian languages. e translations of Luther’s
hymns in Scandinavia could seldom match the original texts,
however. e early translators were church leaders, not poets. ey
emphasized substance more than rhyme and meter, which oen
resulted in quite free translations.
Sweden
e Swedish Reformer Olaus Petri (1493-1552), who had studied in
Wittenberg (1516-1518), started translating Luther’s hymns in the
1520s. In 1536 Swenske songer eller visor (Swedish songs or ballads)
was published, a collection of 45 hymns. Sixteen of them were
originally written by Martin Luther. Others were new hymns by
Olaus Petri himself. In uenced by Luther, Olaus Petri found his
own way of expressing the theology of the Reformation, as in his
hymn “y Sacred Word, O Lord of Old” (“O Herre Gud, Tijn

Helga Ord”), in which one of the verses stresses the “boundless
grace” and the “sacred Word” (note the word “again” in the h
line):
Now thanks and praise be to our Lord,
who boundless grace bestoweth,
and daily through the sacred Word
His precious gis forthshoweth.
His Word is come to light again,
a trusty lamp to guide us;
no strange and divers teachings then
bewilder and divide us.
ough quite a few hymnbooks were published during the 16th and
the 17th centuries, the rst authorized Swedish hymnal, Den
Swenska Psalmboken, was approved in 1695. e 17th century was
marked by the Lutheran orthodoxy with its dogmatic systems, but
also by devastating “religious” wars in Europe. us the 1695
hymnal was characterized by the endeavor to reveal the true, pure
Lutheranism, oen in a strict and energetic language. Translations
of 30 of the Luther hymns were included. e hymnal starts with an
educational focus on Luther’s Catechism (the rst 21 hymns),
followed by 87 paraphrases of Psalms. e passion hymns were
prominent, thus mirroring the suﬀering of Christ as well as the
suﬀerings, caused by the wars in Europe. e main editor of the
hymnal was Jesper Swedberg (1653-1735, bishop and father of
Emanuel Swedenborg). e 1695 hymnal became extremely
popular. Around 250 editions were published before it was
succeeded by the 1819 Swedish hymnal.
Next to orthodoxy, there were two other movements that
in uenced theology during the 18th century: on the one hand
Pietism, focusing on personal conversion, and on the other hand
the Enlightenment, in which secular rationalism gave rise to a new
form of theology, neology. Reason, ethics, virtues, and rationalism,

not the Bible, started to write the agenda. Luther’s biblical hymns
became outdated. Both Pietists and neologists questioned the
content of the 1695 hymnal, but for diﬀerent reasons. us a new
hymnal was needed. e assignment was given to Johan Olof Wallin
(1779-1839), archbishop, poet, and member of the Swedish
academy. He happened to live in a time when the Enlightenment
gave way to romanticism, when Neoplatonic religious idealism
prevailed. He was in uenced by them both, which is obvious in the
1819 hymnal, by far dominated by his works. He wrote 130 original
hymns, made 20 translations, and adapted around 190 hymns,
including texts by Luther (20) as well as other classical, dogmatic
hymns from the 1695 hymnal. In one of his most famous hymns in
his Neoplatonic style he asks “Where is the Friend for whom I’m
ever yearning?,” looking for this nameless friend in nature:
When summer winds blow gently, then I hear him;
Where sing the birds, where rush the streams I’m near him.
In another hymn, though, he clearly confesses, in true Lutheran
tradition, his faith and where to turn to nd “mercy, love and truth”:
I know in Whom I trust when guilt of sin oppresses,
when anguish and remorse my burdened soul distresses;
I come before y throne, O God, in Jesus’ Name;
y mercy, love and truth forever be the same.
e “Wallin hymnal” was succeeded by the next authorized Swedish
hymnal in 1937. Anders Frostenson (1906-2006), a young
theologian and poet, joined the circle of signi cant hymn writers.
Nine hymns by him went into the 1937 hymnal. In the rst one he
wrote, “Jesus of Nazareth” (“Jesus fran Nasaret”), he stressed the
word “now,” so oen used by Martin Luther, underlining that Jesus
is present with His salvation, peace, and liberation in the present
time:
Jesus of Nazareth passes by
now, as in ancient time,

frees the oppressed who for pardon cry,
giving his peace sublime:
Lo, the kingdom is near us.
Toward the end of the 1960s the Lutheran Church Synod decided
that a new hymnal ought to be made. Anders Frostenson became
the main contributor of new hymns, translations, and adaptations.
In the 1986 hymnal (oen called “e Frostenson Hymnal”) his
name is mentioned in relation to 146 hymns. Well grounded in
Lutheran theology in a time of political, social, and ecclesiastical
transitions, he early oriented himself toward the ecumenical
movement, as in the hymn “Many Are the Lightbeams” (“Lagorna
ar manga”), which was sung at the historical Joint CatholicLutheran Commemoration Service at Lund Cathedral in Sweden on
October 31, 2016, in the presence of Pope Francis and the president
and the general secretary of the Lutheran World Federation. Using
the strong biblical images of unity, like the light with its beams, the
tree with its branches, the body with its members, and the unity in
the Spirit with the diﬀerent spiritual gis, Frostenson repeatedly
reminds us that “We are one in Christ.”
Among other contemporary Swedish hymn writers, Olov
Hartman (1906-1982) ought to be mentioned. Like Luther much of
his focus was on the incarnation of God in Christ. e kenotic
theology played an important role in all of his writings: God’s
omnipotence chose to become powerlessness in Christ. In a beloved
Lenten hymn Olov Hartman wrotes:
By choosing not to let your divinity
crown you with glory,
by being human, living in poverty,
we know who God is.
Denmark

e Danish Lutheran Church was peacefully and oﬃcially
established in 1536. Early translations of Luther’s hymns were made
as well as hymns by Danish writers. ese were published in
diﬀerent song books until the rst oﬃcial Danish hymnal, compiled
by Hans omisson (1532-1573), was published in 1569. It includes
translations of most of Luther’s hymns. is hymnal was mainly the
one in use until a new one was authorized in 1699. It is known as
“Kingo’s Hymnal” because of omas Kingo (1634-1703). Kingo
lived in the era of the Lutheran orthodoxy. Consequently he is
sometimes called “the Singer of Orthodoxy.” No hymn writer is
more strictly Lutheran, even though he possessed a deeper
knowledge of the Christian faith being more than only doctrine.
Oen he used contradictions—similar to Luther’s phrase simul
Justus et peccator—to describe the Christian faith:
Ever trouble walks beside me,
ever God with grace provides me,
ever have I fear and grief,
ever Jesus brings relief.
Kingo wrote many beloved morning hymns. e rising sun was his
favorite symbol. He is also frequently referred to as “the Easter
Singer of Denmark.” In one of his famous Easter hymns the
morning sun is a symbol of the resurrection:
Like the golden sun ascending
in the darkly clouded sky
and on earth its glory spending
until clouds and darkness y,
so my Jesus from the grave,
from death’s dark, abysmal cave,
rose triumphant Easter morning,
brighter than the sun returning.
e second main Danish hymn writer, Hans Adolph Brorson (16941764, poet and bishop), lived in a period of religious transition, in

which orthodoxy, emphasizing doctrine, was followed by Pietism
and its urgent call to Christians to live out their faith. Brorson,
sometimes called the “Christmas singer of Denmark,” joined the
Pietist movement, which was growing rapidly within the Danish
church. In 1732 he published his rst collection of 10 hymns,
written for the season of Christmas. Many of them are still regarded
as classics, displaying “a mastery of form and a perfection of
poetical skill.” In 1739 e Rare Clenod of Faith (Troens Rare
Klenodie) was published, a book that included new hymns by
Brorson as well as translations by him. He was to a high degree
in uenced by the German Pietist movements, and his hymns were
set up following the order of the Lutheran catechism. Even though
his songs became extremely popular, they were oﬃcially and
seriously taken into account in the Danish hymnal, Roskilde
Convent’s Hymnal, in 1855.
More than any other Danish hymn writer, Nicolaj Frederik
Severin Grundtvig (1783-1872) has in uenced Danish hymnody,
theology, and culture up to the present time through his hymns and
other extensive writings. ough he was past middle age when he
started writing hymns, he wrote 1,500 of them in total! His name
dominated the two authorized Danish hymnals in the latter part of
the 19th century: Roskilde Convent’s Hymnal (Roskilde Konvents
Salmebog, 1855) and Hymnal for Church and Home (Psalme-bog for
Kirke og Hem, 1899). Grundtvig was truly a Lutheran theologian,
deeply rooted in the tradition of orthodoxy, but he also interpreted
and created his own Lutheran landscape, especially his image of the
Church, which diﬀered from Martin Luther’s image. More than in
the Bible, Christ was to be found in the Church (which he pointed
out was older than the words of the New Testament) in and through
his presence in the two sacraments. e Church is upheld and
supported by the power of the Spirit, another important focus in
Grundtvig’s writings. Consequently he sometimes is called “the

singer of Pentecost.” His image of the Church is expressed in many
of his hymns, perhaps most clearly in “Built on a Rock” (“Kirken
den er et gammelt hus”), in which he writes in the third verse:
We are God’s house of living stones,
built for His own habitation.
He through baptismal grace us owns,
heirs of His wondrous salvation.
Where we but two His name to tell,
yet He would deign with us to dwell
with all His grace and His favor.
Another important hymn writer during the 19th century was
Bernhard Severin Ingemann (1788-1862). His most famous hymn,
“Fair Is Creation” (“Dejlig er Jorden”), is the most used and wellknown Christmas hymn in all Scandinavian countries, a hymn
“which probably more than any other hymn describes the Nordic
public religiosity.” e four hymn writers discussed here still
dominate the latest Danish hymnal (2002). e hymns and
translations by Kingo (82), Brorson (116), Grundtvig (243), and
Ingemann (41) make up more than half of the hymnal. Among
contemporary Danish hymn writers, Holger Lissner (b. 1938) and
Johannes Johansen (b. 1925) ought to be mentioned. Johannes
Johansen’s hymn on grace captures many perspectives in simple
words:
Grace is given day by day, touching, hearing, seeing.
In the ordinary life grace is simply: being.
Grace is no demanding love. Generously given,
grace is knowing that we are constantly forgiven.
Norway
e Danish hymnals were also used in Norway until Magnus
Brostrup Landstad (1802-1880) got the assignment to edit a
Norwegian hymnal. e Church Hymnal (Kirkesalme-bog) was

authorized in 1869. Landstad himself wrote many new hymns, and
he also translated 30 of Luther’s hymns into Norwegian. To him the
hymns by Luther were the foundation for everything that the
Evangelical church would sing, a tree “from which branches with
delightful owers and fruits grow.” And regarding his assignment,
he wrote: “We must consider the historical and churchly elements,
and the orthodox objectivity, which shows respect for church
tradition and which appreciates the purity, clearness and force of
confessions.” A hymn writer who t into Landstad’s hymn program
was Petter Dass (1647-1707), a minister in the very northern part of
Norway and a popular song writer in the era of Lutheran
orthodoxy. His most well-known and beloved hymn, “Mighty God,
to y Dear Name Be Given” (“Herre Gud Ditt Dyre Navn og
Aere”), originally consisted of 16 verses. It was a commentary, in a
poetical, Lutheran catechetical manner, on the words “hallowed be
your name” in the Lord’s Prayer:
Mighty God, to y dear name be given
highest praise in all the earth and heaven.
All souls distressed, all men oppressed,
their voices raising unite in praising y glory.
Even though additions and supplements were published, like Some
Hymns (Nokre Salmar, 1891) in New Norwegian by Elias Blix (18361902), as well as an authorized hymnal in New Norwegian (Nynorsk
Salmebok, 1925), the Landstad hymnal was the principal one in use
until a new Norwegian Hymnal (Norsk Psalmebok) was authorized
in 1985. at hymnal in turn was followed by a new one in 2013.
Two contemporary hymn writers, Eivind Skeie (b. 1947) and Svein
Ellingsen (b. 1929), have written 113 of its hymns. Both of them are
well grounded in Lutheran theology, and together they have given
the Norwegian Church a new, poetical, and theologically accessible
language.

Finland
Since the Reformation and until 1809 Finland belonged to Sweden.
Finland has two oﬃcial languages, the minority language Swedish
and Finnish, a Finno-Ugrian language, totally diﬀerent from the
other Scandinavian languages. e small Swedish-speaking
population always used the Swedish hymnals until the Wallin
hymnal was authorized in 1819. Even before the rst Finnish
hymnal was published in 1583, edited by Jaakko Finno (1540-1588),
a few medieval hymns (which also had been taken up by Luther)
had been translated by the Finnish Reformer Mikael Agricola
(1510-1557). e Finno hymnal from 1583 included 24 Luther
hymns, mainly “second translations” via Swedish (Olaus Petri).
Seven more were included in the second Finnish hymnal in 1605,
translated by Hemminki Masku-lainen (1550-1619), most of them
from Swedish versions. Based on the rst authorized Swedish
hymnal (1695), a Finnish hymnal was published in 1701. It was
used for a long time in Finland, until a new hymnal, oﬃcially
approved by the synod and for the rst time with less Swedish
in uence, came into being in 1886. It was published in both Finnish
and Swedish editions. Prominent writers were Elias Lonnrot (18081884) and Johan Ludvig Runeberg (1804-1877). Two more hymnals
have been approved since then: one in 1938 (followed by a Swedish
version in 1943) and one in 1986 (with an approved supplement in
2015). In many ways Finland has preserved the old, classical
Lutheran Confession more than other Scandinavian countries, also
among members of the strong revival movements within the
Evangelical Church of Finland. Expressing the spirit of pietism—
especially in the new interpretations of Luther’s hymns during the
20th century—oen dark feelings and helplessness are emphasized
in the hymns, coming before the forgiving and graceful God. One
hymn by Luther especially has an important and special place in the
hearts of the Finns, Luther’s great battle hymn “A Mighty Fortress Is

Our God.” It has consoled the Finnish people especially in times of
Russian oppression during the latter part of the 19th century and
during World War II. “e old evil foe” has oen been interpreted
as Russia. e hymn is still sung, almost like a second national
anthem, at virtually all patriotic celebrations.
Prominent contemporary hymn writers are Anna-Maija Raittila
(1928-2012), Niilo Rauhala (b. 1936), and Anna-Mari Kaskinen (b.
1958). Kaskinen has a background in the revival movement and is
the author of many songs and hymns that are popular in Finland
now, especially among young people.
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SCANDINAVIAN PIETISM
It is diﬃcult to overstate the signi cance of Luther in the devotional
life and spiritual formation of Scandinavian Pietists. e Lutheran
Reformations in the kingdoms of Denmark and Sweden and their
respective realms (Norway, Iceland, Faroes; Finland) created a
virtual religious monopoly throughout the Nordic region. e state
churches had the prerogative of ensuring that the populace was well
educated in the faith, and therefore translating and distributing
Luther’s catechisms, sermons, and commentaries became central in
this eﬀort. In the climate of confessional orthodoxy that followed
the Reformation, censorship of “foreign faiths” prevented the
publication of books by many non-Lutheran authors, and there was
particular suspicion of books with Calvinist or Catholic leanings.
For this reason, Luther’s writings were among the main devotional
resources recommended to the people.
Devotional Resources and Reading Practices
From the 1500s through the 1800s, Luther’s writings were reprinted
in numerous editions and formats, such that even the humblest
homes could still be expected to own books by Luther. is
increased in the 19th century, as various Bible societies and revivaloriented presses published a urry of new editions of his writings,
including the Huspostilla and Kyrkopostilla, Luther’s commentaries
on the Old and New Testaments, Psalms, Romans, Galatians, and

Revelation, and both catechisms, as well as explanations of these
works by Scandinavian authors (Lenhammar 2003, 312-314). Such
devotional books were oen given as gis for con rmation or other
life milestones. e works of other approved authors oen
complemented those of Luther, such as Johann Arndt’s True
Christianity (1605-1610), which ranks among the more widely
circulated books in Scandinavia during these centuries. As Arndt
commends to his own readers “that precious man Dr. Martin
Luther and his writings” (Arndt 1979, 173), this can be seen as
encapsulating the high degree of reverence that many
Scandinavians would also come to feel for Luther as a trustworthy
guide in their spiritual formation. Luther’s writings remained
normative for devotional activities through the end of the 1800s,
when religious pluralism began to emerge and the book market
diversi ed.
Reading together at home, oen out loud, was a common
convention within the household and was modeled aer Luther’s
own practices and recommendations (Lenhammar 2003, 308).
ese home devotions, or husan-dakt, included Sunday aernoon
prayers and re ections on the morning’s sermon or devotional
works (Selander 2003, 332). Also part of the rhythm of parish life
from the late 1600s through the mid-1800s was the practice of
visitations, or husforhor, in which the priest would test the
parishioners’ knowledge of the Bible and the concepts of the faith
(Bexell 2003, 12). is practice had emerged in response to Luther’s
prescription in the preface to the catechism, which prioritized the
Lord’s Prayer, the Creed, and the Ten Commandments, as well as
the concepts contained in the catechism (Selander 2003, 332).
Interpretive Traditions Inspired by Luther
ough Luther’s writings might have been endorsed by the clergy, it
is important to make the distinction that Pietist readers usually read

Luther diﬀerently than the orthodox clergy did, sometimes in ways
seen as subversive to the purposes of the state churches. is was
one reason anti-conventicle laws were in force in the 1700s and
1800s, in order to prevent home devotional reading from devolving
into sectarian movements. Since Pietism had begun arriving in
Scandinavia in earnest in the early 1700s, two of the main streams
of Pietism that were most successful, and which also sometimes
enjoyed royal patronage, were Halle Pietism and Moravian Pietism.
Each of these strains, but particularly the latter, could emphasize
subjective strategies of reading scripture, in which the reader sought
not merely to master the concepts of the faith, but also to evaluate
the authenticity of one’s own faith, and if necessary, seek
conversion. e Danish Pietist Erik Pontopiddan’s in uential e
Marvelous Mirror of Faith (1727) is an example of this type of
devotional reading as self-evaluation and personal life application
(Lodin 1922, 19). Pietists sometimes read Luther with a view to
seeing him as an archetype for their own reading practices.
is emphasis on subjectivity was demonstrative of a general
complaint of the Scandinavian Pietists, that there were pedagogical
problems with the method of catechesis prescribed by orthodox
Lutheranism. Lutheran catechism manuals had primarily directed
readers toward an intellectual assent to doctrine, rather than
emphasizing faith of the heart (Pelikan 1950, 60). Pietists perceived
a stark contrast between the conventional, objective reading of
Scripture as laid out by the Lutheran clergy and the intense personal
struggles re ected in Luther’s own writings. In reading Luther, one
could emulate his more subjective experience of wrestling with
scripture. C. John Weborg has noted that the Swedish Pietists read
scripture with a “Lutheran mentality,” not a “Lutheran
methodology,” meaning that these readers attempted to read as
Luther himself did, in contrast to the academic methodology of the
confessional Lutheran theologians and clergy who came aer him

(2012, 187). Such can be seen in the reading style of one of the
in uential Swedish preachers, Carl Olof Rosenius, who not only
quotes Luther copiously, but also commends and emulates Luther’s
experience of Anfechtungen (anfdktelse) as an unavoidable aspect of
the Christian’s way of salvation; it is because of this experience that
the believer can appreciate the grace oﬀered through salvation and
rest in its assurances (Lodin 1922, 29-34).
Pietists like Rosenius have sometimes been referred to as
Lutherldsare, meaning “Luther Readers” (“Reader” was also the
generic term for “Pietist”). is was an indication both that they
were diligent readers of Luther’s writings and that they emulated
Luther’s style of reading scripture and his existential struggles. It has
been pointed out that the Luther Readers were not simply copying
Luther, but also learning how to be apologists, exegetes, and
preachers themselves. Historian Ronny Ambjornsson has noted that
these Pietists in practice became virtual students of Luther: “the
goal was to become a Luther / malet var att bli en Luther”
(Hallingberg 2010, 33). at is to say, they learned how to read
scripture for themselves in a way that went beyond the questionand-answer format represented in the catechism. Furthermore, it
has been noted that when the Luther Readers rst appeared as an
identi able group in the 1830s, they were contrasted with earlier
waves of Pietism, which had more conservative methods of Bible
interpretation. Knut Kjellberg notes that the term “Luther Reader”
was associated with “new evangelical Pietism” (nyevangelismen or
nyldseriet), a reactionary movement that rejected earlier “Old
Pietism” with its heavy emphasis on the law (gammal-ldseriet). New
evangelical Pietism was typi ed by its warm emphasis on God’s free
grace. Its critics referred to it as anti-nomian or “hyper evangelical,”
for its overemphasis on grace at the expense of the law. Such Pietists
felt Luther validated their interpretive tradition (Kjellberg 1994,
112). A similar, yet much more drastic example is the Danish

author S0ren Kierkegaard, who articulated a philosophy of extreme
subjectivity, drawing inspiration from Luther’s own subjective
emphases in reading the Bible. As Kierkegaard explained, the aim
for Luther in reading scripture was the genuine imitation of Christ,
as well as cultivating suﬃcient humility to be convicted by the
claims of the text and strive to suﬀer as a “witness to the truth”
(1990, 67-68). ough inspired in part by Danish Moravianism,
Kierkegaard’s subjectivity diﬀered from that of the Luther Readers
and many other Pietists in his extreme criticism of the state church
and conventional spirituality.
Luther as Inspiration for Societal Reform
e centrality of Luther’s writings did not merely in uence the
private devotional life of Scandinavian Pietists, but also would come
to in uence the large-scale awakening and reform movements of
the 1800s. As the internal revivals within the state churches became
increasingly vocal in their protest of conventional Lutheran
practice, it was not uncommon for Pietists to point to Luther’s
writings for validation. Such was the case with the discussions
regarding the legiti-mization of lay ministry, the organization of
communion societies, and the establishment of congregational
polity for many of the newly independent “free churches.” is
trend was also re ected in North America among immigrant
Scandinavians—who though they established free churches that
were not bound to Lutheran confessions, nevertheless continued to
regularly consult Luther as a devotional resource—as well as in
developing standards of seminary education for pastors, long into
the 20th century (Safstrom 2015, 112-113). Yet although Luther
could be an inspiration for reform and even separatist movements,
it was usually the case that prominent leaders such as N. F. S.
Grundtvig, Gisle Johnson, Nils Laache, and C. O. Rosenius would
seek to de ne their movements as internal revivals within the state

churches, so as to avoid separatism and to respond to their critics
(Granquist 2015, 17-21). Grundtvig found inspiration in Luther for
a renewal of the Church in his own day, through the “two blessed
oﬀspring of Luther, the reborn Christian preaching and the song of
praise of the people” (Granquist 2015, 106). By consciously
structuring their revivals as internal movements within the state
churches, this was conceptualized as in keeping with Luther’s own
understanding of church polity (Bexell 2003, 73).
ese devotional reading practices had implications for popular
culture in general, including expanding women’s involvement in
church life. e rich traditions of Scandinavian Lutheran hymnody
generally, and of Pietist hymn writers in particular, were also
in uenced by Luther. Gracia Grindal has noted that Luther’s
understanding of the function of a hymn as a sermon, rather than
mere instruction, eﬀectively elevated the practice of hymn writing
to a form of preaching (2011, 2). ough women were prohibited
from public preaching throughout most of Lutheran history, the
success of several prominent women hymn writers represents an
alternate form of public ministry. Grindal sees this as re ected in
Luther’s approval of Elisabeth Cruci-ger’s hymn writing, as well as
continued by the Norwegian hymn writers Dorothe
Engelbretsdatter and Berthe Canutte Aar ot, the Dane Birgitte Herz
Boye, and the Swede Lina Sandell-Berg (Grindal 2011, 12-13). e
popular reading practices within Pietist conventicles have also been
linked to the formation of a highly literate, informed citizenry.
Gunnar Hallingberg has asserted that the reading culture of
Scandinavian Pietists (primarily known as “Readers,” or ldsare)
eﬀectively contributed to the more radical modern breakthrough of
the 1880s (Hallingberg 2010, 25, 86). e high level of literacy
evident by that time had been made possible in large part because
of the priority on reading emphasized by the Scandinavian state

churches. At the center of these and many other cultural reform
movements were Luther’s writings.
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SCHEIBEL, JOHANN GOTTFRIED, AND THE OLD LUTHERANS
Between 1802 and 1822, many of the territorial churches of the
principalities and kingdoms in German-speaking Europe that had
historically adhered to either the Lutheran Augsburg Confession or
one of a number of Reformed confessions merged together and
became Unionskirche. e rst of these United Protestant churches
appeared in Cologne, Duren, Geldern, Koblenz, Neuss, Simmern,
and Stolberg between 1802 and 1808, aer these cities and towns
were annexed into the French Empire’s Departments of Rhin-etMoselle and de la Roer. Similar unions of Lutheran and Reformed
Churches followed in Bavaria aer the Electorate absorbed some 90
historically Protestant principalities during the disintegration of the
Holy Roman Empire. Ecclesiastical unions of this kind were also
enacted in other German states of greatly varying sizes: Baden
(1806), Nassau (1817), Prussia (1817), Electoral Hesse (1818),
Anhalt-Bernburg (1820), Waldeck (1821), and the Grand-Duchy of
Hesse (1822).
ese unions oen entailed the subordination or elimination of
the Reformation-era confessions of faith as sources of theological
authority. For example, in the Act of Union promulgated in Prussia
on September 27, 1817, King Friedrich Wilhelm III declared that
the new evangelische-christliche Kirche of the Prussian realm would

be founded on the “spirit of Protestantism” and “the principle tenets
of Christianity that are shared by both confessions.” e king
further stated that he would rely on the “wise leadership of the
consistories and the pious zeal of the clergy” to distinguish the
essential tenets from the “non-essentials” and “secondary issues”
upon which the two confessional communities had formerly
disagreed. Johann Gottfried Scheibel led the Lutheran opposition in
Prussia against these ecclesiastical developments and those
Protestants who became known as the “Old Lutherans.”
Education and Career
Scheibel was born in the city of Breslau (today known as Wroclaw)
on September 16, 1783. His father was the rector of the St.
Elizabeth’s Gymnasium in Breslau (a secondary education school
that prepared pupils for university studies), where he taught
mathematics, the natural sciences, and theology. His mother was
the daughter of a prosperous merchant family. Together, Scheibel’s
parents instilled in him the ardent, Pietist spirituality and the rm
commitment to historic Lutheran doctrines that shaped the course
of his life as a church leader and scholar.
In 1801 Scheibel matriculated at the University of Halle. ere
he studied theology until he completed his degree in 1804, aer
which he returned to Breslau and began his parish ministry. He
passed through the typical course of church leadership positions,
serving rst as a lector, then as a preacher at midday services
(Mittagsprediger), and next as a deacon; nally, in 1815, he was
installed as a pastor (Geistlicher) of St. Elizabeth’s Church in Breslau.
Concurrently, when the University of Breslau was founded in 1811,
he was appointed as an associate professor of theology
(auﬁerordentlicher Professor); in 1818, he was promoted to full
professor (ordentlicher Professor).

From both the pulpit and the lectern, Scheibel proclaimed the
Christian message as it had been articulated by Martin Luther and
his successors in the orthodox, confessional Lutheran tradition. He
did so with the conviction that the theological heritage that he so
highly prized had been greatly diminished by the deleterious
in uence of the religious Enlightenment upon the Protestant
theological faculties and churches in Germany. In an 1834 work,
Scheibel lamented how “the numerous theological investigations,
which have been stimulated by the maturation of philology and
philosophy in Germany since the second half of the eighteenth
century, have oen been carried out in the service of unbelief
[Unglaubens]” He emphasized how spiritually and intellectually
isolated he had felt because of his Lutheran orthodox views when he
had taken up his university post in Breslau in 1811:
At this time, faithful theology [die gldubige eologie] had long been
in state of deep decay. It was declared that most of the books of the
Bible had been shown to be inauthentic. Biblical doctrines were for
the most part considered to be the myths and erroneous beliefs of
the Jews. e Apostles had misunderstood Christ. Whatever was
against reason was impossible to believe in. e so-called “orthodox
beliefs” had been rst dreamed up by the Church Fathers. All of the
universities of Germany were lled with these heresies. (Scheibel
1834)
Scheibel further believed that this situation showed signs of
improvement aer the end of the Napoleonic Wars in 1815. He
observed a proliferation of “pious teachers in the universities,”
scholars “in whom the newly aroused feeling of a deep, serious, and
true longing for Jesus had been awakened by holy and pious
preachers and poets, and by those who wrote the devotional
literature that was distributed throughout Germany by the many
religious tract societies” (Scheibel 1834). However, while he
welcomed certain aspects of the Awakening movement

(Erweckungsbewegung), Scheibel maintained throughout his life a
stridently partisan stance toward Reformed (Calvinist) Christians.
Because of his adamant rejection of their theology of the Lord’s
Supper, Scheibel went as far as to disparagingly compare the
Reformed to the cult of the ancient Egyptian goddess Isis, as well as
to the Gnostic contemporaries of the earliest Christians.
Opposition to Ecclesiastical Union of the Reformed and
Lutheran Churches in Prussia
From the time of its rst announcement, Scheibel consistently and
publicly voiced his disapproval of the Prussian king’s plans to foster
Protestant unity through ecclesiastical merger. Only ve days aer
the union was announced by royal edict, Scheibel preached a
Reformation Sunday sermon on November 2, 1817, on the historic
Lutheran understanding of the way in which Christ is present in the
communion bread and wine, a doctrine that precluded the
possibility of sharing the sacrament with Calvinists and hence made
an honest theological union between the two impossible. Aer
Scheibel declared in 1821 that the way the Reformed celebrated the
Eucharist was a mortal sin, the synod of Breslau sent him a letter of
mild rebuke in 1822. ey admonished him to treat his fellow
believers with more charity in light of how the issue had been
debated, yet unresolved, for over three centuries by greatly pious
and learned theologians from both traditions. Scheibel was
unmoved by their appeal and continued to preach and write against
the union.
To coincide with the tercentenary of the Augsburg Confession
in 1830, the Prussian king issued a decree that the churches in his
domains would adopt certain liturgical changes in their celebration
of the Lord’s Supper in order to signify the union of the Lutherans
and the Reformed. Schei-bel vehemently opposed this and was
punished this time by a suspension from his church and university

oﬃces, which was rst temporary and then became inde nite. He
led worship in his church in Breslau for a nal time on June 23,
1830. Aer the churches celebrated communion on June 25, 1830,
according to the new liturgical rites, he boldly declared that at this
moment the historic Lutheran Church had actually ceased to exist
and that the impetus was now upon those who opposed these
innovations to refound it. He attempted to do so, unsuccessfully, by
requesting royal permission for such a Lutheran Church to be
established in Prussia alongside the United Protestant Church. In an
attempt to resolve this con ict, royal oﬃcials oﬀered to permit
Scheibel to lead worship in his church according to the traditional
Lutheran rites, but Scheibel refused this compromise because it was
intolerable to him to remain within the United Protestant Church.
On March 14, 1832, he requested oﬃcial dismissal from his
ecclesiastical and university oﬃces. In April 1832 he emigrated
from Prussia to Saxony.
Scheibel spent the last years of his life in the exile that he had
imposed on himself because he was not willing to act contrary to
his conscience in matters of theological conviction. He resided in
Dresden until 1833, in Hermsdorf (a village nearby Dresden) until
1836, and in Glauchau (a town in Saxony) until 1839, when he
moved to Nuremberg in Bavaria. ere he died on March 21, 1843.
Aer the death of Friedrich Wilhelm III in 1840, the royal
concessions and recognition of an independent Lutheran Church
that Scheibel had requested were granted to his followers by
Friedrich Wilhelm IV, between 1845 and 1847.
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SCHLEIERMACHER, FRIEDRICH, INFLUENCE ON
Friedrich Schleiermacher (1768-1834) was perhaps the single most
in uential Protestant theologian of the 19th century. He is oen
credited as the father of Protestant liberalism, which (broadly
speaking) seeks to carry forward the Reformation’s legacy of
bringing critical questions to bear on the received Christian
doctrines of the day, but particularly in light of insights from
contemporary philosophy, science, and other relevant disciplines. In
addition to his work as a theologian and philosopher, he was a key
gure in the founding of the University of Berlin and in church
reform movements throughout Germany, where he became one of
the most prominent ecclesial gures of his day. His scholarly work
encompassed theology, hermeneutics, classics, ancient and
contemporary literature, Plato, the life of Jesus, translation, and
ethics. His early work On Religion: Speeches to Its Cultured Despisers
(1799, with multiple later revisions) and his later Christian Faith
(1821-1822, 1830-1831) in particular are canonical texts for the
study of post-Enlightenment theology, following as they do a
middle path between the arid dogmatism that Schleiermacher
discerned in much Protestant orthodoxy and the stark rationalism
that he took to be the legacy of the Enlightenment proper (and of

Kant especially). Schleiermacher’s concerns encompassed what he
called the “God-consciousness” of the believer and the ways in
which the subjective experience of redemption in Christ shapes the
ongoing formation and re-formation of dogmatics.
Schleiermacher is oen credited with shiing the focus of
Christian theology away from the objective content of Christian
doctrines and toward the subjective stance of the one giving critical
assent to these doctrines (a distinction oen rendered as “the faith
that believes” as opposed to “the faith that is believed”). is has
sometimes led to Schleiermacher being impugned as a pure
subjectivist, if not relativist, in matters of theological truth. But
close analysis of his texts shows this judgment to be an
oversimpli cation, if not an outright misreading. It is true that
“experience” and analysis of religious subjectivity are key categories
in Schlei-ermacher’s thought, and that his critical deployment of
these categories led him to formulate such key theological loci as
Trinity, election, and Christology in ways that broke from much
prior Protestant theology. However, contemporary Schleiermacher
scholarship has demonstrated that his work oﬀers a much more
nuanced and complex account of the interplay between objective
reality and the believer’s apprehension of that reality than his more
dismissive critics tend to recognize. In this sense, he is very much
an heir of Luther, who also came under re in his context for,
among other things, his reformulation of the relationship between
church teaching and the faith of the individual believer.
Engagement with Luther
Schleiermacher’s explicit citations of Luther in his theological works
are minimal and sporadic; as one operating primarily within the
Reformed tradition, he was far more likely to reference Calvin. He
also lived well before the German “Luther renaissance” sparked by
Karl Holl (1866-1926). However, it is clear from both his writings

and his correspondence that he understood himself to be carrying
on in the spirit of Luther’s work. is included Schleiermacher’s
reframing of dogmatics in terms of subjectivity; indeed, he wrote to
his colleague Friedrich Lucke that he understood Luther’s theology
to be a “daughter” of the Reformer’s own religion and not the other
way around (Gerrish 1993, 53). Moreover, Schleiermacher himself
was formed amid Pietist traditions that owed a great deal to
Reformation impulses; while he would later disavow aspects of that
heritage, Pietism’s emphasis upon the importance of feelings and
experience clearly impacted even his mature formulations of the
nature of faith.
ese facts taken together suggest that Schleiermacher was
largely a theologian of his time regarding his engagement with
Luther’s speci c legacy; that is, while he did not pursue sustained
commentary on Luther’s actual works, the image of Luther as a
courageous and rebellious Reformer was one to which he could
appeal in order to argue for the legitimacy of his own ongoing
eﬀorts at theological reform vis-a-vis Protestant orthodoxy. At the
same time, the vitality of Luther’s own faith that fueled his passion
for reform could be marshalled by Schleiermacher as evidence
(however implicit) that the believer’s experiences of ultimate
dependence upon God and redemption in Christ provided the
primary data for dogmatics. It should be noted, too, that long before
Luther was rediscovered in the 20th century as a resource for
German systematic theology, the Reformer’s legacy as a hero of the
German people, nation, and culture was fully intact, which is
relevant especially because Schlei-ermacher too was (like his
contemporary and sometimes rival Georg Wilhelm Friedrich
Hegel) both deeply patriotic and concerned with shepherding the
intellectual heritage of Germany’s greatest thinkers into the 19th
century.

Lines of Continuity with Luther
Despite the relative paucity of explicit appeals to Luther in
Schleiermacher’s canon, several scholars—for example, the 20thcentury theologian Georg Wobbermin—have sought to argue for a
“line” between the two theologians that takes seriously both the
methodological and the substantive continuities between them. As
Brent Hege points out in his study of Wobbermin on this question,
Luther’s own theology moved with daring between the two poles of
God’s objective reality and the Christian’s recognition of God’s truth
in faith; in fact, in his exposition of the rst commandment in his
Large Catechism, Luther could go so far as to argue that the faith of
the believer’s heart “makes” the true God to be truly God for the
believer (Hege 2009, 120). According to Wobbermin, both Luther
and Schleiermacher represent “Copernican revolutions” in theology
whereby the subjectivity of faith takes center stage within each
man’s theological context.
Without going too far into the debate about what Schleiermacher might have owed to Calvin as opposed to Luther, one can
also note that Schleiermacher’s description of the work of theology
in his Brief Outline of the Study of eology as an “oscillation”
between the two poles of received orthodoxy (the principle of
stability in doctrine) and heresy (which for Schleiermacher denotes
the principle of dynamism and development in theology and
church practice) is arguably true both to Luther and to the later
Paul Tillich’s explicitly Lutheran formulation of the interplay
between “catholic substance and Protestant principle.” Moreover,
Luther’s general lack of interest in speculating on aspects of God’s
attributes that do not directly relate to the salvation of the believer
(Luther’s famous pro nobis, God “for us”) has signi cant kinship
with Schleiermacher’s emphasis on the experiential aspects of
redemption in Christ and his occasionally severe curtailing of

dogmatic assertions that do not have relevance to this experience in
a given time and place.
While Luther’s work certainly has provided and continues to
provide grounds for the sort of rigidly dogmatic modes of
Protestant orthodoxy that Schleiermacher deplored, it also provides
material for theologians wishing to carry on the work that would
begin in earnest once the formidable legacy of Schleiermacher’s
theological method encountered that of Luther in the 20th-century
German Luther renaissance: synthesizing Luther’s own insights on
the nature of faith and redemption in Christ with contemporary
science, philosophy, and cultural studies. While the impact of 20thcentury theologian Karl Barth’s severe critiques of Schleier-macher
in the name of a return to the spirit of the Reformers (although
again, in Barth’s case, more Calvin than Luther) has until very
recently somewhat diminished the enthusiasm of contemporary
Lutheran theologians for claiming Schleiermacher as a resource for
Lutheran theology, in recent years a number of important works
have appeared that constructively draw on the work of both
theologians, such as Christine Helmer’s eology and the End of
Doctrine (2014). As theologians continue to nuance and challenge
the caricatures of Schleiermacher’s legacy that have diminished his
signi cance for theology that seeks to keep faith with Reformation
impulses and substance, it is likely that this revival will continue.
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SCHMALKALDIC ARTICLES
e Schmalkaldic Articles were written by Martin Luther on behalf
of a meeting of the Schmalkaldic League that took place from
February 7 through March 6, 1537, in the uringian town of
Schmalkalden.
e Schmalkaldic League was a defensive military alliance, set
up in 1531 by a group of Lutheran rulers to defend their political
and religious interests against the Holy Roman Emperor. Aer the
Diet of Augsburg in 1530 Martin Luther had been more on the
sidelines of the political embedding of the Reformation. But for the
1537 meeting of the Schmalkal-dic League, his theological input
was required again.
In June 1536 Pope Paul III (1534-1549) had called for a council
to take place in Mantua in May 1537. e Schmal-kaldic League
therefore came together in 1537 to discuss potential participation in
the council. ere were several objections to it. e Lutherans
rejected the idea of a council in Italy as too close to the power base
of the pope and wanted a council in the German Lands. ey
refused papal control over the council and most importantly were
only willing to accept its decisions if they were entirely based on
Scripture. is is a stance that Luther had already taken in the
Leipzig Debate (1519). In his con ict with Rome he was willing to

have his theology refuted, but only on the basis of scriptural
arguments. Luther no longer accepted the authority of the pope and
the councils to weigh heavier than Scripture.
Notwithstanding those principal reservations, Elector John
Frederick the Magnanimous of Saxony (1532-1547; 1547-1554 only
as duke) wanted to prepare a clear declaration on the key Lutheran
teachings and to have it available for the council if needed. Since the
establishment of the Schmalkaldic League the Augsburg Confession
and the Apology of the Augsburg Confession, both authored by
Philipp Melanchthon (1497-1560), had been its theological and
political foundation. But in the meantime the League had been able
to gain a more powerful position, and John Frederick wanted a
more succinct Lutheran demarcation to oppose the Catholic
teachings. at is why he put Luther in charge of preparing a
theological statement. Luther wrote the text that came to be known
as the Schmalkaldic Articles in December 1536. Around the end of
that year and at the beginning of 1537 John Frederick summoned a
conference of theologians in Wittenberg to discuss Luther’s text.
Aer a preface Luther rst discussed the creeds of the early
church and the Trinitarian confession that he did not dispute but
shared with the Catholic Church. e most comprehensive part of
the text explained Luther’s views on the most essential theological
topics that were non-negotiable for him, such as the oﬃce and the
work of Christ, justi cation by faith alone (Rom. 3:28), the rejection
of the sacri ce of the Mass, the true presence (presentia realis) of
Christ in bread and wine during the Lord’s Supper, repentance and
false repentance, the rejection of the invocation of the saints, and
marriage of priests. As a de nition of the true church Luther wrote:
“For, thank God, a child seven years old knows what the church is,
namely, the holy believers and lambs who hear the voice of their
Shepard” (Articles XII, 1-2). A smaller part of the Articles is a

compilation of topics he saw as negotiable among educated and
sensible people.
Luther used especially harsh words to talk about the papacy. He
stated that the pope is not, according to the Word of God, the head
of all Christendom. at title only belongs to Jesus Christ. e pope
is merely the bishop of Rome. e Church can never be better
governed than under this one head, Jesus Christ, with all the
bishops as equals under him. Luther ended this passage by stating
that the pope is the very Antichrist who has put himself above and
against Jesus Christ. In his conclusion Luther was well aware of the
fact that these Articles on the papacy alone were reason enough for
condemnation at the council. He described appearing at the council
as appearing “before the Pope and devil himself, who intends to
listen to nothing, but merely (…) to condemn, to murder and to
force us to idolatry” (Article IV,16). e Schmalkaldic Articles were
eventually signed by 43 theologians, including Martin Luther and
his closest colleagues Justus Jonas, Johannes Bugenhagen, Caspar
Cruziger, Nikolaus von Amsdorf, Georg Spalatin, Johannes
Agricola, and Philipp Melanchthon. Only Melanchthon didn’t agree
with the harsh judgment of the papacy and put the following
reservation next to his signature: “But regarding the Pope I hold
that, if he would allow the Gospel, his superiority over the bishops
which he has otherwise, is conceded to him by human right also by
us, for the sake of peace and general unity of those Christians who
are also under him, and may be under him hereaer.” In
Schmalkalden Melanchthon wrote Treatise on the Power and
Primacy of the Pope (Tractatus de potestate et primatu papae) in a
more conciliatory tone toward the Catholic Church.
e meeting of the Schmalkaldic League included 18 German
rulers, representatives of 28 free cities and Han-seatic cities and 42
Protestant theologians. ere were also foreign guests from France
and Denmark who came to observe the meeting. e estates and

the theologians had separate gatherings. Luther was taken ill during
his stay in Schmalkalden. Ever since his time at the Wartburg (May
1521 until March 1522) he had suﬀered from several mostly chronic
conditions, such as hemorrhoids, an open wound on his leg (ulcus
cruris), Meniere’s disease, and infections of the urinary tract. In
Schmalkalden Luther suﬀered from a severe renal colic and had to
leave the gathering earlier. On his way back home to Wittenberg the
colic worsened, and Luther feared he might die. He even dictated
his last will to a traveling companion. Due to Luther’s critical state
of health and the fear for his life, the Schmalkaldic Articles came to
be regarded as his theological testament.
ere was no unanimity in accepting the Schmalkaldic Articles,
because the estates had reservations about some of the phrases and
opted to keep the Augsburg Confession as their confessional base.
Eventually the Schmalkaldic League decided not to participate in
the council once it became clear that the main topic was to be
Luther’s heresy. e council was postponed yet again, and in 1538
Luther decided to publish the Schmalkaldic Articles himself with an
updated preface. In 1580 Luther’s Schmalkaldic Articles and
Melanchthon’s Treatise on the Power and Primacy of the Pope were
both included in the Book of Concord as Lutheran confessional
writings.
References and Resources
e Book of Concord (New Translation): e Confessions of the EvangelicalLutheran Church. 2000. Edited by Robert Kolb and Timothy J. Wengert.
Minneapolis, MN: Fortress.
Russell, William. 1995. e Schmalkald Articles: Luther’s eological
Testament. Minneapolis, MN: Fortress.
—SABINE HIEBSCH

SCHMALKALDIC LEAGUE

Faced with the threat of Turkish invasion, Holy Roman Emperor
Charles V (r. 1519-1556) convened the Diet of Augsburg in 1530 for
the purpose of healing the divisions among Catholic, Lutheran, and
Reformed factions within the empire. e emperor aﬀorded each
faction the opportunity to read before the Diet its confession of
faith. It was at this juncture that Martin Luther’s close friend,
colleague, and con dent, Philipp Melanchthon (1497-1560), draed
the Augsburg Confession and headed the negotiations for the
Lutheran side. Because he was under the imperial ban that Charles
had imposed at Worms (1521), Luther himself was unable to attend
the Diet. Instead, the Reformer lodged at the castle in Coburg in
southern Saxony, from whence he advised his coreligionists at
Augsburg via written correspondence. roughout the proceedings,
Melanchthon tended to make more concessions to the Catholics
than Luther had wanted. e Lutheran delegation, consisting of
theologians and princes, publicly presented the Augsburg
Confession before the emperor on June 25, 1530. Unmoved, Charles
rejected the confession, and on September 22 ruled that the
negotiations with the Protestant princes were unsuccessful.
Furthermore, the emperor called for a recess until the summoning
of a future general council of the Church. He also ordered that in
the meantime Protestant princes were to prohibit publication of any
new Evangelical works and conversion of imperial subjects to
Protestant sects. e emperor further decreed that Protestant
princes were not to interfere with Catholic services within their
territories. Finally, Charles commanded enforcement of the 1521
Edict of Worms against Luther. Believing themselves now to be
threatened, the Lutheran states joined together to form the
Schmalkaldic League in February 1531. Philipp I the Landgrave of
Hesse (1504-1567) was chosen as leader of the League.
Growth and Early Success

Initially Luther rejected the notion that anyone had the right to
active resistance and instead recommended the use of passive
resistance. Since many territories had accepted the Reformation,
however, this stance was no longer viable. Luther now accepted the
opinions of Elector John the Constant’s (1468-1532) lawyers that
the authority of the emperor was not superior to that of the
individual German states. Luther therefore yielded his opposition to
a defensive alliance, but still cautioned against trusting in
armaments instead of God. Luther’s discussions of the right to
resistance, as developed in various treatises written in the 1520s and
early 1530s, contain diﬀerent approaches to the question. ese
discussions ultimately served to re ne Luther’s position on
resistance as well as his doctrine of the two kingdoms.
Despite Charles’s opposition to the League, loss of substantial
territory in Hungary to the Ottoman Turks prevented the emperor
from moving against it immediately. Further Turkish advances
throughout the eastern part of the empire moved Charles to
proclaim a truce with the Lutherans, the Peace of Nuremburg. is
was one of many truces Charles called with the Schmakaldic League
as he was increasingly pressured not only by hostility from the
Turks, but France as well.
One of the League’s early successes was the restoration of Duke
Ulrich (1487-1550), a friend of Philipp of Hesse, to the Duchy of
Wurttemberg in 1535. Ulrich had been expelled from the duchy in
1519 by the Swabian League because of his conquest of a previously
independent city. Shortly aer Ulrich’s ejection, Charles purchased
the duke’s former principality. e League took advantage of
Charles’s need of Bavarian support in his con ict with France to
pressure him into agreeing to the return of Wurttemberg to Ulrich.
Upon the resumption of his duchy, Ulrich permitted the
promulgation of Lutheran doctrine throughout his territory. Aer
this important victory, the League grew signi cantly as it attracted

more allies. Moreover, the League received various levels of support
from France, England, and Denmark. All the while the League
maintained a nominal loyalty to the Holy Roman Emperor.
e League supported cities and individuals who converted to
Lutheranism and actively suppressed eﬀorts to curtail its spread.
Among the means in achieving these ends was military force, as
evidenced in the League’s invasion of Brunswick-Wolfenbuttel, the
last Roman Catholic enclave in the northern part of the Holy
Roman Empire. e League’s conquest of this principality resulted
in the expulsion of its Catholic duke. Even though this attack by the
League violated its truce with the emperor, Charles was too
engrossed in war with France to react. Moreover, his brother,
Ferdinand, could not intervene due to his preoccupation with
diﬃculties in Hungary. By 1545 the entire northern section of the
Holy Roman Empire was Lutheran, with the southern region
rapidly converting to the same confession. While the Schmalkaldic
League did not consist of all Lutheran territories, it did eﬀectively
form a nucleus among these states.
Scandal and Division
An unfortunate episode in the personal life of the League’s head,
Philipp of Hesse, proved politically advantageous for Charles V. e
already married Philipp entered into a bigamous marriage in 1540
with a young woman at his court following prolonged negotiations
with lawyers and theologians, including Martin Luther. Although
bigamy was against imperial law and incurred the death penalty,
Luther preferred bigamy to divorce, which he had earlier
recommended concerning Henry VIII’s (r. 1509-1547) pursuit of
annulment. Luther supported his opinion with many citations from
the Old Testament. us, when Philipp of Hesse sought advice on
the matter, Luther and Melanchthon informed him in a letter that
bigamy was acceptable to God as a “Turkish marriage” (because the

Turks allowed marriage to more than one woman), but Philipp
should keep this second marriage a secret because the counsel was
given within the context of confession. However, Philipp’s sister
heard of this matter, and soon rumor concerning the Landgrave’s
second marriage was circulating. Once Luther heard of the
disclosure, he thought himself betrayed, for the Reformer was
convinced that Philipp had violated the seal of confession. Luther’s
advice to the Landgrave stemmed from medieval casuistry, which
instructed a confessor to encourage a penitent to tell a “lie of
expediency” in order to protect the subject matter of a private
confession.
Philipp’s conduct caused considerable consternation throughout
Germany, especially among members of the Schmalkaldic League.
In order to avoid punishment for a capital crime, Philipp reconciled
with the emperor and renounced his opposition to him. is
capitulation by the leader of the Schmalkaldic League sealed its fate.
e Ottoman threat had increased to the point where most of
Hungary was lost. is occurrence prompted Charles to even more
assiduously pursue a uni ed empire that would aﬀord him the
power necessary to halt the Turkish advance. Further exacerbating
the emperor’s concerns was the rapid rate of Lutheran conversions
throughout his German domains. Particularly disturbing in this
regard was the fact that now three of the seven imperial electors
were Lutheran, with a fourth, the archbishop of Cologne, wavering.
us, the possibility of a Lutheran empire, and even a Lutheran
imperial successor, became a realistic one.
Aer numerous failed attempts at negotiation, the emperor
concluded that the only two solutions were toleration or war.
Charles continued trying to avoid the latter. e emperor now
began seeking alliances with individual Lutheran princes by
exploiting the secular diﬀerences among them. Two of Charles’s
greatest successes were Maurice (1521-1553), Duke of Saxony, and

Albert V (1528-1579), Duke of Bavaria. Maurice utterly despised
his cousin, John, who was not only Elector of Saxony, but a leading
member of the Schmalkaldic League. Charles promised John’s title
as well as all of his lands to Maurice in exchange for his loyalty. e
emperor swayed Albert with an oﬀer of marriage between the duke’s
son and his niece. Also Charles proceeded to undercut the League’s
foreign support. e most devastating of the emperor’s moves in
this regard was his signing of the Treaty of Crepy with France in
1544, in which the French king promised not to form alliances with
any Protestants within the empire. is requirement applied
directly to the Schmalkaldic League.
e Schmalkaldic War and the End of the League
In 1546 Charles signed a truce with the Ottomans. Cessation of
hostilities with both the Turks and the French presented the
emperor with the opportunity to subjugate the League once and for
all. With papal support, Charles amassed a formidable army under
the command of his grandson. While the League mobilized its
forces quickly, it proved unable to rout smaller opposing units
before they were able to combine with the emperor’s larger force.
Failure on this front resulted from indecision and disagreement
among the League’s leaders. Further paralyzing the League was
suspicion among its leaders toward one another as well as quarrels
among city governments concerning the levels of their troop
commitments. Moreover, while the cities in the League insisted on a
mostly defensive strategy, the territorial princes contended for
invasion of imperial domains. Unanimous belief in Lutheran
doctrine was not enough to sustain lasting unity within the League.
e Schmalkaldic War was waged between 1546 and 1547.
Although the League had ample troops, disorganization rendered
them ineﬀective, thus allowing Duke Maurice to split their forces
when he invaded Saxony. Charles easily crushed the Schmalkaldic

army at the Battle of Muhlberg in 1547, resulting in the League’s
total defeat and the capture of many of its leaders. Philipp of Hesse
and Elector John the Constant were imprisoned. Twenty-eight free
cities also lost their independent status.
Despite Charles’s victory over the League, he lost control over
the seized Protestant territories. Most Protestant cities refused to
reconvert to Catholicism, the papal armies withdrew to Rome, and
Charles’s Lutheran alliances collapsed. Furthermore, Charles tried
to implement another compromise by way of the Augsburg Interim
in 1548, which satis ed neither Catholics nor Protestants. Catholic
princes were greatly reluctant to countenance the total overthrow of
their Protestant counterparts for fear of the emperor obtaining
unlimited power. In 1551-1552, a new Protestant League was
formed, which this time included Maurice of Saxony. is league
replaced the Schmalkaldic League as protector of the Lutheran
territories and became a factor in gaining imperial recognition of
Lutheranism via the Peace of Augsburg in 1555.
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SCHMUCKER, SAMUEL SIMON, AND THE PLATFORMISTSYMBOLIST CONTROVERSY

Samuel Simon Schmucker (1799-1873) was an accomplished 19thcentury US Lutheran church leader, theologian, educator,
ecumenist, and progressive thinker. He was arguably the most
innovative thinker in 19th-century North American Lutheranism,
though his legacy is contested. In the 19th century, some Lutherans
attempted to contextualize their tradition to the North American
environment. ey sought to Americanize the Augsburg
Confession to the theological ethos of North America. ose
supporting this eﬀort came to be known as Platformists, and their
opponents as Confessionalists. e central episode in this
controversy was the publication of Deﬁnite Synodical Platform in
1855, a tract that suggested that the Augsburg Confession be revised
to suit the North American religious environment. e Platformists
were led by Samuel Simon Schmucker and his student, Benjamin
Kurtz (1795-1865), and Schmucker’s brother-in-law, Samuel
Sprecher (1810-1906).
Schmucker was the most prominent and pivotal American
Lutheran voice from the founding of Gettysburg Seminary in 1826
until the confessional surge of the mid-1850s. Among Schmucker’s
many achievements were the founding, in 1826, of the Gettysburg
Lutheran eological Seminary (GLTS), the oldest active Lutheran
Seminary in the United States, and the organizing and sustaining of
the Lutheran General Synods in 1820. He also contributed
prominently to the establishment of Gettysburg College, across
town from the seminary. is man of action posed a problem to
many by pushing the process of Americanization judiciously, yet
decisively. (ose supporting the Confessionalist position were later
to take actions leading to the formation of a new seminary, in
Philadelphia, and a new synod, the General Council.)
Schmucker’s education at the University of Pennsylvania and
Princeton eological Seminary (a Presbyterian school) had
exposed him to contemporary developments in American

Protestantism. He had a Pietistic upbringing, which had included a
conversion experience. Ordained at the age of 22, he brie y served
as a pastor for Lutheran churches in and around New Market,
Virginia. He was quickly recognized for his erudition and given
responsibilities usually reserved for senior and high-ranking
leaders, such as preaching at synodical meetings and training new
clergy. On his own initiative, he translated German theological
works into English. He served on the faculty of both Gettysburg
Seminary and Gettysburg College until 1864. A committed
abolitionist and reformer, Schmucker also supported the education
of people of color. He held that African Americans should be
considered siblings, in possession of equal rights and privileges, and
therefore should be given every opportunity to better their lives,
going so far as to provide a seminary education to Daniel A. Payne
at Gettysburg Seminary from 1835 to 1837.
Schmucker was committed to the authenticity of Luther-anism
and sought to revive a Lutheran identity in addition to making it
relevant to the US context. Partly due to the Enlightenment’s
impact, and partly due to inadequate numbers of pastors, Lutheran
identity was on the decline. In his professorial oath on September 5,
1826, as the rst professor of Gettysburg Seminary, Schmucker
aﬃrmed his commitment to the Augsburg Confession, stating: “I
believe the Augsburg Confession and the Catechisms of Luther be a
summary and just exhibition of the fundamental doctrines of the
Word of God” (Wentz 1967, 132). He was nevertheless committed
to making the Augsburg Confessions relevant to his time.
Schmucker and his supporters felt that in order to become
relevant, the Lutheran Church had to revise or reinterpret its
heritage, confessions, liturgy, and customs if it were to succeed in
the New World. ough he acknowledged that traditionally the
Lutheran Church had been guided by the Book of Concord, this
guidance had not occurred in a rigid and limiting way. In 1838

Schmucker published his Fraternal Appeal to the American Churches
with a Plan for Catholic Union and Apostolic Principles. His appeal
was based on John 17:11 and Ephesians 4:5. In eﬀect, the route he
took to Americanize Lutheranism was theological minimalism.
Having worked out a confession based on the doctrines common to
all the Protestant creeds of the Reformation era, he suggested that
churches should give up their denominational identity and become
branches of an Apostolic Protestant Church. He encouraged
confederated churches and urged them to hold annual communion
services and to exchange pulpits and Sunday schools in their local
regions. Schmucker’s position as professor of Gettysburg Seminary
and his leadership in the General Synod provided the base for his
extraordinary in uence throughout the Lutheran Church. His
friend Benjamin Kurtz, a pastor in Maryland, published the
Lutheran Observer, giving a printed voice to their position. Samuel
Sprecher, president of Wittenberg College in Spring eld, Ohio,
carried it to the western areas of the Church. ese three were born
in the United States and eager for Lutheranism to adapt to its
current environment.
Further south, in the North Carolina Synod, a diﬀerent position
on how Lutheranism was to be de ned and practiced was evolving.
Paul Henkel, who had welcomed ministers from other traditions in
the early years, shied his views away from the minimalist
approach. His son, David Henckel, was a strong advocate of
Lutheran Confessional-ism. In 1851 the Henkel Press brought out
the English edition of the Book of Concord.
e Platformist-Symbolist controversy came to a head just as
David Henkel wanted to be ordained. He was self-taught in
theology and took the initiative to return the Lutheran Church to its
distinct confessional basis. His writings defended baptismal
regeneration, the real presence of Christ in the Lord’s Supper, and
conventional Christol-ogy. While still a candidate for ordination, he

had already challenged generally the theological position of
Gottlieb Schober, who had a Moravian background. At the 1819
meeting of the North Carolina Synod, Henkel’s disagreements with
others resulted in his being put on trial. Neither his brothers nor his
father were present because the meeting date had been moved
forward in order to authorize a delegate to represent the synod at
the meeting to consider the plan to form the General Synod. On the
original (later) date, David was ordained by his brother, Philip,
since the synod had not approved his ordination. In July of the
following year, the Henkels, together with a few others, constituted
the Tennessee Synod, the rst Lutheran synod to be organized on
theological grounds rather than for geographical reasons. It
subscribed to the whole of the unaltered Augsburg Confessions and
made the Book of Concord more widely available in English.
e General Synod was formed in 1820 despite the opposition
of Henkelites. ough the General Synod did not encompass all of
the regional synods, its membership spanned a wide variety of
theological positions. At its Philadelphia convention in 1845, a
request was made for “a clear and concise view of the doctrines and
practices of the American Lutheran Church.” A committee
comprised of Schmucker, Benjamin Kurtz, and others was
appointed to write a statement. is committee argued that the
historic Lutheran Confessions needed to be rehabilitated in ways
consistent with then-current American religious life, and Lutheran
practice should be similarly adapted. When the committee’s work
was presented to the 1850 convention, it was tabled, and the
committee was dismissed from further attention to this task.
e neo-Lutherans, the group led by Schmucker, were stiﬄy
opposed by Confessionalists led by Schmucker’s son, Beale
Melanchthon, and Charles Porter eld Krauth (18231883). Krauth
was a former student of Schmucker. Krauth insisted that the
Augsburg Confession should be followed in all its details. Also

among this party were recent arrivals in the United States such as
William Julius Mann (1819-1892), who taught at Philadelphia
seminary. At the meeting in 1850, Schmucker’s colleague on the
Gettysburg Seminary faculty, Charles Philip Krauth, called for a
return to Confes-sonalism, repeating the request to return to a
conservative position that had previously been made by his son,
Charles Porter eld Krauth. In the midst of these developments,
Henkel Press published two English editions of the entire Book of
Concord.
In 1855 a proposal to rescind the Augsburg Confession in the
United States of America appeared anonymously in a small booklet,
Deﬁnite Synodical Platform, Doctrinal and Disciplinarian. Later
Schmucker acknowledged his authorship of this work. Here were
laid out what he considered to be the errors of the Augsburg
Confession: the lack of Sabbath observance, failure to condemn the
abuses of the Mass, failure to reject private confession, adherence to
the real presence of Christ in the Lord’s Supper, and assertion of
baptismal regeneration. His proposed alterations to the Augsburg
Confession included reducing Lutheran distinc-tiveness in baptism
and the Lord’s Supper, which led to a clash with the confessionalminded German and Scandinavian immigrant Lutherans who had
arrived in the middle of the 19th century.
In regard to sacraments, Schmucker observed that the term
“sacrament” itself is not scriptural. Since the term “sacrament”
carried with it implications he was not prepared to accept, he
preferred to use the term “ordinance.” For him this term had several
interpretations. Hence, he looked for insights that had been held in
common. He believed the proclamation should receive priority over
the sacraments. His translation of the passage in the Augsburg
Confession related to baptism read: “Concerning baptism the
churches teach, that it is necessary ordinance, that it is a means of
grace, and ought to be administered also to children, who are

thereby dedicated to God and received.” He bypassed the baptismal
regeneration by deleting the distinction between Lutheran and
Anabaptist views. His theology of the Eucharist also indicated his
theological minimalism, and he concluded by stating:
at there is no real presence of the glori ed human nature of the
Savior either substantial or in uential, nor anything mysterious or
supernatural in the eucharist; yet, that whilst the bread and wine are
merely symbolic representations of Savior’s absent body, by which
we are reminded of his suﬀerings, there is also a peculiar and special
spiritual blessing bestowed by the divine Savior on all worthy
communicants, by which their faith and Christian graces are
con rmed.
(Schmucker 1852, 153-154)
ough many critics of Schmucker in his own day overlooked
his positive concerns and downplayed his contributions, Schmucker
may be seen as being ahead of his time. When he retired from his
position on the Gettysburg faculty, the Confessionalists hoped that
Charles Porter eld Krauth would be appointed in his place. But
James Allen Brown was appointed instead. is disappointment,
combined with the admission into the General Synod of the
Franckean Synod, which did not subscribe to the Augsburg
Confession, propelled the Confessionalists in Pennsylvania to
organize their own seminary at Philadelphia in the fall of 1864 and,
two years later, to organize the General Council, bringing likeminded regional synods together into a larger body.
e revival of Confessionalism in the 19th century was
accompanied by a renewal of interest in more traditional forms of
worship. e General Council moved toward a liturgy and
hymnbook that re ected 16th-century German Lutheran practices.
ese included a more active role for the congregational members
in liturgical response and the selection and arrangement of hymns.
Both hymns and the service music were printed together in one

book. Beale Melanchthon Schmucker and Charles Porter eld
Krauth both contributed to this movement. However, in 1884 the
three bodies (General Synod, General Council, and United Synod
of the South) jointly published a Common Service.
In the century that followed, when Confessionalism triumphed,
the contributions of Schmucker were downplayed, and he was even
portrayed as a traitor. A rigidly confessional Lutheranism
predominated. However, in the later part of the 20th century, which
was known for its ecumenical outlook, Schmucker was
reinterpreted as a pioneer of Lutheran ecumenism. In the ultimate
analysis, the kind of Lutheranism that Schmucker dreamed of
arrived in post-1980s America and ultimately triumphed.
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SCHOLA MODERNA AUGUSTINIANA
Labels such as Schola Moderna Augustiniana, the Augustin-ian
school, and the Augustinian renaissance should be used with
caution. ese labels have been established in speci c
historiographical contexts and traditions without clear distinctions.
e actual diversity of late medieval Augustinism calls into question
whether these terms are adequate for an appropriate description of

the phenomenon. To de ne the Schola Moderna Augustiniana as
one school of Scholasticism that placed a strong emphasis on
Augustine’s views of grace in salvation means to conceal the actual
diversity of Augus-tinism during the late medieval period.
In the middle of the 14th century an academic Augus-tinism
advanced by omas Bradwardine (d. 1349) and Gregory of Rimini
(d. 1358) arose. is new Augustinism diﬀered from the older
Augustinism of Aegidius Romanus (d. 1316) because of lack of
information about the historical development of Augustine.
However, the Schola Moderna Augustiniana returned to the sources
to nd evidence for both positions (Saak 2012, 756). Another
pro led Augustin-ian is John of Basel (d. 1392), who read the
Sentences at Paris University in 1356/1366 and later became the
general of the Order of St. Augustine under the Avignonese pope
Clement VII. e Schola Moderna Augustiniana ended a half
century aer Gregory had founded it (cf. Saak 1999, 756) as a
consequence of the Great Western Schism (1378-1417). An
Augustinian school has also been observed in the tradition of
Romanus during the 14th and 15th centuries (Zumkeller 1964),
which was constituted by a particular self-understanding of the
order’s theologians. Doctrinal unity cannot be claimed. Finally, the
term “Augustinian renaissance” has been used to describe a broad
movement in the late medieval period that referred to Augustine
(Oberman 1977). e opposition toward modern Pelagians, which
stems from a new re ection on Augustine’s doctrines of grace and
predestination, was a common characteristic. e in uence of the
reception of Augustine’s anti-Pelagian writings on the Augustinian
order is proved by theologians such as Gregory of Rimini and by the
general vicar of the Order of Hermits of St. Augustine, Johann von
Staupitz (d. 1524). Outside the order the Augustinian renaissance is
associated with Bradwardine, Wendelin Steinbach, and Andreas
Boden-stein (Karlstadt), who lectured at Wittenberg University on

the recommendation of Staupitz beginning in the winter semester
of 1510/1511. e Amerbach edition of Augustine’s works and the
via Gregorii at Wittenberg University were instituted in 1508
alongside the old ways (via antiqua) according to omas Aquinas
(via omae) and Duns Sco-tus (via Scoti). It has been asked
whether there existed an Augustinian school attendant on Gregory
of Rimini in that context (cf. Wriedt 1988). ere is no question of
whether the Hermits of St. Augustine were responsible for some
kind of anti-Pelagian accentuated Augustinian scholarship. e
scholars were uni ed in de ning theology as an aﬀective
knowledge. e will serves as the basis for the human desire to
come to God, not the intellect. Not knowledge of the intellect, but
rather of the heart, leads to union with God (Saak 1999, 757). In
addition, there is an emphasis on healing grace.
Certainly the (diverse) reception of the anti-Pelagian works of
Augustine does not lead directly to Luther’s theology. Nevertheless,
previous Reformation historians have focused on the impact of
Augustine’s anti-Pelagian doctrine of grace on Luther. An
unquestioned presupposition remains that Augustine led Luther to
Paul. Furthermore, previous researchers have investigated the
signi cance of Augustine for Luther’s distinction between law and
gospel. For that reason it has been stated that “Augustine is the key
to Luther’s theological development.” e question of how far the
Augustinian renaissance had an impact on Luther in his theological
development is diﬃcult to answer. ere is certainly no theologian
who was not impacted in one or another way by the great Latin
Church Father in the late medieval period (Wriedt 2011). Augustine
has been interpreted as the manifest unity of occidental theology,
and in his writings many theologians found an encyclopedic
summary of biblical theology and its ecclesiastical tradition. e
great Latin Church Father served in general as the seal of
orthodoxy, and those who exceeded the limitations of his theology

were in danger of leaving Catholic and for that matter orthodox
belief. Augustinian statements against Donatists, Manicheans, and
Pelagians, for example, represent dogmatic decisions of lasting
relevance (Wriedt 2011). Because of the breadth and width of
Augustine’s oeuvre, it has been mined for diﬀerent or even
contradictory arguments. As a consequence even opposing
theologians could rely on Augustine regarding the same aspect of
his work.
In addition to the broad variety of reception of Augus-tinian
thought in the late medieval period by the Reformers at Wittenberg
University, the Order of the Hermits of St. Augustine (further
Augustinians) played an important and impressive role. e
Augustinians referred to the African Church Father as the seal of
orthodoxy, as the ideal of a teacher and a pastor. Older research has
tried to prove the existence of a certain anti-Pelagian school to
explain why Luther became such an irascible defender of the late (in
his anti-Pelagian writings and according to that the aggravation of
the doctrine of grace) Augustine’s interpretation of Paul. Although a
number of representative theologians can be named, the so-called
via Gregorii was certainly not institutionalized within academic
teaching. Besides the most important integrative personality,
Johann von Staupitz, some other Augustinian scholars at
Wittenberg University can be identi ed. Two Tubingen magistri,
Dionysius Bickel and Sigismund Epp, accompanied Staupitz to
Wittenberg University, where they lectured on Lombard’s
Sentences. In 1503 both achieved the academic degree of
Sententiarius and later both returned to Tubingen. Wenceslaus
Linck (14831547) joined the reformed congregation of the Hermits
of St. Augustine in Waldheim in 1501/1502. Presumably Staupitz
promoted Linck and arranged his studies at Wittenberg University
beginning in 1503/1504. e Augustin-ian scholar achieved all
scholastic academic degrees up to the doctorate in theology in the

fall of 1511. In Wittenberg Linck became prior of the convent of the
Augustinian hermits at the same time (until 1515). Another
Augustinian scholar, Johannes Lang (1487-1548), took up his
studies in Erfurt, where he got into contact with the humanist circle
around Mutianus Rufus and acquired a precise knowledge of Greek.
Later he joined the Order of Hermits of St. Augustine in Erfurt and
got to know Luther. Lang registered at Wittenberg University in
winter semester 1511/1512 and succeeded Luther in his lecture on
moral philosophy. Lang committed himself to the study of the
Church Fathers, but especially Hieronymus. In the Wittenberg
convention Lang met the other members: Linck, Heinrich von
Zutphen (ca. 1488-1524), Johann Westermann (ca. 1490-1542), and
Tile-mann Schnabel (1475-1559), as well as Andreas Hofrichter,
who acquired the doctorate in theology in 1515. However, how
these theologians regarded Augustine has not been investigated so
far. For that reason further investigations—if relevant sources can
be discovered—will be necessary to deepen our knowledge of late
medieval Augustinism.
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SCHOLASTICISM AS THEOLOGICAL METHOD
Traditionally, systematic theology commences with a discussion of
epistemology. Within epistemology, a theologian establishes her or
his sources of authority and operative understanding of human
knowledge of God. e sources and means by which knowledge of
God is approached vary signi cantly in diﬀerent branches of
theology. Prior to the Reformation, the Scholastic theological
method reigned supreme in Western Christian tradition, though
there were a variety of types. Scholastic theological method
incorporated sources beyond Christian thought and biblical studies,
seeking a universal and comprehensive knowledge of God. Indeed,
the basis of the medieval university was conceived as grounded in
God, understood to be the one source of truth. With this type of
approach, insights and the work of disparate disciplines could be
marshaled into theology because of their assumed underlying unity.
In addition, the insights of scholars from other religious traditions,
such as Islam and Judaism, could be incorporated into Christian
theologies because they too could shed insight on God if they
pointed to what is true.
Scholastic theology generally distinguished between natural and
revealed theologies. Natural theology sought knowledge of God the
creator through knowledge of the natural world and reason, while
revealed theology found God’s nature self-disclosed in scripture, the

person of Jesus Christ, and the work of the Holy Spirit. ese
methods were employed in tandem rather than in opposition to
expound the majority of topics in Christian theology. ere were
exceptions to this, however. Many Scholastic theologians, for
example, thought the doctrine of the Trinity was intrinsically
beyond the scope of natural theology. Luther later made the same
argument about knowledge of the Trinity as exclusive to the realm
of revelation rather than human reason. In terms of its relation to
the Reformation, it is important to highlight Scholasticism’s deep
reliance on Christian and pre-Christian philosophy, incorporating
the work of Aristotle in particular. Again, if the work of
philosophers revealed truth, then it also revealed God, the source of
truth. While mysticism also was theologically signi cant in the
medieval era, the rationalism of Scholasticism was dominant for
centuries before the Reformation.
Scholastic method oen took a speci c style of organization.
is is illustrated well through the work of scholastic genius
omas Aquinas. His masterpiece, the Summa eologica, is
organized into topics for investigation, such as “Whether the
existence of God is self evident?” Aer each question, Aquinas
follows a set pattern of response, involving four distinct sections.
First he presents two to three “objections” in which he states
opinions that oppose his own. He provides an admirable defense to
each of these objections with sound reasoning, biblical texts,
philosophy, and other sources authoritative for Christian theology
of his time. At this point, however, he introduces the section that
invariably begins with the phrase “On the contrary.” Here he
presents the opposing idea to the opening objections. In the third
section he states “I answer that” and provides his own overall thesis,
which he supports with various authoritative sources, including
Scripture, the sciences, church doctrine, and philosophy. Finally,
Aquinas systematically replies to each individual objection listed at

the start of the section, labeling the answers “Reply to Objection 1”
and so forth. He follows this method of theological inquiry for 512
questions over the course of thousands of pages.
Aquinas’s work typi es Scholasticism’s thorough, detailed,
organized style as well as its heavy dependence on Greek
philosophical foundations. Beyond this, Scholasticism displayed the
breadth and depth of sources that were authoritative for Christian
theology in the Middle Ages. In contrast to Scholastic attention to
systematic, detailed argument, Luther wrote for speci c occasions
or issues, employed a variety of styles, and never composed a
traditionally ordered book of systematic theology.
More immediately in uential on the Reformation, Scholastic
theologian William of Ockham’s work rose to prominence and was
a signi cant in uence on the method and content of Martin
Luther’s work despite Luther’s later harsh criticism of Ockham’s
work. Ockham’s form of Scholasticism was a type of nominalism,
and Luther’s monastic training was shaped by the theology of
Ockham and Gabriel Biel. Some of these in uences remained
foundationally essential in Luther’s mature theology and the
theological method he oﬀered to subsequent Reformers. Indeed, the
breach between Luther and scholastic theology is sometimes
overstated by contemporary scholars. is is due to Luther’s own
caustic writings against Scholastic theology, but it disregards the
many deep threads of connection that Luther maintained and
oﬀered as essential to Reformation thought. For example, Ockham
was a sometime critic of papal authority in favor of temporal
authority, similar to Luther. Ockham also oﬀered a modi cation of
the Scholastic method, urging theologians toward simpli cation of
method with less reliance on reason while acknowledging the
importance of God’s self-revelation in Scripture. ese were themes
Luther expanded upon signi cantly in his own work. However,
Luther clearly critiqued even Ockham’s reforms of Scholasticism in

his 1517 Disputations Against Scholastic eology, in which he
criticized Scholastic reliance on philosophy, especially Aristotle.
Beyond theological method, Luther disagreed with Ockham and
Biel on many theological topics, particularly salvation and
anthropology. In shaping his own theology of the sequential
priority of grace to any human works, Luther critiqued Ockham’s
belief that Christians were required to do their moral best prior to
God’s response of oﬀering grace. Luther maintained that God’s gi
of grace was given through Christ regardless of human merit.
For the history of Protestant theology and Luther’s own relation
to church authorities, his departure from Scholastic theological
sources of authority was, in some ways, as signi cant as his
theological diﬀerences with Scholasticism. At the Diet of Worms in
1521, Luther was put on trial by church and secular authorities for
his theology, sermons, and other teachings by church and secular
authorities. During this trial, Luther called for a change of
theological game rules that would be received as preposterous for
his time. Sources for Christian theological re ection had long
included the Bible, church teachings, doctrine, papal
pronouncements, previous theologians’ writings, philosophy,
reason, and study of the natural world as well as authoritative
judges concerning the merits of a particular theological proposal.
ough they were not considered equally authoritative, this variety
of sources acknowledged the long history of conversation within
and beyond the Christian tradition and placed a singular
theologian’s ideas critically within an interpretive community of
scholarly re ection. In his earlier writings, Luther had already
challenged the authority of philosophy and the pope while
upholding the primacy of Scripture. But at the Diet, Luther’s
insistence that the error of his work be proved through “scripture
and clear reason” alone was a radical departure from a longestablished,
wide-ranging
theological
method.
Quite

understandably, Luther’s own contemporaries at this trial received
his insistence to argue based on two sources as outright ridiculous
hubris. e transcripts from the Diet report that the room was hot
and chaotic, and his inquisitor shouted at Luther, “Lay aside your
conscience, Martin!” During the trial he was also criticized for his
pride: “Look how little moderation there is in you, how temperance
or modesty is lacking in you!” But most important, he was criticized
for following the paths of heretics who eschewed the teachings of
the Church and, worse, for insisting on Scripture alone as authority.
His inquisitor stated “up to this time there has been no one (justly, I
should think) who has attempted to do what you say” to “wish holy
Scripture to be understood according to your judgment and the
workings of your mind” (Forell and Lehmann 1958, 128-130). ey
begged him to consider that numerous and brighter theologians,
councils, and pontiﬀs had examined and ruled on the same topics
for centuries.
Luther’s subsequent thought on “scripture alone” did not
exclude all other sources of theological re ection such as church,
canon, and ecclesial confessions. Instead, it held that Scripture was
the lens through which other sources for theology would need to be
viewed; it was primary, not exclusive. It was also directed toward
evaluating theological doctrine, not as the sole source to
understand all human existence and the natural world. As Luther
became ever more con dent of Scripture as primarily authoritative
for theology, however, he came to increasingly disregard the
theological authority of the pope and papal pronouncements.
Luther disagreed that God inspired or authored both oﬃcial church
teachings and the Bible; he placed scripture alone in this place of
authority but maintained that church canon is also necessary to
theology in its interpretative capacity. He maintained that the
church community received the living presence of God through

Scripture, sacraments, and preaching, and thus community,
Church, and Scripture were bound together.
His shi in method was as controversial as the new theological
interpretations he oﬀered because it highlighted individual reading
and close interpretation of original biblical texts in common
language. Luther called for a “simple” or “literal” reading of
Scripture that relied on neither philosophical distinctions nor
complicated, formalized theological arguments of objections and
replies. is emphasis on the Bible as the primary source for
theology also had an enormous impact on the development of
numerous Protestant traditions, because it allowed for everexpanding biblical interpretations to develop without the guidance
or oversight of a uni ed, historical church authority.
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SCHWEITZER, ALBERT, THE MISSION ACTIVITY OF
One of the great missionaries, humanitarians, and philosophers of
the 20th century, Albert Schweitzer was born on January 14, 1875,
in the Alsatian town of Kaysersberg, which lies about 50 miles

north of Strasbourg and was then part of Germany. Among
theologians and biblical scholars, he is best remembered as the
author of e Quest of the Historical Jesus, which takes the
unconventional view that Jesus, being a man of His time, was
mistaken in His escha-tology and only accepted much later by His
followers as divine. Schweitzer was also a renowned organist, a
medical missionary to Gabon, and an ethicist whose theme of
“reverence for life” would lead to his receiving the Nobel Peace
Prize in 1952.
Raised in the province of Alsace-Lorraine, which at various
times has been German and French, Schweitzer spoke the Alsatian
dialect of German and was uent in French. His father, Louis, was a
Lutheran minister and his mother, Adele, a minister’s daughter. A
few months aer Schweitzer’s birth, his family moved to Gunsbach,
located in a neighboring valley. Schweitzer’s childhood is known
primarily from his book Memoirs of Childhood and Youth (1925).
Schweitzer was an indiﬀerent student in primary and secondary
school but learned to play the organ and piano and developed a
lifelong love of nature. In the Gymnasium at Mulhouse, he began to
engage more fully with his studies, music, and religion. He became
fascinated with history, but languages and mathematics continued
to be troublesome. At college things were diﬀerent. He attended the
Kaiser Wilhelm University in Strasbourg, where he discovered such
marvels as Nietzsche’s Beyond Good and Evil (1886), the new study
of psychology, and the music of Bach and Wagner. He eventually
concentrated on theology and philosophy. In 1899 he completed the
rst of three doctorates, writing “Sketch of a Philosophy of Religion
in Kant’s ‘Critique of Pure Reason’,” in 1899, for which he received a
doctorate in philosophy. He then pursued his interests in theology
and serving the Church. He became a deacon and later a curate in
the Lutheran Church. In May 1901 at the age of 26, and while still a
student, he became the interim deputy principal of St. omas

College, in Strasbourg, and in 1903 he became the permanent
principal and taught a course in the Old and New Testaments. In
1906 he completed his dissertation for the doctorate in theology,
“e Quest of the Historical Jesus.”
e Historical Jesus
It was while Schweitzer was at St. omas that he began his study of
Jesus’s life in earnest. His study of the ministry and ideas of Jesus,
e Secret of the Messiahship and Passion: A Sketch of the Life of
Jesus, received little notice at the time of its publication in 1901 and,
under the title e Mystery of the Kingdom of God, was published in
English translation in 1914, when all attention was riveted on the
opening of World War I. His far more famous book, e Quest of
the Historical Jesus (1906), was a survey of the attempts in the 18th
and 19th centuries to understand the Jesus of history in distinction
from the Jesus of the Creeds. e second book concludes with a
summary of the argument presented in e Secret of the Messiahship
and Passion. Scholars generally appreciated Schweitzer’s
presentation of historiography in e Quest of the Historical Jesus
but found his conclusions as presented in summary form
unconvincing.
Schweitzer argued that Jesus believed that the Kingdom of God
was imminent in human history and that He would be the ruler, or
messiah, of this kingdom. He was not yet the messiah, however,
because the messiah would only appear at the beginning of the new
age. When Jesus realized that the Jewish people were not yet ready
for the kingdom, he allowed himself to be executed as atonement
for the sins of the people. According to Schweitzer, Jesus did not
believe Himself to be divine and did not perform miracles. His
rigorous ethics, especially as presented in the Sermon on the
Mount, re ected his Konsequent Eschatologie, “thoroughgoing
eschatology.” Since He believed the end of the world was imminent,

there was little point in compromise. Several decades aer Jesus’s
death, when He had still not returned, His disciples reinterpreted
His message to be one of a spiritualized kingdom. Hence His
disappointed followers began to create the divine Jesus, a process
culminating in the fourth- and h-century Creeds of the Church.
ough Jesus was mistaken about the immediacy of the kingdom,
Schweitzer was devoted to the moral grandeur of the historical Jesus
and so, in this limited sense, continued to consider himself a
Christian.
Christian historians and theologians at the time largely
dismissed Schweitzer’s work, concluding, with Adolf von Harnack,
that he had made too narrow an interpretation of Jesus’s words, not
allowing for ambiguity or the possibility that the kingdom could be
both present and future. Later, however, neoorthodox theologians
appreciated Schweitzer’s insistence that the historical Jesus was a
man of the rst century whose ideas, especially in the area of
eschatology, would naturally be unsettling for 19th-century liberal
thinkers, who had tended to create a Jesus who re ected their own
preconceptions.
Completing His Academic Career
In 1904 Schweitzer decided to become a medical missionary in
Gabon with the Paris Missionary Society. He became a medical
student at the Strasbourg University in 1905, completing his studies
in 1910. He passed his state medical examination in December 1911
and then worked on his third and nal dissertation, “A Psychiatric
Study of Jesus” (1913), which sought to show that, despite his
messianic claims, Jesus was perfectly sane.
Amid a demanding academic career, Schweitzer maintained his
interest in the organ and the music of Bach. In 1902 he set about
writing an essay on Bach’s music for French students at the Paris
Conservatory that soon turned into a book, J.S. Bach: e Musician-

Poet (1905), the English translation of which appeared in 1911 in
two volumes. He argued that Bach, despite his reputation for
mathematical precision, was a highly emotional composer, a painter
of images in music. His second volume was a detailed, technical
interpretation of Bach’s music born of Schweitzer’s own practical
experience in playing it on the organ.
During these years, Schweitzer’s growing fame as an organist
allowed him to raise the funds necessary to support both himself
and his proposed jungle hospital without contributions from the
Paris Missionary Society.
Medical Missionary
Schweitzer married Helene Bresslau in June 1912, and in March
1913 the couple set out for Lambarene in French Equatorial Africa,
later Gabon. Here Schweitzer built a hospital, with buildings
consisting of palm-leaf roofs, beaten-earth oors, and mosquitonetting walls. He encountered polygamy, wife purchase, slavery,
witch doctors, superstition, and possibly cannibalism. Schweitzer’s
words to local people could at times sound paternalistic, especially
to modern ears. He maintained discipline among his workers by
keeping his distance from them socially, and though he could
communicate in French, he never learned any of the local dialects.
He wrote matter-of-factly about his experience in his rst book on
Africa, On the Edge of the Primeval Forest (1922).
Reverence for Life
With the beginning of World War I on August 5, 1914, Schweitzer
as a German citizen living in French Gabon was put under house
arrest and spent the latter part of the war interned in France.
Unable to do his usual medical work, he began to contemplate the
tumultuous breakdown of Western civilization that the war
represented. Others, such as Oswald Spengler, thought along similar

lines, but Schweitzer, in contrast, thought of a new philosophy of
civilization. e opening chapter of his emerging book would be
entitled “How Philosophy Is Responsible for the Collapse of
Civilization.” In the 19th century, Schweitzer observed,
philosophers had concluded that truth could now be found only in
the natural sciences and that nature was morally neutral. e
con ict in Europe, he believed, had emerged from the philosophical
views of such as Hegel, who believed that social progress inevitably
emerged from con ict, and Nietzsche, who believed that that
progress was founded on the strong overcoming the weak. War,
then, was the inevitable outcome for a civilization that had
abandoned its philosophical ideals.
Schweitzer did not believe that Western civilization could return
to the view of a moral universe, but in 1915 he concluded that
philosophy should nonetheless be life aﬃrming. He called his new
approach “reverence for life.” Presenting his view in Civilization and
Ethics (1923), he argued that human beings must hold the same
reverence for all life that they hold for their own. Hence, he believed
in solidarity of life and that it was innate in the human
consciousness. Humanity, he concluded, has an inherent ethical
instinct. e ethical rami cations of this view cannot be reduced to
a code of ethics; rather, they place on every human being the moral
responsibility to act ethically toward all life, whether human,
animal, or plant.
While at rst glance this might be dismissed as naive and
impractical, Schweitzer was clear that practical choices must at
times be made. One creature must at times be sacri ced for the sake
of another, as cats will eat mice, and birds worms. Human beings,
however, should approach all life with an attitude of reverence so
that sacri ces are not made arbitrarily or irresponsibly. In the
political sphere, his approach invalidates decisions that harm others

on the basis of secondary loyalties such as those to nations, parties,
races, or creed.
Gaining World Fame
Schweitzer returned to Lambarene in 1924 and in 19251926
supervised the construction of new hospital buildings. He soon had
a small hospital that functioned much like an African village, with
African patients contributing to the work as their health and
abilities allowed. Unable to remain in Lambarene due to ill health,
his wife returned to France in 1923 with their newly born daughter,
Rhena, and the three would henceforth spend long periods apart.
In 1931 Schweitzer published e Mysticism of Paul the Apostle.
Intended as a sequel to the Quest of the Historical Jesus, Schweitzer’s
new book showed that Paul also believed in an imminent eschaton
and, in opposition to Martin Luther, argued that the main thrust of
Paul’s theology was not “justi cation by faith,” but “being in Christ.”
In the same year, the 56-year-old Schweitzer published Out of My
Life and ought: An Autobiography. During World War II he
remained in Lambarene, unable to return to Europe due to the
disruptions there. He returned home brie y in 1948 and visited in
the United States in 1950.
In the postwar years, his fame grew. He was featured on the
cover of Time magazine in 1950 and was awarded the Nobel Peace
Prize in 1952. Several popular biographies and biographical lms
appeared in these years, including Erica Anderson’s Academy
Award-winning lm, e Life and Times of Albert Schweitzer (1958).
Not all, however, were enamored of Schweitzer. British journalist
James Cameron visited Schweitzer in Lambarene in 1954 and in
articles and radio talks, later recounted and expanded in his book
Point of Departure (1967), was critical of the doctor’s blatant
paternalism toward Africans, the primitive state in which he kept
the hospital, and his apparent abandonment of his wife and

daughter. During the 1950s Schweitzer became an outspoken critic
of nuclear weapons, urging nations to abandon nuclear tests in the
atmosphere. He died in Lambarene on September 4, 1965.
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SCHWENCKFELD, KASPAR
Born to Silesian nobility, Kaspar Schwenckfeld von Ossig (14891561) was an irenic voice of Reformation dissent. Schwenckfeld
promoted a “middle way” between Catholicism and Lutheranism.
With sympathetic kindliness, Schwenckfeld forged his own brand of
spiritualism, setting him at odds with Catholics, Lutherans, and
Anabaptists and eventually forcing the nobleman to become a
homeless wanderer. Still, he maintained a voluminous
correspondence with the mighty and marginal that, along with his
several published works, form his literary legacy.
Raised on the family estate, Schwenckfeld attended university at
Cologne, Frankfurt, and possibly Erfurt. He never graduated but in
1511 began a career as a courtier, and in 1518 went on to serve the
court of Friedrich II of Liegnitz as an adviser. e following year

Schwenckfeld, drawn to Luther’s reforms, experienced his rst
Heimsuchung (divine visitation). In 1522 he persuaded the duke to
reform his domain. Due to a hearing impairment, Schwenckfeld
retired from the court in 1523, though he remained an occasional
adviser.
Schwenckfeld’s study of theology increasingly emphasized the
ethical, moral dimensions of sancti cation. He became distressed
by the lack of transformative experiences among Reformation
churches. Luther himself struggled with this problem. For
Schwenckfeld, it led to an examination of the Eucharist. In July 1525
he sent to Luther and some of his Sile-sian friends Twelve Questions,
a work that took a signi cantly spiritualizing approach to the
sacrament. Schwenckfeld proposed that believers receive eternal life
in the Eucharist, because they are being nourished by the esh of
the heavenly Christ as spiritual food in the bread. His colleague
Valentine Crautwald entered a period of intense prayer during
which he received the revelation that the words of institution in 1
Corinthians 11 harmonized perfectly with those of John 6,
signifying that the bread Christ held represented the mystical
heavenly esh of the ascended Christ, on which believers must feed
spiritually. A controversial Christological consequence of
Schwenckfeld’s doctrine was the “noncreaturely” humanity of
Christ. A doctrine of “celestial esh” combining tropes of medieval
Eucharistic piety with diﬀering degrees of mystical experience was
held by several in the Radical Reformation, including Melchior
Hofmann, Sebastian Franck, and Michael Servetus.
When Luther did not answer Schwenckfeld’s questions, the
latter, with some temerity, journeyed to Wittenberg to settle the
matter. Luther was remarkably docile and approachable; however,
Schwenckfeld was rebuked some months later by two severe letters
from the Reformer. ese precipitated a second Heimsuchung,
leading to Schwenck-feld’s call for Stillstand, a suspension of the

Eucharist until the various factions could unite around a common
understanding. e break with Wittenberg in April 1526 was
decisive. True reform could not be imposed by decree but required
a process of individual catechesis, which brought individuals to an
inner encounter with God.
e Silesian reform had remained part of the magisterial
Reformation, but in 1527 Schwenckfeld experienced yet another
Heimsuchung, drawing him toward a more pronounced
spiritualism. Based on his Eucharistic theology, Schwenckfeld
posited that just as recovery of the external word led to an outward
break with Rome, the Church required a second, spiritual
Reformation accomplished by the internal word. Externals were
meaningful only as they were accompanied by internal realities
born by the inner word. One should be baptized not with water but
with the Spirit and be nourished by spiritual feeding on the true
bread of life. e external church was not so much oﬀensive as it
was irrelevant. What mattered was not the Sunday gathering of the
parish, but the regular meeting of the conventicle.
As Schwenckfeld’s focus turned inward, the outer machinations
of geopolitics threatened his reform. Silesia belonged to the king of
Hungary, and with the passing of the current monarch the throne
went to Archduke Ferdinand, brother of Holy Roman Emperor
Charles V. Ferdinand, seeking to return Silesia to the Catholic fold,
began to pressure Duke Friedrich. Publication of two of
Schwenckfeld’s books by Ulrich Zwingli and Johannes
Oecolampadius made Schwenckfeld a target of Ferdinand’s ire. Not
wishing to embarrass his friend, the duke, Schwenckfeld went into
voluntary exile in 1529.
He migrated to Strasbourg, a haven for dissenters, due to the
leniency of its magistracy. e leading Reformer, Martin Bucer, at
rst tolerant of Anabaptists, by now saw their sectarianism as a
threat to the new church order. Fellow Reformer Wolfgang Capito

was even amicable. He welcomed Schwenckfeld into his home for
two years and published his First Apology. Even Bucer had defended
Schwenckfeld’s view of the Lord’s Supper before Luther. But
Strasbourg in 1529 was a tinderbox of radical unrest. Pilgram
Marpeck had arrived a year earlier; Hans Denck had been expelled
in 1526. Melchior Hofmann and Hans Bunderlin were vying for
leadership of the divided Anabaptists. Schwenckfeld was caught in
the bind of his middle way, arguing that the mode of baptism was
unimportant, thus pitting himself against both magisterial
Reformers and Anabaptists. Again, in soteriology he found himself
in the middle. With Luther, Schwenckfeld held to a predestinarian
responsiveness to the word; however, he managed to arrive at an
Anabaptist-like moral perfectionism, allowing the regenerate
believer to fully keep God’s commandments, putting him at odds
with simul Justus etpeccator, a core corollary of Luther’s theology.
Civic agreement on a statement of faith in 1533 gave Bucer the
upper hand, and a synod was called to deal with sectarians. By 1534
church order was established. When he could not be induced to
accept the Church’s claim to the adherence of all citizens,
Schwenckfeld was asked to leave Strasbourg. At a meeting seeking
Schwenckfeld’s restoration in 1535, Martin Frecht, Reformer of
Ulm, attacked his Christology, leading him to develop this doctrine
more thoroughly. When Schwenckfeld settled in Ulm, living with
burgomaster Bernard Besserer, he found himself continually at odds
with Frecht, who pursued him until nally he was able to pressure
the council to expel Schwenckfeld in 1539. e following year,
Frecht secured his condemnation, with that of Sebastian Franck, his
sometime ally, at a gathering of Lutheran theologians, including
Bucer, in Schmalkald. One consolation of this controversy was the
publication of Schwenckfeld’s theological masterpiece e Great
Confession on the Glory of Christ (1541).

e 1540s shied focus to debate with the Anabaptists,
particularly Pilgram Marpeck. Schwenckfeld’s ight from Ulm took
him to the lands of Georg von Freyburg and Justingen castle, which
he used as a base from 1540 to 1547. From there, he entered into
heated debate with Marpeck through two Ulm friends: Lady
Magdalene von Pappen-heim, a supporter of Marpeck, and Frau
Helen Streicher, an ardent disciple of Schwenkfeld. Marpeck was the
paragon of Anabaptist Evangelicalism. Doctrinally orthodox in the
typically contentious areas, Marpeck sought to bring the separated
Anabaptists into one fold. Seeing Schwenckfeld as a threat to his
program of uni cation, he attacked him in a letter to Widow
Streicher enclosed with a work called e Baptism Booklet. e
embattled spiritualist retaliated by writing to Marpeck’s patroness.
Lady Magdalene responded with a letter penned by Marpeck, and
so it went. Ultimately Schwenckfeld published his Judgment
regarding Marpeck, and his opponent responded with Pilgram
Marpeck’s Answer. Issues focused on diﬀerences between outward
obedience and inward experience and water baptism as witness to
living faith versus “an inner baptism of the Spirit.”
e nal years of Schwenckfeld’s life were spent in hiding, living
under assumed names. He continued to carry on a vibrant pastoral
correspondence and published until his death in Ulm in 1561.
Despised by the Anabaptists, nally put under the ban by Marpeck
in 1546, and denounced by Luther as a stupid fool, “possessed by
the devil,” history may justify Schwenckfeld as a visionary of
religious tolerance and irenic discourse. His followers, much
persecuted, eventually resettled in Pennsylvania in the American
colonies between 1731 and 1737 and exist today in ve
Schwenkfelder congregations, numbering about 2,500 members.
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SCIENCE
Before Darwin and even before Galileo, the question of the
connection between Christian Scripture and natural science was a
topic of interest to those philosophers who embraced Christianity
and who wished for a uni ed theory of truth. Long before omas
Kuhn’s revolutionary essay on the philosophy of science and the
subsequent debate between realists and antirealists, there were
heated and passionate discussions on the topic in medieval schools.
Martin Luther’s views on science were informed by these debates.
While he was not chie y interested in the philosophy of science, his
rise to prominence gave his place in the debate on science added
weight. us in the midst of the Copernican revolution, Luther’s
views on science became in uential both in his own time and
thereaer.

Science in Luther’s Context
Luther lived in a time of scienti c revolution. In his lifetime two
major scienti c events destabilized the scienti c norms that had
reigned for two millennia in the West: the discovery of the New
World and the development of the Copernican heliocentric model
of the cosmos.
First, the European realization that there were other continents
beyond Europe, Asia, and Africa required new constructs for
geography, geology, and zoology. Europeans were forced to
recognize that the known world of the ancient authorities was only
a portion of the world. Old maps could not account for the ample
empirical evidence of new lands. Former taxonomies could not
categorize the diverse animals and plants brought to Europe from
other continents. Previously authoritative accounts of human
society could not explain the agriculture, religious practices,
political structures, languages, and fashions of human beings
encountered by Europeans for the rst time. us, the discovery of
the Americas required a new scienti c process for European
scholars who had previously relied on the authority of ancients
aided by the use of reason to provide knowledge of the natural
world, its categories, and its substances.
Second, the creation of the heliocentric model of the cosmos by
Nicholas Copernicus required a revolution in thinking about the
place of the earth in the cosmos and about the vocation of science.
While the discoveries of the explorers provided empirical evidence
that former scienti c constructs were not adequate to explain,
Copernicus created a new scienti c construct without new
empirical evidence. Indeed, his model did not have empirical
adequacy equal to that of the Ptolemaic model but did have greater
parsimony. Copernicus did not come to his new model because of
new empirical evidence. It was only later that Galileo looked
through the newly invented telescope to see the moons of Jupiter

orbiting the giant planet. However, Copernicus’s model was
accepted by astronomers throughout Europe because it greatly
simpli ed astronomical equations needed to predict the patterns in
the night sky. But while the model had the bene t of parsimony, an
important aspect of a quality scienti c construct according to the
nominalist William of Occam, it lacked empirical adequacy in
fundamental ways. Not only did the Copernican model contradict
simple human observation that the earth appeared stationary while
the sun moved across the sky, but the model had no adequate
explanation for why dropped objects fell to the earth nor why all
objects, animals, and people did not spin oﬀ the swily moving
planet. Aristotle’s ancient explanations in the Physics had greater
explanatory value of most of the phenomena that everyday people
observed. us, academic scientists had to be content with using a
mathematical formula in astronomy that contradicted the basic
laws of physics that still seemed to hold in the sublunar world.
As natural scientists in Luther’s time worked to create new
scienti c categories for discoveries in the New World and to use the
new astronomical model for objects in the night sky, philosophers
debated whether the human mind was truly capable of knowing
substances and causes in the natural world at all. Luther was
schooled in the debates on these topics between the scholastic
realists and nominalists over whether human observers could use
reason to know and understand substances in themselves and their
primary, material, eﬃcient, and teleological causes. Generally,
Luther sided with the nominalists, who argued that scienti c
knowledge was empirical, not metaphysical, knowledge.
Scripture and Scientiﬁc Truth
Luther sided with those who claimed scientists and philosophers
could not know substances in themselves. Yet Luther proclaimed
that theologians were able to assent with certainty to propositions

in Scripture. is led Luther to prioritize the certainty of Scriptural
truths over scienti c truths. is made Luther’s approach to
Scripture diﬀerent from other scholars, who followed an approach
to Scripture developed by the fourth-century African doctor
Augustine. is is signi cant because Luther had been an Augustinian monk and generally called Augustine one of the great lights for
the Church. Yet Luther believed that Augustine had resorted to
“extraordinary tri ing” and made “no real contribution” in his
attempts to reconcile the creation story found in Genesis with the
scienti c knowledge of his time (Lectures on Genesis, LW 1:5).
In part the diﬀerences between Augustine’s and Luther’s
understanding of the relationship of Scripture and science was
based on the diﬀerences in their historical contexts. Augustine, a
Roman academic living in North Africa, believed that the goal of
natural science was to give a literally true picture of the natural
world. While Augustine stated several times in the course of his
writings that knowledge of science is not the most important
knowledge, he was de nite that Scripture must not be seen to
contradict what is known in science. “ere is knowledge to be had,
aer all, about the earth, about the sky, about the other elements of
this world, about the movements and revolutions or even the
magnitude and distances of the constellations, about the predictable
eclipses of moon and sun, about the cycles of years and seasons,
about the nature of animals, fruits, stones and everything else of
this kind” (Literal Meaning of Genesis, I.19.39). Augustine was not
living in an era marked by the rapid discovery of new animals,
fruits, and stones. Nor was Augustine expecting academics to use
one model of physics to explain the movement of the stars while
laypeople used another model to explain the movement of objects
on the earth. With his sureness that scientists knew truth, he
believed it “quite disgraceful and disastrous” when Christians
quoted Scripture against the articles of natural science, “talking

such nonsense that they can scarcely contain their laughter when
they see them to be toto caelo, as the saying goes, wide of the mark”
(Literal Meaning of Genesis, I.19.39). Aer all, Augustine’s North
Africa had used a cohesive scienti c paradigm of the cosmos for
millennia. A scienti c revolution of the magnitude of Copernicus’s
was simply unimaginable. us, living in a religiously and
philosophically diverse cultural landscape, Augustine found it
essential for Christian apologetics that scriptural exegesis works
with science.
Luther, in contrast, lived in an age of scienti c uncertainty.
us, Luther saw no strong need to make scienti c concepts t with
Scripture. For Luther, the reader of Scripture seeks theological
truth. In contrast, the scientist attempts to explain empirical
phenomena with parsimony. Scripture gives literal truth; science
creates constructs to explain, predict, and control phenomena.
Luther found it pointless to try to make these two radically diﬀerent
enterprises work together. He would not try to explain Scripture to
account for the paradigms of the scientists. But importantly, he did
not believe that scientists should attempt to account for scriptural
passages when creating their scienti c constructs, for that would
violate the vocation of the scientist.
e Vocation of Science
Importantly, Luther claimed in his Lectures on Genesis that scienti c
study is one of the highest human endeavors. Concerning scienti c
study, Luther wrote: “And so here there gleams a spark of eternal life
in that the human is busy by nature with this knowledge of nature.”
Luther insisted that the nature of human beings was to “admire, and
busy themselves with the study of and the concern about heavenly
things” (Lectures on Genesis, LW 1:46).
Yet as human scientists busy themselves with the study of
heavenly things, they must have proper humility. Luther recognized

the nite limits of the created mind and believed sin further
clouded the human mind. us, the scientist observes and explains
natural phenomena while acknowledging the limits of
comprehension. Importantly, Luther did not wish to limit the scope
of scienti c inquiry. Scientists ought to speculate on how the
universe works. Moreover, common people should not “deny the
commonly accepted statements” of scientists (Lectures on Genesis,
LW 1:31). Luther himself did not contradict what he believed was
known in science. For example, he explained that, contrary to a
literal interpretation of Genesis, astronomers say “that the moon
derives its light from the sun.” Luther insisted, “is is really well
proved at an eclipse of the moon, when the earth, intervening in a
direct line between the sun and the moon, does not permit the light
of the sun to pass to the moon” (Lectures on Genesis, LW 1:41).
For Luther, astronomy and other natural sciences were valuable
studies. Astronomy is essential for navigation and agriculture.
Biology and botany are necessary for farming and medicine. In this
way scienti c inquiry is necessary for the good of society. In
addition, the vocation of the scientist is to remind the community
that creation is “elegant and necessary for our life” so that people
might “recognize both the goodness of God and His power, that He
created such important objects and preserves them to the present
day for our use” (Lectures on Genesis, LW 1:31).
Luther’s Impact on the History of Science
In 1543, with Luther’s permission, Andreas Osiander published
Copernicus’s work On the Revolutions. In his foreword Osiander
used Luther’s understanding of the vocation of the scientist to
encourage the reader. Osiander wrote, “For it is the duty of an
astronomer to compose the history of the celestial motions through
careful and expert study…. Since he cannot in any way attain to the
true causes, he will adopt whatever suppositions enable the motions

to be computed correctly from the principles of geometry for the
future as well as for the past” (2008, 6). He continued, “erefore
alongside the ancient hypotheses, which are no more probable, let
us permit these new hypotheses also to become known, especially
since they are admirable as well as simple” (2008, 34). is Lutheran
view of the vocation of the scientist to create elegant and simple
mathematical models allowed Lutheran astronomers to adopt
Copernicus’s model and to continue to improve upon it. With a
similar approach to the vocation of science, Johannes Kepler, Tycho
Brahe, Werner Heisenberg, and others advanced physics not by
seeking certainty but by seeking elegant and simple models by
which to understand and predict the phenomena they observed.
Luther was not chie y concerned with the philosophy of
science. But in a time of rapid scienti c discovery and innovation,
Luther’s reforming voice had an impact even on issues that were
tangential to his thinking. Luther’s understanding of the vocation of
science continues to impact both the scienti c and lay communities
today.
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SCOTLAND

Scotland was late to the Reformation. Although some Lutheran
ideas had begun to in ltrate into Scotland by the mid-1520s, the
Reformation did not completely take hold until 1560. e
in ltration of Reformed theology grew slowly but steadily in
Scotland until a large group of Scots pushed through the
Reformation themselves, through Parliament and without the
approval of the queen. Scotland was a place where the Augsburg
standard of cuius regio, eius religio did not take hold until aer the
Protestants forced the monarch to abdicate her throne aer seven
years of a Reformed state. Despite its slow beginning, Scottish
Presby-terianism became one of the largest Protestant religions. It
has adapted well over time and continues to play an in uential role
in society.
As in many places in Europe, the idea of reforming the Roman
Church in Scotland did not begin in 1517. Although Scotland did
not have its own major homegrown heresy during the Middle Ages,
the ideas of John Wycliﬀe and the English Lollards crossed over the
northern border. Englishmen and Bohemians brought the teachings
of both Wycliﬀe and Hus to Scotland, and in 1425 the Parliament
passed an act prohibiting these heretical beliefs. Scotland did have
some of its own native Lollards, however, including a Scot named
Quintin Folkhyrde, whose early-15th-century work was actually
even translated into Czech! Scottish Reformers in the medieval
period had strong international ties, similar to those who would
foment Reformation ideas aer 1517. In addition, Archbishop
Blackadder brought thirty Lollards of Kyle to trial in 1494 on thirtyfour charges of heresy. eir crimes included rejecting the worship
of images, allowing priests to marry, stating that prayer could be
made directly to God outside a church, and weakening the overall
position of the pope. According to the writer Alesius, James IV, who
embraced some reformed ideas, protected a man from Ayrshire,

John Campbell of Cessnock, and allowed him to study the
Testament at home.
Luther’s Reformation and its followers began to impact Scotland
in the early 1520s. e Frenchman Monsieur De La Tour, who came
to Scotland with the Duke of Albany and le in 1524, later was
burned in France for spreading Lutheran ideas in Scotland. In early
1525 the Parliament of Scotland legislated against Luther for the
rst time, not forbidding Lutheran ideas (as the legislation states
that Scots “persist in the holy faith”), but forbidding their
importation, stating that one could only bring books of Luther into
the kingdom to disprove his “heresies.” e legislation, though, also
required that the act be published in all ports and burghs of
Scotland. is meant that many people likely rst learned of the
ideas of Luther due to the extensive publication of the act
forbidding the importation of his works. By August 7, 1525, the
king sent out a mandate to the sheriﬀs of Aberdeen, on the request
of Gavyn Dunbar, to take inquisition of all foreigners in Aberdeen
who possessed Luther’s books or followed his beliefs, extending the
act beyond just the foreigners who might be importing the books.
In 1527 the king sent forth a new mandate to address all men,
instead of just foreigners, but despite both acts, Lutheran books and
pamphlets did spread in the country. Also in January 1527, Hackett,
Cardinal Wolsey’s man in Antwerp, sent a letter describing how
Scottish merchants were spreading Reformed ideas in Scotland,
particularly in Edinburgh and St. Andrews. e English had
attempted to seize and burn them, but the ships had already set sail.
e government of James V did not see much of a native threat to
the Church in the 1520s, but signs of Scots becoming convinced of
the new religion started to grow. Patrick Hamilton, the rst known
native Scot to spread Lutheran ideas, had converted by 1526 and
traveled to Marburg the next year to con rm his beliefs. He
returned late in 1527 and became Scotland’s rst martyr in 1528,

winning many others over to the Reformed faith with his strength
and conviction.
Close international connections held by the literate classes of
Scotland fanned the ames of the new Reformed Church. Aer
Hamilton’s death, others, including Alesius, were rmly convinced
of the new faith. In Scotland during the 1530s and early 1540s,
Reformed thought was not rampant, but it was present. Between
1528 and 1532 Ayrshire churches were desecrated. In 1533 the state
legislated against a vernacular Bible, and Hamilton’s colleague
Henry Forrest was executed. Many ed Scotland in the 1530s, but
more martyrdoms did occur, especially in St. Andrews in 15381539. James V played oﬀ his Uncle Henry VIII against the pope in
order to get as many Roman concessions as he could. His success
meant that he remained steadfastly Catholic. In 1541 James V
issued strong acts against the Reformation, particularly
emphasizing respect for the pope, the virgin, and the sacraments.
James V died the following December, leaving a weaker central
government that switched policies during the 1540s. In 1543 the
new government allowed a vernacular Bible, but Perth burned
crasmen for their Reformed beliefs.
Having an eight-day-old princess become Queen of Scots in
1542 opened the way for the Scottish Reformation. Shortly before
Mary’s accession, Henry VIII had captured a large number of Scots
following the Battle of Solway Moss and only released them once
they swore to uphold the English cause in Scotland. ese “Assured
Scots” did not stay perpetually loyal to Henry, but they did help to
in uence the regent Arran’s decision to marry the queen to Henry’s
son Edward. e Scots reneged on the treaty by the end of 1543,
setting up the wars known as the “Rough Wooing” and opening the
door for Protestantism to grow. By the end of 1543 the very
Catholic Cardinal Beaton and Mary of Guise, the queen’s mother,
had gained ascendancy over the Scottish government, but

Protestant ideas had become rmly rooted in Scottish minds. From
1543 to 1546 Scottish Protestantism moved from being more
Lutheran to more Calvinist in concept, largely due to the preacher
George Wishart and his disciple, John Knox. In 1546 Cardinal
Beaton arrested and burned George Wishart. Wishart’s martyrdom
inspired a group known as the Castilians to murder the cardinal
and take over his castle in St. Andrews. One of the men who joined
this group was John Knox, whom many consider, along with
Andrew Melville, to be the father of Scottish Presbyterianism. To
protect Scotland from an English invasion in 1547-1548, as the
Rough Wooing recommenced, the Scottish government decided to
ally itself with France. e French took St. Andrews Castle (and the
Castilians) and in the summer of 1548, following the Treaty of
Haddington, the Scots sent Queen Mary, age ve, to France as the
ancee of the Dauphin.
By 1554 Mary of Guise had taken over as regent of Scotland,
appointed by her daughter, and for the next ve years she remained
relatively passive toward the growth of Protestantism. England had
a Catholic queen, the Scottish queen was marrying into the French
royal family, and Mary of Guise’s primary concern was to ensure her
daughter’s place on the French throne while keeping a peaceful
Scotland. Once Mary, Queen of Scots and the Dauphin married,
Guise did begin to crack down on Protestants, sending Walter Mill
to his death as a heretic. By this time, though, Protestantism had
begun to emerge as a nationalist religion in Scotland. e Reformed
faith became tied to anti-French sentiment in the country, which
was growing signi cantly as French soldiers and politicians
abounded. e ties of the Scottish Protestants to Calvinism
increased during this period, as several Reformers spent time in
Geneva, including Knox. In 1557 ve Protestant lords signed an
agreement for mutual protection known as the First Band of the
Lords of Congregation. By 1558 a de ning political-religious

revolution had broken out in Scotland. Once Elizabeth took the
English throne in November 1558, these sentiments increased, and
in early 1560 the English sent help to the Congregation. Even the
Catholic Earl of Huntly joined the Lords of Congregation by 1560
to remove Mary of Guise and the French from English control, so
though this rebellion had a strong religious bent, politics and
patriotism also played a role in its success. On June 11, 1560, Mary
of Guise died, and shortly thereaer the Treaty of Edinburgh
con rmed Scotland’s religious liberties. Although it was not signed
by Queen Mary, the Scots and their queen acted as if it had Mary’s
signature. e result was the meeting of the “Reformation
Parliament” in August 1560.
e Congregation had fought for religious liberty, but at this
point John Knox stepped in and took control. e Parliament
planned to select a new governing council for Scotland to replace
the regent, but instead, a large number of Protestant lairds showed
up at the Parliament who usually did not attend. e Parliament
decided to create a Confession of Faith, and Knox draed it quickly,
with the help of several other men. Knox and his cohort had also
written a Scottish Book of Discipline, which laid out the structure of
the new Scottish Church, which would encompass all of Scottish
society. ey argued that all magistrates maintained responsibility
for ensuring the purity of religion in addition to civil policy. To
support this, the Parliament also passed acts that rejected Rome, the
pope, and the Mass in Scotland. Knox dreamed of establishing an
Augustinian “City on a Hill” to make Scotland the most pure and
moral nation in existence. e next Parliament forced Knox and his
cohort to revise their vision, by adjusting some points of the Book
of Discipline, but Knox’s kirk sessions, or moral courts of the state,
remained and helped to create a strong church. e Parliament,
though, removed much of the funding for the new church, so
Knoxian Presbyterianism remained imperfect. In December 1560

another tragedy struck the Scots, and Knox in particular: the death
of Francis II of Spain, leaving Mary, Queen of Scots, a widow with
no home but Scotland. e 18-year-old queen returned to her
homeland the following summer, a pro-French, Catholic ruler of a
pro-English, Protestant kingdom.
Mary’s return to Scotland did not condemn the new religion.
Instead, she took her half brother, James Stewart, as her principal
adviser and soon granted him the title of Earl of Moray. Although
she continued hearing the Mass, the only legal mass allowed in the
kingdom, she did subject herself to lectures from Knox, and she also
placed the kingdom over religion, particularly in 1562 when the
Catholic Huntly rebelled, and Mary put down the rebellion. Mary
wanted the crown of England, not Scotland, and did all she could to
make herself an amenable heir to her cousin Elizabeth. is meant
that until 1565 Mary did little to disturb the status quo, and the
Protestants took the opportunity to try to create an entirely
Reformed nation of Scotland. e General Assembly of the Church
and the kirk sessions helped to ensure the purity of the state.
Although 80 percent of the kirk session cases dealt with questions
of adultery and/ or fornication, they also challenged those who
spoke out against Knox. e Reformers believed that Catholics had
corrupted not only the church, but also the state, so they wanted to
“use the sword” to ensure a strong Scottish nation. e Protestants
used the Convention to lay out the details of the state and to ensure
that all civil magistrates (especially the Lords of Secret Council)
remained Protestant.
Mary’s brief marriage to Henry, Lord Darnley, resulted in
growing con ict between the queen and her Protestant lords, who
lost much of their power as her advisers, and Mary’s fall from the
crown began, changing the direction of Scottish religion. By 1567
Mary had given the lords the one thing that meant they no longer
needed her: she had given birth to a male heir, James VI, who

would secure Protestantism and ful ll Mary’s dream of inheriting
the English Crown. Mary’s third marriage, to Lord Bothwell,
secured her downfall, and soon Mary and her Catholicism were
removed from the Scottish stage. e Protestant lords and George
Buchanan raised James to be a good Protestant, but as he grew
older, he rejected many of the ideas of Presbyterianism and leaned
more toward the English style of an Erastian monarchy. In Scotland,
aer Knox died in 1572, Melville took over his role. Melville had
been another Genevan refugee who had not only a good heart for
religion, but also a good head for administration. He helped to
create a Second Book of Discipline in 1578, which asserted the
independence of the Church under the General Assembly. In many
ways, Melville is the true architect of Presbyterianism, and the
Protestants swore to protect the new Book of Discipline in 1581
with a National League and Covenant. James retaliated three years
later by passing the Black Acts, which condemned presbyteries,
con rmed bishops, and gave the king power over the Church,
creating a religion that mixed Presbyterianism and Episcopalianism
in Scotland until the 1590s. Melville disliked episcopacy, and he
challenged King James, at one point calling him “God’s sillie vassal.”
Aer James moved to England, he summoned Melville to London
and imprisoned him in the Tower of London for four years.
In 1603 James VI inherited the English throne and became
James I of England. For Scotland, his ascension to the throne of the
stronger and more wealthy England meant that the Scots largely fell
in line with the king. In 1618 James tried to align the religions of
Scotland and England by implementing the Five Articles of Perth.
e Parliament con rmed the Articles three years later, and during
James’s reign, no major challenges to religion arose, aer Melville.
Under James’s son, however, things were diﬀerent. James VI was a
Scot who had inherited the English throne, but his son lived most of
his life in England and did not even travel to Scotland for his

coronation until 1633, eight years aer he inherited the crown. His
reign saw a further con rmation of Scottish Presbyterianism when
he tried to impose an Armin-ian style Prayer Book on the Scottish
people in the summer of 1637. Women in churches across Scotland
protested the imposition of the Prayerbook, and the Scots refused to
accept it. By winter 1638 the Scots had created their own
government under the National League and Covenant. Soon they
found themselves at war with the king, in the Bishops’ Wars (16391640), to protect their Presbyterian traditions. e Covenanters
played a large role in both preserving the Scottish religion and
helping the English preserve themselves with the Long Parliament.
Scotland’s place in Reformation studies is much larger than
might be expected for a small kingdom in the north part of the
British Isles. e Scots had desired a godly magistracy that would
complement the Kirk. At times they came close to achieving their
dreams, but the magistracy kept failing those who envisioned the
pure state. Although the Scots had some native heresies before the
Reformation, the ideas of Luther, and then Calvin, helped them to
create their own version of the City on a Hill. e Scottish Kirk has
successfully spread throughout the world and maintains a large
presence today in the United States, Latin America, Africa, and
Asia. In Korea alone there are over nine million Presbyterians,
which is greater than the population of all of Scotland. Scottish
Presbyterianism has continued to have a large impact on religious
societies throughout the globe.
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SECULARITY
e verb “to secularize” means “to make worldly.” Martin Luther’s
role in the formation of the social and political concept of
secularity, as a domain justi ed on its own terms and without
necessary reference to transcendent causes or ends, can be traced to
the use of the term in several diﬀerent domains. Tracing some of
these historical and theoretical intersections between Luther and
the concept of secularity helps both to identify and to constructively
engage certain fault lines in the contemporary debate over political
secularism.
Luther, the Reformation, and the Historical Secularization of
Property
One historical use of the term “secularism” refers to the widespread
transference of ecclesial property to secular powers that occurred

with frequency during the 16th century. For example, Luther was a
leader among many Reformers who supported the closing, or more
oen the “secularization,” of convents and monasteries. When a
monastery or convent was secularized, its structure was repurposed by local authorities for the needs of “the present time” (ad
saeculum), most oen for use by a school or university (cf. Stjerna
2009, ch. 2).
is was the case for the building that would become known as
Luther’s own residence, the Lutherhaus in Wittenberg. When it was
constructed in 1503, the building was designed as a cloister for the
Order of St. Augustine under the auspices of the University of
Wittenberg. Luther, who was at the time an Augustinian friar, took
up residency there in 1507. Shortly aer the space was evacuated
during the 1524 Peasants’ Revolt, Elector of Saxony Frederick the
Wise returned the building to Luther, this time to serve as the
Reformers’ family residence and as a boarding school (cf. Leonard
2007).
Secularity as Political Neutrality and Luther’s “Two Kingdoms”
e prevalence of institutional secularization during the
Reformation provides a concrete grounding for the claim that the
Reformation was a decisive moment in the formation of a second
and more theoretical use of the term “secularity” as a desideratum
of liberal democratic statecra. When used this way, “secular” refers
to the commitment of a state to justify its laws and norms according
to immanent, rather than transcendent, values and beliefs. is in
principle provides the basis for a society that can govern citizens
regardless of their particular and privatized religious beliefs.
e two notions of secularity coincide in the Reformation,
perhaps particularly in Luther’s own approach to reform. ere is a
very real and concrete sense in which Luther (and others) carried
out reform by eﬀectively shiing an institution’s justi cation—or its

reason for existence— from the realm of the sacred to the realm of
the profane. is same sense of transference—from sacred to
profane—undergirds Luther’s doctrine of the “Two Kingdoms.”
Although Luther never codi ed the doctrine in precise or
systematic terms—and it has been the subject of much
misunderstanding since the 19th century—he did teach that “there
are two kingdoms, one the kingdom of God, the other the kingdom
of the world,” and that a Christian maintains distinct allegiances
and duties with respect to each (WA 18:14-26; LW 46:69-70; see also
Luther, “Temporal Authority, 1523,” LW 45:88; WA 11:249, 25).
However, for Luther these distinct obligations were equally
Christian obligations, in the sense that they derived their
distinctness from a particular incarnational and sacramental
theology (cf. Wingren 1957; Wright 2010).
For Luther, the distinction of the two kingdoms was rooted in
the living implications of salvation by faith. On the one hand, faith
responds directly to the call of God received as the gospel of Christ
incarnate. As the Christian is freed from bondage to sin through
faith in Christ that cuts beyond all worldly constraints of status, law,
or station, the Christian also becomes subservient to the will of God
in and for the world. In Luther’s well-known words, “A Christian is
a perfectly free lord of all, subject to none. A Christian is a perfectly
dutiful servant of all, subject to all” (WA 7:21, 1-4; LW 31: 344). As a
Christian submits to the will of Christ, Christ’s will directs her or
him toward concrete acts of service. ese might be circumstantial,
in the case of responsibility to the neighbor in need. More oen,
however, these acts of service are structural, mediated by respective
duties to church, state, family, and occupation. In this case,
obligations to the worldly kingdom are still divine obligations; they
obey the will of God by serving the needs of the common good (cf.
Wolgast 2014).

It is tempting to pinpoint the “Two Kingdoms” doctrine as a
critical site for the emergence of a rigorously secular sphere: a
domain to be governed strictly by shared immanent and profane
norms. Yet it was not until the 19th century that this Lutheran
teaching was re gured into a doctrine of autonomous worldly and
spiritual spheres, each with its own distinct laws and structures of
authority. In this sense, the shiing valence of Luther’s two
kingdoms comported in complex ways with the norms and
demands of the sovereign state—ways of which Luther himself
would no doubt have been critical (Wright 2010). For in Luther’s
hands, the two kingdoms were always fundamentally diﬀerentiated
by distinct spiritual and worldly human ends, the origins of which
are lodged in the uni ed will of God. For Luther, this teaching
oriented the life of a Christian holistically, diﬀerentiating and
specifying orders of authority and modes of activity that were
thoroughly shaped by faith.
Luther and Contemporary Debates over Secularity
According to Jose Casanova (2006), there are at least three distinct
senses attached to the modern concept of secularity: (1) the decline
of religious belief; (2) the distinction between religious and
“secular” domains; and (3) the claim that religious commitments
ought to be, or are naturally, privatized. e reception history of
Luther’s two kingdoms visibly engages most distinctly with the
second sense, though it also exposes the tensions that exist between
the second and the third. While even Luther’s own understanding
of the two kingdoms implies a certain distinction between religious
and “secular” domains as domains with distinct ends, it never
presumes that this distinction could, or should, assume a hard line
between religion and non-religion. In this sense, while Luther’s
views invite the conception of a human subject who distinguishes
and then acts according to dualistic ends—who, for example, values

worldly labor for its ability to extend worldly life while
simultaneously hoping in faith for an end to worldly travail—
Luther’s two kingdoms idea expressly does not teach that faith ever
could be a private matter of belief to be kept apart from public life.
Luther’s “Two Kingdoms” doctrine thus functions in two ways
with respect to the contemporary debate over secularization. On the
one hand, its fraught reception history is implicated in the
theoretical formation of a speci c kind of modern democratic
citizen: one whose beliefs ought not to interfere with her or his
public duties. On the other hand, the teaching’s own theological
complexity underscores the extent to which the worldly domain was
never conceived as one that should, or could, be neutral with
respect to faith. is in many ways mirrors many of the tensions
over secularism that have occupied critical theorists such as
Casanova and Talal Asad (2012). ey argue, in diﬀerent ways, that
the secular subject is simultaneously (a) indebted to a very
particular theological genealogy that was formed contingently
alongside uniquely European political tensions and (b) in a domain
in which it is always already shaped by patterns and practices that
undermine the possibility of a truly “neutral” public reason.
Because Luther’s two kingdoms came to be interpreted as a rigid
framework for a compartmentalized self, the teaching has been
implicated not only in the rise of an untenable secularism but also
in the horrors connected to German National Socialism in the mid20th century—to the phenomenon of otherwise “good citizens”
being willing to carry out atrocities under orders (Wright 2010,
31ﬀ.). Yet inasmuch as Luther’s own teaching betrays a much more
complex attention to the intersubjective constitution of the human
person, who must reason and exist in a range of relationships and
contexts, a closer look at the kind of secularity presumed by Luther’s
two kingdoms provides a helpful case study. It shows, for example,
how a rich theological logic can indeed render a subject attentive

both to broader social norms and to other persons who suﬀer and
are in need of service (see, e.g., iemann 2015; Wingren 1957, 4).
Luther furnishes just one of many examples of ways that highly
particularized, religiously informed traditions nevertheless render
the secular sphere a distinct site of responsibility.
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SELF-LOVE
Self-love was an important theme for Luther throughout his career,
but his approach to the topic changed markedly over time. Early on,
Luther saw self-love in an exclusively negative light but later came
to appreciate the goodness of some forms of self-love and to hold
that self-love provided the pattern for love of neighbor. Still, Luther
always remained suspicious of self-interested motives in the
performance of works, and this concern was a key reason for his
rejection of works righteousness. In his earlier writings, Luther
emphasized the importance of detachment and self-abnegation in
overcoming such sel shness. Later, however, he claimed that faith
alone led to spontaneous love of God and neighbor without regard
for personal advantage. In addition, Luther’s increased emphasis on
the primacy of faith was accompanied by an insistence on the
priority of the transformation of the intellect in conversion.
Self-Love as Total Perversion
In the Lectures on Romans (1515-1516), Luther claimed that the
central aim of the epistle is to tear down human conceptions of
righteousness and to expose the pervasiveness of sin. In line with
this aim, Luther’s exposition of Romans included a penetrating
critique of the hidden self-interest deeply rooted in human nature.

In all things, according to Luther, human nature seeks only itself
and its own interests, rather than God.
Luther described this self-directedness as a curving in of human
nature upon itself due to original sin. Although nature was created
good, it has been so deeply corrupted that such curvedness is now
natural. To illustrate the depth of this incurvature, Luther employed
a common distinction between use and enjoyment that goes back to
St. Augustine (354-430). According to Augustine, God alone should
be enjoyed as an end, while every created good should be used as a
means to obtain the enjoyment of God. Luther used this distinction
to highlight the extent to which self-love has perverted human
nature: corrupted human nature now enjoys only itself as an end
and uses God’s gis, and even God, as a means to its own selfenjoyment.
Aware of human nature’s radical incurvature, Luther was
sensitive to the underlying motives that in uence human actions.
Apart from grace, works always stem either from fear of
punishment or from the desire for some advantage or reward. us
the human person acts as a slave, hireling, or mercenary rather than
from authentic love of God and neighbor. e self-directed love of
the mercenary is always unwilling and is contrasted with that of the
son, who loves and serves God willingly and joyfully. Outward
conformity to the law does not suﬃce for ful llment of the law, for
works of the law must be done freely, without the fear of the slave or
the self-interest of the mercenary. Works performed with the
expectation of repayment transform the service of God into a
transaction.
No one can be freed from the curvedness of human nature
except by the grace of God and the Spirit’s infusion of charity.
Luther emphasized the need for the transformation of both intellect
and will in these early lectures. Faith illumines the intellect and
assures us that salvation does not depend on works. Love unites the

human person to God and sets one free so that one begins to
annihilate one’s self-will, to will what God wills, and to refer all
things to God. Such transformation by grace, however, is never
complete in this life.
Nevertheless, the human person must uproot all covetous love
by renouncing all that is not God, including oneself and all good
things. e command to “love your neighbor as yourself ” (Lev.
19:18, Mark 12:23, Matt. 22:39) directs us to transfer our natural
self-love to the neighbor so that we cease loving ourselves. In
contrast, Augustine and most scholastics held that one should love
one’s own soul less than God but more than the neighbor. For
Luther, wicked self-love can only be removed by self-hatred and
resignation, even unto damnation. True self-love means to hate
oneself in accordance with John 12:25: “ose who hate their life in
this world will keep it for eternal life.” Christ, who suﬀered
damnation and abandonment, is the prime example to be imitated
in this regard.
Luther brought together a number of currents from the
medieval tradition in these lectures. e description of the human
person as “curved” occurs in the Latin Vulgate translation of the
Bible (see, e.g., Isa. 2:9; Pss. 37:7, 56:7) and in the works of
Augustine, St. Bernard of Clairvaux (1090-1153), and several
Scholastic thinkers. However, Luther departed from these thinkers
in using the notion of incurvature to suggest that the human person
bends even God to his or her own sel sh ends. In addition, selfinterested love, understood as the love of the mercenary, hireling, or
slave, goes back to Bernard and appears in a number of Scholastic
and mystical works. Luther’s claim that humans use God for selfenjoyment, his censure of a mercantile approach to piety, and his
emphasis on detachment and resignation unto damnation resonate
with the German mystical tradition, especially the works of
Johannes Tauler (c. 1300-1361) and the anonymous German

eologian, whose eologia Germanica Luther
published in 1516 while lecturing on Romans.

rst edited and

Living in the Neighbor through Charity
By the time Luther wrote e Freedom of a Christian (1520), the
distinction between the roles of faith and works in the Christian life
had become a controlling insight in Luther’s theology. Luther was
considerably more clear that works categorically have nothing to do
with one’s status before God. To be sure, the Lectures on Romans
speak of justi cation by faith and the futility of works, which always
include self-interest, but in e Freedom of a Christian Luther’s
ideas became more precise and the distinctions upon which they
depend had sharpened.
e principle of justi cation by faith alone now oﬀers the sole
solution to the problem of self-interested motives that had so
preoccupied Luther in the Lectures on Romans. One who knows
that works have nothing to do with reward is no longer motivated
by self-interest. Faith alone justi es, unites the soul with Christ,
cleanses it, and makes it love God. As such, the soul is lled with joy
because Christ has conferred so many bene ts, and it becomes the
soul’s one desire to serve God in free and spontaneous charity.
In this new context, faith is truly eﬀective through love (cf. Gal.
5:6), and in faith one willingly serves others without regard for
reward, satis ed with the riches of faith alone. e Christian lives
no longer in himself or herself but in Christ through faith and in
the neighbor through charity. One is free to dedicate oneself
entirely to the neighbor. Any care for the self takes the form of selfdiscipline, making one more ready to serve the neighbor in
unconstrained love.
Notably, talk of self-hatred and resignation unto damnation had
disappeared in this work. Luther no longer turned to the
detachment ethic of the German mystics to deal with the problem

of self-interested motives. Instead, the doctrine of justi cation by
faith alone resolved his concerns. At the same time, Luther tacitly
emphasized the intellectual dimension of religious experience by
insisting on the importance of distinguishing rightly between the
external domain of works carried out before others and the interior
domain of faith that unites one to Christ.
A More Positive Appraisal of Self-Love
In response to feminist concerns that an ethic of self-abnegation
without regard for self-care is particularly harmful to women,
scholars like Mary Gaebler (2013) have recently drawn attention to
the development of Luther’s assessment of self-love. While
justi cation by faith alone remained central to Luther’s theology, he
paid increasing attention to the role of the law in directing the
social and political aspects of human life. In his assessment of the
human situation before God, Luther remained convinced that
human nature was intractably opposed to God and perverted by
wicked self-love. However, his increasing interest in the human
person before others led him to hold some forms of natural self-love
in higher esteem.
Luther came to view the instincts for self-preservation, care for
the body, and procreation as aspects of self-love implanted by and
pleasing to God. us in 1527 he encouraged the use of prudence in
establishing boundaries to self-sacri ce when dealing with the
plague. Luther’s marriage and fatherhood may also have helped him
to appreciate these joyous experiences as gis that please God. His
early emphasis on total annihilation of self-will was replaced by an
aﬃrmation of some natural inclinations. Service to the neighbor
requires a prudential balancing of the neighbor’s need against one’s
own personal good. Whereas in e Freedom of a Christian Luther
emphasized that faith allows one to live entirely for the neighbor, he

later came to allow for some degree of personal care that was not
contrary to God’s will.
In the Lectures on Galatians (1535), self-love in its most general
sense is still a wicked love that stands in opposition to God.
However, Luther also saw self-love in some form as compatible with
other-directed love. He interpreted the commandment to love
neighbor as self to mean that self-love provides the pattern for love
of neighbor, oﬀering the best instruction on how to love. Luther
even called such self-love “the loveliest and best of books about all
laws” (Luther 1963-1964, 27:57). In the Lectures on Romans, Luther
had asserted that the love commandment directs us to cease loving
ourselves. In the Lectures on Galatians, self-love is not only
compatible with love of neighbor; it also oﬀers crucial instruction as
to how the neighbor should be loved.
e Lectures on Galatians also shows that Luther had come to
explicitly prioritize the intellectual dimension of religious
experience. Luther stressed the order between faith and love: one
must rst ascend by faith to obtain righteousness and then descend
to do good works out of love. In the Lectures on Romans, Luther
oen paired faith with love or humility, but here he underscored
that faith must come rst and love must follow. Luther’s ordering,
however, is not a temporal one. Instead, it indicates what must
precede with respect to priority.
Luther also explicitly prioritized the transformation of the
intellect in conversion. Human reason cannot fathom that one is
justi ed freely in Christ and believes that one must gain
righteousness through works. Only belief in God’s Word teaches
one to judge correctly about God. Faith, for Luther, had a number
of dimensions, but here it is preeminently “the right knowledge of
the heart about God” (Luther 1963-1964, 26:238) and the means by
which the sinner grasps Christ and obtains his victory and
righteousness. However, Christ’s victory “cannot be grasped by

loving will,” for Christ is grasped only “by a reason or an intellect
that has been illumined by faith” (26:284, 287). Only when reason is
thus transformed can the entire human person be transformed in
Christ, who is no longer put forward as an object of imitation but as
the source of righteousness.
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SEQUENCES
e term “sequence” comes from the Latin sequi, which means “to
follow.” Sequences are a type of Latin chant found in the Mass,
coming aer the Alleluia and before the Gospel. eir texts are
proper texts, which are speci c to the day or festival. ough a

documented connection with the Alleluia or derivation from the
Alleluia cannot necessarily be made, it is thought that the term
came from the fact that they always follow the Alleluia. Some early
sequences were prose rather than poetic texts and were sometimes
called prosa.
Sequences began to be added to the liturgy in the ninth century.
e earliest source for texts and melodies of sequences is the Liber
Hymnorum, a collection compiled by the monk Notker Balbulus (c.
840-912). As time went on, the number of available sequences grew
from a few written for occasional festivals to over a thousand
available for use on every Sunday and festival and other
celebrations. e reforms of the Council of Trent sharply curtailed
the use and number of sequences. From 1570 on there were only
four in Roman Catholic use: Victimae paschali laudes (Easter); Veni,
sancte Spiritus (Pentecost), oen called the Golden Sequence; Lauda
Sion salvatorum (Corpus Christi); and Dies Irae (requiem mass).
e Stabat mater dolorosa (for the Feast of the Seven Sorrows of the
Blessed Virgin Mary) was added in 1727. At least two of these, Dies
Irae and to a lesser extent Victimae paschali laudes, have become
cultural icons. ese melodies have been frequently used in
nonliturgical or even secular compositions. Hector Berlioz, for
example, used the Dies Irae in his Symphonie fantastique.
Many sequences have a structure that emphasizes paired
phrases, which can be expressed as either AABBCC … or ABBCC
… X, with each letter representing a musical phrase. In the case of
Victimae paschali laudes, the musical phrase structure is ABBCCB’.
e musical phrases follow the sense of the text (A = an invitation
to praise; B = the Lamb redeems sinners/battle of life and death; C =
Mary and angels at the tomb; B’ = aﬃrmation and prayer).
In its middle verses, Victimae paschali laudes oﬀered dramatic
possibilities to be acted out in its place in the Mass. It has been
suggested that this opportunity for a dramatic dialogue may have

moved beyond the liturgy to liturgical dramas, resulting later in the
oratorio tradition (Westermeyer 2010).
In German churches before the Reformation, there were
occasional alternations between a sequence and a vernacular hymn.
A prime example is the Victimae paschali laudes and the German
folk hymn “Christ ist erstanden,” which came into existence around
1100. “Christ ist erstanden” is in three “stanzas,” though the melody
for each section is similar but not exactly the same. It was possible,
then, to sing both the Latin sequence and the German hymn in
alternation, presumably with the choir singing the Latin and the
congregation the German. is format is found in several current
Lutheran hymnals, including Lutheran Service Book (nos. 459 and
460) and Evangelical Lutheran Worship (nos. 371 and 372).
As with other additions to the liturgy, such as the tropes
connected to the Kyrie eleison, early sequences were strongly
biblical and were intended to enhance the solemn nature of the
liturgy on a particular Sunday or festival. Over time texts of a
semisecular nature began to creep in, so that by the time of the
Reformation, the original purpose had been lost, and the sequences
frequently detracted from the liturgy.
us, in his Formula missae (1523) Martin Luther was highly
critical of sequences and generally rejected them. However, he did
allow a few to be sung, especially those that were short, such as
Grates nunc omnes (“Let us all now give thanks,” for Christmas) and
those that spoke of the Spirit, such as Veni Sancte Spiritus (“Come,
Holy Spirit,” for Pentecost). A year aer the publication of the
Formula missae, Luther used some of the ideas in the Victimae
paschali laudes in his hymn “Christ lag in Todesbanden” (1524).
An obvious important theme of the Reformation was preaching
and expounding on the gospel. Robin Leaver (2007, 227) notes the
hermeneutical principle that was inherent in the early sequence;

that is, that it may preach and expound on the gospel. e text of
the Victimae paschali laudes is an excellent example of this idea.
Because Luther and the other Reformers realized public
knowledge of the scriptures was lacking, the idea of the Word
through music had great appeal. In his Formula missae Luther
called for a hymn in the vernacular aer the gradual (Luther 1965,
36). is is exactly the spot in the liturgy in which the sequence
would have been found. ree years later, in the Deutsche Messe
(1526), Luther again called for a vernacular hymn: “Aer the
Epistle, a German hymn, either ’Now Let Us Pray to the Holy
Ghost’ or any other, is sung with the whole choir” (Luther 1965, 74).
Victimae paschali laudes Christians, to the Paschal Victim
immolent Christiani.
Oﬀer your thankful praises!
Agnus redemit oves: Christus e Lamb the sheep has ransomed:
innocens Patri reconciliavit Christ, who only is sinless,
peccatores.
Reconciling sinners to the Father.
Mors et vita duello con ixere Death and life have contended In
mirando: dux vitae mortuus, that combat stupendous: e Prince
regnat vivus.
of life, who died, Reigns immortal.
Dic nobis Maria, quid vidisti “Speak, Mary, declaring What you
in via? Sepulcrum Christi saw when wayfaring.” “e tomb of
viventis, et gloriam vidi Christ, who is living, e glory of
resurgentis:
Jesus’ resurrection;

Angelicos testes, sudarium, et Bright angels attesting, e shroud
vestes. Surrexit Christus spes and napkin resting. My Lord, my
mea: praecedet suos [vos] in hope, is arisen; To Galilee He goes
Galilaeam.
before you.”
Scimus Christum surrexisse a Christ indeed from death is risen,
mortuis vere: tu nobis, victor Our new life obtaining. Have mercy,
Rex, miserere.
victor King, ever reigning!
Text attributed to Wipo of Burgundy, d. c. 1050; tr. e English
Hymnal, 1906, alt.
Leaver (2007, 227) calls this use of vernacular hymn texts in the
place of the sequence the “Protestant substance of a Catholic
principle.” Between the publication of the Formula missae and of the
Deutsche Messe, Martin Luther and other Reformers set out to
produce vernacular texts for the various seasons of the church year
to be used in this very spot in the liturgy. By 1529 there were 10
such hymn texts, for the following seasons/occasions: Advent,
Christmas, Presentation, Easter, Pentecost, and Trinity. While
Luther may not have approved of the texts of the sequences of his
time, he evidently considered the concept of the sequence to be
quite important.
Although the ancient sequence texts have largely disappeared
from use in the Church, the concept of the sequence is still alive in
current Lutheran worship. Luther’s desired hymn related to the
Gospels (his Gradual-lied) is now called ‘Hymn of the Day” in
current Lutheran hymnals. e Hymn of the Day is closely related
to the Gospel or the theme of the day, but is elevated to the role of a
proper text (much like the sequence). Lutherans both in North

America and in Europe have lists of speci c hymns that are
appointed as the Hymn of the Day, for example, “Savior of the
Nations, Come” for the rst Sunday in Advent. e Hymn of the
Day may serve as a sermon hymn, but it also serves an important
historical function. e Hymn of the Day is part of a body of
hymnody that has been developed over the centuries, and many
worship planners try to respect the choices of the past as much as
possible in order to recognize and preserve unity with previous
generations of believers.
e principle of the sequence/gradual hymn as exposition of the
Gospels has fostered two other developments in Lutheran worship.
One is the Gospel motet, which is a polyphonic choral setting of a
short section of the Gospel reading for each Sunday and festival.
Composers such as Melchior Vulpius (1570-1615), Melchior Franck
(c. 1579-1639), and Johann Christoph Demantius (1567-1643)
provided cycles of motets for the church year in the 17th century. In
the mid-20th century, this tradition saw a revival through the
eﬀorts of Lutheran publishers in both Germany and North
America, including the composers Ernst Pepping, Jan Bender,
Richard Hillert, and Gerhard Krapf.
e second development in Lutheran worship that came from
the concept of music as exposition of the Gospels was the church
cantata. Early church cantatas were oen based on the stanzas of a
hymn, while later cantata texts, such as those created by Erdmann
Neumeister, made use of other biblical and scriptural re ections in
their recitatives and arias. ese church cantatas found expression
in the work of many composers in the central and north German
regions, culminating in the cantatas of Johann Sebastian Bach.
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SERMONS ON THE TEN COMMANDMENTS
Luther preached an average of 70 times per year between 1522 and
1546. He undoubtedly practiced what he called the “highest oﬃce
in Christendom”: preaching. In 1528 alone he preached 190 times.
Of these 190 sermons, three sermon series were based on
catechetical instruction, including the Ten Commandments. is is
not surprising since for Luther, as he noted in the preface to his
Large Catechism, to understand the Ten Commandments is to
understand the whole of Scripture.
e 1528 sermons on the Ten Commandments are especially
instructive for considering whether Luther practiced in the pulpit
what he preached in his other writings.
Homiletical Commitments
Luther understood preaching to be a matter of life and death. It is a
primary means by which Christ continues to come to us. “If you
want to obtain grace, then see to it that you hear the Word of God
attentively or meditate on it diligently. e Word, I say, and only the
Word, is the vehicle of God’s grace” (LW 27:249). Second, preaching
addresses the human state of being simul Justus et peccator through
both law and gospel. e law and the gospel are distinguishable but
not separable; both must be present in preaching.

Luther’s commitment to preaching the gospel is a sign of his
times. His new discovery from Paul’s letter to the Romans, “the
righteous lives by faith” (Rom. 1:17), prompted Luther to counteract
his tradition’s emphasis on justi cation via ful llment of the law.
Luther preached the gospel, yes, but not at the expense of the law.
Both the law and the gospel reveal the righteousness of God, even
though they do so diﬀerently. e law is necessary to aid hearers in
recognizing their sinfulness (peccator), and the gospel is necessary
in assuring sinners of their righteousness (Justus) through that
gospel. For Luther the law that “kills” and the gospel that “makes
alive” belong together; either one on its own speaks less than the
truth.
In Luther’s secondary discourse on preaching we nd that (1)
both law and gospel have roles that must be clearly distinguished
but not separated; (2) although the proper context of law and gospel
is preaching, law and gospel are not to be used by the preacher as a
means to a particular end; and (3) law and gospel are recognized in
sermons by the eﬀect they have on the hearer.
e Sermons
Luther was freed from being restrained by methodology in his
preaching. When the nature of a text called for a particular form, he
used that form. When the hearers’ needs called for a particular
structure of address (i.e., teaching, exhortation, comfort), he used
that structure of address. Interestingly, even Luther’s lack of form
has been given a formal designation; methodus heroic is one way to
refer to a sermon style that lacks consistent homiletical form.
Attention to context and its role in dictating the characteristics
of a sermon are certainly evident in the 1528 sermons on the Ten
Commandments. Even more, it is evident one’s context can lead to
preaching in such a way that it seems to undermine one’s typical
understanding of preaching. Such was the case for Luther.

Essentially the 1528 Sermons on the Ten Commandments serve as an
exception to what might be considered Luther’s homiletical rules
(noted above). In the third of the three sermon series focused on
the Catechism, the sermons on the Ten Commandments, one can
see that Luther (1) used the law for the advancement of his own
agenda rather than preaching in a way that would allow both law
and gospel to function in their hearing and (2) failed to distinguish
the functions of law and gospel. Rather than the law “killing” and
the gospel “making alive,” it seems that the law assumed the role of
“making alive.”
Luther had an agenda for the 1528 sermon series; namely, to
shape the piety of the people. Not only was he under attack as being
antinomian, but the results of the previous year’s visitation of parish
pastors in Electoral Saxony and Meissen had shown that lives had
not been changed. erefore, Luther resorted to admonishment. In
the sermons, hearers are encouraged to attend church to hear
(God’s word); by doing so they will be given more than they “have
dared ask him.” In another sermon hearers are told that if they
honor their “father and mother, master and mistress, prince,
burgomaster, and preacher” God will “richly reward” them “even
here on earth.” In yet another sermon Luther proclaimed that
hearers would “have a gracious God in heaven” if they “declare the
truth in court and speak no evil or falsehood concerning your
neighbor.” Such statements, whether they are imperatives (as a kind
of scheme of obedience and reward) or indicatives (as descriptions
of the consequences of faith for behavior), are prevalent in the 1528
Sermons on the Ten Commandments.
In these sermons Luther not only separated law from gospel, but
his insistence on motivating certain behaviors distorted the proper
function of each. In one sermon, Luther made his point that we all
die in Adam, but there is no proclamation that we will all be made
alive in Christ. Luther seems to have been saying that we are made

alive not only in our faith, but in our adherence to God’s law. Law
seems to have gained the ability to make alive.
Although it is evident throughout the sermons that the function
of the law is to assist hearers in acknowledging they are sinful,
Luther le wide open the possibility for his hearers to hear that
performing good works is necessary for salvation. Of primary
importance is how the Word is received, which cannot possibly be
known at this point. Even so, since the piety of the day was
“Augustinianism combined with a healthy dose of common sense,”
suggesting that “if you do your part, you can count on God doing
God’s” (Strohl 2000, 166), it is even more plausible that Luther’s
hearers would have heard in these sermons the law’s capacity to
“make alive.” It seems as if Luther’s preaching in these sermons
might be leading his hearers into a key error of the theologian of
glory [over against Luther’s preferred “theologian of the cross”],
which is “presenting delusions of human competence as spiritual
wisdom” (Strohl, 2000, 164).
Luther’s preaching, which might be deemed as a “failure” to
“stick to his message,” may have had negative implications for his
hearers (and for Luther’s own hopes for reform). While attempting
to promote an agenda that would change the people’s behavior,
Luther was endorsing a new religious schema, which emphasized
God’s grace alone as that which could provide salvation to
individuals. And yet his preaching, which was the means by which
most people in Reformation Germany had access to the proposed
reforms, was occasionally reminiscent of the old piety, which
allowed room for one to merit salvation through good works.
Recalling that the preacher’s intention is less important than what
the people hear, one can imagine a confused populace. Perhaps the
people began to hear in Luther’s preaching that Luther himself was
not convinced of the eﬀectiveness of his new program. is
confusion could have caused even the nearly converted to revert to

the more prevalent piety of justi cation by works as the safest bet to
ensure salvation.
ese caveats need not lead one to discredit Luther. Instead, by
analyzing Luther’s 1528 Sermons on the Ten Commandments, one
can conclude that Luther was a preacher who cared deeply about
the faith of his ock and was therefore willing to set aside some of
his more theoretical commitments in order to preach into the
particularities of his context.
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HANNAN

SIMONS, MENNO
Menno Simons represents so completely the consolidation of the
Anabaptism of the Swiss Brethren founded by Conrad Grebel in
Zurich in January 1525 that his followers thereaer were known
simply as Mennonites. Simons was born in 1496 in the village of
Witmarsum in West Friesland to a family of dairy farmers. ere
remains uncertainty about Simons’s early education, but whether at
a monastery school or a town “Latin” school, he learned to read and
write Latin and some Greek. He continued his studies toward
ordination in the priesthood, which took place in 1524. He was then
assigned to a parish church in Pingjum, a village near his home
village of Witmarsum. ere he served as one of three priests for
seven years before being transferred to his original Witmarsum

parish in 1531. In 1536 he gave up his priestly oﬃce and joined an
Anabaptist community known as the Obbenites, aer its leader,
Obbe Philips.
Simons’s steps toward breaking with the Roman Church
apparently occurred shortly aer his ordination in 1524. Having
come into contact with unspeci ed writings of Martin Luther,
Simons began to question the Church’s teachings on the Mass.
Following Luther’s teaching that Scripture was the sole authority for
determining matters of the faith, Simons searched the Scripture for
the meaning of the Last Supper. He became convinced that the
Catholic doctrine of transubstantiation, the miraculous change in
the substance of the bread and wine into the body and blood of
Christ at the words of institution, was not apparent in Scripture.
e next major step in Simons’s break with the Church occurred in
1531 when a tailor named Sicke Snidjer was executed in the town of
Leeuwarden for being rebaptized a Christian by Melchior Hoﬀman.
is was apparently when Simons learned that rebaptism was a
crime in the Code of Justinian punishable by death, a punishment
now being enforced all along the Rhine River from Switzerland to
the Netherlands by Zwinglian and Catholic authorities alike. As he
had done with regard to the Mass, Simons searched Scripture for
justi cation of infant baptism. He found no scriptural basis for the
practice. He then consulted with his fellow priests at Pingjum and
nally turned to the teachings of the Reformers Ulrich Zwingli in
Zurich, Heinrich Bullinger in Strasbourg, and Martin Luther. While
all supported infant baptism, but for diﬀerent reasons, none had
shown it to be unequivocally scriptural. is inquiry proved
foundational for Simons’s turn toward Anabaptism. Still, Simons
accepted his appointment to the Witmarsum parish, where he spent
nearly ve more years as a parish priest celebrating the Mass and
baptizing infants. His, as he called it, “lust for gain” in accepting the
promotion made his position on the sacraments seem academic,

but not yet deeply spiritual. Ironically, it was the excesses of the
Anabaptist kingdom of nearby Munster that led Simons to become
the most important leader of the movement that came to bear his
name.
e Munster Anabaptists, like many in the Netherlands, had
increasingly come under the in uence of Melchior Hoﬀman, who
infused Anabaptism with apocalyptic teachings that the Last Days
were at hand and a New Jerusalem would be established. In
February 1534 two of his followers, Jan Matthys of Haarlem and Jan
Beuckelsz of Leyden, engineered the overthrow of the bishop and
council of Munster and announced the establishment there of the
New Jerusalem. When Matthys died in April, Beuckelsz took over,
now as “King Jan van Leyden,” and announced a new kingdom in
which all possessions would be held in common, including wives.
Meanwhile, 300 or so souls, including Menno Simons’s brother,
Peter, inspired by the Munsterites, seized an old monastery nearby
to establish the kingdom of God there. e authorities acted
quickly, and by April 7 all in the “Oldeklooster” had been slain or
captured and executed.
is debacle was the nal turning point for Simons, who began
preaching from his pulpit against both the errors and corruption of
the Roman Church and the abominations of the Munsterites. He
was probably baptized in the believers’ church in April, but
amazingly was able to continue as a priest at Witmarsum for nine
more months. Finally he renounced his priestly orders in January
1536. Aer a year in “retirement” from the Catholic parish, Simons
was ordained an elder and bishop in the Anabaptist church of Obbe
Philips. From 1536 to 1543 Simons served as an itinerant
missionary for the Obbenites in the Dutch provinces of Groningen
and West Friesland. From 1543 until his death in 1561, Simons lived
and taught in the German territories of East Friesland, Cologne,

and Holstein, where the authorities were more tolerant of the
Anabaptists than the Netherlanders had been.
Simons’s most important written works for the establishment of
the Mennonite Church were e Blasphemy of John of Leiden,
written but not published in 1535; e Book of Fundamentals (15391540; revised in 1558); and A Clear Account of Excommunication
(1550). e object of the rst is self-evident. e second is
essentially a codi cation of the teachings of Conrad Grebel and the
Swiss Brethren without the apocalyptic additions of Melchior
Hoﬀman. e third is a defense of Simons’s rather stern teachings
on the ban and the practice of shunning, which had become
somewhat controversial among the Anabaptist congregations. As
succinctly summarized by American historian Harold J. Grimm in
his classic text e Reformation Era (1973), the essential teachings
of Menno Simons are as follows:
True faith causes one to walk in the ways of Christ. Baptism does
not confer grace but is a free act of initiation into the Christian
community and a divine ordinance marking the spiritual rebirth of
a Christian. e “church” is thus a visible community of believers.
Only adults can willingly and consciously accept and declare their
faith in Christ and promise to live like Christ. e Lord’s Supper is
merely a memorial of the death of Christ. Participating in it re ects
the believer’s faith.
e individual Christian and the body of believers are expected to
lead an ethical life based on the Sermon on the Mount. Everyone in
the fellowship is equal. Since the fellowship is visible and voluntary,
an individual who does not follow its precepts can be
excommunicated or banned from the congregation, which then has
the obligation to shun the excommunicate even if a family member
or a spouse. e Church is hence congregationally controlled.
Like Christ, the Christian will suﬀer. e Church is a suﬀering
church, and through suﬀering the individual becomes worthy of

Christ’s sacri ce. e Christian accepts martyrdom with joy. e
Christian suﬀers passively. e Christian cannot take up the sword
even in self-defense.
As Christ ordered: “Render unto Caesar the things that are
Caesar’s and to God the things that are God’s.” Christians must obey
the state in all things not forbidden by Scripture. However, the
Christian cannot serve the state, cannot engage in warfare, and
cannot take an oath. For Simons there was a clear separation of
church and state.
Mennonite congregations spread through the Low Countries
and northern Germany, absorbing other Anabaptist congregations
there. Governance of the Church was through a council of elders
elected by the congregations. Aer Menno’s death, individual
congregations tended toward complete autonomy until the end of
the century, when they again began to cooperate. As a movement,
Mennonite in uence on 17th-century English separatist movements
like the Independents, Quakers, and Baptists was powerful.
Mennonite congregations (and their Amish oﬀshoots) in the United
States number more than 500,000 members, with congregations
concentrated especially in Pennsylvania, Ohio, and Indiana.
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SIN

HOCKENBERY

Martin Luther understood sin as an absolute notion that
fundamentally determines postlapsarian human beings in their
relation to God and to fellow human beings. In agreement with
Romans 3:23, Luther maintained that all human beings have sinned
and lack the glory of God. is entry unfolds the in uence of sin on
Luther’s theological anthropology and on his reformulation of the
human relation to God in the doctrine of justi cation. It explains
how sin molded Luther’s conception of interpersonal relations,
prompting an emphasis on the need for social order in the worldly
realm.
Absolute Sinners and Absolutely Righteous
Luther based his theological anthropology on an understanding of
sin as a phenomenon that completely determines human existence.
He opposed the conception that humans are sinners or righteous to
a certain measurable extent and broke with the Scholastic
distinction between mortal sins and venial, that is, forgivable, sins.
According to Luther, every work done for the sake of merit is a
mortal sin, as it is done without grace and faith and thus with an
impure heart (WA 1, 356, 16-17; LW 31, 43; e Heidelberg
Disputation of 1518).
According to Luther, individuals are simultaneously absolute
sinners coram hominibus and absolutely righteous coram Deo. us,
in his pivotal Reformation writing On the Freedom of a Christian
(1520), Luther unfolded a binary anthropology distinguishing
between the inner human being, who is righteous through Christ
and thus free in her or his relation to God, and the outer human
being inhabiting a world of sin and enslaving herself or himself for
the neighbor (WA 7, 50, 3; LW 31, 344). By participating in God’s
justifying Word in the inner human being, the outer human being
becomes able to acknowledge and contain sin. Luther vehemently
countered the Scholastic claim that justi cation depends on the

human ability to overcome sin through good works and argued that
justi cation relies solely on God’s gi of salvation in Christ, which
humans are to thankfully receive.
roughout his works, Luther highlighted the acknowledgment
and confession of sin as the appropriate human response to God’s
justifying Word. e diﬀerence between the Christian and the nonChristian is thus not a question of righteous versus sinner but
pertains to cognition. As opposed to blind and self-absorbed
humans, Christians acknowledge their sin and their urgent need for
Christ’s imputed righteousness. In his early Lectures on Romans
(1515-1516), Luther stated that upon receiving this alien
righteousness, humans are simultaneously actual sinners and
righteous through God’s imputation and promise of complete
recovery: “ey are sinners in fact but righteous in hope” (LW 25,
258; WA 56, 269, 29-30).
Luther’s exposition of sin is epitomized in his writing Against
Latomus from 1521, which was directed at the Lou-vain theologian
Jacobus Latomus. Here, Luther defended the claims that any good
work is subject to sin and that sin remains in the human being aer
baptism. Luther stressed that confronted with God’s Word in its two
forms of law and gospel, humans are not partly sinners or partly
righteous. Instead, human beings are wholly sinners in the face of
the law and moved to confess their sins, and wholly righteous when
hiding under the wings of Christ in faith and glorying in His
righteousness (WA 8, 112, 2-3; LW 32, 236). Luther accused
Scholastic theologians, who argued for the abolition of sin in
baptism, of diminishing the mystery of Christ and deadening “the
praise and love of God, for they do not consider the goodness
spread out over sinners by the lavishness of grace” (LW 32, 236; WA
8, 112, 22-23). Instead, Luther underlined the need to acknowledge
the totality of sin in order to disclose the magni cent glory of God’s
grace (WA 8, 115, 10; LW 32, 240).

Safeguarding the omnipotence of God, Luther understood sin
and evil to occur only because God allows them to. In Lectures on
Romans, Luther interpreted the Pauline statement in Romans 1:24
that God gave humans up to the lusts of their hearts to mean that
God commands humans to sin (WA 56, 179, 26-28; LW 25, 160).
However, God only promotes sin in order to be able to punish
humans through shame. In uenced by a monastic-mystical
theology of humiliation and penance, Luther explained how the
shame of sin humiliates the human being and prompts her or him
to seek glory from God (WA 56, 306, 1-2; LW 25, 292). Luther
emphasized that God would prohibit sin if shame could be in icted
without it (WA 56, 181, 17-22; LW 25, 161). In this way, God allows
for sin to fundamentally determine postlapsarian human existence
in order to encourage human beings to shamefully recognize their
sin and seek the greater good, that is, the glory from God.
Sin and Mistrust
In line with previous theological tradition, Luther supported a
notion of original sin and maintained that human beings inevitably
inherit and actualize the sin of Adam. In his exposition of the fall
narrative in Lectures on Genesis (1535), Luther determined sin as a
failing to trust God. In the Garden of Eden, Adam and Eve were full
of trust and assurance toward God, whom they knew, believed, and
loved and thus acknowledged as God (WA 42, 124, 6; LW 1, 165). At
the fall, however, human beings lost the original glory and
righteousness of being created in the image of God and became
inhabited by corruption and sin (WA 42, 124, 22-23; LW 1, 165; cf.
WA 42, 51, 8; LW 1, 69; 1 Cor. 11:7; Gen. 1:27). ereby, human
beings became subject to several vices, such as ignorance, a false
sense of security, anger and hatred against God, disobedience, and
impatience (WA 42, 124, 41-125, 1; LW 1, 166). Luther countered
the Scholastic claim that the natural endowments of faith, love, and

fear of God remained pure aer the fall and instead maintained
their utter corruption through sin, stating that otherwise there
would be no need for Christ (WA 42, 124, 10; LW 1, 165-166). As
the eyes of Adam and Eve were opened, their hitherto glorious
nakedness turned into the greatest disgrace (WA 42, 124, 23-27; LW
1, 166). Instead of interpreting this disgraceful nakedness in
relation to sexual desire, Luther understood it to indicate the
erroneous relationship to God determined by lack of trust and a
failing to properly acknowledge God as God (WA 42, 125, 28-29;
LW 1, 167). e naked trust in God signi cant of the paradisiacal
state is replaced by a fruitless eﬀort of exiled human beings
wretchedly estranged from their homeland and their creator to
cover up their sin and become righteous through works of the law
(WA 42, 125, 29-32; LW 1, 167). Accordingly, Luther stated that
Adam’s sin was not only his actual wrongdoing but also his attempt
to hide it (WA 42, 48, 27-28; LW 1, 64).
Luther unfolded this notion of sin through a caustic critique of
works righteousness, which he found to characterize the Roman
Church and its Scholastic theologians. Luther stated that by
maintaining freedom of the will and inciting people to perform
good works and earn merits in order to secure their salvation,
Scholastic theology admonishes humans to steal God’s glory. By
contrast, Luther refused righteous works as a means of justi cation
and maintained instead that they were a result of the righteousness
acquired through Christ (e.g., WA 56, 3, 13-14; cf. 35, 22-36, 1; LW
25, 3; 30). In On the Bondage of the Will (1525), Luther recapitulated
his ongoing critique of works righteousness and emphasized the
fundamental bondage of the will to sin. Luther countered Erasmus
of Rotterdam, who argued that the will is able to follow God’s law
when motivated by His grace. Luther broke with this notion of
grace as gratia infusa infused into the human being by God and
working together with the free will in perfecting human nature.

Instead, Luther established sin and righteousness as absolute
notions and maintained that everything outside of Christ is sin (WA
18, 774, 12; LW 33, 274).
In Lectures on Romans, Luther recounted how human beings
actualize Adam’s sin through four levels of perdition (WA 56, 178,
24-179, 7; LW 25, 158-160). e rst level is ungratefulness, which
originates in self-satisfaction and causes sinners to ignore God as
the giver of everything and prevents them from glorifying,
thanking, and worshiping Him. e second level of perdition is
vanity, which causes sinners to seek their own glory, pleasure, and
advantage. As a weakness of the will, sin manifests itself in
emotions of lust, greed, gluttony, arrogance, and honor. Sinners seek
glory among humans rather than glory from God and do good
deeds because they fear punishment or love money, glory, and other
creaturely things. e third level of perdition is blindness, whereby
Luther underlined the devastating eﬀect of sin on the human ability
to recognize God. e fourth level is idolatry, which occurs when
sinners attribute the glory of God to others and thus glorify a
gment of their own imagination. e sinner steals the glory of
God as she or he worships an imaginary gure with self-chosen
works. By failing to acknowledge God as a giver, the sinner turns
away from God and glori es her or his own phantom (WA 56, 179,
17; LW 25, 160). Luther famously described the sinner as curved in
upon herself or himself (WA 56, 304, 25-26; LW 25, 291). In this
way, sin aﬀects human glori cation of God, which constitutes the
proper relationship to God (WA 56, 216, 8-9; LW 25, 201). Luther
concluded by stating that whereas a sinner trusts only his or her
own works, a righteous human being trusts God, accepts grace as
necessary, confesses himself or herself as a sinner, and gives glory to
God (WA 56, 228, 19-21; LW25, 213).
In this way, Luther’s reformulation of justi cation emerged from
the realization that sin has excruciating soteriological consequences

for exiled humanity as well as fundamental doxological
consequences for God. According to Luther, sinners refuse to
worship and acknowledge God as giver and strive in vain to become
takers rather than receivers of God’s glory and salvation. is is true
of speci c Scholastic theologians, who trust their own works. It is,
however, rst and foremost a fundamental character of sinful
human beings as such, who attempt to clothe themselves in stolen
glory instead of confessing their sin and passively receiving the
alien glory and righteousness of Christ.
Sin and Social Order
In addition to the consequences of sin for the human relation to
God, sin has devastating eﬀects on interpersonal relations, as it
focuses human beings on their own needs rather than on the needs
of their fellow human beings. In this way, sinners are unable to
ful ll the double commandment of love and sustain proper
relations to God and neighbor. Despite sin, though, Luther
understood that reason is a God-given light in the human
consciousness enabling humans to act against their own sel shness
in favor of the common good. Luther emphasized that because of
sin, human nature needs to be subordinated into certain worldly
hierarchies or orders. In e Large Catechism (1529) Luther stated
that even though all humans are equal before God, interpersonal
relationships are characterized by inequality, which is necessary in
order for sin to be suppressed (WA 30 I, 148, 3-4; BoC 401, 108). In
A Treatise on Good Works (1520), Luther claimed that in order for
sin to be contained, human beings must be subjected to and
governed by other human beings (WA 6, 252, 1-2; LW 44, 82).
Hence, Luther described it as the duty of parents to break down
children’s will and to teach them to be humble so that they are able
to act against their own depraved nature (WA 6, 255, 6-8; LW 44,
86).
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SLOVAKIA

Luther’s ideas were spread to Upper Hungary—the present-day
Slovakia—shortly aer 1517 by tradesmen from Silesia and other
German lands as well as by German families who stayed in contact
with their origins. “e main mechanism, through which the
reformation ideas spread were oral tradition and publications from
abroad” (Daniel 2001, 75). Students who returned from Wittenberg
educated in the new teaching and ordained priests (e.g., Stockel,
Radasin) were competent to serve. Not only were the towns rich,
but the town council elected their priests and teachers.
Members of the nobility refused Luther’s ideas as a German
import and passed harsh laws against them as heresy in 1523 and
1525 (although there is no evidence of their implementation).
“erefore, the reformation movement in its early phase was
restricted only to towns” (Bodnarova 1998, 19). Since the towns
were royal, it was important that Queen Maria be inclined toward
the Reformation. e townspeople wanted a Reformed church
corresponding to their “social situation” in the early modern era
(Konya 2010, 19ﬀ.). e magnates and nobility accepted the
Reformation aer a battle at Mohac, supporting preachers, schools,
and students in Germany. eir many subjects could then follow
them.
e rst Lutheran fraternity was established at the rst synod of
Evangelical congregations, Presov Synod (1546). In response to an
anti-Reformation law (1548), ve towns in eastern Slovakia
formulated their faith in Confessio Pentapolitana (1549), to
diﬀerentiate
their
teaching
from
Anabaptism
and
Sacramentarianism. ey adapted the Confessio Augustana, without
its second part critical of the Roman Church. Drawing on the
Confessio Pentapolitana and with similar intentions, the mining
towns of central Slovakia issued the Confessio Montana (1559), and
twenty-four towns of the Spis (Zips) region issued the Confessio
Scepusiana (1569). e Reformation movement in Upper Hungary

took a moderate form, since each confession was approved by the
bishop of Esztergom and the emperor.
ere were three main theological disputes among the
Protestants in the 16th century, namely Crypto-Calvinism,
synergism, and iconoclasm. Upon the request of the city council,
Philipp Melanchthon himself intervened in one of the con icts in
Kosice. In 1593 the Pentapolitana asked Wittenberg University for
support and in their disputes on church administration.
By the end of the 16th century, the majority of Upper Hungary
was Protestant. At that time there were attempts to create
independent structures for the Evangelical churches to remove
them from the supervision of the Catholic archdiocese. Lutheran
congregations diﬀered in communion under both kinds, married
priests, simplicity of worship, and churches. Due to the usage of the
national language, the Reformation had a “positive in uence on the
development of the Slovak nation, its culture, school system and
typography” (Bodnarova 1998, 58).
17th Century: Insurgencies
Revolts of the estates in the 17th century in Hungary aimed against
the centralizing politics of the Habsburgs had a bearing on the
Evangelical churches, as one of the proclaimed goals of the estates
was religious freedom. Rudolf II started re-Catholization with the
Jesuit Peter Pazmany, the archbishop of Esztergom, in charge.
Aer an illegal takeover of St. Elisabeth’s Church in Kosice by
the Catholics, an armed revolt broke out in 1604, led by the future
duke of Transylvania, Stefan Bocskai. e revolt succeeded, and the
Peace Treaty of Vienna (1606), among other things, guaranteed
religious freedom to the estates and towns under the condition of
causing no harm to the Catholic religion. In order to prevent any
con icts, each religion was to have its own representatives.

Based on that agreement, the rst synod of the Lutherans from
Upper Hungary was called in Zilina (1610) by Palatine Juraj Turzo.
e delegates—magnates, members of the nobility, free towns, and
Evangelical fraternities—representing 10 counties elected three
Slovak superintendents (from lat. bishop) and one Hungarian and
two German inspectors. e synod adopted regulations regarding
visitations, oversight over teaching, property, education, and
worship. e adoption of the Book of Concord created the
foundation for a confessional unity of the hitherto independent
fraternities with diﬀerent confessions.
Even though the Protestants had the majority in the Diet of
Hungary and in the country’s administration, their situation
worsened with the rise of forced re-Catholiza-tion—Protestant
churches were taken over and their priests expelled—and violation
of the statutes of 1608 that rati ed the Treaty of Vienna. Aer three
insurgencies led by the prince of Transylvania, Gabriel Bethlen, the
statutes of 1608 were reinstated. As they were not enforced again,
and the political and economic situation in Hungary was getting
worse, another revolt was fought under Juraj I. Rakoczi (16431645). Aer this was concluded by the Peace of Linz (1645), the
religious laws from 1608 were reinstated and for the rst time
applied also to subjects. In addition, the expelled pastors were
allowed to return.
Forced re-Catholization under Leopold’s absolutism (16401705) reached its peak aer the unsuccessful conspiracy of
Wesselenyi and okoly against the Habsburgs.
Aer the leaders of the conspiracy were executed in Vienna
(1671), more than 200 Protestant noblemen and clergy were put on
trial. Several were executed; others were deprived of property or
ned. Another special trial in Bratislava (1673-1674) sentenced
Protestant clergy and teachers to death but later reduced their
sentences, sending them to galleys. In addition, churches were

con scated and obstruction of worship services became common.
ousands of people from various strata of society le the country,
including the Protestant clergy.
An Evangelical magnate, Imrich okoly, united these exiles
and with this army took over a large section of present-day
Slovakia. During a truce in 1681, the Holy Roman Emperor called a
Diet at Sopron, which granted religious freedom to the nobility and
recovery of the churches and allowed them to build articular
churches (e.g., only out of wood). Exiled people were returning.
However, unlike the Reformed ministers, the majority of the
Lutherans decided to convert, while some pastors went into exile
only aer an agreement with the magistrates that they would hand
the churches over to the Catholics. Survivors of the galleys claimed
they were “the true exiled martyrs,” unlike those who succumbed to
the state. Some of the Lutherans argued that one “should not oppose
the authorities instituted by God” (Kowalska 2010, 86-87). Most of
the Protestant churches had had no pastors or patrons during the
previous decade. eir renewal was slow due to the remaining
pressure for conversion.
okoly’s insurrection dragged on, until the majority of the
rebels accepted the emperor’s amnesty. Nevertheless, Leopold
ordered the punishment of twenty-four Protestant noblemen as an
example. In 1687 they were tortured to death or executed in the socalled Presov Slaughterhouse under the pretext that they were
fomenting another conspiracy. Frantisek II Rakoczi led another
revolt against the continuing absolutist politics of Leopold I (17031711; Peace of Satu Mare, 1711). All of the insurrections attempted
to achieve, and to some degree reached, a certain freedom of
religion, but only with the Ottoman Empire as an ally.
18th Century: Stabilization

e second synod of the Evangelical church in Upper Hungary took
place in Ruzomberok (1707), with Pietism being its main issue.
Since only the unaltered Augsburg Confession was approved by the
emperor, any Pietistic deviation from it could raise his suspicions.
Moreover, Pietism could threaten the integrity of the weakened
congregations. Having in mind the preservation of orthodoxy,
future pastors were to study preferably in Wittenberg, and the new
pastors had to sign the Book of Concord. us, the theological
struggle of the Church overlapped the struggle for upholding its
legality.
Although the Resolutio Carolina (1731) of Karol III
discriminated against the Protestants in public oﬃces, education,
conversions, and intermarriage, it also “accepted the existence of the
Protestant churches as a genuine element of the public life of
Hungary” (Kowalska 2010, 94). Aer three years another edict
de ned Protestant regional districts and established their
superintendents as legitimate representatives. During these years
Lutherans stabilized the Church’s structures and life. Since their
relationship to the emperor became crucial for the existence of their
church, the Church’s lay representatives gained the most in uential
positions.
Aer the Edict of Toleration
e Edict of Toleration (1781) guaranteed religious freedom to the
Catholics, Lutherans, and Reformed, with the dominant role
belonging to the rst. Protestants were allowed to build churches
(under some restrictions) and schools, perform visitations, and
consolidate their structures.
Due to a lack of pastors in the Czech lands and Moravia aer
years of suppression, preachers from Slovakia went to help the
Protestants there, with whom they were connected through the
Kralice Bible (1579-1593) and many exiles from these territories

aer 1620. One of them, Juraj Tranovsky (1592-1637), a pastor
among Slovak Lutherans, had a lasting impact on their spirituality
as the author of a prayer book and of the Evangelical hymnal, which
served also as a book of worship for some time.
e synod of the Evangelical Church A.C. in Budapest (1791)
discussed church unions based on the Book of Concord and parity of
the church’s representation without privileging the lay
representatives. Since this synod’s results were not validated by the
emperor, they were not put into practice.
19th Century: National Revival
German became the oﬃcial language of the Holy Roman Empire in
1784. Two years later it was recommended that the local national
languages be cultivated. Several Lutheran personalities, inspired by
Herder’s philosophy, became involved in the national revival. eir
work resulted in the codi cation of Slovak (1843), to which the
Catholics also agreed.
In 1840 the Diet of Hungary ordered the usage of Hungarian
not only in public oﬃces but also in the Church. Many Slovaks, and
among them many Lutherans, volunteered on the side of the
emperor against the separatist Hungarians during the revolution of
1848-1849 in order to protect the interests of Slovaks.
e Emperor’s Patent (1859) attempted to emancipate the
Evangelical churches, but instead divided them. e
superintendency that was founded on its basis did not last long. e
Patent was revoked in 1867, the year of the Austro-Hungarian
Compromise. In 1868 Article 20/1848 was reinstated, guaranteeing
full equality and parity to the Protestants in Hungary.
In the 19th century the Slovak Lutherans ourished. ey
published the Bible, liturgical books, hymnals, and church
periodicals. e Church founded schools, orphanages, hospitals,
homes for the poor and elderly, and houses for deaconesses. Also,

under the in uence of Pietism, there were missionary initiatives
that promoted public education, abstinence from alcohol, and a
modest lifestyle.
e General Synod of the Lutherans in Budapest (18911893)
reorganized fraternities into districts to decrease Slovak
representation in them. According to the General Assembly (1896),
Hungarian was its oﬃcial language. However, it was even pushed
into worship in Slovak congregations. e next synod (1913)
re ected unionist tendencies in its proposal to leave “of the
Augsburg Confession” out of the church’s name. Several
congregations objected, but no nal decision was taken.
1918-1938: e Czechoslovak Republic
Within the new state, 17.7 percent of the population of Slovakia was
Lutheran. e Evangelical Church A.C. in Slovakia organized itself
at the General Synod. Its new constitution rati ed the Czechoslovak
government in 1922. It was divided into two districts, eastern and
western. All of their secondary schools became secularized, except
two, in Presov and Kezmarok. ere was one theological academy
at the university level, in Bratislava.
ere was lively discussion of the relationship between church
and state in the 1920s. At their meeting in 1935, the representatives
and politicians from the Evangelical Church claimed that they did
not want their complete separation, referring to Luther’s idea of a
Christian state, while the church and state should not interfere with
each other. ey requested a position for the Evangelical Church
equal to that of the Roman Catholic Church.
1938-1945: Slovak State
Aer the dissolution of the Czechoslovak Republic and foundation
of the Slovak State, German congregations formed their own church
(1939). e new constitution of the Slovak Lutherans (1940) was

not rati ed by the state. In the same year, Prime Minister Tuka
requested that the Lutheran bishops, Cobrda and Osusky, resign.
ey refused.
e Church faced various forms of censorship, discrimination,
and personal attacks. e representatives of the Lutheran Church
oﬃcially protested against the Jewish Codex adopted in 1941, and
the bishops wrote a pastoral letter in May 1942 criticizing the
treatment of the Jews and the racism of the Slovak State. During
World War II, many pastors were jailed; several were executed or
died in concentration camps. Both bishops were imprisoned in
1944.
Many pastors joined the National Uprising (1944), which was
(and still is) wrongly considered by some to be “a Lutheran putsch”
(Zitnan 2009, 177-178).
1945-1989: Czechoslovakia
In the “Victorious February” of 1948, the Communist Party took
over what was now called Czechoslovakia. In 1949 the churches’
autonomy was removed and the state took over control of them
through the new oﬃce for church matters. Most of the Lutheran
Church’s property was con scated. In 1950 several theology
professors did not receive a permit to teach, and two students were
imprisoned, as were several pastors who refused to cooperate with
the regime. To control the Church better, a new position, General
Bishop, was created. e activity of the church was to be private
only.
e Prague Spring (1968) brought hope for change and a
revitalization of the Evangelical Church together with a willingness
to critically address the past 20 years. However, defeat of the
uprising and normalization pushed churches back into their
buildings. Many pastors and laity came under the surveillance of
the STB (e State Security); some continued their outreach and

activities underground. Others cooperated with the secret police.
e materials from this period continue to be studied.
1989-: Slovak Republic
Aer the Velvet Revolution of 1989, the law “on religious freedom
and status of churches and religious societies” was adopted (1991).
e Church issued its new constitution in the rst year of the
independent Slovak Republic (1993).
Rooted in the Lutheran tradition, the Church continues to
search for an expression and formulation of its distinctive identity
and presence in society. e question of the relationship between
church and state has surfaced in the questions of state religious
symbolism, the Concordat between the Vatican and the Slovak
Republic, as well as the Church’s involvement in the public-political
discussion of various ethical issues.
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SOCIAL MINISTRY
Martin Luther’s doctrine of sola ﬁde and his early condemnations of
mendicant religious orders and confraternities impacted his and his
followers’ approach to charity and almsgiving. Luther criticized the
medieval system of poor relief because of its links to Catholic
religious doctrine, which implied to him that “good works” were
motivated primarily by the donors’ desire to improve their chances
of salvation. In traditional scholarship, Lutheran theology and the
Protestant Reformation of the 16th century has oen been seen as
an important stimulus for dramatic changes in poor relief.
In uentially, Ernst Troeltsch ([1912] 1992) argued that Catholic

social welfare encouraged mere “charity” in the form of
indiscriminate individual almsgiving, and it allowed the Church full
control over any charitable endowments; on the other hand,
Protestantism developed a much more rational form of state
intervention in social welfare, resulting in a far-reaching “social
policy.”
is traditional view of the Reformation’s impact on poor relief,
however, has been revised by numerous recent studies. Poverty,
vagrancy, and begging were persistent problems for both Protestant
and Catholic cities throughout the 16th century, and changes in the
kinds of poverty and the dramatic increase in numbers of poor
necessitated modi cations to the medieval approach to charity;
there was some tinkering and some radical change. In spite of
lingering disagreements between historians over the pace of change
and the character of the new methods of social welfare in the 16th
century, there is general acknowledgment that social welfare took
on a new appearance. A number of common features or tendencies
in poor relief reforms can be found in cities across Europe during
the 16th century: centralization of administration, a
professionalization and laicization and a rationalization of
organization.
Luther’s Reorganization of Poor Relief
In 1519 Martin Luther wished that the mendicant orders might be
abolished (Leipzig Debate) and also that the evil practices of
confraternities would be ended (Sermon on the Blessed Sacrament of
the Body of Christ and the Brotherhoods): the emphasis of
brotherhoods should be on the Christian duty of love and
compassion rather than on sel sh spiritual bene ts of good works.
e following year, in his Address to the Christian Nobility, Luther
voiced his opposition to begging and stressed the need for each
town to care for its own poor. In his preface to a 1528 German

edition of the Liber Vagatorum, Luther criticized fraudulent begging
practices and urged that the undeserving poor be excluded from
alms. Luther’s condemnation of good works, individual almsgiving,
and able-bodied beggars found its way into civic practice in the
early 1520s through Luther’s proposals for a centralized “common
chest” system, which gave urban and church authorities
responsibility for charity.
Urged by Luther’s current ally Andreas Karlstadt, Wittenberg
adopted a new Ordinance for a Common Purse (Beu-telordnung) in
1521. Karlstadt’s more detailed Ordinance for a Common Chest
(Kastenordnung) in 1522 established Wittenberg’s registry of the
morally upstanding poor, who would be supported from a
centralized common chest. Individual alms would thus be given not
directly to the poor but to the common chest through weekly
collections; the town’s administrators would disburse alms to the
deserving, nonidle poor. is principle was demonstrated in
Nuremberg’s 1522 Alms Ordinance (three years before the city
adopted Lutheranism), which excluded the “unworthy” from poor
relief in order that the resources would be enough to support the
deserving poor appropriately.
Emulating the Wittenberg Kastenordnung, the congregation in
Saxon Leisnig created its own Ordinance for a Common Chest and
sent it for Luther’s approval. Luther craed a preface for it and
published it in 1523 so that it might be imitated by other
congregations. Although the centralized common chest was
overseen by the magistrate and the municipal bureaucracy, the
churches maintained a central role, from encouraging proper
almsgiving and morality to housing the physical chest. e
“Lutheran” model of public poor relief provision was popularized
and disseminated across northern Germany through the church
ordinances of Johannes Bugenhagen.

Protestant versus Catholic Poor Relief
Historians in the late 20th century tended to downplay Protestant
theological innovations as the fundamental impetus behind social
welfare developments and emphasized socioeconomic causes, due
to similarities found in both Catholic and Protestant regions.
However, some (cf. Grell 1997) called for a “reinsertion” of the
Reformation into the story, arguing that Protestantism’s theology
had a practical impact in enabling poor relief to be seen as a civic
obligation that concentrated not on the aerlife but on the living
poor and their social problems.
Although some Protestant and Catholic areas oﬀered similar
institutional responses, there were some signi cant diﬀerences in
principle. Beyond the theological disagreement over the place of
good works in salvation, which dominated the earlier
historiographic discussions, Brian Pullan stresses a theological
diﬀerence, namely the issue of “redemptive charity,” which had
arguably greater institutional rami cations in social welfare
provision: “In the new Jerusalem [e.g., Protestant cities], rigorous
discipline made far more sense than overt concessions to the sinful
nature of human beings and allowed less room for foundling
hospitals, loan banks, and redemptive institutions for tolerated
sinners…. Scholars … would do well to bear in mind the Catholic
principle of tolerating a lesser evil for the sake of a greater good”
(2005, 456). Catholic institutions oen made allowances for
individual improper behavior in order to avoid general social evil in
the community; Protestants, especially in the subsequent
generations of Calvinism, tended to criticize the Catholic approach
to poor relief as condoning (if not encouraging) moral laxity.
Systematic poor relief changes were oen triggered by demographic
and economic emergencies (such as vagrancy or housing and food
shortages), yet were usually shaped by religious ideology altered to
t the local circumstances.
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SOCIALISM/MARXISM/COMMUNISM

FEHLER

When Friedrich Engels wrote his essay e Peasant War in
Germany, analyzing it as a “narrative history of the dynamics of …
revolution” (Perry 2002, 56), he considered Luther to be a reformist,
even though he started out as a promising revolutionary. Of peasant
origin himself, Luther nevertheless became a proponent of the
interests of the middle class. In fact, he became a
counterrevolutionary, according to Engels.
However, Martin Luther never abandoned his social concerns
and the call for a just society. He was not just a Reformer of the
medieval church; he had a great in uence on the development of
society. Among its problems, he identi ed an extraordinary power
of the Church, to which even emperors and kings had to succumb.
Moreover, mainly in Southern France and Spain, the church carried
out a holocaust of heretics (auto-da-fe). e Church was the main
economic institution, it owned the majority of the land, and people
worked on episcopal and monastic estates while living in poverty.
e riches of the Church multiplied from the selling of indulgences,
masses for the dead, and simony (selling church oﬃces and
dispensations). e Church was the main and the most powerful
feudal lord.
Criticism of this church, which had diverged from the original
Christ-like and apostolic form of Christianity, was prominent in
humanism, represented mainly by Erasmus of Rotterdam in e
Praise of Folly. Secular humanism did not have enough compelling
arguments for criticism of the medieval church. Luther argued for a
humanization of society with the strongest arguments of his time,
namely those from the Bible and Christ’s Gospel. It was this
dynamite that removed the various deviations of the Church from
the messianic principles of Jesus Christ.
Since Luther in fact expressed the yearnings of his time, his
work had widespread impact. Some historians justi ably identify
Luther’s publication of his 95 eses on October 31, 1517, with the

beginning of the modern era, because an immense transformation
of society had begun. How did Luther manage to do it? He changed
the understanding of Christian faith. e basis of the new
anthropology was a call for the transformation of individuals—
created in the image of God—through the love of God. A humane
human being is a direct consequence of the message of Jesus Christ,
the teacher of God’s love. erefore, any expression of inquisitional
violence meant a deviation from Jesus Christ and a denial of
Christian freedom. Luther thus theologically supported the
demands of the secular humanism of his time for an elimination of
the Inquisition.
Luther was not concerned primarily with secular humanism
itself, but with the messianic humanity of Jesus of Nazareth.
rough a return to the Holy Scripture, Christ as the Pantocrator
was supposed to become the leader of humankind to a new
humaneness. e idea that God is Love and that this God of Love
also wants this secular world to be a humane world came to the
forefront.
For Luther, not only particular human beings but also the whole
world was created in the image of God, its creator. Since the world
is God’s and it is God’s creation, it has to be a humane world. Since
the formulation Omnes agens agit sibi simile was held to be true,
God, who is Love Himself, wants the world to be in His own
likeness. However, recti cation of the world (so that it is a little
more paradise-like) was not suﬃciently at the center of the Church’s
eﬀorts.
Two Forms of God’s Kingdom
Luther taught that the Kingdom of God has two forms, governed by
God’s right hand (the spiritual Kingdom of God, which we hope to
enjoy fully in eternity) and by His le hand (encompassing
interpersonal relations and earthly institutions) (WA 36, 385, 7-9;

52, 26, 20-27). is implies a certain Christogenesis—as Teilhard de
Chardin expressed it—of this temporal world and its recti cation.
Later Paul Tillich termed these two forms of the Kingdom of God
the transcendental and immanent kingdoms.
Christogenesis of the world (the fragmentary, nonclerical
theobasileiosis of the world) cannot be about sancti cation only of
individuals through the Holy Spirit; it also includes a kind of
“sancti cation of the world.” is world also needs to be godlier,
even though it will never be perfect due to human sins. e signs of
the divine creator have to leave an imprint on the state of the world.
Practically this means that when according to the Scripture God
is merciful to the widows and orphans, God’s mercy is to be
implemented also toward the destitute in this world. Luther
emphasized this mainly in his commentary on Psalm 82 in 1530
(WA 31 I, 189-218). Based on the third petition of the Lord’s Prayer,
there needs to be an analogy between the ethical values of the
transcendental heavenly kingdom in the ideas about the form of the
immanent kingdom of God (analogia regni dei).
is doctrine was oen interpreted to mean a separation of the
two realms. However, according to Luther, the secular realm has no
autonomy. Instead, “e kings … have to adjust their laws to the
world of God’s kingdom” (WA 40 II, 287, 27-30), or “God wants the
secular regiment to be a prototype of the true blessedness and
heavenly kingdom” (WA 15, 241, 40-41; cf. WA 30 II, 554, 11-12; 3,
129, 20; 4, 16, 26-27; 17 II, 94, 18-19).
Luther’s words were a direct criticism of the future National
Socialism. e Nazis’ calling on Luther in support of this ideology
and the autonomy of the secular realm from the Church stemmed
from their misinterpretation of Luther, represented, for example, by
Deutsche Christen. Luther was not a paci st. However, he believed
that the power of enforced obedience belongs to those in authority.
While this might have led him to give his support to the princes in

the Peasants’ War, in the 20th century it led Dietrich Bonhoef-fer to
take part in a military coup d’etat and the Norwegian Lutheran
bishop Eivind Berggrav to become a leader in the Resistance against
occupation by the ird Reich.
Aer World War II, Berggrav called on Lutheran theologians to
return to Luther’s teaching of analogy (not of identity!) of the two
realms. In German theology, it was later substantiated mainly by
Ulrich Duchrow and Wolfgang Huber. On the same grounds,
Berggrav called the World Council of Churches (WCC) to ght
against communism.
However, other Lutherans, among various Protestants and
Orthodox, primarily from the Eastern bloc, joined the Christian
Peace Conference (CPC), in which they attempted to engage in a
dialogue with Marxism. Its founding meeting was organized by the
Ecumenical Council of Churches in Czechoslovakia, the Comenius
eological Faculty in Prague, and the Slovak Evangelical
eological Faculty in Bratislava in 1958.
One of its prominent gures was a founding member of both
the WCC and the CPC, Josef L. Hromadka, an ordained Lutheran
minister. (Another important founding father and a member of the
resistance against National Socialism was Martin Niemoller.) Even
though the CPC was not made up of professed Marxists, its
members wanted a dialogue to gain greater mutual understanding
and reconciliation. In addition, echoing Luther, the CPC
emphasized that socioeconomic changes do not change the people
themselves. at is the role of religion. While the fact that this
organization and its members were approved by the governments of
their countries creates certain doubts about its genuine
independence, the CPC provided space for a dialogue between
various churches and individuals from East and West and also with
participants from the ird World on various issues.

Toward a Socially More Just Capitalism
Luther envisioned a society of social and economic justice and care.
He even intended to remove beggary from society (WA 31 I, 200,
25-30). He and his followers turned abandoned monasteries into
schools, hospitals, and homes for the elderly and homeless. He also
dreamed of free medication for the poorest strata of society, which
was realized in the early stages of the Reformation but was
economically unsustainable as economic development took a
diﬀerent course. Luther fought against monopolies (WA 15, 307.2021), corruption, and usury (WA, 51, 396, 11-12). Not everything
from his economic ideas could be realized.
Does this mean that Luther was an economic communist?
Certainly not. Under socialism, propaganda claimed repeatedly in
the daily press: Luther was a “lordly servant.” For standing up
against the violent and extreme social revolution of omas
Muentzer, Luther supposedly bears the guilt for the cruel
suppression of this “social revolution.” e fact is, he called upon
the princes to use military force against plundering and burning of
the palaces of the rich, which got out of hand. Luther wrote three
treatises against the Peasants’ Revolt (WA 18, 357-361; 18, 384-401;
18, 291-334).
But he also wrote against a division between trade and ethics.
However, market ethics could not, in Luther’s view, be founded on
absolute Christian ethics. It is not possible to govern the world with
the Sermon on the Mount (WA 15, 306, 28-36; WA Br 3, 484, 5-6).
Economics ethics is an ethics of the natural law. All that is
considered reasonably necessary for business relations and
simultaneously is in harmony with humaneness is allowed. In
addition, states’ laws are to be observed; one shall not act in
contradiction to them. Capitalism with a human face was an
alternative to the ideas of the Marxists.

To put this in today’s vocabulary, Luther wanted a kind of social
market economy. He would not have been in favor of laissez faire
capitalism. He wanted the economy to be in relation with ethics. A
Slovak Lutheran, Alexander Dubcek, wanted “socialism with a
human face” in Czechoslovakia during the Prague Spring (1968).
We could say about Luther that he was a proponent of “capitalism
with a human face,” which is to be found in the Lutheran lands of
Scandinavia in terms of business ethics of a social market economy.
Luther did not want any kind of a violent Muentzer-like type of
communism.
Moreover, Luther’s doctrine of the priesthood of all believers
contributed to the development of democratic structures in secular
society and in the development of parliamentari-anism. us
dictatorship, totalitarianism, or tyranny based on communism,
Marxism, or any other ideology are ruled out based on Luther’s
theology.
A Christian has to criticize any dehumanization in society.
Luther’s humanism was biblical, and he called for moral reform.
According to him, a true church is supposed to be able to raise its
prophetic voice against injustices in society and to represent an
avant-garde in its attempts to exercise human rights and freedoms.
at includes those in power, encompassing various political
regimes, Marxist, socialist, or communist. Spiritual freedom of a
Christian in a spiritual kingdom of God, as Luther wrote (On the
Freedom of a Christian, 1520), is supposed to lead Evangelical
Christians to support civil freedoms in a society so that the
messianic principles of Jesus about a better and a more humane
world can be realized.
e image of a humane world does not exclude the fact that in
the future a humane world will include both richer and poorer
nations. Only Marxists say that in the future all nations will be
economically equal; such a society is an illusion. Jesus assumed

some economic diﬀerences among people: “For you will always
have the poor with you” (Matt. 26:11; Mark 14:7; John 12:8). e
able nations have the right to pursue higher standards of living
when they are more capable. But love for neighbors binds us to also
help other nations in their struggles with poverty, hunger, and
shortages. For example, although the standards of New York will
not t the Sahara region of Africa, nevertheless the Church must
help these nations to improve their conditions of life.
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SOCIOPOLITICAL LEGACY OF THE REFORMATION, THE
Historians oen observe that the Reformation succeeded,
ultimately, because it served the interests of urban elites and the
rulers of nascent principalities. It is not that religious motives were

insincere, but rather that they were not enough to dislodge the
Catholic religious monopoly. Most historians think that religious
motivations combined with political and economic interests to fuel
the rebellion against the Church. One school of thought emphasizes
economic motives; in other words, the Reformation succeeded
because it united the interests of religious idealists repulsed by the
Church’s worldliness and modernizing princes interested in
ecclesiastical assets. A second school of thought emphasizes political
motives: the Reformation prevailed because of the predominance of
“magisterial” interests, and religious reform was institutionalized
because it served the interests of rulers eager to gain greater
administrative control of their cities or territories.
Current research nds that Protestantism tended to prevail
where Reformers enjoyed the patronage of state-building elites
eager to enhance governmental capacity and social control. In
Central Europe, the secular princes generally preferred a weak
imperial government and little Roman Catholic meddling in their
aﬀairs, and some favored the Reformation as a way of deepening
their in uence over their territories and thwarting the emperor and
the pope. In the self-governing cities, burghers used the
Reformation to challenge urban oligarchies, assail clerical
privileges, and improve civic governance.
Political Context of the Reformation
e Holy Roman Empire that governed Central Europe in the 16th
century was neither a uni ed realm nor an integrated nation-state.
It was a loose confederation of principalities, domains, and free
cities. Its territories included nascent states ruled by dukes and
prince-electors, ecclesiastical states controlled by bishops, petty
aristocratic domains, free cities, autonomous cantons, and the direct
holdings of the imperial dynasty.

e foundation of political order was the local sovereignty of
territorial rulers nominally united under the imperial crown. e
monarchy was elective, with a handful of the largest principalities,
bishops, and imperial cities having the right to select an emperor’s
successor and meet with him in annual council (the Imperial Diet,
or Reichstag). Consequently, the emperor’s authority was limited
outside his own domains, and the princes and free cities continually
frustrated both Emperor Maximilian (r. 1493-1519) and Emperor
Charles V (r. 1519-1556) in their eﬀorts to centralize power.
Compared with the situation elsewhere in Europe, a favorable
political context abetted the Protestant challenge to the Catholic
monopoly. Sovereignty was eﬀectively fragmented and delegated to
principalities and sovereign towns. e empire’s weaknesses and
decentralization persisted despite Habsburg eﬀorts to reform
imperial institutions and reorganize the polity. e Reichsreform of
1495 tried to establish central taxing authority and centralize
judicial, administrative, and military institutions. In practice, it did
no more than forge a compromise between an active imperial policy
pursued through the annual Diets and recognizing the everstronger territorial states ruled by princes and prince-bishops.
Although the empire proved durable and some of the institutional
changes took hold, the general failure of imperial reform meant that
Germany did not follow France, Spain, and England in centralizing
power.
e division of power in the empire made for a situation in
which no strong central authority existed to enforce imperial
decrees. Consequently, the territorial rulers, either acting on their
own or cooperating with the Diet, were the decisive political actors.
Although the emperor’s oﬃce obliged him to be defensor ecclesiae,
political circumstances and nancial need usually forced him to
conciliate the Protestant princes and cities. is stalled decisive
action against Luther and the other Reformers and undercut the

will of many Catholic prelates to lead the charge against the
Protestants.
Princes, Patronage, and Political Opportunity
Open and responsive regimes, such as those that prevailed in the
autonomous cities, facilitated the institution of reform.
Authoritarian and hierarchical regimes, such as the princely states
and the ecclesiastical territories, encouraged or suppressed
Reformers depending on whether their goals were congruent with
the interests of state-building rulers. Where Reformers enjoyed
princely patronage, they were much more likely to be successful. If
rulers could pro t from the seizure of the Church’s resources and
revenues—such as many of the German princes, England’s Henry
VIII, or Sweden’s Gustav Vasa—they tended to favor the
Reformation. But where princes already had substantial control
over those resources or advantageous alliances with the Church,
they hindered the Protestant cause.
e religious struggles of the 16th century occurred in the
context of the princes trying to extend mastery over their
territories. Before 1517 some of the empire’s princely rulers sought
to wrest control over ecclesiastical aﬀairs from Rome. Typically,
they sought to limit the autonomy of bishops in their territories,
wanted a larger share of religious revenues, and claimed the right to
appoint prelates. However, this does not mean that the princes
initiated the Reformation, which was usually launched by
Reformers in advance of or against the wishes of the princes. Even
so, princely dynasties had the power and resources to in uence the
outcome of religious contention in territories they governed. While
the princes only played a small part in the civic constitution of the
free cities in their territories, their sentiments in uenced local
struggles. As imperial politics became dominated by religious

con icts in the 1530s, most princes felt compelled to join a nascent
confessional bloc and actively involve themselves in religious aﬀairs.
Frederick III of Saxony (“the Wise”; 1463-1525), Luther’s early
patron and protector, is a famous example of the diﬃculties the
Church and the emperor faced in suppressing the Reformation.
Although he appears to have remained a pious Catholic, Frederick
supported Luther because of his desire to reduce papal intrusions
into his domain and to protect his sovereign authority, as well as to
pursue his rivalry with other princely houses in the empire.
Frederick repeatedly saved Luther from a papal reckoning.
Summoned to the annual Imperial Diet held at Augsburg in 1518,
Luther was forced to answer to the papal nuncio, Cardinal Cajetan.
Cajetan pressured Luther to recant his teachings and writings, but
his hands were tied. Rome, backed by Emperor Maximillian I, was
seeking approval for a new imperial tax to fund the struggle against
the Turks and wanted new indulgences. Frederick dely exploited
the situation. He knew that the dying Maximil-lian needed his
support to secure the imperial crown for his grandson, Charles, the
king of Spain. In the end, the German princes acceded to new taxes,
and Frederick’s clout grew as he positioned himself as a broker in
the looming election of a new emperor. anks to Frederick, Luther
could quietly slip out of Augsburg.
e new emperor, Charles V, was indebted to Frederick for his
election, which had kept the imperial crown in Habsburg hands.
Following Luther’s excommunication, Rome renewed its pressure
on Frederick to extradite him. Frederick again refused, insisting
that Luther was legally entitled to a hearing before the emperor and
the annual Diet, to be held at Worms in 1521. At Worms, Luther
famously refused to recant his writings and de ed the emperor and
the pope. Charles responded with an edict declaring Luther a
heretic and criminal. Nevertheless, as committed as Charles was to
crushing Luther and his reforms, he was in a weak position. Wars in

France and Italy and attempts to cope with the Turkish menace
meant that he was overstretched and had to rely on the German
princes. As at Augsburg, external threats and the nature of the
empire’s confederal monarchy, with its complex legal institutions
and divisions, saved Luther from the ames. Frederick removed
Luther from Worms and put him into protective custody at
Wartburg castle, sparing him the fate of previous heretics who had
challenged dogma and papal authority.
Political Struggles in the City
It is generally agreed among historians that the central arena of the
early Reformation reform movement was the cities. Bernd Moeller
(1972) famously argued that “free” and “imperial” city-states
(Reichs- und Freistddte) favored the Reformation as a means by
which to enhance their autonomy, better manage civic resources,
and free up economic resources. In the group of cities where reform
tended to prevail—as it did in 50 of the empire’s 65 free imperial
cities (Ozment 1975)—the Reformation was borne largely by
literate townsmen among the lower and middle strata of burghers,
that is, by the newly ascendant social classes.
James Tracy (1999) has likened the struggle in towns to a
“culture war.” At its outset, the Protestant cause had to overcome
enormous initial skepticism, if not outright hostility, from both the
urban elites and the princes. As the incumbent religious monopoly,
the Roman Catholic Church was deeply embedded in local civic life
and was oen a powerful actor. Even where the urban elite
recognized advantages in reform, the Evangelical movement was
perceived with trepidation because it was oen introduced in ways
that threatened the authority of the ruling city councils. Frequently,
the ruling oligarchies were pressured to adopt Protestant reforms by
agitators who linked the new theology to existing urban social and
political grievances, anticlericalism, and existing civic ideals.

Protestants wanted to institute a new church. In order to
accomplish this, they had to convert a town by persuading or
compelling its civic elite to institute reform. is was rarely easy,
because civic control over the church and city’s religious life could
not be obtained within the bounds of existing law. Towns were the
central arena for the early Reformation because, in spite of the
empire’s feudal structure, settlements enjoying the formal status of
city (Stadtrecht) were self-governing communities with their own
laws and courts, civic associations, feudal exemptions, property
rights, and civil administration. ey were governed by a town
council (Stadtrat) that was selected by and accountable to local
burghers. Councils were decision-making bodies with considerable
authority, able to use their powers to enhance urban autonomy,
foster prosperity, and uphold social order.
Not all cities in the empire were subject to the authority of
territorial rulers, let alone the imperial authority. Some enjoyed
their charter from the emperor, rather than from local princes or
bishops, making them fully independent of regional rulers. Other
towns were released from their obligations to the princes because of
privileges granted or purchased. ese “imperial” and “free” cities
had the greatest independence, and their citizens enjoyed the most
substantial political liberties available during the early modern
period. A council member of the free city of Frankfurt am Main
remarked to a presumptuous imperial ambassador, “What
Emperor? We are emperor here!”
Reform agitation proceeded variously across towns. e
political cohesion and interests of local oligarchs, the in uence of
the territorial prince, and ties to the emperor varied from city to
city and combined to in uence civic policy. In some instances, a
small group of agitators and preachers organized a movement that,
quickly winning the support of prominent citizens and the
territorial prince, petitioned the town council to institute reform.

But if this route were blocked or petitioning failed, Protestants oen
attempted broader mobilization, drawing the wider citizenry into
the con ict and pressing the council to institute reforms. Naturally,
such eﬀorts met with resistance from Catholic loyalists, who sought
to protect the establishment. If the Protestant drive was countered
by Catholic countermobi-lization or blocked by elite intransigence,
the Reformers sometimes turned to outright rebellion, including
attacks on priests and monks, vandalism of monasteries and
religious establishments, and the looting of the property of
prominent loyalists. Once the con ict reached this intensity,
generally either reform triumphed or Catholic loyalists prevailed,
and the victors expelled the leaders of the rival camp from the town.
ere was no norm of religious pluralism. In instances where
neither side was strong enough to prevail, or outside forces imposed
a compromise, the result was an uneasy biconfessional truce usually
lasting only until the contending parties perceived a shi in political
opportunities.
Political Inheritance of the Reformation
Outside of the territories ruled by prince-bishops, by the
Habsburgs, or by sympathetic territorial lords, the Church could
not rely on secular powers to crush the Protestant insurgency. e
emperor insisted that decisions regarding reform should be made
only aer the meeting of a general church council. In his Address to
the Christian Nobility, Luther had entrusted the territorial princes to
reform religion. He argued that the situation required that secular
rulers assume episcopal powers as “emergency bishops”
(Notbischofe). Several princes and independent cities proceeded
with the foundation of state churches based on the Lutheran
teachings. In 1546 Emperor Charles V belatedly invaded Germany
with a papal mandate to restore the unity of the Christian faith
“with sword and armed hand” against the Protestants. Despite his

initial success, he failed to consolidate his battle eld victory over
the Protestants. A rebellion of the German princes against his
monarchial ambitions, which even included his erstwhile allies,
overturned the settlement Charles had imposed and by 1552 sent
him eeing into Italy. Neither side could achieve a lasting victory,
compelling the parties to reach an accommodation at Augsburg in
1555, which established regional confessions under the principle of
cuius regio, eius religio—the territorial prince would decide the
religion of his people.
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SOLAE (FIDE, GRATIA, SCRIPTURA, CHRISTUS, DEO GLORIA)
In Protestant theological tradition, the solae of the Reformation
have remained foundational for ecclesiology, theology, and
denominational identity. e universally accepted three solae are
sola ﬁde (only faith), sola gratia (only grace), and sola scriptura
(only Scripture). Some Protestant traditions also include solus
Christus (only Christ) and, more rarely, soli Deo Gloria (glory to
God alone). e last of these ve is less common (and thus is not
developed herein), but an example of it is found in the work of
Lutheran musicians Johann Sebastian Bach and George Friedrich.
Each famously attributed his compositions with soli Deo Gloria.
While no founding Reformation theologian listed all solae together,
the ideas within each were central to the development of the
Reformation. Later Protestants incorporated them as an identifying
motto, a short form of explaining the fundamental tenets of their
theology. e solae have shaped a wide spectrum of Protestant
traditions, theologies, and approaches to the Bible.
Martin Luther emphasized the foundational priority of grace,
faith, Scripture, and Christ as the interpretative principles through
which one understands Christian life and theology. Other
subsequent Protestant theologians also embraced and explicated the
centrality of these solae as tenets, such as John Calvin and Luther’s
colleague Philipp Melanchthon. e most common Protestant belief
in “justi cation by faith through grace” combines two of these solae.

Martin Luther, in particular, was insistent that this was dependent
on the work of Christ alone, with no prerequisite of human merit or
action. In 1999 Roman Catholic and Lutheran leaders signed the
Joint Declaration on the Doctrine of Justiﬁcation, acknowledging that
justi cation or reconciliation of the human with God is
accomplished by faith, through God’s grace. Roman Catholic
theology, however, does not emphasize the grace “alone” or other
solae in the same manner as the various Protestant traditions.
Sola Fide
Martin Luther claimed that “faith alone” was the central doctrine by
which the Church would either stand or fall. Its centrality in his
work is pervasive, and the historical and theological reasons are
perfectly clear. Historically, he was countering his own Church’s late
medieval practices, which had increasingly highlighted the role of
human works (monetary gis to the Church, indulgences,
pilgrimages, prayers, acts of charity) as eﬀective for diminishing
one’s years in purgatory or erasing sins. is overstatement of the
power of works was a perversion of the Roman Catholic teachings
and was redressed in the Counter-Reformation initiated at the
Council of Trent (1545-1563).
In response to his own reading of Scripture and Augustine’s
theology, Luther came to the conclusion that the Church and pope
were human authorities that could neither induce nor block God’s
grace from the Christian. Grace was a free gi from God, regardless
of human merit or action, and the Christian was to simply receive
this by faith. Human good works were a grateful, subsequent
response to this gi rather than a prerequisite. By faith, Luther
meant trust, and throughout his varied writings he described this
trust as a clinging and imperturbable con dence in God’s free gi of
grace. Many of Luther’s works also imply that even Christian faith is
the work of God, granted in baptism, and the gi of faith turns the

Christian to God. In contemporary terms and the title of Lutheran
theologian Paul Tillich’s famous sermon, “You are accepted!” before
one ever chooses or accepts Christ.
Sola Gratia
Martin Luther referenced the sole saving power of God’s grace,
given through Christ, thousands of times in his extensive writings.
Roman Catholic theology had distinguished diﬀerent types or
modes of grace, including operative and prevenient grace, two
forms that precede human action. Roman Catholic theology then
and now also aﬃrms a “cooperative” form of grace by which the
human will is moved to cooperate with God’s grace. Luther
dismissed any form of human action that preceded God’s grace,
similar to most Catholic teaching. But departing from tradition
before him, he also dismissed the necessity of human work to
continue or further the bestowal of grace. rough his emphasis on
grace alone, he sought to destroy all con dence in independent,
good human works. At the same time, he stated that the gi of grace
was so complete and eﬀective that the Christian becomes like a
ruler, priest, or spouse who shares all gis with Christ in relation to
God. Luther’s writing in e Freedom of the Christian developed this
unity, established in grace, between Christ and the believer. is
experience of grace was described by Luther in various works as
intoxicating, consuming, and liberating the believer such that it
inspires works of self-discipline and love of neighbor.
In terms of modern and contemporary Luther scholarship, Else
Marie Pederson has recently written that secondary research on
Luther during the last century has emphasized the term
“justi cation” over the word “grace,” while in Luther’s writing the
term grace is dominant. In addition, during the last century
Lutheran theology has understood justi cation predominantly in
Melanchthon’s forensic or legal terms. In this model, the sinner is

acquitted from God’s judgment by Christ and is clothed in
righteousness. Other recent scholars, such as Elisabeth Gerle (2015)
and Kathryn Kleinhans have reclaimed another aspect of Luther’s
understanding of grace. ey contend that Luther’s sense of grace
may be equally understood as embrace, an intimate sharing
between Christ and the believer, like a nuptial relation. Gerle (2015)
argues that this eros-focused grace in Luther better captures his
embodied, experiential theology rather than the rational emphasis
highlighted in forensic understandings of grace. Another
contemporary idea about Luther’s experiential understanding of
grace appears in the feminist Finnish Lutheran theology of Kirsi
Stjerna (2015). She claims that grace was a transformative,
eﬃcacious experience for Luther rather than solely the “declarative
favor-gi” passively received and described by forensic models of
justi cation. Contemporary scholars such as these emphasize the
transformed state of living induced by grace.
Sola Scriptura
As a young monk reading Scripture, Luther experienced his seminal
revelation of a gracious God. is was in apparent contradiction to
medieval church teachings of the righteous, distant, wrathful God
that had vexed him. With access to the original Greek and Hebrew
texts, he found other contradictions between Scripture and church
teachings at all levels. While the medieval church believed that the
Church and Scripture could not con ict because the Holy Spirit
inspired both, Luther proposed that Scripture held a priority and an
allegiance, as the Word of God, that were not equivalent to the
teachings of the Church. When church and imperial authorities
placed him on trial at the Diet of Worms, he insisted that his
theological errors be proven by Scripture and clear reason alone or
he would not recant his works. is was a radical departure from
centuries of tradition that aﬃrmed a wide variety of sources as

authoritative for Christian theology, life, and practice. (See
“Scholasticism as eological Method” entry for further detail.)
Luther was neither the rst nor the only proponent of scriptural
priority, but his emphasis on Scripture alone as authoritative
became a hallmark of Protestant thought. e whole intent of sola
scriptura was to see Scripture as the only authority on matters of
faith and salvation and to relegate all other written and spoken
sources to a lower status.
Luther understood Scripture as a revelation by which the Word
of God, the living presence of Christ, was revealed to and present
with Christians. He highlighted the spoken Word, experienced in
community, but encouraged education so individuals could also
read Scripture. While in hiding at the Wartburg castle, Luther
translated the New Testament into a new form of written German,
bypassing the Latin Vulgate translation of the Bible that had been
used by the Church for centuries. Luther’s was the rst scriptural
text in a vernacular language of modern Europe, and it merged the
dozens of local German dialects into a common style; thus Luther is
credited as being a father of the modern German language. In
addition, he encouraged the German nobility to read and interpret
Scripture and to retract church tradition that aﬃrmed papal
interpretation of Scripture as infallible.
Bolstered by institutionally protected freedom of thought in
German universities in the 19th century, the Lutheran emphases on
sola scriptura and education led to a strong denominational
tradition of biblical interpretation. Lutheran biblical scholars are
credited, for example, with the development of historical-critical
and other methods of biblical studies. Such Lutheran scholars
include J. A. Bengel (1687-1752; text criticism); J. S. Semler (17251791; canon); H. Paulus (1761-1851; rationalist handling of
miracles); J. Wellhausen (1844-1918; history of Israel); A.
Schweitzer (1875-1965; quest for Jesus); W. Wrede (1859-1906;

purely historical understanding of early Christianity); and R. Bultmann and Gerhard von Rad (20th century). is tradition
continues in the 21st century.
For the layperson, however, Luther claimed that “scripture
interprets itself ” through the Holy Spirit, and thus excessive church
or scholarly interpretation was not a necessity. In addition, he urged
a “literal” interpretation of Scripture; by this he meant that it should
be simple, without additional interpretation from Aristotelian
philosophy or other sources commonly used for biblical
interpretation in his day. He did not mean it in the contemporary
sense of the word “literal.” With this understanding, his translation
of the New Testament into German, and the simultaneous invention
of the printing press by Gutenberg, Luther wrested the Scripture
from the hands of an authoritative few. Other Reformers in the
coming centuries, and Luther’s contemporary Erasmus, also
developed their own understandings of Scripture’s unique
authoritative impetus for Christian faith.
Based on the Reformation tenet of sola scriptura, contemporary
Protestantism continues to struggle with an overly literal
interpretation of Scripture as infallible or authoritative for every
aspect of human life and knowledge, such as the sciences. Many
Lutheran scholars clarify that Scripture is clearly authoritative on all
matters pertaining to justi cation and salvation, but it is not the
lens through which all knowledge of the world is garnered (see
Alfsvag 2016; Streufert 2010; and Lohse 1999). Knut Alfsvag, for
example, states that Luther’s Christocentric theological
interpretation of Scripture precludes a method of proof-texting
scripture; instead, it oﬀers a more foundational and rich
understanding of Scripture as the foundation of Christian faith,
sustenance, and identity in ever-changing historical contexts.
Sola Christus

Luther found a gracious God to be revealed in Christ and thus
developed a fully Christocentric theology. Luther’s rm conviction
in grace alone, oﬀered solely through Christ, undermined any
church claim that it was a mediator of God’s grace and thereby
controlled the means by which grace was imparted. Luther aﬃrmed
that grace was conveyed through the living presence of Christ (the
Word) in Scripture, sacraments, and preaching, but these were the
gis of Christ, not the Church, and he insisted on their availability
to all Christians, lay and ordained. He argued this in many of his
treatises, such as e Babylonian Captivity of the Church and the
Schmalkald Articles. Luther went so far as to claim that church
authorities who imply that grace is given or oﬀered by the Church,
rather than Christ, are claiming Christ’s power for themselves and
thereby represent the Antichrist. “Christ alone” as giver of grace and
faith, the very one revealed and present in Scripture, uni es the
solae described above. is has had a lasting impact on the Christcenteredness of subsequent Lutheran theology. For example,
Luther’s sense of Christ as nal authority and source of truth and
grace, even in the darkest times, led Lutheran theologian Dietrich
Bonhoeﬀer (1906-1945) to develop theology and ethics around the
concept of “Christ the center,” compelling him to oppose the Nazi
regime in World War II.
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SOUTH AMERICA, LUTHERANISM IN
One of the rst Protestants to set foot on the soil of the Southern
part of the New World was German Lutheran Hans Staden (15251576), a mercenary with the Portuguese colonial power. In his True
History and Description of a Country Populated by a Wild, Naked
and Savage Man-munching People, Situated in the New World,

America …, the rst eyewitness account about Brazil, published in
Germany in 1557, he narrated the nine months of his captivity
among the Tupinamba People (Staden 2008). e book became a
best seller. Staden narrowly escaped being eaten by those
“cannibals” and recounts that they asked him to sing, so he sang
about “his God,” using Luther’s hymns.
It is noteworthy that the Spanish Inquisition’s Edict of
Cartagena (1521) condemned together the “sect of Moses, the sect
of Mohammed, the sect of Luther, the sect of the alumbrados
[illuminated] and other heresies” (Bastian 1995, 54). All these
(“Lutherans” initially included all Protestants and even Catholic
religious clergy suspected of heresy) were seen as dissidents from
the inside who had excluded themselves from universal
Christendom and had to be brought back into the fold, if necessary
by force. Like many other aspects, this shows how the New World
was seen through the lens of European perceptions, conceptions,
and historical situations, and not least re ects con icts between
diﬀerent colonizing nations. Westhelle rightly notes that the
coincidence of the conquest of the New World overseas, reconquest of the Iberian Peninsula from Muslim dominance, and
Reformation in Central Europe “was hardly discussed in the
voluminous writings of the Reformers” (1997, 91n4).
Immigrant Churches
A major Lutheran presence in South America began with 19thcentury immigration, mainly from Germany, and created what
Miguez Bonino (1997, 79-106) called “An Ethnic Face of
Protestantism.” In 1824, in the newly independent empire, Brazil
opened its doors for non-Catholics and encouraged Europeans to
come and settle so that scarcely colonized areas would be
populated, made safe, and white-nened. e black population was
at that time a majority, and the white elite feared an uprising and

massacre, as had happened in Haiti in 1804. Other immigrants were
to replace African slaves on the big plantations, because the slave
trade had become very costly and was increasingly criticized in
Europe. In Europe there was widespread misery, and European
governments encouraged their citizens to emigrate. Beyond Brazil,
the whole Southern Cone (Argentina, Chile, Uruguay, and
Paraguay) received European immigrants, many of whom were
Protestant: Lutheran, United, Reformed, Anglicans, Brethren, and
Mennonites. Because of their origins, even today many of these
churches are known as “the German church.” Indeed, once the
German Reich became uni ed, links with Germany were tightened
and many churches were aligned with German church authorities,
so that “Germanity” became a kind of a mark of the church (Dreher
1978). is would end only with the defeat of Germany in World
War II.
Toward the end of the 19th century four Protestant synods had
been founded in Brazil, and they united in 1949 to form what is
today the Evangelical Church of the Lutheran Confession in Brazil
(IECLB). Although only one of the merging synods had explicitly
been Lutheran, the united Church adopted the Augsburg
Confession and Luther’s Small Catechism, in addition to Scripture
and the Apostles’ and Nicene Creeds, as binding confessional
references. e open-minded leadership immediately had the
church join the recently founded World Council of Churches and
the Lutheran World Federation, constituting itself from the outset
as an ecumenical church, a feature maintained by the leadership
today. Today the Church has within it movements of a traditional, a
strongly confessional, an evangelical, and a pietistic Lutheranism.
Missionaries from the North American Lutheran ChurchMissouri Synod also came to work among German immigrants in
Brazil and in 1904 founded the Brazilian Evangelical Lutheran
Church (IELB), which was generally more conservative, strongly

confessional, and reserved in relation to ecumenism. ere are also
some independent Lutheran churches and a charismatic network of
Lutheran communities, amounting to roughly one million
Lutherans. Other Protestant churches were founded by missionaries
mainly from the United States, seen by many in the more and more
independent colonies as beacons of the future and progress and as
partners in the process of republicanism.
Today the Lutheran World Federation—with which many but
not all Lutheran churches on the continent are aﬃli-ated—has
member churches in South America in Argentina, Bolivia, Brazil,
Chile, Colombia, Guyana, Peru, Surinam, and Venezuela, as well as
in Central America in Costa Rica, El Salvador, Guatemala,
Honduras, and Nicaragua, and in North America and Mexico.
Except for the Brazilian case, these churches are very small.
Lutheranism and Lutheran eology in Brazil
As an example of Lutheran church and theology in South America,
let us look at the relatively expressive presence and theological
re ection in Brazil. During the 19th century Brazilian Protestant
immigrants were second-class citizens and had to ght for their full
citizenship, their own burial grounds, recognition of baptisms and
marriages, and the construction of bell towers, all of which were
under Catholic monopoly. During World War II, it was forbidden to
use the German language, and descendants of German immigrants
were discriminated against, so the creation of a truly Brazilian
church using the Portuguese language was inevitable and also
increasingly seen as pertinent. e Lutheran churches in Brazil and
elsewhere tended to be politically conservative and appreciative of
military regimes. A critical, liberative, politically engaged Lutheran
theology came to the fore in the late 1960s and in Brazil received
leadership support from 1970 onward, when the IECLB in its
Curitiba Manifest took a moderate but clearly critical stance against

the military regime and its human rights abuses (Altmann 2016;
von Sinner 2012, 198-239).
In Chile, a critical stance against dictator Augusto Pinochet
produced a split in the Lutheran Church. Luther’s notion of the
“masks” of God (larvae Dei), human institutions through which
God was present and active in the world—namely in the three
estates or orders of the ecclesiastical estate (ordo ecclesiasticus), the
household (ordo oeconomicus), and the political estate (ordo
politicus; see, e.g., LW 37:364-365)—became, with the need of
contextual diﬀerentiation, an important reference. A fresh
interpretation of Luther’s (not German Lutheran) “Two Kingdoms”
doctrine served for a politically more engaged and critical stance
(Duchrow 1977; Westhelle 2005).
Other elements of a Lutheran stance on politics and the
economy include Luther’s advocacy of universal education (an
important contribution of Lutheran churches in South America
today, both in school and higher education); his critique of luxury,
usury, and greed; and the gi character of grace irrespective of
personal merit and speci c qualities. e construction of a public
theology based on Lutheran resources is today an innovative way of
doing theology for fostering citizenship, especially for those to
whom it traditionally has been denied.
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SPAIN
Although the question of confession was to profoundly mark the
future of the European states during the 16th century, in Spain the
debate over the revival of the Church did not await the controversy
sparked by Luther. A number of leading gures, such as Bishop
Grenade Hernando de Talavera and Cardinal Jimenez de Cisneros,
were forerunners in their attempts to turn around the clerical state
and to evangelize the people. However, as these reforms lacked an
institutional dimension, the work undertaken by the prelates barely
survived them, despite the desire to revive religious life publicly
referred to at court and within the Spanish Church. At the start of
the 16th century, when humanism was digging its roots deep into

the sources of the gospel and of ancient culture and when printing
ensured the rapid dissemination of ideas, society expressed new,
more spiritual demands, at once more personal and detached from
certain prescriptions of the Church. ese new forms of devotion
were not solely limited to the elite, but were generally the
prerogative of city dwellers searching for a more rational form of
Christianism, one rid of popular superstition, impregnated with a
strong feeling of divine grace and rejecting devotion to the saints,
vocal prayer, and the value of certain sacraments (the Eucharist and
marriage in particular). At the beginning of the 16th century the
debate over the revival of the Church, far from being censored, was
fully open, and criticism regarding the shortcomings of the
ecclesiastical state varied in nature from anticlerical statements to
humanistic discourses that underlined the urgent need for reform
led by Rome. Martin Luther was neither the only, nor the rst, to
demand the meeting of a council, but the outcry whipped up by the
German monk and the fast progression of new doctrines called for
a reaction from the papacy and from Spain, directly targeted with
respect to their assets in northern Europe.
e Spanish Inquisition began to voice concern over the
diﬀusion of the Reformed doctrines in the 1520s. e reaction of
the tribunal, faced with the propagation of Protestant doctrines, was
essentially conditioned by a gradual understanding that these
Reformed doctrines could pose a threat and also that numerous
more or less heterodox spiritual currents, deviating from the
principles defended by the Roman Curia, were coming to life within
the Iberian Peninsula. From Luther’s initial sentence at Worms in
1521 until halfway through the 16th century, the specter of the
Wittenberg monk had increasingly haunted the inquisitors;
however, it was not until the end of the 1550s that the Holy Oﬃce
launched a large-scale operation to counter Spanish heterodox
circles. is virulent repression practically marked a halt in the

progression of Protestantism in Spain, within domestic circles, until
the contemporary period.
1520-1540: A Spectral reat
e privileged political relationship forged between Spain and
northern Europe, personi ed by Charles Quint, certainly
contributed to the way in which the issue of Protestantism was
perceived within the Peninsula. When Luther was summoned to the
Diet of Worms on April 18, 1521, he publicly refused to retract
before the Holy Roman Emperor, stating that he preferred to follow
his conscience and to refer to the authority of the sacred texts rather
than abide by that of the popes. Luther thus established himself as
an upholder of the Evangelism that was responsible for the ongoing
religious revolution. e Wittenberg monk made a strong
impression on the Spaniards who had followed the court to Worms;
the latter did not fail to take an interest in the controversy and to
debate over Luther’s position, and some had read and even
purchased books that they intended to take back to Spain a year
later when the court returned. Yet as early as 1519 the universities of
Cologne and Leuven had censored a collection of Luther’s texts, one
year before Leo X’s papal bull Exsurge Domine condemned all 41 of
the heretic’s proposals.
Seen from Spain, however, Luther remained a distant gure. e
public was anything but familiar with Luther’s postulates, despite a
growing interest in the debate that threatened to rip Christianity
apart, and the inquisitors had only a rather muddled notion of the
doctrines at hand. It is true that there is a record dating back as
early as 1523—a date at which it would have been diﬃcult for a
local inquisitor to be familiar with the outlines of Luther’s doctrines
— that shows a sentence for burning, passed in Majorca, for
“Lutheranism,” a generic term that described all Reformed
doctrines. e victim, the painter Gonsalvo, was doubtless more

guilty of a lack of religious discipline rather than of loyalty to
Protestant doctrines as such. Sentencings for Lutheranism remained
few and far between, and the sentences incurred were generally
limited to abjurations.
From 1520 to 1540 the tribunal concentrated its eﬀorts on
intercepting forbidden books entering Spain. In 1521 the tribunal
was alerted to the fact that the Marranos circles of Antwerp were
attempting to smuggle Luther’s books into Spain. In the same year,
during the Comunidades popular uprising, Cardinal Adrien and the
admiral of Castile, concerned by the Reformed ideas that were
spreading across the empire and fearing that they would gain
consent in Spain, ordered Charles Quint to ensure that Luther
would be harshly punished and that his partisans would be
mercilessly pursued. In 1525 the tribunal attempted to lay hands on
Protestant books sent to the University of Alcala de Henares,
suspected of housing groups of Novators. In 1535 a network of
smugglers was uncovered in Aragon; with the help of a Frenchman,
they were carrying in forbidden books to be distributed throughout
Castile. In Logrono and in the Pyrenees, the authorities were
constantly ushing out circulating Protestant books.
Yet despite the close surveillance that was supposed to protect
Spain from evil, certain Spaniards were open to European ways of
thinking and were sensitive to the new ideas that were stirring the
Christian world. People were intrigued and fascinated by Luther.
His ideas were disseminated particularly via the work of his critics,
who, with the rebuttal tracts and sermons read out from the top of
their pulpits, made the monk’s positions common knowledge.
Moreover, there was an ardent desire to compare the texts and to
nourish re ection, which was certainly not con ned solely to
Protestantism but was also manifest in the many questions raised by
Christian philosophers, in Spain and throughout the rest of Europe,
on topics such as the role of devotions, the Eucharist, and

justi cation by faith. us, in 1529 the rst books of catechesis in
Spanish, presented as Erasmian, were anonymously published at
Alcala de Henares. is Didlogo de docrina cristiana was, however,
riddled with translated passages from books by Luther, Melanchthon, and Oecolampadius. e author, Juan de Valdes, was of
Jewish descent; he was a convert from Cuenca and brother of the
emperor’s councillor, Alfonso de Valdes, and he had been a member
of quietist groups (alumbrados) in Castile before writing this
opuscule. Within the context of the religious Diets, during which
the emperor’s councillors attempted to nd a compromise with
Luther’s representatives, the book did re ect a current that was
deeply rooted in Castile.
Indeed, this ardent desire for spiritual revival had taken form
within a quietist current that was speci c to Castile, the movement
of the alumbrados or the illuminated, who had successfully freed
themselves from the principles of the Catholic Church. Although
there was no initial relationship between the two movements, many
of these alumbrados positions seemed to intersect around certain of
Luther’s theories and those of his disciples, in particular regarding
the negation of the sacramental nature of marriage, of celibacy for
religious leaders, and of the vivid sense of the divine grace. Yet
although alumbradismo could be considered the indigenous
expression of a desire for reform that was independent of the
German movement, in the eyes of the inquisitors it opened the way
for the dissemination of Protestant theories. us, the Judges of the
Faith did not look too closely at the precise boundaries that
separated the alumbrados and Protestant doctrines and stigmatized,
as a whole, all followers of a new form of religiousness within a
single repressive movement that was also to aﬀect Erasmus
partisans.
e period 1535-1540 was one of tension among the authorities:
the inquisitorial judges threw themselves into a battle against the

alumbrados circles, while the anti-Erasmus party gained ground
within the imperial court. e trial in 1535 of Juan de Vergara,
secretary to the archbishop of Toledo, translator, and teacher of
philosophy at the University of Alcala de Henares, was in this
regard an indicator of the changes under way. e man was known
for his favorable opinion of Erasmus and his invective against the
Inquisition; he was also suspected of having talked about vocal
prayer and above all of defending certain of Luther’s positions. But
it was as an Erasmus follower that he particularly disturbed the
inquisitors, who blamed him for his close ties with the Rotterdam
philosopher. In this process, the accusations were of alumbradismo
and Lutheranism, according to a con ation that was to be
longstanding between the two movements due to the eﬀort to
stigmatize any religious leanings that, in the eyes of the oﬃcial
upholders of faith, were too close to Erasmus. At the outcome of a
lengthy trial, Vergara was sentenced to abjuration.
However, legal proceedings made scattered references to Luther
rather than to the defense of a speci cally Protestant body of
doctrines. e inquisitors used analogy, lumping together, under
the charge of Lutheranism, ideas that were close to the doctrinal
ideas of the Wittenberg monk, without there necessarily being any
liation of ideas. e trials of Alonso de Virues, Charles Quint, and
Pedro de Lerma (held in 1537) con rmed the decline of the
Erasmist party, a year aer the banning of the Rotterdam
philosopher’s Colloques. Yet 10 years earlier the Valladolid
conference, which had been called upon to rule on the heretic
nature of Erasmus’s works, had been adjourned at the very last
moment due to the plague, and his work in Latin and in romance
languages had not been condemned. At the turn of the decade in
1530, however, cases involving humanist circles highlighted the fact
that criticism of the Roman Church was no longer tolerated; on the
contrary, consolidating the latter’s authority and prestige had

become the priority. Paradoxically, in Castile the very fertile debate
on the Church’s reform, which had been ongoing since the reign of
the Catholic Kings, came to an end with the upsurge in Lutheran
theories. is period saw the sentencing of an increasing number of
foreigners who were passing through the Peninsula at a time when
the Inquisition feared the in uence of a school of thought
impregnated with references to Erasmus and rife with a skepticism
that was diﬃcult to reconcile with the conception of a simple, but
sound, doctrine that was apt to guide the people.
e Inquisition pursued its task, striving to ush out any
isolated Protestants, but without managing to lay hands on Spanish
communities of believers. In 1540 the rst Spanish martyr of
Protestant faith was executed. He was Francisco de San Roman, a
young merchant who had converted in Bremen and had attempted,
in Regensburg, to convince the emperor to follow in his footsteps.
We may note, nevertheless, that although he was Castilian, San
Roman had converted during his stay in Flanders, which was also
the case for most of those sentenced for Protestantism up to the
middle of the century, who had converted outside of Spain.
Growing Concern among the Authorities
e real turning point came during the mid-1540s. From 1545
onward the situation was ripe for a large-scale onslaught against the
Reformed and Erasmist circles of Spain. Juan Martinez Siliceo was
at the head of the archbishopric of Toledo, while Fernando de
Valdes headed that of Seville and was about to be appointed
General Inquisitor. e two prelates, at the head of the principal
churches of Spain, were both determined to bar the way to
reformist currents. In that same year, 1545, when the Curia nally
convened in Trento to begin the council, they were forced to admit
that they were facing not a mere academic debate on questions of
doctrine, but a blooming revolution, bene ting from the full

support of the princes of northern Europe. e handful of decrees,
adopted by the council in 1547, on transub-stantiation, penitence,
and confession, were a full-blown attack on Protestant doctrines.
Moreover, they clearly and categorically redesigned the outlines of
the Catholic doctrine on these questions, thus establishing a basis
for the actions of the Spanish Inquisition, which were henceforth
underpinned by this conciliar accomplishment. One of the agents of
the Spanish monarchy in Rome, Doctor Moran, in a letter to the
Council of the Inquisition dated 1547, asked the Spanish courts to
take stringent action against those who deviated from the Church’s
principles, according to Paul III’s wishes.
Nevertheless, even before Rome made this urgent appeal to take
action, the Spanish courts had begun to pursue the foreigners
present within the Peninsula. In Saragossa between 1545 and 1546,
17 foreign Lutherans were sentenced. In Seville in 1545, during the
most formal auto-da-fe to be celebrated in 25 years, 4 Flemish
coopers and 1 Englishman were accepted for reconciliation, no
doubt for Protestantism, alongside 58 other defendants. Over the
following years, the repressive policy gained in substance: in the
four courts for which data are available for the period between 1548
and 1550 (Calahorra, Basque Country; Grenada; Val-ladolid; and
Saragossa), more than 42 people were arrested and judged for
luteranismo. e growing presence of the French began to raise
concern: the majority of arrests took place along the Pyrenees, in
particular in the Basque Country, from where more than 30 of these
Lutherans originated, with a clear predominance of subjects of the
king of France.
e sentencing of 15 Spanish citizens among the 40 people
arrested at the end of the 1540s con rmed the Inquisition’s growing
concern about increasing Protestantism within the Peninsula. e
Evangelical circles of Seville were the object of increased
surveillance, 10 years aer the prosecution of the most prominent

Erasmus partisans. is was not yet a full-blown movement against
Protestantism; however, the approach was clearly tougher, and cases
of Lutheranism made up a growing proportion of court cases. In
1551 a vast project to censor the Alcala de Henares and Salamanque
Bibles was launched. In the same year, the rst Spanish index,
inspired by the index of Louvain of 1550, was published in Spain.
e authorities did their best to contain the diﬀusion of Protestant
doctrines at a time when the knowledge of Reformed doctrines no
longer seemed to be limited to indirect testimonies. Books were
circulated covertly; they were sought out through rm belief or
simple curiosity at a time when the future of Christianity was being
played out in the council of Trent and the Church was closing ranks
to counter the progress of Reformed ideas. e royal authority
followed in its wake with a strict control of licenses to publish in
1554 and, four years later, a ban on small printing presses.
It was also toward the end of the 1540s that the Inquisition
judged one of the most prominent preachers of Seville cathedral,
the canon Juan Gil, known as el doctor Egidio. Once a prospective
candidate to head the bishopric of Tortosa, he was accused of
advancing heretic ideas. He was obliged to abjure, in 1552, having
promoted ideas on justi cation by faith, having criticized penance
and devotions, and having questioned the authority of decisions
rendered by the Holy Oﬃce. His declarations re ected the ideas of
his companion, the author Constantino de la Fuente, and revealed
the in uence of Protestant doctrines within Sevillian circles. Juan
Gil was obliged to publicly revoke, on a busy day, and to serve a
sentence of two years of con nement, a rather mild sentence, as he
subsequently recovered his appointment as canon of Seville
cathedral.
However, the case did not stop there. Several members of doctor
Egidio’s entourage suﬀered at the hands of inquisitorial procedures
in 1554 and 1555. He himself continued to secretly defend the cause

of the gospel by enlisting his networks throughout the Peninsula
and across Europe until his death in 1555. However, the noose was
tightening around secret Protestant circles. According to the
testimony of Cipriano de Valera in 1555, seven Sevillians le their
city to go and live in Geneva. Others had preceded them, such as
Egidio’s disciple, Juan Perez de Pineda, who upon the death of his
former master sent, from Geneva, several crates of Protestant
propaganda books written in Castilian and printed by Jean Crespin.
Wave of Violence in 1559
In the autumn of 1557 the arrest of the smuggler of the propaganda
books sent by Perez de Pineda, Julian Hernandez (known as
Julianillo), and of his main Sevillian accomplices, provided the
inquisitors with the opportunity to unravel the maze back to the
core group. is aﬀorded them the opportunity to launch a radical
intervention within Sevil-lian and Spanish society and thus to
establish long-lasting denominational boundaries. is event arose
in a timely manner, allowing the investigation le on the
community of Sevillian dissidents to be developed. Six months
earlier, in January 1557, various works by the canon Constantino de
la Fuente had been seized by the Holy Oﬃce for a thorough
examination. Hermit monks belonging to the Order of Saint
Jerome, from San Isidoro del Campo, a monastery lying outside the
city walls of Seville, where a Reformed circle had been formed, felt
the way the wind was blowing and secretly le Andalusia to take
refuge in Geneva, where they were taken in by Reformed Castilians.
In all, around 12 monks le within the space of one month, aer
weighing up the danger of remaining in Spain. is defection
merely rekindled the inquisitors’ suspicions. At the beginning of
October all those who had been involved with the book smuggler
Julian Hernandez were arrested, while the latter was nally caught
in the Sierra Morena as he attempted to ee. is crackdown drew

in members of some of the most illustrious families of Seville.
Several of the books smuggled in by Hernandez were found at the
home of the nobleman Juan Ponce de Leon, the illegitimate son of
Count of Bailen, and he was thrown into prison along with a
number of clerics, preachers, professionals, and noblewomen. One
year later, Constantino de la Fuente was locked up in Triana, which
he never le alive; his bones were burned, as were those of Doctor
Egidio, at the auto-da-fe of December 22, 1560. In all, between 1557
and 1563 more than 100 Spanish citizens, along with many
foreigners, were judged for Lutheranism. Although it is true that
many belonged to the local elite, members of the clergy, municipal
magistrates, and members of the aristocracy, there were also
professionals, crasmen, and individuals belonging to the common
classes.
e discovery, shortly aer this crackdown on Sevillian society,
of a second Reformed group in Valladolid and in surrounding
cities, allowed Inquisitor General Fernando de Valdes, who had
fallen into disgrace at court, to use the situation to his advantage
and to convince the court of the extent of what he termed
“gangrene”: an evil judged even more damaging because it also
aﬀected society’s elite. e Valladolid group, accused of
Lutheranism, formed a circle stemming from a far more
homogeneous social background than that of Seville, organized
around an Italian aristocrat, don Carlos de Seso, who was married
to the daughter of a knight of the Order of Alcantara, and around
Agustin de Cazalla, canon of Salamanque, former preacher and
chaplain of the emperor, who had traveled with him to Germany
and Flanders at the same time as Constantino de la Fuente. All of
the Cazalla family members, descendants of converted Jews
(conversos), were to be judged for Protestantism at the same time as
several members of the Rojas family, which included a number of
knights of the Order of Santiago, such as Pedro Sarmiento de Rojas

and the son of the Marquis of Poza. In all, almost 60 people were
arrested and judged; they came from Valladolid and Toro, Palencia,
and Zamora, the other main cities involved. is revealed the
growing number of circles that had taken to, or were open to, the
Reformation. Moreover, a number of those convicted were related
to the royal family.
ese arrests gave rise to great concern among the mon-archs,
in particular Charles Quint, who requested an update, from his
retreat in Yuste, on any changes in the situation and who, upon
receiving the initial information, proved to be a partisan of the
harsh and exemplary punishment of the sediciosos. e Holy Oﬃce’s
royal support was subsequently unfailing. Philippe II was not eager
to make the same mistakes his father had done in Germany and in
Flanders, and he gave free rein to the Inquisition to proceed with
the repression.
e case of the Castilian Protestants did not stop there. On
August 22, 1559, Fray Bartolome de Carranza y Miranda was
arrested on the strength of denunciations made by prisoners of the
Inquisition in Valladolid. He was the archbishop of Toledo and
primate of Spain, a former preacher and adviser to the king. e
Inquisition’s main accusations were that he had mixed with some of
the convicted Vallado-lid Lutherans and also that he had published
in Antwerp, in 1558, a book titled Christian Catechism Commentary
(Comentarios sobre el cathecismo christiano), in which he set down a
number of proposals that could be interpreted as heretical. In the
midst of the anti-Lutheran tempest, this book provided grounds for
the most biased interpretations. It was therefore easy for General
Inquisitor Valdes to set the judges on what was later to be termed
the “Carranza aﬀair,” one of the most resounding and lengthy trials
in the history of the court and the object of long-winded
negotiations between the Holy See and the monarchy, which lasted
almost 17 years.

At this point, the power of the Holy Oﬃce was at its summit. No
authority now stood in its way, and it was determined to ush out
anything that could be even remotely associated with Protestantism,
Erasmism, irenicism, or any other doctrine considered fertile
ground for Spanish reform.
Eradication of Protestantism
e Sevillian case is largely suﬃcient to illustrate the Inquisition’s
strategy. Between 1559 and 1565, 212 cases for Lutheranism were
brought to trial, according to currently available sources. is
repression indiscriminately aﬀected French, English, Flemish,
German, and Spanish nationals, mostly from Seville, although it is
far from easy to establish the links between Andalusian and foreign
communities. e real target was indeed the so-called Sevillian
community. In these trials, 61 percent of the accused were from the
Peninsula (all Spanish, except for one Portuguese woman); that is,
130 individuals. And if we look only at the years 1559-1562, the
proportion rises to 74 percent, representing almost three-quarters
of those convicted.
e overriding desire to be rid of currents that were critical of
the Roman Church and its dogmas, which the Council of Trento
was in the process of rede ning, is revealed in the sentences: more
than one-third of the Spaniards judged for Lutheranism over these
four years were sentenced to be burned, a demonstration of
violence on behalf of the Holy Oﬃce that had been uncustomary
for almost 40 years. Leniency was not on the agenda; on the
contrary, any heretical behavior or assertion that deviated from
dogma as rede ned by the sessions of the Council of Trento called
for immoderate repression. e Inquisitors sought to strike high
and hard, to leave a lasting impression and to clearly establish
boundaries that were not to be crossed, by rendering a punishment
that would be an example to the people.

rough the orchestrated repression of these lutheranos, the
court gave tangible form to an inner religious boundary and made
the population believe that strangers presented a risk and were
potential heretics. e ght against the written vector was the other
priority established by the Inquisitorial institution, which was
careful to guard Spain against heretical books with the publication
of the so-called Index of Valdes in 1559, the inspection of ships
arriving from abroad, and the surveillance of library collections.
It was not until the 18th century and the beginning of the 19th
century that the rst Protestant communities began to appear in
Spain. e freedom of religion established aer the Spanish
revolution of 1868 allowed Evangelical groups to gain an audience,
in particular in northern Spain. But the Civil War (1936-1939) and
the following period of dictatorship under Franco involved a clear
clamping down on freedom as a whole and on religious freedom in
particular; it was not until the Constitution of 1978 was adopted,
three years aer the dictator’s death, that freedom of conscience was
acknowledged and discrimination against the Reformed faiths was
brought to an end. e Protestant population in Spain is currently
estimated to include 1,500,000 people, around one-third of whom
are Spanish; the remaining fraction is composed of foreigners from
both within and outside of the European Community.
References and Resources
Bataillon, Marcel. 1995. Erasmo y Espana: Estudios sobre la historia espiritual
del siglo XVI. Madrid: Fondo de cultura economica.
Boeglin, Michel. 2016. Rﬀorme et dissidence religieuse en Castille au temps de
l’Empereur: L’aﬀaire Constantino de la Fuente (1505?-1559). Paris: Honore
Champion.
Boeglin, Michel. In print (2018). “Crossing Boundaries: e Reception of
Reformed Doctrines in Spain during the Reign of Emperor Charles V.” In
Crossing Borders: Transregional Reformations, edited by Violet Soen,

Alexander Soetaert, Johan Verberckmoes, and Wim Francois. Gottingen,
Germany: Van-denhoeck & Ruprecht.
Kinder, A. Gordon. 1983. Spanish Protestants and Reformers in the Sixteenth
Century: A Bibliography. London: Grant & Cutler.
Monter, William. 1990. Frontiers of Heresy: e Spanish Inquisition from the
Basque Lands to Sicily. Cambridge, UK: Cambridge University Press.
Spach, Robert C. 1995. “Juan Gil and Sixteenth-Century Spanish
Protestantism.” Sixteenth Century Journal 26: 857-880.
omas, Werner. 2001a. Los protestantes y la Inquisicion en Espana en
tiempos de Reforma y Contrarreforma. Leuven, Belgium: Catholic
University.
omas, Werner. 2001b. La represion del protestantismo en Espana, 15171648. Leuven, Belgium: Catholic University.
—MICHEL BEGLIN

SPALATINUS, GEORG
Georg Spalatinus was born Georg Burkhardt in the city of Spalt
(from which he later derived his Latinized name) on January 17,
1484. Spalatinus studied in Nuremberg and Erfurt before eventually
making his way to Wittenberg to work as a secretary in 1502.
Although he le the city to continue his study of law, he returned to
Wittenberg in 1511 to mentor Frederick the Wise’s nephew, John
Frederick. During the interim, Spalatinus continued his studies but
was also ordained a priest by the same bishop who had ordained
Luther. It was also during this period that Spalatinus was
introduced to Frederick the Wise. Spalatinus made an excellent
impression on the elector and became one of his most trusted
advisers. Aer he returned to Wittenberg in 1511, Spalatinus also
befriended Luther and became the primary intermediary between
Luther and Frederick because of his close relationship with both
men.

Spalatinus was a committed humanist, and his love of learning
resulted in his being appointed the librarian of the castle church in
Wittenberg. He also served Frederick the Wise as a tutor, secretary,
court chaplain, and preacher. In 1518 Spalatinus escorted Frederick
to the Diet of Augsburg, and it was at Spalatinus’s suggestion that
the elector initiated a debate between Luther and Cajetan and
secured a promise of safe conduct for Luther to Augsburg. Aer the
debate, it was at Spalatinus’s urging that Frederick decided not to
send Luther to Rome but urged him to remain in Saxony and under
the elector’s protection. When Luther attended the Diet of Worms
in 1521, Spalatinus was present along with Frederick the Wise, and
it may have been based on his counsel that Frederick arranged the
infamous kidnapping of Luther aer the Diet to hide him in the
Wartburg castle.
Relationship with the Reformation
Spalatinus developed a close relationship with Luther while they
both worked in Wittenberg, and this was evinced by Luther’s
correspondence during his period of exile in the Wartburg. Luther
wrote to Spalatinus from his place of hiding more than to anyone
else. Many of the issues Luther wrote to Spalatinus were about the
progress of the Reformation. e two men corresponded about the
number of monks in Wittenberg who were seeking to marry, the
increasing persecution against those who supported Luther’s cause
in Germany, and the necessity for deception to keep Luther hidden
from the authorities. But much of their correspondence also dealt
with personal matters. Luther wrote to Spalatinus regarding his
frustrations about being locked away while the Reformation moved
along without him, his troubles with his health, and the sinful
temptations that assailed him during the long periods of boredom
he experienced while locked away in the fortress.

When Luther returned to Wittenberg in 1522, he and Spalatinus
continued their close friendship. Around this time, Spalatinus also
oﬃcially broke with Rome in order to fully embrace the
Reformation. For the next three years Spalatinus worked with
Luther and Frederick the Wise to continue to protect both the
nascent Reformation and
Luther himself. When Frederick died in 1525, Spalatinus continued
to work with his son and successor, John the Constant, and
attended with him the Diet of Speyer in 1526, which suspended the
oﬃcial judgment of the Diet of Worms and allowed greater religious
freedom for the German princes and their provinces.
Aer 1525 Spalatinus no longer resided in Wittenberg but took
a pastorate in Altenburg, where he became the chief proponent of
the Reformation. Despite his absence from the Saxon court, he
continued to work for both the Elector of Saxony and the University
of Wittenberg. Indeed, under his guidance the University of
Wittenberg ourished and enrollment multiplied. Even if none of
his other achievements were considered, Spalatinus’s work with the
University of Wittenberg helped Luther’s reform eﬀorts succeed and
allowed the Reformation to continue to grow in Wittenberg during
a crucial period of time. It is safe to say that Luther’s success, and
possibly his very survival, was heavily indebted to Spalatinus’s work.
Death and Legacy
Spalatinus remained the pastor of Altenburg from 1525 until his
death in 1545. However, his work with both Luther and the Elector
of Saxony allowed him to continue to in uence the course of the
Reformation. In 1527 Spala-tinus participated in the ecclesiastical
visits taking place throughout Saxony; during these visits he
advocated for an aggressive reforming eﬀort within those regions
that had not yet adopted the Reformation—particularly regarding
the seizure and use of ecclesiastical funds in the province. He

accelerated the rate of the Reformation in Altenburg when he
became its superintendent in 1528. John the Steadfast also took
Spalatinus with him to the Diet of Augsburg in 1530, where Philipp
Melanchthon presented Charles V with the Augsburg Confession.
Much of Spalatinus’s work in the later years of his life outside of
Altenburg was directed at protecting Lutheranism within the Holy
Roman Empire. Aer John the Steadfast’s death in 1532, Spalatinus
continued to work with his successor, John Frederick. In 1537, at
John Frederick’s request, Spalatinus attended the Schmalkalden
Assembly, where the Schmalkaldic Articles were presented and
where Melanch-thon’s Treatise on the Power and Primacy of the Pope
was accepted, which oﬃcially rejected the pope as the head of the
Church. roughout his career he continued to correspond with
Luther and regularly visited the University of Wittenberg. He
advised Luther on the publication of his works and frequently
translated them from Latin into German to guarantee their
accessibility to a broader audience. Near the end of his life,
Spalatinus fell into a heavy depression, which disrupted his lifelong
eﬀorts for the reform of the German church, but which also did
little to diminish his legacy as a steadfast supporter of Luther and
the early Protestant Reformation.
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SPIRITUAL CRISIS (ANFECHTUNG)
Anfechtungen featured prominently in both Martin Luther’s life and
his theology. Luther used the term to refer to his spiritual
tribulations, which he believed were an essential component in the
process of doing theology.
e German term Anfechtung (pl. Anfechtungen) does not
translate easily into English, for it has many possible meanings:
spiritual or religious crisis, tribulation, temptation, aﬄiction, trial,
probation, spiritual temptation or struggle, torment, despair, and
depression. e closest term in Latin was tentatio; Anfechtung, for
example, was one of the terms used as a synonym in discussing the
“temptation” or “tribulation” (tentatio) of the sixth petition of the
Lord’s Prayer (i.e., “Lead us not into temptation!”) in Luther’s Large
Catechism.
Anfechtungen and the Beginning of the Reformation
It can be argued that Anfechtungen were indirectly instrumental in
triggering the Reformation. Luther had become deeply depressed
through the Anfechtungen caused by his earnest—at times
scrupulous—appropriation of medieval theology and piety. He
viewed God as an angry judge, confessed his sins for hours—much
to his confessor, Johann von Staupitz’s, frustration—and found
himself hating God, which all led to his depression. e bouts of
Anfechtungen could be so severe that Luther would write, about
himself (in the third person), that he knew a man who endured
such intense Anfechtungen that they were indescribable, that God
seemed terrifyingly angry to him, and that he could nd no
comfort.
Although not suﬀering from Anfechtungen himself, Staup-itz
empathized with Luther, and aer attempting to alleviate Luther’s

spiritual suﬀering through counsel and encouragement, sent him to
study the Scriptures. Completing a doctorate in biblical studies led
to Luther’s lectures on the Psalms and Romans, which moved him
toward discovering the doctrine of justi cation by faith, key to the
birth of the Reformation.
Anfechtungen in the Life of the Christian
Aer his transition to Reformation theology, Luther continued to
experience Anfechtungen, but their nature changed. Now Luther
lived with the fear of capital punishment due to his being
condemned as a heretic. He experienced intense physical challenges
through a long series of illnesses, possibly including excruciating
gall and kidney stones, gout, sciatica, and angina. He grieved over
the deaths of two of his children. He saw many people suﬀering
violence because of his writings and teachings, including the
Peasants’ Revolt and the large number of exiles eeing persecution
for becoming “Lutherans.” And he struggled with doubts about
whether he was predestined.
Although the Anfechtungen did not disappear aer Luther’s shi
in theology, they changed their focus. Before his conversion, much
of his agony seems to have derived from his understanding of
medieval theology and his belief that God was angry with him.
Aer his conversion, Luther came to believe that God did not
punish Christians but rather allowed suﬀering for their spiritual
growth. is came about partly through the inherent challenge of
the seeming contradiction between the joyful message of the gospel
and the sometimes overwhelming suﬀerings of life. As the Christian
sought to reconcile the biblical message with his or her own
personal painful experiences, there was an opportunity for growing
in one’s faith.
David Scaer (1983) has gathered together many of Luther’s
teachings on Anfechtungen in relation to the Christian:

Anfechtungen came from the devil and were intended by him to lead
Christians to unbelief and despair, as the devil used trials and
tribulations to tempt the Christian to question God’s goodness. As
one pondered the apparent con ict between the claims of the gospel
and the diﬃculties of life, it became essential to trust that one day
the war between God and the devil would end in the Christian’s
favor. rough Anfech-tungen, the devil attempted to make the
Christian think that God is an angry judge rather than a loving
father; faith was built as the Christian chose to believe God’s truth
about Himself rather than the devil’s lies. God allowed
Anfechtungen in believers’ lives, not to punish them, but rather to
develop not only faith but patience and love as well. ere were
many diﬀerent kinds of Anfechtungen, but the looming prospect of
death was a potentially fearsome one. Death did not need to be
feared by the believer, however, for the forgiveness found in Christ
would protect one at the nal judgment. Ironically, what did need to
be feared by the Christian was the absence of Anfechtungen, for it
was in moments of contentment and ease that one was most
vulnerable to the devil drawing one away from dependence on God
(Scaer 1983).
ere was a redemptive purpose for God’s allowing
Anfechtungen to plague Christians. In fact, for Luther, tenta-tio
became one of three essential components for doing theology, along
with oratio (prayer) and meditatio (meditation). e believer was to
engage in prayer with God, meditate upon God’s Word, and trust
God in the midst of spiritual struggles. is third step (tentatio)
involved Anfechtungen. e Anfechtung was the “touchstone” that
helped one go beyond knowledge and understanding to experience
the sweet comfort and mighty wisdom of God’s Word. Luther
explained that he didn’t learn all his theology in a single moment.
Rather, he had to consider it deeply over time, and his spiritual

tribulations (Anfechtungen) assisted him in this, for they gave him
much-needed practice.
Anfechtungen and eology of the Cross
Anfechtungen were also related to Luther’s theology of the cross. In
his Operationes in Psalmos (1519-1521), Luther taught that “the
cross alone is our theology” (WA 5.176, 32-33 in Westhelle 2014,
156). e believer should approach God not through His
triumphant glory but rather through the suﬀering of Christ. In the
Heidelberg Disputation, Luther asserted that a theologian of the
cross looks for God to reveal Himself through the cross and
through suﬀering. Jesus Himself experienced Anfechtungen in His
Passion. In corollary fashion, our Anfechtungen help us to grow in
our understanding of God’s revelation. Anfechtungen thus provide a
way of doing theology at the foot of the cross, allowing the
theologian to share in the suﬀerings of Christ and therefore to
understand the theology of the cross not merely as an abstract set of
propositions but rather through an immersive experience.
Overcoming Anfechtungen
On the other hand, Anfechtungen did not have to be endured
passively. Luther taught numerous methods of counteracting them,
including confessing to a priest or friend, praying, rebuking the
devil, avoiding solitude, eating and drinking well, laughing, and
submitting to God’s will. In a letter written in summer 1530, Luther
counseled Jerome Weller how to withstand tentatio. He should not
allow himself to obsess about painful thoughts, for they give
grounds to the devil, who sends them. Rather, he should treat them
with contempt rather than argument. And he should avoid being
alone and instead play games, joke with friends, drink, and pursue
recreation and sport so that melancholy would be held at bay.

In the end, while encouraging his parishioners, friends, and
readers to ght against the Anfechtungen, Luther believed that God
could redeem the suﬀering they brought. For when looked at
through the eyes of faith, Anfechtungen would reveal the loving
heart of the Deus absconditus.
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STAUPITZ, JOHANN
“Ich habe alle mein Dinge von Doktor Staupitz” (I got all my ideas
from Doctor Staupitz; cf. WA TR, 1, 88, 6f., 173). e vicar general

of the Order of Hermits of St. Augustine Johann von Staupitz (14601524) has always been described as Luther’s patron and teacher (cf.
Wriedt 1991, 1). For that reason Staupitz is still mostly perceived as
an enabler of Luther and the Reformation. An independent
examination of Staupitz’s historical signi cance was not possible for
a long time. Researchers have always questioned how far Staupitz’s
theology might have in uenced Luther’s theology, especially the
doctrine of justi cation. Staupitz’s oeuvre in some way retreats from
every approach to understand it systematically (cf. Wriedt 1991,
28ﬀ.). It is certainly unquestionable that Staupitz had an impact on
Luther’s theological development during his time in Erfurt and
Wittenberg. e vicar general encouraged Luther, Andreas
Bodenstein (Karlstadt), and others to try a deeper understanding of
Augustine’s herme-neutic treatise De Spiritu et littera (cf. Lohse
1998). However, the importance of patristic studies for Luther’s
reformatory discovery in general is diﬃcult to estimate (cf. Wriedt
2009).
Certainly Staupitz played a key role in the development of
Wittenberg University. During the rst years aer its foundation by
Elector Frederick the Wise in 1502, the university was shaped by the
local congregations of Augustinians, Franciscans, and Minorites.
e majority of the scholars were provided by the Augustinians:
Dionysius Bickel and Sigismund Epp, who followed Staupitz from
Tubingen to Wittenberg; Johannes Mantel (1468-1530); Johannes
Herrgott; and others. Although the existence of a speci c
Augustinian school around Staupitz cannot be proven, it is evident
that Staupitz and his scholars shaped the university signi cantly. In
1502 Frederick the Wise appointed Staupitz as a professor of
theology at Wittenberg University. At the same time Staupitz served
as founding dean of the faculty of theology. He succeeded in getting
papal privileges for the university in 1506 through cautious
negotiations. It is supposed that Staupitz was introduced to Luther

when he visited Erfurt on April 3, 1506. He became the main
supporter of Luther before his graduation in 1512. Staupitz resigned
the scholarship in favor of Luther to focus on the vicarship.
Not much is known about the life of Johann von Stau-pitz. He
was born in Motterwitz (Saxony). He descended from a Saxon
family of Czech origin, which remained in good standing with the
Saxon dynasty of the Wettins. Staupitz matriculated at Cologne
University in 1483. ere he acquired a BA in 1484. In the following
year he registered at Leipzig University, where he stayed another
year. Back in Cologne Staupitz continued his studies and acquired
an MA in 1489. Around 1490 he joined the Order of Hermits of St.
Augustine in Munich. In 1597 superiors of the Order sent Staupitz
to Tubingen, where he got a Baccalaureus biblicus and took up
lecturing at the university. In 1499 he became Sententiarius. His
Tubingen lectures are not preserved, but 34 sermons on Job survive.
In 1500 Staupitz achieved a licentiate and became a doctor of
divinity. Between 1502 and 1503 he was elected prior of the
Augustinian convent in Munich. Shortly aerward the Saxon
elector Frederick the Wise appointed him to Wittenberg University,
where he did the lectura in biblia. Staupitz was founding dean of the
faculty of theology. In 1503 the chapter of the Reformed Hermits of
St. Augustine elected him as general vicar, where he succeeded
Andreas Proles (1429-1503). Furthermore, he served as consultant
and diplomat to Elector Frederick. Staupitz got to know Luther
during his stay in Erfurt in 1506. On his travels he gladly stopped in
Nuremberg and Salzburg. For hospitality Staupitz thanked his hosts
with sermons. Transcripts of these sermons are preserved from
1512 (Salzburg), 1516 (Nuremberg), and 1518 through 1523
(Nuremberg and Salzburg). In 1512 Staupitz had le his chair and
Luther received the lectura in biblia. When Luther outlined his
theology in the Heidelberg Disputation in 1518, Staupitz followed
his younger colleague to the interrogation by omas de Vio

Cajetan (1469-1534). He even dismissed Luther from his obedience
to the Order. In 1520 Staupitz resigned his oﬃce and mandated it to
Wenzeslaus Linck (1483-1547). He got a dispensation to change the
Order in 1521, and it became Benedictine in Salzburg (St. Peter).
Staupitz became the abbot in 1522 and died in 1524.
In 1559 Pope Paul IV added the works of Staupitz to the Index
of Prohibited Books. Perhaps he saw them as compromised by the
friendly relations between Staupitz and Luther, especially during
Luther’s earlier years. Nevertheless, Staup-itz had died as a
Benedictine monk and had repudiated the Reformation. Staupitz
wrote theological works on the topics of predestination, faith, and
love which were considered trailblazers of the Reformation. Recent
research has focused on the spiritual concerns of Staupitz as a
theologian of the late Middle Ages (cf. Wriedt 2016). ese scholars
have clearly outlined that Staupitz’s spirituality was not founded in
systematic theology. Rather, Staupitz was shaped by deep personal
piety and speci c pastoral attitudes. is insight might also make
clear the in uence of the general vicar on Luther: perhaps Staupitz’s
personal integrity was in uential for the Reformer Luther. His
interest in pastoral care can be observed in his sermons from the
years 1512 and 1521. It should be mentioned that in them Staupitz
denied patristic references completely. His book of consolation Ein
buchlein von der nachfolgung des willigen sterbens Christi
(supposedly written on the basis of sermons) illustrates Staupitz’s
interest in pastoral care. It was published by Melchior Lotter in
Leipzig in 1515. His main work, the Libellus de Executione eterne
predestinationis, was also based on sermons. It was published by
Friedrich Peypus in Nuremberg in 1517. In the same year the
German translation of the treatise was released. Staupitz presented a
treatise about “entliche Volziehung” (exsecutio) of the eternal
predestination and focuses on life’s practical questions (cf. Wriedt
1991, 28). e 24 chapters can be divided into a more dogmatic and

a more pastoral part. In the second part Staupitz focuses on the
signs of the love of God and the question of how Christians could
ensure this love of God. Another question concerns consolation and
hope for the contested Christian (cf. Wriedt 1991, 30). Although
Staupitz’s Libellus shows a basic interest in the systematic exposition
of his theological thinking, he nevertheless is mainly interested in
pastoral theology.
Certainly Staupitz played an important role in the reception of
Augustine at Wittenberg University. He made an eﬀort to establish a
teaching program that closely followed Augustine. Staupitz cannot
be called a pro led protagonist of Augustinianism, but he
appreciated close linking to the Augustinian tradition in theology.
In his Libellus Staupitz only referred to Augustine explicitly twice.
Nevertheless, the treatise was shaped by the Augustinian antiPelagian doctrine of grace and predestination (cf. Wriedt 1993,
242). He might have served as a mediator who advised his younger
colleagues to lecture on Augustine’s works. Scholars have also
discussed whether there was an Augustinian school attendant on
Gregor von Rimini in that context (cf. Wriedt 1988). When Luther
joined the Reformed Order of Hermits of St. Augustine in Erfurt,
Staupitz became his patron and teacher. He was responsible for
Luther’s further career steps through his matriculation at
Wittenberg University in 1508 and his being granted a chair as
professor of biblical studies in 1512. As the Reformer Luther
succeeded Staupitz as lecturer on the Bible in Wittenberg, he
continued reading and citing the major works of Augustine. Other
scholars at Wittenberg University were also in uenced by Staupitz.
Andreas Bodenstein (Karlstadt) dedicated his commentary on
Augustine’s De Spiritu et Littera (1517/19) to Staupitz.
In summary, the importance of the Augustinian Staupitz for
Luther and the Reformation is unquestioned. However, this
in uence should be seen in the light of the personal integrity,

spirituality, and pastoral care of Staupitz. e impact of his advice
about lecturing on the Church Fathers, especially Augustine, is
diﬃcult to estimate but undeniable. Luther himself stated that he
had learned the sum in theology—the doctrine—from Staupitz. He
did not mean Augustine or Augustinian theological positions, but
rather the light of the gospel.
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STRASBOURG

Strasbourg was the leading city of the Alsace region of what is today
eastern France. In the 16th century it was a German-speaking area,
and in 1523 the Evangelical Reformation took hold in the city.
Major gures associated with reform in Strasbourg included the
educator Johannes Sturm (1507-1589), the theologian Wolfgang
Capito (c. 14781541), and the Reformer Martin Bucer (1491-1551).
Other important gures associated with the city were Matthias Zell
(1477-1548), Caspar Hedio (1494-1552), Wolfgang Musculus
(1497-1563), Girolamo Zanchi (1516-1590), and John Calvin (15091564), who lived in Strasbourg from 1538 to 1541 in between his
two stints in Geneva.
Reform and Confession
Strasbourg was a major commercial center and a free imperial city
aer 1262. Under the political leadership of Jacob Sturm von
Sturmeck (1489-1553), the city undertook eﬀorts to reform,
following the inspiration of Martin Luther. ese reforms aﬀected
church and educational life. Johannes Sturm was called to
Strasbourg to organize a school, called a gymnasium, that would
later become a full university. e Mass was prohibited in the city in
1525, and Reformers like Bucer and Capito worked to implement
and develop the principles of Evangelical reform throughout the
city and its institutions.
At the Diet of Augsburg in 1530, Lutherans presented the
Augsburg Confession to the emperor. At the same time, Strasbourg
was one of four cities to sponsor another confession, the
Tetrapolitan Confession, which was written by Bucer and Capito.
e following year, the Schmalkaldic League was formed as a
defensive alliance of Protestant cities, including Strasbourg, against
Holy Roman Emperor Charles V. e confessional basis for the
league was the Augsburg Confession, which then became the
standard for Strasbourg.

Martin Bucer
Strasbourg was a major center for education, trade, and learning,
and its foremost reforming gure was Martin Bucer, who was
known as an early advocate of Luther’s views. Bucer had been a
Dominican friar when he attended the Heidelberg Disputation in
1518, where he heard Luther defend his views publicly. Bucer, a
native of Alsace, le the Dominican order in 1521 and eventually
sought refuge in Strasbourg. He became a citizen of the city in 1523
and took on a leading role in the development of the Protestant
Reformation there. Bucer was known as an irenic theologian, who
particularly worked for the reconciliation of various factions of
Protestantism.
Strasbourg was pulled in diﬀerent directions, with Lutheran
in uences from Wittenberg and Reformed, particularly Zwinglian,
in uences from the Swiss cantons. Bucer was a signi cant gure in
attempting to mediate the various views and was involved in the
Marburg Colloquy in 1529, which clari ed the disputes between
Luther and Zwingli over the real presence of Christ in the Eucharist.
Bucer was especially concerned about moral purity in the Church
and championed a model of church discipline independent of the
civil authorities. is model was intended to both preserve and
promote the reform of true doctrine and morals and to guard
against Radical and Anabaptistic excesses. Even though Radicals
and Anabaptists were not welcome in Strasbourg, Bucer did gain
from these groups a positive appreciation for moral rigor and purity
of Christian obedience. e reality of church discipline as Reformed
emphasis owes much to Bucer.
roughout his career Bucer worked tirelessly, and oen
fruitlessly, for doctrinal concord and peace across traditions. He
was in contact with and in uential upon many of the other major
Reformers of his time, including Philipp Melanchthon (1497-1560)
and John Calvin. e Augsburg Interim, following the defeat of the

Schmalkaldic League by imperial troops, came to Strasbourg in
1548. Bucer and many other Reformers were forced to leave the city.
Bucer died in England in 1551.
Compromise and Controversy
In 1553 the Reformer Girolamo Zanchi was called to Strasbourg to
teach the Old Testament. Zanchi was an Italian Reformed
theologian, and his convictions sparked great controversy with the
Lutheran theologians and authorities in the city, particularly the
superintendent, Johann Marbach (1521-1581). In Strasbourg, under
the terms of the new peace, the Augsburg Confession was the
doctrinal standard, and Zanchi did eventually sign onto the
Confession. But it soon was clear that his understanding of the
Confession, or its authority, diﬀered at key points from the
traditional Lutheran understanding. Controversy broke out, and the
dispute between Zanchi and Marbach was particularly sharp
between 1561 and 1563. e disputes had to do, as they had
previously between Luther and Zwingli, with the understanding of
Christ’s presence in the Lord’s Supper. Compromise between Zanchi
and Marbach did not last long, and eventually Zanchi le
Strasbourg. Johannes Sturm, who had previously been a colleague
of Bucer, was also involved in the controversies, which continued
aer Zanchi’s departure.
Strasbourg is oen understood to represent a kind of third way
or mediating position between Wittenberg and Zurich. Bucer
himself was in uential in the development of the Church in
England, through his writings and teaching at Cambridge, and on
the Swiss and French Reformed Churches. Aer the Formula of
Concord was promulgated in 1577, the city became increasingly and
predominantly orthodox from a Lutheran perspective. e Formula
was not originally accepted by Strasbourg, but it was rati ed in 1598

by the city government, bringing to an end nearly eight decades of
confessional and theological controversy and compromise.
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STURM, JOHANN
As much if not more an educational Reformer rather than a
theological Reformer, Johann Sturm (1507-1589) was enamored of
the classics and believed they could transform a person spiritually,
intellectually, and morally. He represents a moderating, irenic
approach to Protestant theology, going against the tide of increasing
confessional entrenchment and polemicism. He is most famous for
his establishment of a classical approach to education in Strasbourg.
Education and First Teaching Position
Sturm received an education at Saint Jerome’s in Liege, a school
overseen by the Brethren of the Common Life. is likely laid a
foundation for him that emphasized moral formation, a life of
devotion to Jesus, and the cultivation of religious experience, but

did not emphasize rigid doctrinal precision. Gerard Groote had
founded e Brethren of the Common Life in the 14th century as
an outgrowth of the Devotio Moderna. Notable members or friends
of the movement include omas a Kempis, Desiderius Erasmus,
and Gabriel Biel. Martin Luther studied under members of the
movement for a time as well. What united these disparate gures
was a commitment to personal spiritual and moral formation and a
lack of interest in earlier Scholastic approaches to learning and
theology.
Sturm later earned an MA in the Flemish city of Leuven, where
he also was part owner of a printing press that printed several works
in Greek. His interest in the classics was wide-ranging, and he
published an edition of the classical medical writer Galen with
commentaries on Cicero. He consistently kept his sights focused ad
fontes (on the primary sources of classical antiquity). In 1529 he
moved to Paris, where he lectured on the classical authors.
Protestant Irenicism
Sturm was a uniquely irenic Protestant gure. Amid the polemical
crescendo of the later 16th-century confessional rebrands, he
resonated better with the mediating approach to theology found in
Lutherans like Philipp Melanchthon, whose Loci Communes were
published in Strasbourg with an introduction by Sturm. Martin
Bucer was also an in uence on and ally of Sturm, as were some
moderate Catholics such as Guillaume Bude. Sturm himself tried to
bring Evangelicals and Roman Catholics together in 1534. is
caused him trouble in Strasbourg, a city on the border of competing
confessional alliances, and ultimately was responsible for ending his
tenure there.
Educational Reform

Sturm began his pedagogical work in Strasbourg in 1537. Upon
arrival in the city, he encountered several smaller classical schools
that were already operating, but he consolidated these into one
vibrant institution. In this way, he established his gymnasium and
led the school for more than four decades. A German gymnasium
emphasized academic rigor, accelerated learning, and came to
replace a basic undergraduate college education. e universities in
turn came to focus on advanced graduate-style training. Sturm’s
gymnasium became a model for humanistic Protestant education
throughout Germany and other Evangelical Protestant regions. He
even traveled to provide consultation for various educational
reformers. e Strasbourg gymnasium grew into the Strasbourg
Academy, allowing students to study up to the master’s level; the
institution later became the University of Strasbourg, which exists
today.
Sturm was successful in teaching young children Latin, Greek,
Hebrew, logic, mathematics, and even astrology. Primary classical
sources dominated the curriculum. Unlike Melanchthon’s program
in Wittenberg, Sturm’s approach downplayed theology as such, and
biblical study was not the focus of the curriculum. With proper
training in a core classical school, he believed one could pro tably
read such things for pleasure and devotion at home. is is not
because he thought religious life was unimportant. Indeed, he
believed that humanist education did not aim at worldly success but
naturally led to religious and ethical results.
Broad or interdisciplinary investigation was important to him.
us, he urged students to attend nonmandatory lectures on
various topics and exhorted them to avoid overly narrow
specialization throughout their adult lives. In other words, he
sought to foster the archetypal “Renaissance man,” an eloquent
member of society who was well versed in various subjects and arts.

Public Service
For Sturm, education was important for the health and survival of
the state. us, his activities occasionally involved larger civil aﬀairs
beyond the school. While he was still in France his patron, John du
Bellay, asked him to invite Bucer and Melanchthon to a dialogue
with the French court. is ecumenical endeavor did not come to
fruition because interconfessional tension became heated in France
at the time. Indeed, the uncomfortable situation there provided the
impetus for Sturm to move to Strasbourg. Once established there,
he conducted several important diplomatic missions for the city.
Sturm believed that there was a close connection between the
health of the civic order and training in eloquence. is partly
re ected Aristotle’s belief that ethics involved habitu-ation in virtue,
motivated by positive reinforcement from the state. Ethics was thus
a political matter. Likewise, for Sturm rhetoric had a practical role
within a city, something far more valuable than technical books
could deliver. Learning to speak well and to persuade people to
moral action was, for him, the key to peace in any society.
Accordingly, he believed that training in eloquence was especially
important for nobility and policy makers.
Conﬂict with Other Protestants
Strasbourg’s Lutheran pastors became increasingly rigid in their
insistence on orthodox Lutheranism, making Sturm’s irenic and
broadly Protestant theology problematic. For example, when Sturm
ran into trouble with the pastors for defending the visiting
Reformed scholastic Girolamo Zanchi in 1570, Sturm oﬀered to
leave his post. e city council, however, refused to accept his
resignation.
e problem for Sturm was partly theological, but his Reformed
beliefs had political implications as well. Strasbourg was in alliance
with the Lutheran Palatine ruler Ludwig VI. Such alliances were not

to be taken lightly, and so association with Zanchi or Calvinism in
general created diplomatic friction. Aer the publication of the
Formula of Concord in 1577, there was far less exibility when it
came to Evangelical identity in solidly Lutheran lands. us, the
latter years of the 16th century witnessed the hardening of
confessional division and con ict with polemical Lutherans such as
Jakob Andrea, which led to the end of Sturm’s public work in 1581.
He died eight years later.
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SWEDEN
On the eve of the Reformation, Sweden was part of the Kalmar
Union, which included all the Nordic countries and was ruled by
the Danish king Christian II (1489-1559; r. 1513-1523). (See also
the entry “Denmark and Norway.”) e Reformation in Sweden
accompanied opposition to the Kalmar Union and Danish
dominance. e turning point was the “Blood Bath” in Stockholm
in 1520, in which a considerable part of the Swedish high nobility
was murdered under orders of Christian II. Christian had the
support of the archbishop of Uppsala, Gustav Trolle (1488-1535).
He also bene ted from the support of the pope, who in 1517 had
issued a bull condemning those who opposed the archbishop as

heretics. e dramatic events in Stockholm took place in early
November and were the starting point of an organized Swedish
opposition to Danish rule. ey also were the rst steps in Gustav
Vasa’s (1496-1560) path to royal power and the end of the Kalmar
Union.
Gustav Vasa was elected king at the Diet of Strangnes in 1523.
He carried the main responsibility for introducing the Reformation
in Sweden. e process of reforming Sweden was quite diﬀerent
from the Reformation in Denmark, where a nal decision
concerning confessional identity was made in 1536. In Sweden the
political process of changing confessional identity lasted for about
70 years, until the Council of Uppsala in 1593.
Diet of Vasteras and Olaus Petri
In spite of this long process, it is also true that some fundamental
and irreversible decisions were taken quite early. is occurred not
least at the Diet of Vasteras in June 1527, which is also called the
“Reformation Diet.” e power of the king was consolidated, rst of
all in terms of nancial resources being transferred from the
Church to the king. In the “Vasteras recess” it was decided that the
castles and properties of the bishops and other extra income of the
Church should be taken over by the king. In addition, property
transferred from Swedish nobility to the Church aer 1454 should
be handed back to the former owners. is process of secularization
is oen labeled “reduktion” in Swedish historiography. rough
these measures, Gustav Vasa succeeded in neutralizing the bishops
who had supported the old regime, including the archbishop of
Uppsala. Protestant ideas could support such actions. A general
support of Protestant religion was also included in the “Vasteras
recess”: the Word of God should be preached in a “pure” way.
Beyond this, no further theological statements were made.

But defenders of the new Lutheran faith were chosen as the
king’s men in religious matters. e most important of these men
was Olaus Petri (1493-1552), who is oen considered the “Reformer
of Sweden.” He had studied in Leipzig and in Wittenberg from 1516
to 1518 and had started preaching Reformation ideas as a deacon in
the cathedral of Strangnes in 1520. ere he had criticized rosary
practices common in the Strangnes area, and he had promoted the
Evangelical sermon as much more important than the Roman Mass.
In 1524 he was transferred to Stockholm, the new capital of Sweden,
where he had to report directly to the king, not to a bishop. His new
obligation was to be the preacher in the main church of the
adherents of the new faith, Storkyrkan.
e next year (1525) he married, and the wedding was
celebrated in Storkyrkan with a liturgy in the Swedish language.
Both the wedding and the mass, celebrated in the Swedish language,
provoked the Catholic clergy. eir most outspoken critic was the
bishop of Linkoping, Hans Brask (1464-1538), who had for several
years accused Olaus Petri of being a heretic. His accusations had
been circulated using his own printing press in Linkoping. In 1526
Gustav Vasa closed down Brask’s printing press. He opened his own
press in Stockholm, ready to promote Reformation writings.
During the Diet at Vasteras in 1527, Olaus Petri had been asked
to take part in a public disputation with the Dominican theologian
Peder Galle (1476-1538) from Uppsala. e disputation took place
on the initiative of the king. Olaus Petri was asked to be the one
who formulated critical questions to be answered by the reluctant
Peder Galle, who had to defend himself against the attacks.
Stockholm and Uppsala
Uppsala, with its archbishop, was the late medieval religious center
of Sweden. But during the 15th century Stockholm became more
and more important. Supported by favorable trade agreements with

the city of Lubeck and with the Hanseatic League, as well as by a
letter of privilege from the Swedish “Riksrad” from 1436,
Stockholm grew rapidly and established itself as Sweden’s wealthiest
city as well as the city with the largest population (ca. 7,000 by
1500). Already in the mid-1520s, many Lutherans lived there, due
to the close contacts with Lubeck, Rostock, and the Hanseatic
League. Storkyrkan had been used as the church for all Germans in
Stockholm since the 15th century, and now it became the rst main
church of the Protestants. During the following years Olaus Petri
came to play a key role as preacher, author, administrator, and
adviser—and sometimes also critic—of the king. When he died in
1552, he was buried before the altar of Storkyrkan in the middle of
Stockholm.
But what happened to the old ecclesiastical center of Uppsala,
where the archbishop resided, and where the relics of Sweden’s
national saint, Erik, were kept? Uppsala represented a heritage that
was most important to the national cause, defended by Gustav Vasa.
At the same time, Uppsala was the city of Gustav Vasa’s powerful
opponent, the archbishop Gustav Trolle (1488-1535). Gustav Vasa
did not destroy the religious power of Uppsala, as the Danish king
had done at the site of the other famous archbishop of the north, the
one in Nidaros in Norway. Instead he set out to convert the
religious power of the site and use it for his own purposes. First he
organized a solemn coronation ceremony for himself in the
cathedral in 1528. On this occasion, Olaus Petri oﬀered a famous
“Crowning sermon,” underlining Protestant virtues important to a
Lutheran king: According to key texts of the New Testament such as
Romans 13:1-7 and Matthew 17:25-27, the king was responsible not
only for upholding peace, but also for the preaching of the Word of
God through the pastors. At the same time, the pastors and every
inhabitant of the country were responsible for obeying the king.

e next action was to choose a new Lutheran archbishop. It is
remarkable that the title and position of archbishop were preserved,
diﬀerent from what happened in Lund in Denmark or in Nidaros in
Norway. e new archbishop was Laurentius Petri (1499-1573), the
brother of Olaus Petri. He, too, had studied in Wittenberg, and he
was consecrated by the former Catholic archbishop on September
22, 1531. Lau-rentius Petri was appointed by the king, without any
kind of interference from the pope. In the same year he married
Elisabeth Didriksdotter (a relative of the king), demonstrating very
clearly that this was a new start for Uppsala as a religious center of
Sweden. Laurentius Petri was archbishop of Uppsala for 42 years,
during which he worked patiently to establish Lutheranism in
Sweden. He published devotional writings and had a major part in
preparing the Swedish translation of Luther’s German Bible, which
was printed in Stockholm in 1541 (“Gustav Vasa’s Bible”).
Johann III and Katarina Jagellonica
rough his testament (con rmed by the Diet in Vasteras 1544),
Gustav Vasa had been able to con rm Sweden as a hereditary
monarchy, in which royal power was to be passed on to his sons.
e confessional pro le of Sweden was also stated in the testament.
Gustav Vasa’s oldest son succeeded him as Erik XIV in 1560, but
had to resign in 1568 due to mental illness. Erik’s younger brother
Johann (III) then took over and ruled as Swedish king until 1592.
Johann III was not a Lutheran. He was married to the Polish
princess Katarina Jagellonica (1526-1583) and had ruled as duke of
the Finnish part of Sweden before he became king. Sigismund, the
son of Johann and Katarina, was an heir to the Polish throne. So
Catholic royalty in Europe as well as the Vatican had a great interest
in developments in Sweden during the reign of Johann III. His main
confessional strategy was to reach a kind of compromise between
the Lutherans and the Catholics. He allowed the queen to keep close

contacts with representatives from Rome, support Jesuit CounterReformation initiatives, and support Catholic institutions in
Sweden (like the Bridgetines in Vadstena). He also allowed her to
restore the casket of St. Erik in the cathedral of Uppsala (quite
opposite to the Danish procedures in Nidaros in Norway, where St.
Olaf ’s casket was removed and hidden away). Aer her death she
was buried in a chapel in the Uppsala cathedral, where Catholic
masses were regularly read for her soul.
Johann himself was involved in a diﬃcult discussion concerning
the liturgy and confessional pro le of the Swedish church. Due to
the reforms of Gustav Vasa, the Church of Sweden was no longer
the province of the Catholic Church under the pope. But neither
was the Church of Sweden subordinate to royal power in the same
radical way as, for example, the Lutheran Church in Denmark. A
church council (consistorium regni) led by the bishops still remained
in place, and to a certain extent this council could challenge the
king on theological and liturgical questions.
is council had met in Orebro in 1529 and expressed very
moderate and conditional support for reform measures. In 1572 the
council was summoned in Uppsala, where it gave much more
substantial support to Reformation theology and Reformation
liturgical changes. e council did this by accepting the church
order developed by Archbishop Lau-rentius Petri (printed version
1571). In it a Lutheran confessional pro le was clearly expressed,
and Calvinist points of view were rejected. e church order also
included a school order, promoting the education of boys as well as
girls all over the country.
During the 1570s Johann III took several steps to modify the
theological and liturgical decisions of the Council of Uppsala, and
in 1576 he published a new liturgical order (Liturgia Svecane
Ecclesice catholicce & orthodoxce confor-mia). Because the cover was
red, the book was labeled the “Red Book.” In it Johann III tried to

reintroduce a modi ed Roman liturgy in the Church of Sweden.
ese initiatives from the king led to deep divisions within the
Swedish church and to formation of parties supporting or rejecting
the “Red Book.”
Uppsala Council
e liturgical ght nally came to an end in 1593. At that time a
new council was summoned to Uppsala. e church of Sweden
rejected the “Red Book” and the liturgical initiatives of John III and
con rmed the church order of Laurentius Petri of 1571-1572. is
church order had to be supported by a new king before he was
crowned. e role of the king was to be a guardian of the church
(custos ecclesiae). e confessional pro le of the Church of Sweden
was to be Lutheran and follow the teachings of the Augsburg
Confession from 1530. Catholicism, Calvinism, and Zwinglianism
were forbidden. e University of Uppsala, which had been closed
for a long time during the Reformation process, was reopened and
gradually reformed to be a Lutheran university.
e Uppsala Council of 1593 is generally seen as the conclusion
of Sweden’s long Reformation process. Aer the Catholic Sigismund
(the son of Johann III and Katarina Jagellonica) ruled over Poland
as well as Sweden, Johann III’s younger brother Karl IX assumed the
throne, in 1599. He had supported the church opposition against
Johann III, and he now became the new king of a consolidated
Lutheran Sweden. During the reign of his son Gustav II Adolf
(15941632; r. 1611-1632), Sweden became famous as a protector of
Lutheranism during the irty Years’ War.
Finland
Finland was not a country at the time of the Reformation. Parts of
what is today Finland were included in the Swedish diocese of Abo,
and in this diocese some speci c and important Reformation

measures took place. ey were rst of all connected with Michael
Agricola (1507-1557). He had studied in Wittenberg in 1536-1539
and returned to Abo rst as a headmaster of the cathedral school
and then as bishop. Agricola is remembered not least for his
translations of the New Testament (1548) and the Book of Psalms
(1551-1552) into Finnish. He also published a prayer book and a
translation of Luther’s Small Catechism in Finnish. Agricola is still
venerated as the “father of the Finnish language.”
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SWEDISH MASS, INFLUENCE ON THE
e Scandinavian countries were the last parts of Europe to be
reached by the Christian Church. Even though the German
Benedictine monk Ansgar (801-865), also called “the apostle of the
North,” had traveled to the small island and trade center Bjorko
(close to Stockholm) in the ninth century to evangelize the Swedes,
the small established congregation was soon forgotten and gone. It
was another 100-150 years before new missionaries from Germany
and England crossed the borders of the Scandinavian countries with
their Christian mission. Looking at the level of the oﬃcial
organization of the Church, we might say that the process of
Christianization in Sweden ended with the installation of the
archbishop see in Old Uppsala in 1164.

A few churches were built during the 11th century, but between
the 12th and the 13th centuries more than 2,300 churches were
constructed (of which around 1,380 are still in use), mirroring the
rapid growth of the Christian Church in Sweden during that time.
In those churches a new language was introduced, Latin, with
which a new alphabet began to be used instead of the old runic
characters. Latin characters were above all used for writing in Latin,
not in Swedish. During the Middle Ages Old Swedish literature was
not extensive, while material in Latin at the same time was
immense. e ability to write belonged to the well-educated. Slowly
Sweden became a functionally bilingual country (even though the
German language was well known in Stockholm as well as in many
other medieval harbor cities around the Baltic Sea): on the one
hand the daily use of spoken Swedish for all people and on the other
hand the special use of Latin—spoken, written, and understood by
very few—speci cally within the Church. is included the many
monasteries that were established during the Middle Ages in
Sweden. A linguistic gap arose, and with that a class distinction. e
Latin language used in the Mass was to most people more or less
magical. To this day children in Sweden doing their rst magic
tricks use the old, medieval magic formula “hokus pokus liokus”
when trying to bring about some sort of a magical change. e rst
two words probably derived from the Latin words of the institution
in the Mass, Hoc est corpus meam (this is my body) and the third
word from ﬁlioque (and from the Son), which was added by the
Western church to the Nicene Creed and became one of the reasons
for the split between the Eastern and the Western churches in 1054.
at word obviously was surrounded by magic.
e pre-Reformation Mass was above all, to ordinary people, a
“seen” Mass, in which the priest most oen was the only
communicant. e central part was the silent reading of the oen
long prayers in the canon missae, in which Christ anew and

continually was sacri ced. Inspired by Martin Luther, the Swedish
Reformer Olaus Petri (1493-1552), the son of a blacksmith, who
had studied theology in Wittenberg in 1516-1518 (which means
that he actually might have been present when Luther nailed his 95
eses on the door of the castle church), started to question the
Roman Catholic Mass and its theology. Like Luther he stated
objections in several key areas.
First, his main criticism was against the sacri ce of the Mass
and with that the custom of celebrating masses for the dead.
Consequently Olaus Petri, like Luther, omitted the long canon
missae prayers. Christ’s sacri ce, once and for all, was suﬃcient for
the forgiveness of all sins. e Mass was not about the sacri ce of
the people, turning to God, but the gi of God, given to the people.
Olaus Petri rst and foremost underlined the sacrament as being a
communion in remembrance of Christ.
Second, since Olaus Petri saw the whole liturgy as a preaching
of the gospel concerning the acts of Christ, the Mass ought to be
said/sung in Swedish, and thus be understandable by all. Olaus Petri
wrote: “We Swedes, as well as other nations, also belong to God, and
the language we have He has given us in the same manner as He has
given to the Hebrews, the Greeks and the Latins their speech.” e
rst vernacular Mass in Sweden might have been celebrated, at least
in part, in Stockholm as early as in February 1525 at the wedding of
Olaus Petri and his wife Christina. In 1529 Olaus Petri published
the rst Swedish Handbook (Een handbock pad swensko), in which
orders for baptisms, weddings, and funerals, among others, were
introduced as well as a communion of the sick. e full Swedish
Mass (en Swenska Messan) was printed in Stockholm in 1531,
following Luther’s Formula Missae from 1523 (not the Deutsche
Messe), with inspiration also from the Andreas Dober Hospital
Mass (in German), from Nuremberg in 1525. is means that Olaus
Petri kept the continuity with the tradition of the medieval liturgy

more than in any other liturgical reformation in Europe. at is also
the reason the old liturgical vestments are still used in the Church
of Sweden as they have been since medieval times. With the
Reformation the former “seen” Mass consequently became a
“heard” and understandable liturgy.
ird, above all the Mass was a communion with the Savior,
present in the holy sacrament. Consequently the sacrament (both
bread and wine) should be oﬀered to everyone. e Swedish Mass
(1531) was probably meant to be used mainly as a “low,” read Mass.
Hence there are no hymns and the liturgical parts were mostly read,
even though the Sanctus and the Agnus Dei could be sung (no
notes were inserted, though). e pattern of this rst Swedish Mass
laid the foundation for the Mass liturgy, which with minor changes
and additions now and then has been part of the liturgical tradition
within the Lutheran Church of Sweden all through its history.
A side-by-side comparison between the Formula Missae and the
Swedish Mass shows how closely Olaus Petri followed Luther’s rst
Latin Mass (see the table).
Comments
Luther discarded the common congregational confession of sins
both in the Formula Missae and in the Deutsche Messe, while Olaus
Petri included it in his Swedish Mass, inspired by the Dober Mass
(1525). e words were adapted from a medieval confession, and
this is still one of the options of the confession of sins in the Church
of Sweden, though now substantially shortened.
For the introit Olaus Petri suggested “some psalm or hymn from
the Scriptures,” and he appended a translation of the Seven
Penitential Psalms, which he suggested be used “as used to be the
custom in former times.” Petri translated the “great” Laudamus
from “Missa de Angelis” (15th/16th century), a hymn that still is
one of the Laudamus options in the Swedish 1986 Handbook.

In the Swedish Mass there is only one collect for the whole
church year (even though 16 more collects are included for some
Sundays in an appendix to the Mass), inspired by, translated, and
adapted from the Dober Mass.
In the Formula Missae Martin Luther kept the tradition of the
Epistle and Gospel readings following the church year, while Olaus
Petri broke with that tradition and established instead the lectio
continua, again inspired by the orders of service in Nuremberg. e
texts used were mostly read from the rst Swedish translation of the
New Testament that Petri had published in 1526. Around 2,000
copies of the New Testament were printed, of which many were
distributed to the Swedish congregations.
In the Swedish Mass Petri did not follow the old graduale as
Luther did in the Formula Missae. Instead he recommended a hymn
by Luther about God’s commandments, a hymn that already could
have been found in the rst small booklet (1526) with hymns
translated and written by Petri. e hymn should be read or could
even be sung, probably mainly by the priest.
Either the Apostolic or the Nicene Creed ought to be read, as is
suggested in the Dober Mass. But obviously Petri preferred the
Apostolic Creed, while that text is the only one incorporated in the
Mass.
ere is no sermon in the 1531 Mass. Petri meant that a special
sermon service should precede the Mass. e sermon was rst
introduced into the Mass in 1541.
Regarding the prayer of the preface Petri diﬀered from Luther,
who in his Formula Missae had preserved the medieval praefatio de
communi. Petri shapes the preface in an independent way out of the
medieval tradition. e words of institution are syntactically
incorporated into the preface.
In the medieval Mass the words of institution were oen
paraphrased. While the Formula Missae follows the verba formalia

of the Bible, Petri stuck to the medieval tradition of paraphrasing
the biblical words, as it also is done in the Dober Mass. Following
the pattern in the Formula Missae as well as in the Dober Mass,
Petri put the Sanctus directly aer the words of institution, thus
letting the Sanctus allude to the distribution of the sacrament.
Aer the Agnus Dei people probably went to the altar, where
the communion exhortation was said. e exhortation is an
adaptation of the one used in the Dober Mass, which in turn with
time became very popular in German agendas. While the
exhortation in the Dober Mass talks about hungering and thirsting
for righteousness, Petri underlined the necessity of repentance.
ere is only one post-communion prayer in the Swedish Mass,
opening with salutation and oremus as in the medieval Mass. e
Petri post-communion prayer is probably an adaptation of an old
medieval postcommunio.
Formula Missae 1523

Introit
Kyrie eleison
Gloria in excelsis
Collect
Epistle
Gradual or Alleluia
Gospel
Nicene Creed

e Swedish Mass 1531
Allocution
Confession of sins
Absolution
Introit
Kyrie eleison
Gloria and Laudamus
Salutation
Collect
Epistle
Gradual
Gospel
Creed (Apostolic or
Nicene)

Sermon
Preparation of bread and wine
Preface
Words of institution
Sanctus
Lord’s Prayer
Peace
Agnus Dei and communion

Post-communion prayer
Salutation
Benedicamus
Benediction

Salutation
Sursum corda
Preface
Words of institution
Sanctus
Lord’s Prayer
Peace
Agnus Dei
Communion exhortation
Communion
Post-communion prayer
Salutation
Benedicamus
Benediction

e Aaronic blessing was not the main blessing within the
Roman Catholic Church, but Luther was determined to have that
blessing as the only one. Petri followed Luther. In the Swedish Mass
the form was communicative, “the Lord bless us.” e distributive
form—”the Lord bless you”—was incorporated rst in the 1693
Handbook. In almost all Mass orders of the 16th century, including
the Swedish Mass of 1531, a cross is printed aer each of the
Trinitarian words at the end of the blessing. Even though Petri
stringently opposed the overuse of the cross signing, he kept it in
aer the blessing.
e Swedish Mass of 1541
Olaus Petri printed two more editions of the Swedish Mass, in 1535
and 1537, which clearly showed that this new Swedish liturgy was

slowly being accepted and used in more and more places in Sweden.
In the new editions though, Latin could be used in some parts of
the liturgy.
In 1541 a full Swedish translation of the Bible was published,
Gustav Wasas bibel, named aer the Swedish king. It became a
milestone in the Swedish literature and had a fundamental in uence
on the new written Swedish. e Swedish Bible was to a high degree
in uenced by Martin Luther’s German translation of the Bible, and
as someone said, “Martin Luther became Swedish.”
In the same year a new oﬃcial Mass was published, Mes-san pd
Swensko. Unlike the 1531 Swedish Mass, no names were attached to
the publication. e individual initiative of Petri had now obtained
an oﬃcial character. e 1541 Mass followed the pattern of the
earlier Mass, but now it could be a sung liturgy. Notes were inserted
for some of the liturgical parts. Sermon was included as well,
directly aer the Gospel reading. Consequently the Creed (the
Apostolic Creed) was placed aer the sermon. “Some Psalm or
some other song of praise in Swedish or Latin” could be used for the
introit. For the gradual the hymn about God’s commandments was
mentioned, as it was in the 1531 Mass or “some Psalm or some
other song of praise in Swedish or Latin.” During the communion
two Swedish hymns are mentioned as appropriate to be sung, as
well as Da pacem. A prayer of preparation before the communion
was introduced, a Swedish adaptation of the medieval prayer
Domine Jesu Christe, ﬁli Devi vivi. In the Dober Mass the subject
had been changed from I to We, inspired by Luther in his Formula
Missae. e Swedish translation follows the German translation in
the Dober Mass.
With the 1541 Swedish Mass the main pattern of the Swedish
Lutheran liturgy was established once and for all.
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SWITZERLAND
To understand the Reformation in Switzerland, it helps to know
something about the Old Swiss Confederation ( Confoederatio
Helvetica) in the 16th century, when it consisted of 13 autonomous
cantons. In 1291 three central cantons, the dominant Schwyz
(hence Switzerland), Uri, and Unterwalden, while remaining
autonomous, united in a confederacy of mutual defense against the
incursions of the Habsburgs. Before 1515 they were joined by
Lucerne (1332), Zurich (1351), Zug (1352), Bern and Glarus (1353),
Fribourg and Solothurn (1481), and Basel and Schaausen (1501);
in 1513, Appenzell was admitted to full membership. St. Gall
remained an associate of the Confederation.

e story of the Republic of Geneva is quite diﬀerent. It
bordered on the Duchy of Savoy, whose dukes tried again and again
to subjugate it. Within the city, the pro-Savoy contingency won over
a proindependence group, but Duke Charles III was not satis ed
and invaded Geneva in 1525 to quash the proindependence party,
which then ed to Fribourg. From there its members won over the
bishop of Geneva, Pierre de la Baume, in February 1526. Elections
to the Grand Council of Geneva took place the same month; the
proindependence party gained a majority and voted to end Savoy’s
rule and, through a treaty of alliance with Bern and Fribourg,
reached out for protection to the Swiss Confederation. On March
12, 1526, the Grand Council of Geneva received delegates from the
confederated cantons, who swore to protect the little republic.
Geneva did not become a canton and full member of the
confederation until 1815.
During their student years, the three rst Reformers in
Switzerland—Huldrych Zwingli, William Farel, and John Calvin—
were profoundly in uenced by a humanism concerned with the
reform of church and society. Zwingli was in uenced by the
humanist omas Wittenbach and still more profoundly by
Desiderius Erasmus. William Farel was a protege of Lefevre
d’Etaples and part of the circle of reform-minded humanists formed
by Guillaume Bricon-net, bishop of Meaux. Calvin was exposed to
humanism during his studies in Paris and Orleans and also met
Lefevre d’Etaples.
Reformation in Zurich
e Reformer of Zurich, Huldrych Zwingli, was born in Wildhaus
in 1484, a town of free, prosperous peasant farmers, in the canton of
St. Gall. His father was the town administrator; two older brothers
became Benedictine priests, but both died young. Two sisters were
nuns and ve other siblings remained farmers. To begin his

education, the ve-year-old Huldrych was sent to live with his uncle
Batholomew, a priest in Wesen. Five years later the boy moved to
Basel, where for three years he studied Latin. In Bern he lived
brie y with the humanist Heinrich Wol in. From 1498 to 1502
Zwingli studied in Vienna and from 1502 to 1506 in Basel, where he
earned his MA followed by six months of theological study based
on the works of Peter Lombard, omas Aquinas, and John Duns
Scotus. At Basel his professor was omas Wittenbach, the
humanist and Reformer, and there he met the future Reformers
Conrad Pelikan and Leo Jud, who would also become Zwingli’s
friends.
Zwingli and the Disputations
Zwingli was ordained in 1506 by the bishop of Constance, who sent
him to Glarus as pastor. In 1516 Zwingli became “people’s priest” in
Einsiedeln, canton Schwyz. In 1518 he moved to Winterthur, near
Zurich, to be a teacher and preacher. en he moved into Zurich to
be “people’s priest” in the Great Minster of Zurich. Instead of
following the custom of the Catholic Church and preaching on the
readings from the mass of the day, he preached from the Gospel of
Matthew, followed by the life of the early church, beginning with
Acts and continuing through the Epistles. e rst rebellion against
the Catholic Church occurred when 13 men gathered to eat sausage
on a Friday in Lent in 1522. Zwingli was present, but abstained.
In July 1522 the Zurich Council’s appointed committee
demanded that sermons in its territory preach only from the
Gospels. e problem of clerical marriage arose in the same month.
Priests sent a Latin petition to the bishop in Constance asking him
to abolish required celibacy. An anonymous copy, translated into
German, was printed and addressed to the secular administrations
of all the Swiss Confederation cantons.

On January 29, 1523, the rst disputation was called by Zurich’s
Large Council. Zwingli successfully defended the Sixty-seven
Articles he had drawn up for the debate, and the Council decided
that his arguments were free of error. But Leo Jud and Conrad
Greble went far beyond Zwingli and encouraged iconoclasm and
clergy marriages. e Council therefore called for a second
disputation on October 26, 1523, which was attended by 350 priests
and 550 laity. Once again, the Reformers prevailed. In the summer
of 1524 the last resistance ended in Zurich.
Marburg and Augsburg
Zwingli’s Eucharistic theology had developed from his paramount
theological principle, the absolute sovereignty of God and the
uselessness of human eﬀorts or created things to achieve salvation.
For Zwingli, the Holy Spirit’s gi of faith was mediated by Scripture,
preached or read. e Lord’s Supper drew believers together to
partake of bread and wine as Christ had commanded, in memory of
His passion, death, and resurrection, and so, again by the action of
the Holy Spirit, deepened the faith of the communicants. e bread
and wine remained substantially unchanged. e words of Christ,
“is is my body” could only mean “is signi es my body.” us
the diﬀerences between the Eucharistic theologies of Luther and
Zwingli were clear by 1524. In 1529, to unite Protestants against the
threat of a Catholic alliance, Philipp of Hesse invited the major
Reformers to a colloquy at Marburg on October 1-3. Luther and
Melanchthon were on one side, Zwingli and Oecolampadius on the
other. But agreement between Zwingli and Luther was not possible.
Luther argued that when Christ said, “is is my body,” he meant
literally, “is bread is my body.” Zwingli considered Luther’s
argument irrational, and he argued that Christ meant “is signi es
my body.” e diﬀerence remained unresolved. At the end of the
colloquy, when Zwingli oﬀered his hand, Luther refused to take it.

Swiss Wars
A disputation in Bern in January 1528 had resulted in that city’s
conversion and then a drawing up of a covenant, “e Christian
Fortress Law,” among the Protestant cities Zurich, Bern, St. Gallen,
Basel, Schaausen, and Biel. In 1524, led by Johann Eck, the ve
Catholic cantons—Uri, Schwyz, Unterwalden, Lucerne, and Zug—
plus the cities of Freiburg and Solothurn had formed the Alliance of
the Five Cantons in Defense Against the Reformation. In 1529 they
allied with Ferdinand I of Austria to form the “Christian Union.”
e First Kappel War ended without a battle in a negotiated peace,
the First Kappel Peace Treaty, signed on June 26, 1529. It ended the
alliance with Ferdinand I and con rmed the establishment of the
Reformation in large areas of the Swiss Confederation. In the
Second Kappel War, on October 9, 1531, of the Protestant allies,
only Zurich fought against the ve Catholic cantons. e Zurich
army was swily defeated, and among their 500 dead were 25
pastors, including Huldrych Zwingli.
Heinrich Bullinger (1504-1575) guided the continuation of the
Zurich reformation from 1531 until 1575. When many Marian
exiles took refuge in Zurich, they took back to Elizabeth I’s England
Bullinger’s Decades, which was published in both Latin and English
editions. In 1566 he wrote the Second Helvetic Confession.
Reformation in Geneva
William Farel began the reform of Geneva. Farel was born in 1489
in Gap, in the French Alps. While a student at the University of
Paris, he met Jacques Lefevre d’Etaples. In 1522 he joined Lefevre in
the circle around Guillaume Breconnet, bishop of Meaux, who
licensed him to preach. e Meaux circle worked on reform within
the Catholic Church and discussed the ideas of Martin Luther,
which convinced Farel, who began preaching against images in the
churches. Forced to leave France, Farel traveled to Zwingli’s Zurich

and to Martin Bucer’s Strasbourg. In 1532 he began the reform of
Geneva, and in 1536 he recruited John Calvin. When disputes arose
over the frequency and nature of the Lord’s Supper, Farel and Calvin
were exiled. Calvin headed for Strasbourg, Farel to Neuchatel. In
1541 Calvin returned to Geneva.
John Calvin (1509-1564) was born in Noyon, France, the son of
a notary. At age 14 he began his studies at the College de Montaigu
in the University of Paris, where he was exposed to humanist
learning and earned a master’s degree four years later. Urged by his
father, Calvin obtained a law degree at Orleans and returned to
Paris, where he underwent “a sudden conversion” and with
Nicholas Cop ed Paris. He visited Lefevre d’Etaples in Nerac,
diocese of Meaux, and in 1534 he was in Angouleme where he
bene ted from use of the library of Louis du Tillet. In 1535 he
moved to Basel, where in 1536 he published e Institutes of the
Christian Religion. Expanded Latin editions followed in 1539, 1543,
1550, and 1559, and in French in 1545 and 1560. Hoping to study in
Strasbourg, Calvin traveled to Geneva, where he intended to stay
one night, but did not reckon on the powerful persuasion of
William Farel, who recruited him to help with the reform of
Geneva. e Geneva Council was not willing to reform so quickly
and exiled Farel and Calvin, who nally got to Strasbourg, where he
pastored a church, married the widow Idelette de Bure, and
published his commentary on the Epistle to the Romans, the rst of
a series of biblical commentaries. He was recalled to Geneva in
1541, where he remained until his death in 1564. To clarify church
policy and the contested relation of church and state in Geneva,
Calvin wrote Ecclesiastical Ordinances of the Church of Geneva,
which would guide future Reformed churches. In 1559 Calvin
founded the Genevan Academy (now the University of Geneva) and
appointed eodore Beza as rector. e Academy provided learned
pastors for the Reformed churches across Europe and Britain.

Reformation in Bern and Basel
e powerful city and canton of Bern turned Reformed in 1528
during a disputation between Roman Catholics and Reformers. It
was followed in the same year by Basel, reformed principally by
Johann Oecolampadius (14821531), Zwingli’s close friend and ally.
Oecolampadius worked also with the humanist Desiderius Erasmus
of Rotterdam, who was drawn to the city largely by its university,
founded in 1460, and its thriving book printers, such as his close
friend Johann Froben, printer, publisher, and Renaissance
humanist, in whose house Erasmus lived when in Basel and who
printed Erasmus’s Novum Testamentum (1516).
Anabaptists
In Zurich, in January 1525, a disputation concerning infant baptism
resulted in the Zurich Council aﬃrming the practice. Conrad
Grebel and Felix Manz and some of their followers, dissatis ed with
the speed and reach of Zwingli’s reform, refused to agree to it and so
were subject to exile from Zurich’s territories. In late January they
baptized George Blaurock, who had already been baptized as an
infant, hence the label “rebaptizer” or Anabaptist. e rst Swiss
Anabaptist community formed in Zollikon and then moved outside
Zurich’s territory to Schaausen and St. Gallen. In this community,
adult baptism was primarily a sign of the conversion of a person
who had heard the gospel, repented, and asked to be baptized and
so to join a community whose behavior was to spring from love
rather than law; serious misbehavior could result in being banned
from the community. ey were not to take one another to court.
e community rejected oath taking and serving as civic oﬃcials;
they also withdrew from contact with nonmembers. eir intention
was peaceful withdrawal and the practice of Christianity in
conformity with the earliest Christian communities. Zurich’s
disapproval of the Anabaptists was expressed by the drowning of

Felix Manz in January 1527. On February 24 of that year in
Schleitheim, canton Schaausen, the Schleitheim Confession was
drawn up. It aﬃrmed seven articles concerning baptism, the ban
(excommunication), breaking of bread (Lord’s Supper), separation
from the abomination (no association with non-Anabaptists),
pastors in the Church, and two that renounced the sword and the
swearing of oaths.
References and Sources
Chadwick, Owen. 1964. e Reformation. e Pelican History of the
Church, vol. 3. Harmondsworth, NY: Penguin.
Halsall, Paul. n.d. “e Reformation.” In Internet Modern History Sourcebook
(Fordham University, http://legacy.fordham.edu/Halsall/sbook1y.asp).
Hillerbrand, Hans J., ed. 1996. e Oxford Encyclopedia of the Reformation. 4
vols. New York: Oxford University Press.
—JILL RAITT

SYNODICAL CONFERENCE
e Evangelical Lutheran Synodical Conference of North America,
commonly known as the “Synodical Conference,” was founded by
six North American Evangelical Lutheran synods: e German
Evangelical Synod of Missouri, Ohio, and Other States (Missouri
Synod); the Synod of the Norwegian Lutheran Church in America
(Norwegian Synod); the Evangelical Lutheran Synod of Ohio and
Adjacent States (Ohio Synod); the Evangelical Lutheran Synod of
Illinois and Other States (Illinois Synod); the German Evangelical
Lutheran Synod of Wisconsin and Other States (Wisconsin Synod);
and the Evangelical Lutheran Synod of Minnesota and Other States
(Minnesota Synod). e rst meeting of the Synodical Conference
was held at Saint John’s Evangelical Lutheran Church in Milwaukee,
Wisconsin, on July 10-16, 1872. e Synodical Conference

intentionally integrated doctrinal integrity and mission work. It
accepted the canonical Scriptures of the Old and New Testament as
the written Word of God and the symbolical books of the
Evangelical Lutheran Church, constituting the Book of Concord of
1580, as the correct exposition of the Word of God. e Synodical
Conference sought to be an expression of unity among the synods
accepting its position, provided mutual encouragement in faith and
confession, and promoted unity. Its ultimate purpose was to unite
all Lutheran synods of America into one orthodox American
Lutheran Church. At its peak, the Synodical Conference was the
largest Lutheran body in North America. However, it remained a
federation of independent synods united by a common faith and
confession, never achieving its goal of organic unity.
e Missouri Synod, which primarily used the German
language, was the largest synod of the founding synods, followed by
the Ohio Synod, which used the English language. e late 19th
century saw a growing consolidation among Lutheran groups in
North America. When the Synodical Conference was formed, three
other Lutheran conferences were also in existence: the Evangelical
Lutheran General Synod (“General Synod”) of North America
(1820); the General Synod of the Evangelical Lutheran Church in
the Confederate States of America, or the “General Synod of the
South (1863); and the General Council of the Evangelical Lutheran
Church in America (1867). e Synodical Conference distinguished
itself from these other Lutheran conferences by its total
commitment to the inerrancy of the Holy Scriptures and to its
unconditional subscription to the Book of Concord. e General
Council came closest to the position of the Synodical Conference,
while the General Synod’s position was the least compatible. In 1875
the Illinois Synod merged into the Missouri Synod. e Ohio Synod
le the Synodical Conference over the Predestinarian Controversy
(Election Controversy) in 1881. Before 1920 several synods of the

Synodical Conference merged or consolidated. In 1917 the
Michigan, Minnesota, and Nebraska Synod merged into the
Wisconsin Synod. As a result, membership within the Synodical
Conference uctuated between 3 and 6 million members over the
years.
Between 1920 and its dissolution in the 1960s, the Syn-odical
Conference had no membership changes. e nal members of the
Synodical Conference were e Lutheran Church—Missouri Synod
(LCMS), the Evangelical Lutheran Synod (ELS, founded in 1918 as
the Norwegian Synod of the American Evangelical Lutheran
Church), the Wisconsin Evangelical Lutheran Synod (WELS), and
the Synod of Evangelical Lutheran Churches (SELC), which was
known as the Slovak Synod and merged into the Missouri Synod
aer the dissolution of the Synodical Conference. e Syn-odical
Conference oﬃcially dissolved in 1967 over doctrinal
disagreements regarding church fellowship, aer the ELS suspended
fellowship with the LCMS in 1955 and the WELS suspended
fellowship in 1961.
e Synodical Conference de ned the scope of its work as
“matters pertaining to home and foreign mission work, as also to
mission-work among immigrants; hospitals and orphanages; the
publishing of Lutheran literature in general and of Lutheran tracts
in particular; the training of pastors and teachers; and the like”
(Constitution of the Evangelical Lutheran Synodical Conference of
North America). As early as 1877, the Synodical Conference created
a mission board to oversee its work among African Americans. It
also became involved in international mission work, particularly in
Nigeria beginning in 1936. e Synodical Conference had a few
joint education facilities: Walther College in Saint Louis and the
Evangelical Lutheran High School in Milwaukee, as well as two
colleges for African Americans at the turn of the 20th century. e
Synodical Conference also had several orphanages and hospitals at

the beginning of the 20th century. Because the members of the
Synodical Synod invested heavily in Lutheran day school education,
it publicly opposed laws that limited religious, parochial education
at the end of the 19th and beginning of the 20th centuries.
Aer the dissolution of the Synodical Conference in 1967, the
founding church bodies ELS and WELS, and the LCMS, each
formed their own separate international conferences. e ELS and
WELS formed the Confessional Evangelical Lutheran Conference
(CELC) in 1993, with 24 member church bodies as of 2016. e
LCMS formed the International Lutheran Council (see entry) in
1993, with 38 member church bodies as of 2016.
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TAUSEN, HANS
e Danish Reformer Hans Tausen was born in 1494 or 1498,
probably on the Danish island of Funen. Nothing is known of his
childhood and adolescence. Originally a Hospitaller monk, he
studied in Denmark and abroad before beginning to be active as a
Reformation preacher in the Danish city of Viborg in western
Denmark from the mid-1520s. Having introduced a reformation in
Viborg, he went east to Copenhagen around the decisive year of
1530. Aer the introduction of the princely Lutheran Reformation
in 1536, Tausen taught Hebrew at the University of Copenhagen
and worked as a lecturer in the chapter of Roskilde west of
Copenhagen. He became the superintendent of Ribe (southwestern
Denmark) in 1542 and held this oﬃce until his death on November
11, 1561.
e sources for Tausen’s formative years are not reliable; what is
known is that, having been at the command of the Hospitallers at
Antvorskov in Zealand, he graduated as a master of arts at Rostock
in 1519, where he lectured on the Pseudo-Aristotelian writings
frequently taught in late medieval German universities. He went
home to Denmark and was enrolled at the faculty of theology at
Copenhagen before continuing his studies at Leuven and eventually,
in 1523, at Wittenberg.

In the mid-1520s Tausen went to Viborg, the principal city of
16th-century western Denmark, and the reform-minded King
Frederik I (r. 1513-1523) issued a letter of protection for him,
securing both the monk’s preaching and the magistrate of Viborg
(who willingly adopted and supported Tausen’s activities) against
the chapter and bishop of Viborg (who were hostile to the
reformatory attitudes of the Hospitaller). e royal protection for
Tausen and his supporters guaranteed free passage for a city
reformation in Viborg, displaying the same features as seen in many
German reformations during the 1520s: the replacement of
monastic clerics with Evangelical preachers under the calling of the
Holy Spirit, clerical education and marriage (Tausen married
around 1526), reform of the Mass, distribution of the Eucharist sub
utraque, iconoclasm, “popular” staging of the clergy (like omas
Muentzer, Tausen did not refer to himself using his academic
“master” title, but with the religiously connoted “preacher,” as
Andreas Bodenstein von Karlstadt refused to wear academic
clothing), publication and printing activity, and so forth.
e most important writing from Tausen’s hand during the
Viborg years was “A Short Answer” (1528), in which he repudiated
the claims of Jens Andersen Beldenak (d. 1537), the bishop of
Funen who in a letter addressed to the citizens of Viborg and
Aalborg had accused Tausen of being a Lutheran heretic. Tausen’s
answer to Beldenak is interesting for at least two reasons. First, it
gives a glimpse into his theological thought, and second, it is a
source of early Danish Luther reception. Beldenak’s equation of
Luther and heresy necessitated an apology for Luther. Disproving
Beldenak, who had a doctoral degree in canon law from Bologna,
Tausen contrasted human laws and tradition (represented as such
by Beldenak and the Roman Church) with the law of God: when the
ecclesiastical doctors teach salvation by works; assert that they may
be allowed exemption from secular courts and from taxes;

introduce particular rules concerning food, clothing, and feast days;
and maintain papal suzerainty, they are not in alignment with Holy
Scripture, which contains God’s law. Instead, the Roman party
teaches the law of Antichrist. Constructing the defense of his
position, Tausen referred both to Scripture and to some of Luther’s
writings. “A Short Answer” shows the author’s familiarity with
Luther’s writings, and that he certainly viewed himself as a
“Lutheran.”
Reformer in Copenhagen and Superintendent in Ribe
Having launched a magisterial reformation in Viborg, Tausen was
transferred to Copenhagen in 1529. In Copenhagen and its twin
city, Malm0, across the narrow sound separating Zealand and
Scania, reformations displaying the same features as that unfolding
in Viborg had been developing for some time. Tausen ordained new
pastors in Copenhagen, thereby reversing episcopal jurisdiction. At
a Diet in Copenhagen in 1530, the Evangelical party (including
Tausen) presented their religious views in 43 articles, the so-called
Copenhagen Confession. However, they were repudiated by the
Roman party, which included Poul Helgesen, Tausen’s old teacher.
Like Tausen’s answer to Beldenak, the articles of Copenhagen
constructed a contrasting framework of God’s law vis-a-vis human
laws and traditions.

An 18th-century portrait in Asmild Church, Viborg, Denmark,
believed to represent Hans Tausen, one of the rst Lutheran
preachers and later bishops in Denmark, as a young man.

Even though the Evangelical party pleaded with Frederik to
formally introduce a general reformation, their dream did not come
true straight away. It was only aer the conclusion of the civil war
upon Frederik’s death in 1533 that Christian III (r. 1534-1559)
introduced a reformation, in 1536. In contrast to the previous
attempts by Tausen and his Evangelical colleagues, Christian
approached the Reformation “from the top down,” gaining support
from the Wittenberg circle for his princely coup d’etat reformation.
Bugenhagen was called to Denmark, and he assisted in
consolidating the young Reformation. As a part of this
consolidation, a church order was validated in 1537, Tausen being
one of its authors. Furthermore, Tausen was one of those who were
to secure the schooling of a new generation of Lutheran pastors,
teaching Hebrew courses in the University of Copenhagen and
lecturing in theology for the canons in the chapter of Roskilde.
During the 1530s Tausen translated the Pentateuch and published a
postil intended for the whole of the church year. He was appointed
as a superintendent in Ribe in the early 1540s, working for the last
20 years of his life to secure the dissemination of the Reformation in
southwestern Denmark. During his years in Ribe Tausen continued
his literary activities, and he developed a growing interest in church
discipline, becoming attracted to the theology of John Calvin.
Was Tausen a Lutheran?
Scholars have intensively discussed whether or not Tausen taught a
true Lutheran doctrine. While the concept of Pietistic and romantic
historiography of Tausen as the “Danish Luther” has proved
extraordinarily in uential, recent studies have seriously questioned
this approach to the Danish Reformer, stressing Tausen’s aﬃnity
with Radical German Reformers. Even though Tausen in the answer
to Beldenak referred explicitly to Luther, “Lutheran” was probably
understood by Tausen and other early Danish Reformers as a rather

broad category—comprising many, oen con icting, positions,
even if they were not so viewed by the agents themselves—that
pertained to a general understanding of the “Reformation” as a
consistent and potent program for the improvement of piety,
Church, and society. us Tausen in fact was in agreement with
many other 16th-century Danish theologians in having a more
relaxed approach to confessional diﬀerences than did subsequent
interpreters.
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TETZEL, JOHANN
Johann Tetzel was born in Pirna, Saxony, in 1465. Although the date
when he did so is uncertain, Tetzel entered the Dominican cloister
in Leipzig. He began studying theology at the University of Leipzig
in 1482. Tetzel served as prior of the Dominican order in Glogau,
Poland. Between 1504 and 1510, he served the German Dominican
order in Livonia. Meanwhile, Tetzel became inquisitor for Poland
and Saxony in 1509.

As inquisitor of Poland and Saxony, Tetzel acquired
considerable experience as a preacher of indulgences. In this
capacity he came to the attention of Cardinal Albert of Mainz, who
at the time was heavily in debt on account of the multiple bene ces
he held, particularly his current post as archbishop of Mainz. Albert
had purchased this important bishopric (the occupant of which was
one of the seven electors of the Holy Roman Empire) with money
borrowed from the powerful Fugger banking house of Augsburg.
Moreover, Albert agreed to contribute large sums of money to the
rebuilding of St. Peter’s basilica in Rome. So that Albert would be
able to meet both obligations, Pope Leo X permitted him to manage
the sale of a special plenary indulgence. To market these
indulgences throughout the archdiocese of Mainz, Albert appointed
Tetzel as general commissioner in 1516.
e papal bull issued by Leo X authorizing Albert to execute the
sale of these indulgences oﬀered some extraordinary bene ts. It
declared that all sins, no matter how grave, notwithstanding a few
exceptions, were to be remitted upon the confession. Also the
sinner could choose his or her own confessor. Furthermore, the bull
oﬀered full remission of past sins to those guilty of simony,
uncanonical marriage, acquisition of property by usury, or perjury.
Archbishop Albert draed instructions regarding the procedure
to be taken by Tetzel and other indulgence sellers. ey were to
stress particularly four graces oﬀered by the pope in this plenary
indulgence, which would cover every aspect of forgiveness for both
the living and the dead: plenary forgiveness for everyone, even
those in purgatory; the choice of a confessor fully empowered to
absolve the most heinous oﬀenses; the availability of indulgences
that would permit the dead to participate in the prayers, alms, fasts,
pilgrimages, and masses of the Church here on earth; and the
remission of all good works required of the souls in purgatory

without confession or contrition, except for the most extreme
oﬀenses while here on earth.
According to the account provided by Friedrich Myconius
(1490-1546), Tetzel’s sales presentation proved to be a dramatically
vivid spectacle. Tetzel’s arrival was announced several weeks before
his visit to a particular locality. He would dispatch agents to the
town or city to be visited, where they would compile a directory of
local citizens classi ed according to their nancial resources. When
Tetzel himself arrived, the town greeted him with a festive
celebration. An oﬃcial delegation from the town would meet the
seller at the gate and advance in procession to the town square.
Here, Tetzel would hold his rst service, which normally attracted a
sizable crowd. At this point, he preached his sermon on hell, in
which he graphically described the damned burning ceaselessly in
re and brimstone. Aerward, the procession continued into the
cathedral for the second service, whose climax was Tetzel’s sermon
on purgatory, in which he portrayed most poignantly the suﬀerings
of the parents of those in the audience. Dramatically Tetzel would
ask if they could hear their wailing while their children were
blithely enjoying their inheritance here on earth. At the third
service, Tetzel preached about heaven, eloquently portraying the
contrast between the saved and the eternally damned. e souls in
heaven were sweet and peaceful, while those in hell languished
endlessly. e audience was now moved to purchase Tetzel’s
indulgences. If the sale occurred in a church, Tetzel would stand
behind the alter railing as the people lined up to buy. Although it is
disputed, some sources report Tetzel as declaring in his sermons,
“As soon as the money clinks in the chest, a soul springs into
heavenly rest.” Tetzel preached for the indulgences throughout the
dioceses of Meissen (1516), Magdeburg, and Halberstadt (1517).
However, Elector Frederick the Wise prohibited Tetzel from
entering Electoral Saxony, most likely to prevent unwanted

competition encroaching upon the business being generated from
pilgrimages to the elector’s extensive collection of relics at the
cathedral in Wittenberg. is did not prevent Tetzel from preaching
at Juterborg near Wittenberg in the spring of 1517.
Luther’s Reaction to Tetzel and Tetzel’s Reaction to Luther
When Martin Luther (1483-1546) became aware of Tetzel’s
preaching concerning indulgences, and especially the extravagant
claims he was ascribing to them, he responded by draing the 95
eses, which he nailed to the door of the castle church in
Wittenberg on October 31, 1517. Intended originally for use in a
university disputation, the eses attacked the abuse of indulgences,
arguing that they can only remit works of satisfaction imposed by
the Church as a part of penance. roughout the eses, Luther
aﬃrmed the traditional sacrament of penance, yet maintained that
penance was not merely an outward performance, but an inner
disposition of mind throughout a Christian’s entire life. Luther also
declared, in opposition to Tetzel, that forgiveness rests solely with
God, and that only when one has been humbled before God and is
sincerely repentant, can one receive this forgiveness. us, every
Christian who is sincerely contrite in his or her heart already had
God’s perfect remission of sin, guilt, and punishment without
needing to purchase letters of indulgence.
Tetzel responded to Luther’s eses by silencing the professor
through the Dominican order. A Dominican abbot came to
Wittenberg, where he attempted to pressure members of Luther’s
Augustinian monastery to take action against him. In January 1518
the Saxon chapter of the Dominicans met at Frankfurt an der Oder
to discuss the situation. It was at this time that Tetzel was granted
the degree of doctor of theology. For the occasion, Tetzel disputed a
set of 100 countertheses to Luther’s. Tetzel later had a bookseller
deliver a number of copies of his articles in Wittenberg, where

students purchased them in order to burn them. Also at Tetzel’s
bidding, the Dominicans at Frankfurt sent word to Rome that
Luther was circulating heretical doctrines. is initiative taken by
the Dominicans at Frankfurt eventually resulted in Luther being
summoned to appear before Cardinal Cajetan at Augsburg later in
1518. In fact, Cajetan later cited Tetzel’s countertheses in the letter
against Luther that he sent to the pope. Tetzel moreover dispatched
other Dominicans to spy on Luther at his Heidelberg Disputation
(1518) and while he preached his sermon on the ban.
Tetzel’s Fall and Death
On October 15, 1518, Pope Leo, in an attempt to persuade
Frederick the Wise to silence Luther’s attacks on indulgences, sent
the papal nuncio, Karl von Milititz (1490-1529), to oﬀer the elector
the golden rose, which was a special reward for select princes.
Sensing strong popular and princely support for Luther, Milititz
took a conciliatory approach to the matter by persuading Frederick
to host a meeting between him and Luther. Milititz and Luther met
at Altenburg on January 5-6, 1519. ere the two parties negotiated
a temporary settlement of the controversy. According to the
agreement, Luther would remain silent regarding indulgences and
write a conciliatory letter to the pope, with the full understanding
that he would not alter his position. In exchange for Luther’s silence
and deferential letter to Leo, Tetzel would be disciplined. In order to
implement this truce between Luther and the papacy, Milititz
launched an investigation of Tetzel, accusing him of fraud and
embezzlement. Milititz’s eﬀorts at discrediting Tetzel were aided by
the latter’s eventual failure as an indulgence preacher, the result of
considerable popular obloquy toward him because of the wide
circulation of Luther’s condemnation of his exaggerated claims
about indulgences. Milititz rst summoned Tetzel to appear before
him in Altenburg, which the now disgraced friar refused to do.

Milititz sent for Tetzel a second time, whereupon the former
indulgence preacher excused himself on the grounds that he feared
for his safety given the public antipathy Luther had aroused against
him. Tetzel remained in the Dominican cloister at Leipzig until his
death in 1519, which occurred at the same time as Luther’s debate
with John Eck (1486-1543) in the same city.
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THAT JESUS CHRIST WAS BORN A JEW
Martin Luther wrote his treatise, at Jesus Christ Was Born a Jew,
to defend himself against a new charge of heresy being publicly
circulated at the 1522 Diet of Nuremberg. is new charge went
beyond the extensive heresy charges already promulgated in Pope
Leo X’s 1520 papal bull, Exsurge Domine. Luther was now alleged to
be teaching a new doctrine of Christ that denied His divinity.
Holy Roman Emperor Charles V convened the Diet of
Nuremberg on March 23, 1522, which then met in two sessions,
with a recess in between, and concluded on February 9, 1523.
Charles had the full cooperation of the new pope, Adrian VI, who
had been Charles’s boyhood tutor and later his theological adviser

and ecclesiastical ambassador. Charles convened the Diet less than
one year aer the 1521 Diet of Worms, which had promulgated the
Edict of Worms, oﬃcially declaring Luther an imperial outlaw,
oﬀering a bounty for his capture, and forbidding anyone to defend
Luther or even to read his writings. Luther’s own prince, however,
the powerful and in uential Elector Frederick III of Saxony, was
preventing the edict from being enforced in Saxony and
increasingly in surrounding principalities.
Charles had two purposes for the Diet of Nuremberg. First, he
summoned it to enforce the Edict of Worms before Luther’s
reforming movement could, literally, gain more ground. In fact, the
printers in Nuremberg, a cultural center of the German
Renaissance, were major publishers of Luther’s writings. Second, he
wanted to gain support for pursuing a war against the Ottoman
Empire, which had already conquered Belgrade and large parts of
Hungary. In addition to Charles’s two purposes for the Diet, Pope
Adrian VI, through his papal nuncio, Francesco Chieregati, wanted
to publicly renounce the widespread moral and nancial corruption
throughout the hierarchies of the Church and to issue his own
brand of moral reforms, not Luther’s brand of doctrinally based
reforms. Charles, however, could not be at the Diet because he was
subduing an insurrection in Spain and combatting the hostile
incursions of his rival, Francis I of France. He therefore designated
his brother, King Ferdinand of Bohemia and Hungary, to preside
over the Diet. Indeed, it was Ferdinand who then publicly alleged
that Luther was teaching a new heresy. e Diet, however, failed to
convince enough of its members to support the pope’s kind of
reforms or to intensify the enforcement of the Edict of Worms.
e Charge of Heresy
“A new lie about me is being circulated” (Luther [1523] 1955-1986,
199). With this opening salvo, Luther went to work on the treatise

even before the second session of the Diet had concluded, and he
nished it at least by June 1523. He had become used to hearing all
kinds of lies spread about him, but this one had been committed
publicly at the Diet by the Presider himself, and it centered on Jesus
Christ, no less. ese repeat liars surely had to cultivate “the noble
virtue of neither blushing nor feeling ashamed,” Luther mused
sarcastically, and this made responding to them simply a “dirty
rotten business” (199, 200).
e lie was threefold and interconnected: that Luther had
preached and written that Mary was not a virgin either before or
aer Jesus’s birth; that Mary conceived Jesus through Joseph; and
that Jesus therefore was merely the human seed of Abraham. In the
rst half of the treatise, Luther refuted these allegations of
essentially denying the divinity of Jesus. He undertook in-depth
philological, grammatical, and exegetical expositions of four classic
Hebrew Scripture texts, treated oen by the early Church Fathers
and many others since then: Genesis 3:15; Genesis 22:18; 2 Samuel
7:12-14; and Isaiah 7:14. He argues that Jesus Christ, God’s true
Son, was a Jew born of a virgin by a special act of God the Holy
Spirit. For this reason, Mary is “the mother of God,” as he had
declared already in his second sentence (Luther [1523] 1955-1986,
199).
Luther gave a special prominence to the true Jewishness of
Jesus; thus the title of the treatise. Papal teaching had ignored, even
spurned, Jesus’s Jewishness, Luther maintained. For centuries
Christians had been treating the Jews like “dogs rather than human
beings,” deriding and slandering them, accusing them of perverse
practices, excluding them from common social intercourse, seizing
their property, prohibiting them from engaging in ordinary labor
and business practices, and forcing them into usury and other
corrupt dealings just in order to survive (Luther [1523] 1955-1986,
200).

Signi cantly and conspicuously, Luther brought all of his
intricate expositions within the “one magni cent stream” of his allembracing “promising God” theological prism, which he had been
developing since his 1513-1515 lectures on the Psalms (Luther
[1513-1515] 1955-1986, 52; Luther [1520] 1955-1986, 39, 60). In
each of Luther’s four key texts, God makes a promise to Adam and
Eve, to Abraham and Sarah, to David and his lineage, and to the
Jewish people in general, indeed, to all the nations of the world.
ese promises— essentially a single comprehensive promise—all
became true in Jesus Christ the Jew. In the matter of promises “God
cannot lie,” as Luther regularly emphasized throughout his oeuvre
(Luther [1523] 1955-1986, 203, 214). e focus on the promising
God also combined perfectly, of course, with Luther’s emphasis on
justi cation by faith alone, because promise and faith t together
like a hand in a glove.
Living with Jews
e prominence that Luther gave to Jesus’s Jewishness led him to
dedicate the last half of the treatise to instructing the Christians of
his day in how they should live together with the Jews “in a kindly
way” (Luther [1523] 1955-1986, 200). Aer all, beginning with “the
apostles, who also were Jews,” the Jews have “dealt with us Gentiles
in such a brotherly fashion, [and] we in our turn ought to treat the
Jews in a brotherly manner” (200). For Luther, this also included a
living witness regarding the promising God and thus “perhaps also
[to] win some Jews to the Christian faith,” which he rmly believed
was “the faith of their fathers, the prophets and patriarchs” (200,
213). In the 21st century, it is incumbent on Christians who read
Luther’s treatise to be especially mindful that we live in a postHolocaust world and that our entire life together with our Jewish
neighbors exists under that atrocious sign.

In the second section of his treatise, Luther highlighted two
Hebrew Scripture texts—Genesis 49:10-12 and Daniel 9:24-27—
again oﬀering extensive exposition of each one. His purpose was to
demonstrate how each of these Scriptures “accords so perfectly with
our Lord Jesus Christ” (Luther [1523] 1955-1986, 228). He was
providing a sample to his fellow Christians of how they might
engage the Scriptures with an eye toward Christian testimony, “the
living word of God” (204). Again, he emphasized the generous
abundance of God’s free promises to the Jews and to the nations,
and this framework set the overall mood and mode for Christians
to testify “gently,” “cordially,” and according to “Christian love”
(229). Aer all, Christians “are aliens and in-laws,” “while the Jews
are of the lineage of Christ” (201). Finally, Luther knew full well that
this sampling was only “a beginning,” leading “in due time” to
further inquiry into teachings like the two natures of Christ and the
Trinity (229).
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THEOLOGICAL DISTINCTIVES OF THE REFORMATION
e Reformation began as a debate over the sale of indulgences and
the practice of confession, but it quickly morphed into an
incendiary dispute about the power and primacy of the pope, then
into a movement that included such issues as the role of the Bible
and the restructuring of church life around the laity and its spiritual
renewal. It was a con ict of power and politics in one sense, but at
its core the Reformation was about ideas, particularly the
rediscovery and recen-tering of the Church on God’s grace as
proclaimed in Christ.
e “Glowing Core”
e theological distinctives of the movement grew out of this
central insight, which some have called “the glowing core” of
Christian faith (Sittler 1948, 5). Luther’s theology is depicted by a
rose, which shows the cross at the center, with pedals growing out
from this symbol of the love of God. e famous slogans of the
Reformation illustrate this: sola gratia (grace alone), sola ﬁde (faith
alone), sola scriptura (scripture alone), and solus Christus (Christ
alone). ere are many doctrines represented in these slogans, but
they are all about one thing, and one thing alone: the message of
forgiveness of sins in Christ. is is theology that gets at the “meat
of the nut” (Lohse 1999, 36). At the same time, Luther’s theology
was paradoxical. e Word of God was to be understood as both
law and gospel; humans were both saint and sinner; and Luther
distinguished between a “theology of the cross” and a “theology of
glory.”
Reformation theology began with Martin Luther’s study of
Scripture in light of his own anguished conscience over the totality
of his sin and his fear of damnation. He sought a gracious God,

which he did not nd in the rituals of the Church, even aer
becoming a monk. He did, however, nd the God in the Bible, in
these words: “the one who is righteous will live by faith” (Rom. 1:17,
NRSV). In the introduction to his 1545 Latin works, Luther
described a dramatically new understanding of the righteousness of
God, which is not a demand but a gi through faith in Christ. His
theology and that of the Reformers was radically committed to the
centrality of God and God’s action in the world, which the believer
experiences through simple faith. One might call this an “existential
theology,” since it speaks from and to the concerns of the individual
believer and what Luther’s 95 eses and the Lutheran Confessions
repeatedly referred to as the “troubled consciences” of the people.
Luther insisted that all theology speak pro me (for me). “e chief
article and foundation of the gospel is that before you take Christ as
example, you accept and recognize him as gi, as a present that God
has given you and that is your own” (Luther 2015, 30). is basic
orientation governed much of the theology of the Reformation and
was diﬀerent from the “sapiential theology” of the medieval church,
which began with a general knowledge of God through natural
philosophy as a foundation for the Christian message (Pesch 1985,
935). For Luther, “the relation between the sinful human and the
God who justi es is the only subject matter (subiectum) … of
theology” (Bayer 2007, 16).
e theological anthropology of Luther and the Reformers was
diﬀerent from that of the Middle Ages. Humans still mattered, but
in a diﬀerent way. Medieval Scholastic theologians insisted on the
inherent goodness of human beings created in God’s image and on
their ability to contribute something—however small—toward their
salvation. e Reformers rejected this. Luther and Calvin agree that
the Imago Dei (image of God) is all but destroyed in humans
through sin. Yet humankind still has an important role in the
Church and society, since all are set free in Christ. e majesty and

governance of God over all creation is emphasized, especially by
John Calvin, which provides comfort to people in an uncertain
world. In general, Reformation theology points away from self and
human traditions toward a transcendent God revealed in Christ.
ere is a skepticism of the Church as an institution in its ability to
mediate God’s grace perfectly, which Lutheran theologian Paul
Tillich calls the “protestant principle” (Tillich 1951, 37). Such
skepticism led to frequent splits in the history of the churches that
grew out of the Reformation.
A eology of the Word
Since sin is a totality for the Reformers, “grace” is also a totality, and
it is to this reality the Reformers wanted to point. Tillich notes that
the primary shi in the Reformation is from the quantitative to the
qualitative (1968, 229). Sin and grace cannot be measured because
they are a state of being. Rather than moving the sinner from a state
of sin to a state of grace (as medieval theology had it), the message
of the gospel declares to the sinner that she or he is righteous in
spite of her or his sin. e theological doctrine that expresses this is
justi cation, or how humans are reconciled to God. Luther called
this the article on which the church stands or falls. Because God’s
grace is central, human reason and good works (“merit”) are no
longer pathways to know or to be in fellowship with God. ere is
an objective and a subjective component to this central doctrine.
God’s grace is preve-nient, yet it is experienced through faith, by the
renewal of the Holy Spirit. In this way the reality of God and the
reality of the world are aﬃrmed.
Reformation theology is above all a theology of the Word. e
gospel—the good news about Christ—is a “Word event” around
which all aspects of the Church are organized. Sacraments are the
“visible word” (Augustine), pastoral care is a way of speaking a
word of promise to a troubled soul, and ministry becomes a way of

learning about and proclaiming the Word to a congregation. e
gospel is rooted in the written words of the Bible, which Luther
understood as the manger that bears the Christ child. e principle
of sola scriptura places the authority of the Bible above the authority
of the Church, the councils, and the pope. e Word of God exists
as law and gospel, which condemns a person’s sin (law), yet declares
the person righteous for Christ’s sake through faith (gospel). And it
is Christ’s alien righteousness that is imputed to them as a gi of
God’s grace. e centrality of the Word caused a university debate
to morph into a preaching movement, with social, political, and
economic implications. at included, among other things, the
translation of the Bible from the original languages into the
vernacular of the laity so they could read it for themselves, which
was seen as an act of provocation by the Catholics.
e Experience of God’s Grace
e Reformers embraced fully the doctrine of the incarna-tion—
that God became a human in Christ—and showed a commitment
to the world as it actually is. Christ was now the link between God
and creation, which set Christians free to be God’s people in the
world. e Reformers abolished churchly vows, allowing priests and
nuns to marry. ey rejected the cult of saints and emphasized
living in human community as part of society. e renewal of
worship and music was critical in the Reformation and contributed
to the communal experience of God’s grace and a growing
awareness of social responsibility. e congregation now sang the
gospel as an assembly, addressing the experience of the whole
person: head and heart. To be a Protestant Christian meant not only
to learn about God’s grace, but to experience it. It was in this that the
believer could nd comfort in his or her anguish. is experience of
regeneration would lead later generations of Reformers to embrace
Pietism, which underlined the personal experience of God’s love in

Christ. Philipp Melanchthon, John Calvin, and later Friedrich
Schleiermacher would begin their theologies with an
acknowledgment that theology could only be properly understood
in light of the experience of God’s renewing love for the world and
for each person through the Holy Spirit. e Anabaptist movement
emphasized the feelings and experience of believers even more, to
the point that they split with Luther and the magisterial Reformers
(who sided with the princes) on infant baptism, insisting that one
should be baptized only aer one has had this experience of
regeneration.
Because of its concern for personal experience and feeling, the
theology of the Reformation was “pastorally focused.” e problem
with selling indulgences was that it led many Germans to confusion
or outright despair, and as Luther argued in his early writings, it
prevented them from hearing the Heilsgewissheit (assurance of
salvation) that comes from the gospel message (Lohse 1999, 7). e
declaration of forgiveness that is at the heart of the gospel must be
spoken to an actual community, with all the ins and outs of daily
life. us the Protestant Churches organized themselves so that the
laity had an ampli ed role and voice in leadership, administration,
theology, and social ethics. Many pastors married and raised
families, becoming more embedded in the daily life of the
communities they served. e worldly role of bishops, popes, and
the church hierarchy was rejected, and in some cases the princes
took on a kind of fatherly role for many churches.
A New eology of Ministry
In light of all this, the theology of ministry changed signi cantly.
Protestants still understood ordination as an oﬃce instituted by
God, but the role of the pastor shied. e ministerial leader was no
longer a priest who was onto-logically changed through ordination
to administer sacraments of the Church. Instead, the pastor was set

aside to proclaim the gospel, to teach, and to provide pastoral care.
e administration of sacraments continued, with varying
emphases by various branches of the Reformation movement.
Pastors were also called by the local congregation to their
theological task, not by the bishop. is took power away from the
church hierarchy and gave it much more to the laity to call pastors
and lead the church administratively. ere was a attening of
structures for the sake of sharing word and sacrament more
communally, and the development of Reformation theology was
aﬀected by this focus. Luther, for example, emphasized a theology of
vocation: that all are called to serve God in their own way through
baptism.
Since the task of theology is to proclaim God’s grace to a sinful
humanity, theology and proclamation are interdependent.
Philosophical speculation was viewed with extreme skepticism,
especially in its ability to say anything meaningful about God.
Although philosophy was considered untrustworthy as a way of
teaching about God, it was employed to improve life in the world.
Some Reformed traditions would become skeptical of science and
reason, pitting them against biblical revelation, but many found
these to be worthwhile pursuits for understanding the world and
wisdom for how to live in it.
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THEOLOGICAL PSYCHOLOGY
Luther’s theology was therapeutic, providing a theological therapy.
e internal dimension of his theology is traced here through two
of his writings: “Fourteen Consolations for ose, Who Labor and
Are Heavy Laden” (1520) and e Freedom of a Christian (1520). In
a brief comparative analysis with self-psychology, Luther’s theology
can be shown to share an in-depth dimension. Finally, Carl Gustav
Jung’s theory of the tension of opposites, very much anticipated by
Luther, is used to analyze one of his Anfechtungen, his severe
episodes of spiritual con ict and doubt; transcending the tension of
opposites brings about personal growth.
Luther’s theology at heart was concerned with Seelsorge, the care
of souls, for the sinful, sick, and mentally distressed, those with
terri ed consciences. In his justi cation by faith experience Luther
suddenly recognized that God was not a wrathful judge, who
required integrity from sinners, but rather a gracious Savior, who
imbued a person with loving integrity. About pastoral counseling,
Clinebell writes, “e essential change force in any eﬀective
counseling relationship is the unearned freely given acceptance,

which mediates divine grace” (1966, 48). is unearned, freely
given acceptance calls to mind Paul Tillich’s interpretation of
Luther’s justi cation experience; oen lost behind the preaching of
the religious moral law, he notes, is its message of grace: the power
of accepting the person who is unacceptable and healing the person
who is mortally sick (Tillich 1963). us justi cation, the heart of
Luther’s theology, lies at the heart of counseling itself.
Perhaps because Luther himself had to recover from recurring
Anfechtungen, some of his letters of counsel were like case studies
(Tappert 1955). In them he exhibited a phenomenal capacity for
empathy (Einfuhlungsvermogen) for the depressed, the suicidal, and
the dying (see On Preparing to Die, 1519, in LW 42:99-115; WA
2:680-697). He even wrote a consolation for women grieving over
miscarriages (LW 43:245; WA 53:202-208).
In his “Fourteen Consolations” of 1520, which Luther wrote for
Frederick the Wise, who had become very sick, Luther seemed to
become aware of a theological unconscious, blessings and evils that
God conceals from one’s conscious mind. He wrote that a thousand
evils lie hidden from us by God, and although deeply hidden, they
bear fruit that is clearly seen (LW 42:127; WA 6: 108-109). But we
are only struck by a few. He continued that if all the blessings in
their fullness were revealed to the soul, it would in a moment break
free of the body, because of the abundance of sweet pleasure (LW
42:147; WA 6:121). But God mercifully shelters these from our
sight. In psychoanalysis, the talking (not to forget listening) cure,
more of the unconscious “evils” become conscious. More important,
in the care the therapist has for the suﬀering one, therapeutic
recapitulations of psychic injuries can take place.
Luther noted that Frederick the Wise was stricken with a grave
illness and that therefore Christ was also sick in him and he heard
Christ calling to him, “Look I am sick!” Luther wrote that our
sicknesses are borne not by us but by Christ himself (Krey 2016,

193; LW 42: 122; WA 6: 105). Christ gives a mandate to care for the
suﬀering. “What you have done for the least of these, you have done
for me” (Matt. 25:40). But one becomes stricken not only with
physical sickness, but with mental distress as well. Luther noted
how misfortunes assail the mind, which he described as “the main
target of all evils and the one trysting place of sorrow and every
evil” (Krey 2016, 194; LW 42:128; WA 6: 109). us Christ calls
God’s people to care about those suﬀering mental distress, who have
lost their minds and have sustained injuries to their souls, because
the voice of Christ in them calls out for help.
eologically, the distinction between neurotics and psychotics
is diﬃcult to accept, where the latter are beyond the talking cure,
but not the former. One psychiatrist also militates against this
distinction (Steinman 2009). Self-psychology distinguishes between
secondary and primary disturbances of the self, the ones that can be
healed and the ones that cannot (Kohut and Wolf 1978, 416). To
paraphrase Luther, some injuries to the soul are like scratches, easily
healed; others are like a broken bone that will take some time; and
some are like a broken back, from which one cannot recover.
Self-psychology, which Heinz Kohut systemized, concentrates
on the self, not its drives. It is an elaboration and development by
Heinz Kohut and his colleagues of psychoanalytic concepts of
narcissism and the self. Its emphasis is on the vicissitudes of the
structure of the self and its associated subjective conscious and
unconscious experience of selood (Wolf 1988). In turning away
from the “classical Freudian drive-and-defense psychology” (Kohut
and Wolf 1978, 59, 414), this depth-psychology is more helpful for
theological comparative purposes. Kohut noticed how Freudian
psychoanalysis presupposed familial ties that were too close. In
narcissistic persons, however, family ties were too distant, and
relationships hardly existed. He started listening to clients who did
not respond to traditional psychoanalysis and revised his therapy to

understand and interpret the structure of the self in response to
their concerns. Luther’s theology similarly was involved in the
concrete, immediate concerns of life.
Kohut and Wolf call empathy “vicarious introspection,” and
using external observation they enter the internal eld with aﬀect
attunement (Wolf 1988). Luther’s remarkable empathy also
emphasized an internal realm: the internal word, internal
communion, and internal person. In e Freedom of a Christian, for
example, of Luther’s 30 points, 16 concerned the inner person, the
self (Krey 2001, 308).
According to Heinz Kohut, the self has a bipolar structure: one
pole for mirroring (for ambition and acceptance) and the other for
merger and idealizing (for values and ideals). Mirroring involves
needing acceptance, aﬃrmation, and ambition; idealizing longs for
a perfect ideal with which to merge. e mirroring and merging
poles push and pull the self in diﬀerent directions. A tension arc
stretches between these poles, along which are arrayed the inborn
talents and acquired skills of the self. Kohut concedes that he is
speaking spatially and metaphorically (Krey 2016; Wolf 1988).
What Kohut calls the nuclear self, Luther called the inmost
heart (Wolf 1988). For Luther the heart was the center of the
responsible self. Where self-psychology speaks of merger and
idealizing, Luther’s famous marriage of the soul with Christ in e
Freedom of a Christian comes to mind. Mirroring brings to mind
the experience of grace, accepting being accepted. Like Luther, selfpsychology argues that the self is the issue rather than its action
(works): the cohesion, vigor, harmony of the self, as opposed to its
fragmentation, enfeeblement, and disorganization (Wolf 1988). In a
similar way, Luther never tired of stressing the transformation of
the person by grace through faith apart from works. e same way
Luther separated the person from works, self-psychology deals with
the weakness or strength of selves over what they do, over their

action agenda. In the self as the core of the personality, self-object
experiences are intrapsychic and not interpersonal, strengthening
the weak self internally and repairing a person’s self-structure
(Kohut and Wolf 1978; Krey 2016). Luther’s merger of the self with
Christ made Christ not only the internal teacher (Augustine), but
the internal therapist in the self as well. In theological therapy,
Christ-object experiences are those of forgiveness and grace.
Ernest Wolf explains that the self-object relationship refers to an
intrapsychic experience in one’s awareness and does not describe the
interpersonal relationship between the self and other objects (Wolf
1988, 53). Luther’s theological therapy would not only be concerned
with the intrapsychic “deep self, but the extensive, social self ” as
well (Bellah 1996), because it would include four relational forums
or fora (the plural of forum) of his coram-relations: coram deo,
before God; coram hominibus, before others; coram meipso, before
oneself, and coram mundo, one’s image in the world (see Ebeling
1970, 192-209, for a virtual rhapsody on these fora). Coram means
“before,” but can also mean “in the eyes of ” and “as de ned by.” e
coram deo forum is, of course, crucial for theological therapy.
ese coram relations are more comprehensive, holistic,
spiritual, and relational than just intrapsychic ego states of the
superego, ego, and id of the deep self. Even self-psychology does not
integrate the deep self with the extensive, social self, or the kingdom
within, where Luther told of a world self and a Christ self.
Traversing the depth of the internal into the external, the coram
relationships feature whole persons in relation to their evaluative
fora, where the gracious experience of justi cation does away with
the self-damage of judgment and condemnation and issues into
recovery and wholeness.
Unlike psychoanalysis, which tends to focus on pathology,
Luther’s theology, while therapeutic for the mentally distressed, also
lied the whole person from one qualitatively higher level of

maturity to another. is internal dynamic, described by Luther in
e Freedom of a Christian is launched by the tension of opposites
and entails strengthenings of the self, the whole person (Ebeling
1997, 359). ese could be called Christobject experiences, because
Christ is completely ours (pro nobis), for us, and we are completely
extra nobis, ecstatic in God, beside ourselves, outside ourselves, but
always in God and God’s love (Krey and Krey 2007, 90; WA 7: 38).
e popular version of e Freedom of a Christian, translated in
Luther’s Spirituality makes the ascent and descent, higher
integrations of our being, stand out in bold relief (Krey and Krey
2007; WA 7:20-38).
Luther’s simul iustus et peccator, being a sinner and saint at one
and the same time, is the best known of his tensions of opposites.
But e Freedom of a Christian also contains those opposites of the
human and divine, sovereign and slave, law and gospel, faith and
love, enraptured and groaning in the Spirit. In the dynamic faith of
these tensions, a self is existentially enraptured into higher
integrations of being: becoming a rstborn, receiving the nobility of
spirit, the priesthood, a Christ, even ascending by faith into God.
is strengthening is for the sake of the neighbor. For “falling in
love” the person descends through all these stages to serve and care
for the very least, encountering Christ there again, because “what
you have done for the very least of these,” Christ says, “you have
done for me” (Matt. 25:40).
With his theory of the tension of opposites, Carl Gustav Jung
helps make possible an analysis of Luther’s Anfechtung of 15271528. Jung writes extensively about the tension of opposites
operating in the unconscious aﬀecting the conscious equilibrium of
a person (Campbell 1971). (Integration of opposites in therapy is
important per se; e.g., helping a very idealistic, mentally distressed
person integrate his or her sexuality can lead to recovery.)

Luther suﬀered a very severe Anfechtung when a plague struck
Wittenberg in 1527. All the students and faculty had ed the
university. Luther remained to help the sick and dying and refused
to obey the elector, who ordered him to ee as well. e wife of the
mayor almost died in his arms. He also received the news of how
the German army of Land-sknechte under Emperor Charles V had
sacked Rome. When one of his promising students, who had just
received his doctorate, was burned at the stake by Old Believers,
Luther reproached God by asking, “Why could he not have been the
martyr?” He fainted away aer uttering these words, beginning this
episode. is Anfechtung incapacitated him from the middle of
1527 until deep into 1528. At one point he plunged into an abyss of
despair, feeling that he was hanging by a thread from Christ over
the gaping jaws of the devil. He asked all to pray for him, not that he
would get well, but that he would not lose his Christ.
Jung argues that the directedness of the conscious mind always
has an opposite countering it in the unconscious (Campbell 1971,
276). When the tension increases as a result of too great onesidedness, the counter tendency breaks through into consciousness,
just at the moment when it is most important to maintain the
conscious direction. Jung is speaking of an unconscious balance, in
which opposition in the unconscious accompanies the direction
taken in the conscious. us Luther, who was longing to be a
martyr, was endangering his life helping the sick and went too far in
the direction of his Christ and the gospel without the support of his
close companions. Christ was in his consciousness, but the devil
broke through from his unconscious.
Situating the tension of opposites in the conscious and
unconscious mind, Jung speaks of the transcendent function,
manifesting itself in a quality of conjoined opposites (Campbell
1971, 279). e confrontation of opposites (like Luther’s Christ and
the devil) generates a tension charged with energy and creates a

living third thing, not a logical stillbirth, but a movement out of the
tension between opposites, a living birth that leads to a new level of
being. So long as the opposites are kept apart, naturally for the sake
of avoiding con ict, they do not function and remain inert.
Christ and the devil, the opposing powers, fought over Luther
until he received a new integration into a higher level of being in
faith for a deeper level of service in love. When Luther found this
more re ned integration of justi cation by faith, as the one who
proclaimed the pure gospel precisely because he was a most
wretched sinner, the integration of these opposites brought back a
gracious God.
Jung seems to explain the engine of our growing and maturing
into the stature of Christ, for the above-mentioned “existential
rapture” found in e Freedom of a Christian. Gracious, though
painful, Christ-self-object experiences are what Luther lived and
wrote about in recovering from his Anfechtungen and becoming a
Christ-self for others. Luther’s theology oﬀers an in-depth
theological therapy for the deep, inmost self and the internal, social
self in the four coram relations: a theological therapy also available
for secular therapists treating the mentally distressed.
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THEOLOGY OF THE CROSS
In his 1518 Heidelberg Disputation, Martin Luther contrasted a
“theology of glory,” which seeks to know the invisible things of God

as though they were clearly perceptible in the works of God, with a
“theology of the cross,” which comprehends the manifest things of
God through suﬀering and the cross. e theology of the cross is
based on the contradiction between what we see, feel, and
experience, and what God reveals to us. Luther remained
committed to the theology of the cross throughout his career,
though the content of this theology changed around the year 1520.
Luther rst developed the theology of the cross to try to understand
his own experience of sin and wrath in light of the infused grace of
God, which pours love for God into our hearts and so should
remove the sense of sin and wrath. He developed the theology of
the cross aer 1520 to describe the way those who have faith in
Christ still experience the opposite of what they believe, so that they
see and feel sin instead of righteousness, death instead of life, wrath
instead of mercy, and hell instead of heaven. e task is to cling to
the promise of God set forth in the Word of God, as opposed to
what is seen, felt, and experienced.
Context: Reason and Conscience
Luther developed the theology of the cross on the basis of the
epistemology he learned when he was a master’s student at the
University of Erfurt. Luther’s teachers were deeply in uenced by the
philosophy of William of Ockham, who taught that human
knowledge both arises from and is oriented toward sense
experience. Reason develops general concepts from sense
experience; these concepts do not refer directly to God, but rather
refer back to sense experience. us reason cannot tell us anything
about God based on our experience of the world, except that God
can do anything that is not self-contradictory. We only learn what
God actually decides to do from the self-revelation of God in the
Church, not from the abstractions of reason from our experience of
the world.

In the theology of the cross, Luther developed this epistemology in a way that accentuates the way that what God reveals in
the Word actually contradicts what we see and feel by our reason.
Between 1518 and 1520 Luther used this contradiction to
understand why he still felt like a condemned sinner even though
he hoped that he had received the gi of grace—namely, love for
God poured into the heart by the Holy Spirit—that forgives and
removes sin. Helped in large part by his reading of the German
mystics, especially Johann Tauler and the anonymous author of e
German eology, Luther came to teach that when God infuses
grace into a person, it actually feels like God is diﬀusing wrath onto
the person. When God is removing sin from a person, it feels like
God is revealing sin in that person. When God is delivering a sinner
from hell, it feels like the sinner is being abandoned to hell. Luther
thought that God does this because sinners are so turned in upon
themselves in self-love that they would use the grace of God for
their own advantage if they knew it was at work within them. To
thwart their self-love, God hides His grace under an appearance
that contradicts it, so that those being made righteous by the
infusion of love for God actually feel like sinners being condemned
to hell. e faithful show that they truly love God when they
willingly surrender themselves to death and hell in fellowship with
Christ, as Luther stated at the end of the 95 eses. e faithful do
this in the hope that even as Christ suﬀered and died before He was
raised from the dead, so those who suﬀer death and condemnation
with Christ will receive life and vindication with Christ when they
are raised from the dead.
e Cross aer 1520
Between 1519 and 1520 the theology of the cross shied rather
dramatically in terms of its content, even though its form remained
the same, namely, that God’s revelation is hidden under an

appearance that contradicts it. By 1520 it was no longer infused
grace that revealed sin in the conscience, but rather the law of God.
Luther came to understand the purpose of the law from the letters
of Paul— especially to the Galatians and Romans—as well as from
Augustine’s treatise On the Spirit and the Letter. According to this
version of the theology of the cross, which lasted till the end of
Luther’s life, the original contradiction is between the way reason
thinks about the law and the reason God revealed the Law. Luther
claimed that all human beings can nd and feel the law within
themselves, as God has revealed the law to all in their reason and
conscience. However, reason immediately draws the inference that
God has revealed the law so that we might free ourselves from sin
and make ourselves righteous by means of our own works of the
law. us, when the conscience sees and feels sin in itself, reason
tells us to do works of the law to remove the sense of sin from the
conscience. According to Luther, the Scholastic theologians in the
Church of Rome reinforced this opinion of reason by their teaching
that God will not deny grace to those who do what is within them.
Luther appears to have taken this advice very seriously as a monk,
as he used his works as a monk to earn justifying grace and to
remove the sense of sin from his conscience by doing works of the
law. rough his reading of Paul and Augustine, he came to see that
this was a complete misunderstanding of why God gave the law.
God did not give the law to remove sin, but to reveal sin, in order to
make us despair entirely of our ability to remove sin by our own
works. However, this contradicts the way reason thinks about the
law, and this contradiction is the rst of many in the revision of the
theology of the cross aer 1520.
Once the law succeeds in revealing sin to the conscience, it also
reveals death, the devil, hell, and the curse and wrath of God.
However, this condemnation is actually the beginning of the
justi cation of the sinner, even though it feels like the opposite. God

reveals sin through the law so that sinners might abandon their own
eﬀorts to free themselves from sin and turn to Christ, who alone
takes away the sins of the world. e Word of the gospel proclaims
to us that Christ has come to take upon Himself all that oppresses
our conscience, so that He might freely bestow on us all that we
lack. He thus invites believers to cast their sins upon Him, so that
He may give them His righteousness; to cast their death on Him, so
that He might give them eternal life; to cast their curse on Him, so
that He might give them His eternal blessing. When believers cling
to the gospel by faith, it brings genuine peace to their conscience
aer it has been terri ed by its sin through the power of the law.
When believers look to Christ, they see that all that oppresses them
has been put to death in His death, and that His victory over all of
the enemies that oppressed them is now theirs. us, whereas the
law is revealed to terrify the complacent conscience, the gospel is
revealed to console the terri ed conscience, by turning the
conscience from its own sin and terror to Christ, who is the victor
over sin and death.
Clinging to the Promise, Experiencing the Opposite
Ironically, it is precisely when sinners come to believe in the gospel
that they become the most fully aware of the contradiction between
what they see and feel and the Word of the gospel in which they
believe. Even though they believe that Christ has taken their sin
upon Himself to give them His righteousness, their conscience feels
sin more acutely now that they have faith than they ever did before
they believed. If those who trust in Christ consult their reason and
conscience, they will see and feel that they are horrible sinners
under the eternal wrath of God, abandoned to death and hell under
the power of Satan. ey may believe that in Christ they have been
given His victory over death and the devil, but they feel as though
they are entirely prostrate and defeated by death and the devil. ey

do not see the defeat of death in their experience of the world, but
rather the way death triumphs over all, even over Christ, in His
death on the cross. e faithful must turn from what they see and
feel in their reason and conscience and believe in the truth of the
gospel even though it completely contradicts their own experience.
Luther gave several accounts of the source of this contradiction
between what is believed and what is experienced. Because reason
thinks about God based on its own feelings about the law, it is not
surprising that once reason senses sin in the believer, it concludes
that God is wrathful toward the believer, because reason says that
the righteous should not feel sin any more. Our reason can even
turn Christ Himself into a lawgiver who is wrathful toward sinners,
based on passages in the Gospels in which Christ refers to the law of
Moses and tells His followers to obey His commandments or face
the eternal res of hell prepared for the devil and his angels. At
other times, Luther ascribed the con ict between what we see and
feel and the Word in which we believe to the devil. Once Satan sees
that we are freed from his tyranny by faith in Christ, he tries
furiously to get us to let go of Christ to become his slave again, and
he does this by appealing to our sense of sin and wrath in our
conscience. Once he gets us to perceive our sin, he terri es us with
the thought that God is wrathful toward us and has abandoned us
to Satan’s power. We can only stand fast in this trial if we ignore
what we see and feel in our conscience, and believe the Word that
says that Christ has taken our sins and God’s wrath upon Himself.
Finally, Luther said that God is the one who causes us to feel the
opposite of what we believe, by acting as though God never
intended to have mercy upon us in Christ. God did this to
Abraham, who was commanded to send his oldest son Ishmael
away aer the birth of his son Isaac, and was then commanded by
God to oﬀer his only remaining son, whom he loved, as a burnt
oﬀering to the Lord. In these instances, the contradiction is not

between the Word of God in the gospel and the experience of
reason and conscience, but rather between God revealed in the
Word and God acting against the Word. Regardless of the source of
the contradiction—reason and conscience, the devil, or God
Himself—the only hope for surviving the contradiction is to cling
to the truth of the promise of mercy in spite of all that contradicts
it, including God.
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THREE ESTATES (DREISTANDELEHRE)
Luther’s more general references to the “Two Kingdoms” doctrine
in framing social ethics became nuanced by 1530 with the
underscoring of the “orders” comprising the worldly regime
(weltliche Regiment). He was already familiar with and had used the
popular medieval division of society into three distinct public
spheres, which he variously named “estates” (Stdnde), “hierarchies”
(Hierarchien), “orders” (Orden), “institutions” (Stie), “forums”
(fora), “mandates” (mandata), “authorities” (Erzgewalten), and so
forth (Duchrow 1970, 503ﬀ.). e rst occurrence of the three
“estates” in Luther’s writing was in 1519 (WA 2: 734; LW 35: 38-41).
But the distinction became most prominent with and aer his

Catechisms (1529) and the Confession Concerning Christ’s Supper of
1528. is underscored the way Luther attempted to give theological
signi cance to the traditional medieval doctrine of public spheres
in earthly life: ecclesia, politia, and oeconomia (which before the
Industrial Revolution included labor, market, and [where the term
comes from] household). ese were categories of social orders that
Luther inherited from medieval theology as a matter of course:
“First, the Bible speaks and teaches about the works of God; no
doubt about that. But these works are divided in three hierarchies:
economy, politics, and church” (WA TR 5, 218, 14-16).
ese publics were broadly referred to as the ecclesiastical status
(ecclesia); the household realm, which pertained to the sphere of
production and reproduction of life (oeconomia); and the political
authority for the ordering and protection of life (politia). In Luther’s
works this division did not entail separate spheres into which
people would innately belong, but was rendered as discrete spheres
in which all participated with distinct functions. In these spheres
humans perform their vocation.
e tripartite division brings to light what is theologically
envisioned in the human coram mundo/hominibus perspective,
addressing the relationship to the world. An elaborated exposition
of this is found in Luther’s later texts, mainly in his Confession
Concerning Christ’s Supper of 1528 (WA 26, 504, 30-505, 10; LW37:
364f) and in On the Councils and the Church of 1539 (WA 50, 18-32;
LW41: 177).
e estates are instruments against the work of the devil in the
earthly realm. is work that the law demands displays eﬃcacious
love in its nite expressions. For Luther all the three realms of
public engagement came under the single canopy of Christian love:
“Above these three institutions and orders is the common order of
Christian love” (WA 26, 505, 11ﬀ.; LW 37: 365).

In the Middle Ages these hierarchies were oen used in the
sense of distinct classes, social strata, castes, or rank, and were
regarded as part and expression of the natural law. e division of
these estates took many forms, but they were all made in general
reference to the clerics, the nobility, and the commons, all united as
the persons of the Trinity for the sake of the earthly good of the
corpus christianum (Mohl 1933, 330). e idea was clear that these
estates were discrete parts of the body of Christ that served as the
natural infrastructure to its spiritual expression in the Holy Church,
which was the head and the most sublime expression of the corpus
christia-num (Kuppers 1959, 370ﬀ.).
Luther saw the Church as an institution, as one of the orders
mandated by God since creation. It was the rst one given to
humans with the establishment of the Shabbat. e household and
the civil government follow suit. As he wrote in the Commentary on
Genesis of 1535-1536: “Here we have the establishment of the
church (ecclesia) before there was any government of the home
(oeconomia) and of the state (politia)” (WA 42, 79; LW 1: 103). e
Church is an instrument for the Word of God to be announced to
the whole creation and for the human response to be expressed. So
was the household or economy instituted to provide for sustenance
or nourishment, while civil government was mandated for the sake
of social order, defense, and protection.
ese institutions were called by Luther larvae, masks through
and by which God works as if through instruments. In his words:
“ree institutions [Stdnde] were ordained by God in which we live
with God and good conscience. e rst is the household; the other
the political and worldly regime; the third the church or priestly
order--all according to the three Persons of the Trinity” (WA TR, 6,
266, 16-20). For Luther they did not form classes, strata, or castes
discretely separate from each other, but were functions of human
society in which all participate in one form or another, both

passively and actively. So he regarded the Church as made not only
of the oﬃcial priestly class, but of all who worship (priesthood of all
believers), and the same is the case with the household and the civil
government. e distinction between vita activa and vita
contemplativa collapses as attributes of classes or castes (Kuppers
1959, 361-374). With this Luther brought dynamism and mobility
into the static character of the medieval hierarchies, even as he was
still captive to its language and the imagery it evoked. Yet he poured
new wine into old skins.
While ecclesia and oeconomia could be easily assumed to belong
to the prelapsarian condition as orders instituted by God, the
fundamental problem of the theology of the orders of creation had
to do with the place of the state and civil society, namely of politia.
Although Luther was not ready to recognize the political order as
belonging to the prelapsar-ian condition, he also knew that politics
is grounded in the economy, resulting in an ambiguous treatment of
the issue (e.g., WA 42, 79; LW, 1:103-104). Twentieth-century
theologians were divided in their interpretation of Luther’s
intentions. While some would defend the prelapsarian origin of the
state, others would argue that for Luther it was an external medicine
(externum remedium) instituted as a result of the fall. What all
agreed on is that Luther was ambiguous on the issue and that a
choice had to be made to understand the consequences of human
social and political engagements.
e Human Faculties
e medieval estates’ typology relied on the Aristotelian distinction
between the spheres of the house (oikos, domus) and of the public
order (polis, civitas); the Church (ecclesia) or the clergy completed
the tripartite division. In the tradition of Plato and Aristotle these
corresponded to the fundamental human vocations (Schwarz 1984,
83) of nourishing life (Luther: nehren), protecting it (wehren) and

teaching (leh-ren). Important in Luther’s adoption of the medieval
three estates typology were the functional or instrumental changes
he brought about, particularly concerning the distinction between
the household or economy and the political order (Westhelle 2016,
296-298).
Aristotle, in the beginning of Book VI of Metaphysics (1933,
1025b), distinguished three human faculties: poiesis, praxis, and
theoria, the two rst being the faculties that grounded the
oeconomia and the politia, respectively. Luther employed Aristotle’s
distinction between poiesis and praxis to make his own distinction
between oeconomia and politia. e distinctiveness of poiesis and
the verb poieo in contrast to praxis is that it designates an activity
that results in a production of something, entailing an objective
result, while praxis conveys a deed done that has an intersubjective
eﬀect but does not result in a positive and material outcome. In
analogy to the Greek theater, poiesis describes the labor of those
who built the theater, set the stage, and wrote the play. Praxis
describes the activity of the actors performing the play. eoria is
represented by the audience, which describes human receptivity, the
characterization of vita passiva, for which the Church, as ecclesia,
provides the space for receptivity, allowing for vita passiva.
Aristotle’s distinction between praxis, and poiesis, however,
experienced a convoluted history aer its reception in the Latin
world. ese two faculties, through the Middle Ages and well into
modernity, were subsumed into the notion of action (actio) or
practice (praxis, since Duns Scotus). But the distinction of the
faculties remained hidden under the distinction of the two public
spheres of the oeconomia and the politia.
e crucial point to be stressed is that when the Reformer used
the medieval set of orders based on the Aristotelian distinction of
human faculties, he read these institutions in an anthropological
key. e result was a phenomenological approach freeing the

“orders” from being cast in immutable institutions. If they are
“orders of creation,” it is of a creation that God is bringing about in
the uidity of the present in creatio continua.
Instruments and Masks
When Luther employed the distinction between politia and
oeconomia, he did so to stress two distinct forms in which these
institutions oﬀer diﬀerentiated manners through which humans
cooperate with God, where God does not work without us, as he
insisted in e Bondage of the Will (WA 18, 254, 1-16; LW 23: 243) .
is cooperation is carried out as through instruments or masks.
Luther’s
use
of
these
two
metaphors,
instrument
(Werkzeug/instrumen-tum) and masks (Larven/larvae), even though
he used them most oen interchangeably, is revealing. Werkzeug is
an instrument or a tool for work or labor to be accomplished, a
metaphor imported from the economic, or poi-etic, sphere, serving
therefore as a synecdoche by which a part (tool) is taken for the
whole (labor/poiesis). Larva is a mask taken from Greek theater by
an actor to represent a given role a person plays, or from the
medieval carnival to represent an impersonation. e mask is the
metaphor appropriate to describe the political person, the one who
speaks on behalf of a cause, a person or a group representing and
communicating interests on account of the common good,
functioning thus as a metonymy. However, for Luther it was clear
that the agent behind the tool or the mask is either God or the devil,
and the nal end is accordingly decided.
Although both oeconomia and politia are orders instituted by
God, they are not autonomous or neutral. For Luther, natural law
and divine law were one and the same, only used diﬀerently for
distinct services to be accomplished through instruments or masks.
e “supernatural” is not an additum, but lies in the depth of the
“natural” as such, as he claimed regarding the third mode of Christ’s

presence according to His humanity in the Confession of 1528 (WA
26: 335, 29-336; LW 37:222-224; a passage quoted at length in the
Solid Declaration art. VII). But the distinction between oeconomia
and politia is what is decisive here, because it comprises the two
fundamental aspects of Luther’s anthropology in vita activa: the
human as a producer and as a political animal.
In the Church (in ecclesia) the question is somehow diﬀerent.
e Church is still a humanly, institutionally endowed space with its
oﬃces, diﬀerent vocations, polities, structures, and the like. But this
ecclesial space is sui generis. It borrows representational procedures
of the oeconomia (as the space of worship, the ornamentation, and
other things deemed as important [bene esse], but adiaphora [non
esse]), as well as from politia (policies, administration, committee
meetings, formulation of statutes, implementation of procedural
rules, etc.). But the uniqueness of the Church is that it opens up a
space in which one nds oneself without a need for a mask, without
the need to be represented, for it is about presence. To acknowledge
the Church as an earthly institution, yet working itself in counterinstitutional practices, decisively shaped the unique features of the
ecclesiology of the Reformation.
It is important to underscore that for Luther these publics, even
if they could be used by the devil, are under the canopy of Christian
love. As such they are the spheres in which faith becomes
eﬃcacious in love. For Luther, love is public and recruits reason for
its exercise for the sake of equity (Billig-keit) and fairness (Duchrow
1970, 564-566).
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TILLICH’S EXISTENTIALISM, INFLUENCE ON
Paul Tillich (1886-1965) was a prominent systematic theologian
who sought to answer the questions of human existence with the
truth of the Christian message. His understanding of the Christian
message was decisively shaped by Martin Luther’s teaching on
justi cation by grace through faith. To communicate this message
in a meaningful way to 20th-century persons, Tillich drew upon
existentialist thought, which, he argued, best gave voice to their
human concerns. Tillich brought together his interpretation of
Luther and his understanding of existentialism to serve his
apologetic purpose.

Tillich was formed in his early years in a Lutheran parsonage in
Germany, where his “inner life” was shaped by “the mysteries of the
Christian doctrine … the language of the Scriptures, and the
exciting experiences of holiness, guilt, and forgiveness” (Tillich
1936, 59). Luther’s in uence was deep and pervasive. “I am a
Lutheran by birth, education, religious experience, and theological
re ection…. e substance of my religion is and remains Lutheran”
(Tillich 1936, 74-75).
Tillich was ordained as a Lutheran, and his theological
professors and 19th-century philosophical mentors were almost all
Lutherans of some kind. While he recognized certain strengths in
Roman Catholicism and Calvinism, Tillich was not drawn to either
tradition. He considered Luther “one of the few great prophets of
the Christian church,” whose “overwhelming” greatness was due to
his “breakthrough” against the Roman system (Tillich 1968, 227). In
his Systematic eology, Tillich cited Luther more oen than any
other theologian or philosopher. Tillich knew himself to be a
Lutheran and wanted others to understand that his theology was in
continuity with Luther’s.
Tillich learned from his teacher Martin Kahler “the allembracing character of the Pauline-Lutheran idea of justi cation”
that “denies every human claim before God … [and] declares … the
paradoxical judgment that before God the sinner is just” (Tillich
1936, 48). For Luther and Tillich, on account of Christ, persons are
justi ed before God by grace through faith without works in spite of
being sinners. Faith only receives. e paradoxical formula simul
peccator, simul Justus is “the core of the Lutheran revolution” and
“decisive for the whole Christian message of salvation” (Tillich
1957, 178). In terms of this crucial question of who saves, Tillich
followed Luther in aﬃrming “that in relation to God everything is
done by God.” is he called “the Protestant principle” (Tillich
1963b, 135).

Tillich approached Luther as a systematic theologian, not as a
Luther historian. He diﬀered from Luther in important respects,
and he recognized the distance between the Reformer and his own
situation. Some Tillich interpreters ignore or downplay his reliance
on Luther. Other theologians dispute his Luther interpretation and
argue that he departed too much from Luther (Bayer 2009;
Lindbeck 1983). Tillich appreciated the “Luther renaissance,” but he
criticized it for failing to make Luther’s thought vital for
contemporary life. at was what Tillich intended to do, and so he
applied justi cation to thinking (justi ed in spite of doubt) as well
as to doing, he used the language of “being accepted in spite of
being unacceptable” to speak of justi cation in a new way (Tillich
1948), and he found in existentialism an ally for Christian theology.
Existentialism
Existentialism for Tillich was rst of all an attitude of interest,
passion, involvement, and participation that belonged to theology
and to any serious concern for life’s questions. “In religious truth,
one’s very existence is at stake. e question is: to be or not to be.
Religious truth is existential truth; to this extent it cannot be
separated from practice” (Tillich 1936, 31). Luther for Tillich
exempli ed an existential attitude. For both Luther and Tillich faith
was a matter of “ultimate concern,” that is, a matter of the rst
commandment. Tillich cited Luther as saying, “As you believe him,
so you have him” to illustrate Luther’s existential approach to the
relationship of humans and God (Tillich 1957, 77). He also noted
approvingly that “Luther could not stand Erasmus’ nonexistential
detachment [and] his lack of passion” toward the content of the
Christian faith (Tillich 1968, 237).
Tillich also interpreted existentialism as a movement of protest
and revolt. He traced its origin to the philosophical reaction against
Hegel’s essentialism. “Kierkegaard was the rst to break through the

closed system of the idealist philosophy of essence. His radical
interpretation of the anxiety and despair of life led to a philosophy
that could really be called existentialist” (Tillich 1936, 84). Tillich
considered Schelling, Feuerbach, Marx, and Nietzsche in the 19th
century and Heidegger, Freud, Sartre, and others in the 20th
century to be part of this movement. What these diverse thinkers
had in common was that they looked at humans in their
predicament in time and space, in nitude and estrangement, not in
their essence. ey protested against an idealistic view of humans
that covered over the con icts, contradictions, and negativities of
their historical existence. In its largest sense, the existentialist
movement was “the protest against the spirit of industrial society”
and its dehu-manization (Tillich 1959, 46).
As such, Tillich claimed, existentialism was “the expression of
our own situation,” of its “all-pervading anxiety of doubt and
meaninglessness” (1952, 126). e great works of the visual arts,
music, poetry, literature, architecture, dance, and philosophy gave
creative expression to the destructive trends in contemporary
culture. Existentialism captured the sense that people had “lost a
meaningful world and a self which lives in meanings out of a
spiritual center” (Tillich 1952, 139) and now lived in
meaninglessness and despair. Tillich opined that his “century will in
historical retrospect be characterized as the period of
existentialism” (Tillich 1967, 243).
Luther’s Inﬂuence
When asked if he was an existentialist, Tillich responded, “ yy.” Essentialism and existentialism, he argued, belong together.
As the paradise story expressed it “wonderfully and symbolically,”
so must theology speak of both the created goodness of the humans’
essential nature and their existential condition aer the fall under
sin, guilt, and death (Tillich 1967, 245). Both Luther and Tillich

shared Augustine’s understanding that sin is a corruption, not a
destruction, of God’s good creation. Both theologians worked
within the classic Christian pattern of creation, fall, and
redemption.
Luther in uenced both the “yes” and the “no” of Tillich’s “ yy” attitude toward existentialism. Tillich recognized a great
aﬃnity between Luther’s understanding of the human predicament
and that of existentialism. Like Luther, however, Tillich did not
believe that the answer to this predicament was to be found in the
human situation itself but rather would come from outside it, from
God’s grace in Christ. ese convictions shaped Tillich’s method in
appropriating existentialism.
Having learned from Kahler that justi cation overcomes the
estrangement, guilt, and despair of human existence, Tillich wrote
that it “was easy for me … to accept the analysis of human existence
given by Kierkegaard and Heidegger” (Tillich 1936, 48). e
Lutheran substance of his theology made him aware “of the
‘corruption’ of existence” and of “the irrational and demonic” in life,
notions he found well expressed in existentialism (Tillich 1936, 75).
Tillich sided with Luther against Erasmus in aﬃrming the bondage
of the will, the inability of humans to liberate themselves from their
separation from God. He called Picasso’s Guernica “a great
Protestant painting.” In portraying humans caught in the forces of
self-destruction, it presents “the radicalism of the Protestant
question” (Tillich 1959, 68).
e Courage to Be illustrates the connection Tillich found
between Luther and existentialism. He used the existential term
“anxiety,” the awareness of possible nonbeing, to describe the
human predicament. He identi ed three threats or anxieties: death,
meaninglessness, and condemnation. Meaninglessness and despair
were the anxieties of Tillich’s time, and guilt and condemnation
dominated in Luther’s. Yet Tillich found that Luther experienced

the anxiety of fate and death along with guilt in “the rustling of a
dry leaf.” Luther also had “attacks of utter despair (Anfechtung), as
the frightful threat of a complete meaninglessness…. Luther in
these moments, and in the descriptions he gives of them,
anticipated the descriptions of them by modern Existentialism”
(Tillich 1952, 170).
e 50 percent that Tillich considered himself an existentialist
was in its analysis of the human situation, which he found
consistent with justi cation where all human assertions before God
were powerless. e 50 percent that he did not claim to be an
existentialist was in his response to its analysis. “Existential
philosophy asks in a new and radical way the question whose
answer is given to faith in theology” (Tillich 1936, 57). As had
Luther, he found the answer was based solely in God’s grace given
freely to the sinner in faith. Tillich saw in Albrecht Durer’s
engraving Knight, Death, and the Devil a classic expression of
Luther’s faith and “courage of con dence.” A knight riding through
a valley accompanied by the gure of death and the devil “fearlessly,
concentrated, con dent he looks ahead. He is alone but is not
lonely. In his solitude he participates in the power which gives him
the courage to aﬃrm himself in spite of the presence of the
negativities of existence” (Tillich 1952, 161).
Luther considered that the ability to distinguish between law
and gospel makes a theologian. While the law does not and cannot
save but condemns, showing the need to be saved, the gospel freely
gives forgiveness and liberation from “sin, death, and the devil.”
Tillich was a theologian in Luther’s sense. He did on occasion write
about the law as Luther did, as creating despair or being unable to
overcome our estrangement (Tillich 1963b). Yet what he
characteristically did was to adapt Luther’s law and gospel
distinction into a method of question and answer, into an analysis
of the human predicament and the response of the Christian

message. In this way Tillich incorporated existentialism into his
Lutheran systematic theology as “law” so that, he hoped, the gospel
might be heard anew.
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To THE CHRISTIAN NOBILITY OF THE GERMAN NATION
Published as one of Martin Luther’s three so-called Reformation
writings in 1520, the Address to the Christian Nobility of the German
Nation re ects the intensi cation of the Reformer’s controversy
with the Catholic Church in the years aer 1518. is treatise
particularly evidences Luther’s conviction of the Church’s
theological and spiritual decay, resulting from the tyranny of the
pope as the Antichrist, which Luther had asserted in the Leipzig
Debate with Johannes Eck (14861543) in 1519. To the Christian
Nobility was an open letter to the secular rulers of the Holy Roman
Empire in which Luther urged them to assist in reforming
ecclesiastical abuses.
“e ree Walls”
Following a salutation to the reader and a summary appeal to the
young Holy Roman Emperor Charles V (1500-1558) was the rst
major section of the treatise, entitled “e ree Walls.”
roughout, Luther contended that three “walls” must be
dismantled in order for practical reform to take place. ese “walls”
were three doctrines maintained by the Roman Church, which

Luther sought to discredit: the superiority of the spiritual to the
secular, interpretation of the Scriptures as the sole prerogative of the
pope, and the pope’s unilateral authority to call a general council of
the Church. e rst error, the inherent superiority of the spiritual
to the secular, had led to the distinction between clergy and laity,
with the former possessing a spiritual character that elevated them
over the former. is intrinsic spiritual status assigned to the clergy
ultimately had resulted in the pope claiming supremacy over
secular magistrates, thereby enabling him to exempt clerics from
civil penalties and suppress temporal rulers. Luther opposed the
elevation of the clerical over the lay estate by eliminating the
distinction between the two. Speci cally, Luther denied the intrinsic
spiritual quality of the clergy and equated them with the laity on the
basis of the priesthood of all believers. Faith in the accomplished
work of Christ makes one a priest. is doctrine of Luther’s
eﬀectively removed the laity’s dependence on the sacerdotal
ministrations of the priesthood by aﬀording them the privilege of
approaching God directly by virtue of Christ’s imputed
righteousness received by faith. ough Luther accorded spiritual
equality to all Christians on the basis of their common priesthood,
he bolstered the existing social order. ough all Christians are
priests, they perform diﬀerent callings in society, all of which are
equally spiritual before God. is assignment of sanctity to all
occupations leads to distinction among them according to function
rather than inherent worth. us, the pastor and the shoe cobbler as
priests worship and serve God according to their respective
responsibilities as they carry them out with honesty and integrity.
Luther’s assertion of the priesthood of all believers, and its resultant
validation of all types of work as holy callings, inverted the papal
doctrine of the superiority of clerical authority to secular
jurisdiction, especially with respect to the Holy Roman Emperor.
e emperor, on account of his baptism and faith, was a priest like

any other member of the Church. Moreover, as the divinely
ordained ruler of the secular state, the emperor had both the power
and the duty to reform the Church’s abuses.
e second wall that according to Luther had to be torn down
was the Roman Church’s claim that the pope was the sole
interpreter of Scripture. Undergirding this view was the high
papalist position of papal infallibility in matters of faith (which in
the 16th century was not a dogma of the Church), as seemingly
implied in the canon law. Also in addressing this doctrine, Luther
apparently had in mind one of the canonical de nitions of the
Roman Church as being the pope and cardinals. e Reformer
responded to the pope’s privileged role of ultimate scriptural
expositor by transferring the function and duty of biblical
interpretation to the universal Church, to which he related his
doctrine of the priesthood of all believers. Speci cally, all believers
making up the universal Church possess the same baptism, faith,
Spirit, and gospel as well as the mind of Christ, which makes them
priests; therefore, all Christians can rightly determine truth and
falsehood in accordance with the Scriptures.
With the rst two walls having been dismantled, the third one,
namely that only the pope could summon a general council of the
Church, easily fell. Luther’s response here consisted of two
components: the denial of the pope’s authority to call a general
council and the necessity of a general council to discipline the pope,
who in Luther’s estimation had acted contrary to Christ and His
Word. Concerning the rst aspect of Luther’s argument, he
contended that Scripture nowhere grants the pope such authority.
In this regard, the Reformer appealed to the account of the
Jerusalem Council in Acts 15. Commenting on this passage, Luther
noted that Peter, whose successor the pope is supposed to be, did
not summon this council, but rather all of the elders and apostles
together did so. Luther further pointed out that the Christian

Roman emperors called the rst ecumenical councils aer the New
Testament, not the pope.
In the second part of Luther’s response he appropriated
arguments from late medieval conciliarism (the view that ultimate
authority in the Church resides in a general council representative
of the universal Church). e cases cited by the conciliarists as well
as many of the canonists (experts on the canon law) that would
necessitate a general council would be the pope lapsing into heresy
or acting in a manner that would prove injurious to the Church.
Should the earthly head of the Church become so compromised,
the universal Church, in whom ultimate authority rests, should
intervene by assembling a general council to correct or even depose
him. In keeping with this legal tradition, Luther charged the papacy
with promoting heresy as well as injuring the Church, and thus
urged summoning of a general council. Moreover, on the basis of
historical precedent, Luther insisted that the secular authorities call
that general council, which he advocated. More signi cantly, Luther
speci cally applied his doctrine of the priesthood of all believers to
the conciliar solution.
Subjects to Be Discussed by the Councils
Having ended his section on the “ree Walls” with a call to the
secular magistrates to summon a general council of the Church,
Luther devoted this next part of his treatise to issues that the
proposed council should address. Generally, Luther identi ed three
issues the council was to deliberate on. e rst of these was the
opulent lifestyle of the pope. ough he claimed such titles as “Most
Holy,” and “Most Spiritual,” the pope aunted trappings of worldly
pomp like the triple tiara. e second issue was the number of
cardinals. According to Luther, there were too many cardinals,
whom the pope appointed at the expense of multiple churches,
since he compensated them with the incomes of these churches,

whose spiritual welfare they neglected so they could live regally at
the papal court. Luther proposed that the council either reduce the
number of cardinals or compel the pope to pay them from his own
income. Regarding the third issue, Luther strongly recommended
that the council signi cantly reduce the papal court. e Reformer
devoted most of the second section to this issue. Notably, he
appealed to national sentiment as he chastised the pope for
subsidizing his elaborate court with money expropriated from
Germany through various fees like annates (the rst year’s income
of an ecclesiastical oﬃce) as well as his powers of reservation and
provision with respect to church oﬃce. Regarding these exploitative
measures, Luther urged their abolition by the council.
e last section of the treatise consisted of practical measures
that Luther believed should be implemented by either the proposed
council or the secular authorities within the Holy Roman Empire.
Herein the Reformer suggested that the secular princes within the
empire outlaw the payment of annates to Rome as well as end papal
control of ecclesiastical oﬃces within the empire through
reservations and provisions. Moreover, Luther recommended
magistrates prevent transfer of secular matters to papal jurisdiction.
Also in this regard, the Reformer urged the end of taking oaths to
the pope, repudiation of papal claims of superiority to emperors,
and the complete withdrawal of the pope from temporal aﬀairs.
Luther further advocated concerted relief for the poor, reform of
devotional practice, and improvements in the city of Rome itself.
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TOWER EXPERIENCE, THE
In multiple table talks Martin Luther commented to his
companions about a life-transforming experience that had taken
place earlier in his life. In some of those accounts, he mentioned
that the experience took place “in the tower and heated rooms” of
the building in which his dining companions sat. is event in
Luther’s life is called his “Tower Experience” or Turmerlebnis.
Luther’s commentaries on this experience exist in English
translation from 1532, 1538, and the winter of 1542-1543. In
addition, his 1545 preface to the Complete Edition of Martin Luther’s
Latin Works is oen included in the list of relevant tower sources,
not because he made mention of the tower, but because he
employed several signature phrases from the table talks in the more
thoroughgoing exploration of his memory.
Much scholarship has sought to ll in the details le unspoken
in these accounts. Some scholars have conjectured about the
particular space within the cloister at Wittenberg where the event
took place. Several places within the physical structure might be
called heated rooms, but there is no de nitive understanding of
Luther’s reference. Textual variants have awakened adolescent
interests in mature scholars, as some have indicated that it took
place “in the secret place of monks” and others referred to the
location as the cloaca or “privy.” Psychoanalyst Erik Erikson wrote a

Freudian interpretation of the mode of release from blockage that
this location might imply. However, that provocation gained
traction only in the work of playwright John Osborne, not in the
work of Reformation scholars.
More productive scholarship has tried to identify the timing of
this momentous occasion by looking for places in the vast written
corpus that Luther has le behind where the event le its traces on
his developing thought. Arguments have been made for several
speci c times between 1508 and 1518. e dating of this event oen
reveals a great deal about each scholar’s view of what mattered most
in the ongoing development of Luther’s Evangelical understanding.
e Account
e content that Luther assigned to his discovery is less debated. In
all the accounts Luther described how the phrase “the righteous of
God” struck like lightning, terrifying his heart. e image of God
rising to justly punish him lled Luther with dread. But, he
continued, in that heated room while he meditated upon Romans
1:17, God graciously oﬀered him a revelation: the one who lives
through faith is righteous. is sudden insight resulted in a shi of
understanding regarding “the righteousness of God.” No longer was
righteousness the right of the divine to execute judgment on sinful
humans. Rather, it was righteousness that God imputes to sinners,
demonstrating mercy to them. ose who are unrighteous are
declared righteous by divine grace. is shi in understanding
resulted in identifying other “genitives of love” wherein the “work of
God” proclaimed that God graciously works in favor of believers,
the “power of God” announced God’s empowering of believers, and
so on through the wisdom, strength, salvation, and glory of God.
e genitive phrases no longer named personal characteristics of an
avenging God, but the gis God oﬀers to those who cling to a
divine promise that they do not deserve. Running through his deep

memory of Scripture, Luther found text aer text transformed by
this insight. Luther confessed that “the very gate of paradise” was
opened up to him in that simple phrase.
A Narrative Concentration of Luther’s Insights
is version of the memory was recorded decades aer the event it
purports to describe. While following its clues into Luther’s earlier
life is an interesting endeavor, perhaps its importance for
historiography should not lie in the event that it described, but as a
clue to what held the heart of the elder Reformer later in his life.
e memory he shared was a condensed account not of what once
mattered to him, but of what nally was of importance. Its value is
not so much in oﬀering clues to the event that it referenced, but in
telling us what engaged the Reformer as his soul looked back. Seen
through this lens, several seminal elements of his mature thought
come together in compact form.
First of all, in all the accounts the central issue is the meaning of
the righteousness of God. e event caused Luther to move away
from thinking of this righteousness as an inherent characteristic of
God (what Luther sometimes referred to as philosophical or
abstract righteous). Discarding the notion that righteousness is an
attribute of God, Luther rede ned it in terms of God’s gracious gi
of righteousness to those who are in and of themselves sinners. e
rst chapter of Romans, the text he was struggling with when the
breakthrough occurred, led him to a place further on in the Epistle
where Paul said that God’s mercy takes hold of a sinner and that
person now divinely grasped and gied clings by faith to the
promise oﬀered. In other words, at the center of this discovery
Luther came to his understanding of justi cation by grace through
faith.
Second, a particular hermeneutical principle that the mature
Luther insisted upon came in these accounts: law and gospel.

Although only one of the accounts invoked the phrase “law and
gospel” explicitly, each of the accounts contained the dynamics that
Luther claimed occur with the tension between law and gospel. For
Luther, the law in its theological use is de ned by what it does. It
strikes the heart of sinners with the unbearable demands of God,
generating fear and terror. e gospel also is known by what it does:
cheering and encouraging the terri ed conscience. Luther vividly
described law in the accounts as like a thunderbolt threatening
from heaven. But once this demand does its work, the heart is ready
for the comfort of the gospel. Luther described the joy given by the
gospel vividly in his longest account as the gates of paradise
opening up to welcome him.
ird, having seized upon Paul’s proclamation regarding God’s
merciful imputation of righteousness, Luther returned to the rest of
Scripture, reading the whole of it through this particular lens.
Luther’s problem was not that he was ignorant of Scripture. His
training as a monk and a professor of the Bible meant he had been
so immersed in the biblical material that upon receiving this new
insight, he was able to revisit a treasury of memory that he had built
up through daily chanting of psalms and studying of the Word.
What was new for him was the manner of interpretation. Aer this
ash of insight he reinterpreted everything, from the confession
that God gives the gi of righteousness to those who trust in God’s
mercy as it has been revealed in Jesus. Even his particular teaching
area, the Old Testament, was read through this Christological lens.
Luther portrayed himself as using Paul’s proclamation as his canon
within the canon, wherein Scripture is used to interpret itself.
Finally, Luther attributed this whole revolution in his
understanding to the work of the Word itself upon him. He was not
responsible for this discovery. In the midst of his struggle with the
Word, hammering away at that Epistle, the insight nally came to
him as a gi from God. He claims that the Holy Spirit unveiled the

truth to him. Luther’s experience was that understanding of
Scripture never comes apart from intense wrestling with Scripture,
but neither does it not come because of that struggle. Rather, the
God whose righteousness is a gi given to sinners also gives the
insight that opens up the Word. Out of the very real torments and
struggles of life, the divine gi comes that opens up paradise. In
that word-event, the Scripture both interprets itself and oﬀers a new
interpretation of the interpreter. As Luther understood the love of
God as the love oﬀered to sinners, he came to know himself as one
of God’s beloved children.
Luther’s tower experience provides measured insights into the
development of his theological project and even something about
his own psychological issues. However, the stories he told of
transformation in the tower have endured because they carry in
condensed form central insights that the mature Luther and his
followers treasured as he neared the end of his life. ese insights
focused on the centrality of the mercy of God, who imputes
righteousness to sinners.
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TRANSDENOMINATIONAL BRANCHES OF LUTHERANISM
Evangelicalism
Eighteenth-century Pietism had a great impact on a number of
Lutheran Landeskirchen in Germany and Scandinavia. is revival
was simultaneously a part of the background of the Evangelical
movement and the Lutheran version of it. Within the framework of
the Lutheran parishes, Pietistic laypeople came together in small
groups, conventicles, in which people could be converted to the
living faith and help one another to live a holy life. In opposition to
the orthodox Lutheran pastors who emphasized doctrine, the
Pietists emphasized the heartfelt and mystical life with God and the
fruits of faith. e clergy and organization of the Church were not
important, but rather the commitment of the lay-people. e Bible
and devotional books were important to the Pietists, and oen they
were very active in mission work.
e Pietist revival covered a wide eld of opinions. Some were
quite close to the doctrines and practices of the traditional Lutheran
Church. Others organized themselves independently in relation to
the Church and had rather radical theological opinions. A special
version of Pietism grew out of the work of Count N. L. Zinzendorf
(1700-1760) in Herrnhut, Germany. His movement was called the
Moravian Brethren. Zinzendorf wanted to gather all true believers
in Christ into a fellowship no matter what their confessional
backgrounds were. He was a Lutheran himself, but the faith of the
heart was the most important thing to him. He was one of the rst
to emphasize those doctrines that all true Christians had in
common and wanted to unite all believers on that basis. In that way
he became a pioneer of the Evangelical movement, which according
to David Bebbington has the following points in common: activism,
biblicism, con-versionism, and crucicentrism. In the churches of

Europe as well as America, Zinzendorf in uenced a lot of people. In
18th-century Scandinavia Pietism created revivals within the
Lutheran state churches. In the United States, Pietism in uenced
the Lutheran churches in an Evangelical direction. In some places,
especially on the mission elds, the Moravian Brethren formed new
congregations bearing the mark of Evangelicalism.
In 19th-century Scandinavia great revivals took place in the
state churches, oen closely connected to the traditions of pietism.
Some of these revivals were in uenced by a New Lutheranism with
an emphasis on the Lutheran Confessions. More oen they were
in uenced by Evangelicalism from England and the United States.
When freedom of religion was introduced, parts of the revival
movement le the Lutheran Church and formed new
congregations, some of which were Evangelical and
nondenominational. e majority of people in the revivals
remained in the Lutheran churches and formed mission
organizations. Some of these were Evangelical in their views and
served as bridges between the Free Churches and the Lutheran
Church. is was especially the case in Norway and Sweden. In
some of these Pietistic and Evangelical mission organizations the
charismatic movement was welcomed.
Charismatic Movement
Pentecostalism emerged around 1900 and has its background in the
older Holiness movement. e Pentecostals taught that a Christian
aer his or her conversion could have another encounter with God,
a second blessing called baptism of the Holy Spirit. Here the
Christian was lled with the Holy Spirit and empowered to serve
Christ, and the sign of the baptism of the Spirit was the gi of
speaking in tongues. ose who joined Pentecostalism eventually
le their own Baptist, Methodist, or Lutheran congregations, and
therefore Pentecostalism did not become a movement within

Luther-anism in the same way as Pietism and Evangelicalism had
been and still are.
Around 1960 a so-called charismatic movement emerged.
People within diﬀerent Christian traditions—Orthodox, Catholic,
Anglicans, Lutherans—had the same experiences with the Holy
Spirit as the Pentecostals, but wanted to stay within their own
churches. ey spoke of baptism with the Holy Spirit and
emphasized the gi of tongues and the other biblical charismata.
Because of the importance attached to the charismata, the
movement was called the “charismatic movement” within the
historical churches. Sometimes the movement has been called “neoPentecostalism” to underline its resemblance to and roots in
Pentecostalism. e new movement, however, was oen organized
independently from Pentecostals, as the charismatics wanted to
renew their own churches from within.
Until 1980 the charismatic movement typically worked as an
interdenominational movement, gathering people at prayer
meetings and conferences in order to praise God, pray for the sick,
and provide room for the other biblical gis like prophecies and
exorcisms. A number of Lutherans took part in this charismatic
movement, even though it met skepticism and resistance from most
of the church leaders. Especially its interdenominational character
was criticized. Conservative Lutherans also reacted against the
emphasis on the experience of the Holy Spirit as opposed to the
traditional Lutheran emphasis on the written Word of God.
Compared to the other historical denominations, especially the
Episcopalians and Catholics, the Lutheran churches were less
in uenced by the charismatic movement. Part of the reason could
be that the Lutheran Church, more than other denominations, is
white and Western in outlook. And the Lutheran Church
traditionally has a high standard of theology, marked by
intellectualism, making it more diﬃcult for the charismatic

movement to have any impact, with its spontaneous and spiritual
tradition and emphasis on personal experience. e predominantly
liberal theological tradition of Lutheranism was also a problem for
the charismatic movement, which was leaning toward theological
conservatism with its emphasis on experiencing the message of the
Bible.
e big Lutheran church bodies diﬀered in their attitude to the
charismatic movement. In the United States the confessional
Lutheran Church-Missouri Synod opposed those of its pastors and
congregations who involved themselves in the charismatic
movement. e Synod found the char-ismatics similar to the
Enthusiasts of the time of Martin Luther, separating the Spirit from
the Word and replacing the theology of the cross with a theology of
glory. With its interdenominational character, the charismatic
movement also contradicted the Missouri Synod’s historical
opposition to all kinds of unionism. e Lutheran Church of
America (LCA) was quite broad in its theological outlook, but only
a few of its members became involved in the charismatic
movement, even though the leaders of the LCA were quite open to
it. e American Lutheran Church (ALC) was the rst of the big
Lutheran synods to see pastors and congregations become
charismatics, and it was more in uenced by it than the others. Larry
Christenson, a pastor from San Pedro, California, did much to
overcome the internal resistance within the ALC and interpret the
charismatic experiences in a Lutheran theological framework. From
the 1970s, the Lutheran Charismatic Renewal Service sought to
promote the charismatic movement. From 1983 it was called
International Lutheran Renewal Center, but it closed down in 2014,
as the charismatic movement had declined and partly gone in
another direction. In Germany, a movement for the promotion of
Charismatischen Gemeinde-Erneuerung in der Evangelischen Kirche
was formed, but in the big Lutheran churches of Germany and

Scandinavia the charismatic movement only had a limited impact.
It primarily found support from a number of people within the
Pietistic revival movements and missionary organizations,
especially where these had a more Evangelical (Norway, Sweden)
than a neo-Lutheran (Finland and Denmark) tendency.
e widespread opposition to the ideas of the charismatic
movement made a number of Lutheran charismatics leave their
churches in order to join churches with a charismatic pro le. at
was also part of the reason that the big Lutheran churches as such
were not especially in uenced by the charismatic movement, even
though a lot of pastors and laypeople took part in the movement in
the 1970s and 1980s.
Neocharismatics
Aer 1980, a neocharismatic movement started to emerge. From
that point on, charismatic groups began to form their own
charismatic congregations or establish organizations within their
own confessional tradition. e charismatic movement was no
longer characterized by its interdenominational conferences and
prayer meetings, but was now more based on the congregational
level. Its adherents wanted to establish a fellowship with room for
experiencing the power of the Holy Spirit. Every believer was seen
as a branch on the body of Christ, serving with his or her charism:
prophecy, healing, and the gi of tongues. In the service of the
Church many people had to be active, room had to be given to be
spontaneous, and the life of the Church had to be formed by the
local culture. A speci c characteristic of the neocharismatic
congregations is their contemporary style of music. e worship
aims at bringing people into an encounter with God during the
service.
Some neocharismatics are Lutherans. In the United States a
group of congregations belongs to the charismatic Lutheran

network Alliance of Renewal Churches. In Scandinavia the
Lutheran “Oasis” movement is working to renew the life of the
congregations and do mission work. e charismatic experience is
interpreted within a Lutheran theological frame, with the belief that
a Christian already has been given the Holy Spirit in baptism and
only needs to be lled with what he or she already has. In Norway
and Sweden, especially, a great number of people from the old
revival movements have joined the “Oasis” movement.
Furthermore, a number of independent neocharismatic
congregations have been formed, within or outside the national
Lutheran churches.
e charismatic movement emerged in the United States, but
among the charismatic and neocharismatic movements are some
very non-Western groups as well. e emphases on exorcism,
spiritual warfare, prophecy and healing, spontaneous praise, and
informal liturgy are typical of African Lutheran churches, with or
without in uence from the Western world. An example of such a
church is the Ethiopian Evangelical Church Mekane Yesus
(EECMY), which was established in 1959 and has now become the
biggest Lutheran Church in the world (7.9 million members in
2016). A charismatic movement was introduced into the EECMY in
the 1960s and has in uenced the theology and liturgy of the Church
and strengthened its mission work.
e charismatic and neocharismatic movements seem less
signi cant today than in the period 1970-1990. Still, they have le
important marks on the Lutheran churches. Many congregations
have learned from the liturgy of the charismatics and their way of
engaging the laypeople in the service. ey use more modern and
diversi ed music in their churches. Prayer is emphasized more,
even prayer for healing. More focus is put on the spiritual life than
on doctrines. e in uence of the charismatic movement might
also be seen in a renewed involvement in mission work and in more

willingness to cooperate with churches of other confessional
backgrounds. Some of this might be the result of in uence from
diﬀerent sources, yet the charismatic movement has le its mark on
many Lutheran congregations today. Even though the leaderships of
the churches have not been in uenced in any remarkable way, at the
grassroots level the charismatic and neocharismatic movements
have had a distinct in uence.
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TRANSLATION THEORY
Translation theory (TT), that is, systematic theorizing about
transmitting a message from one set of (primarily linguistic)

symbols into another one, is a late 20th-century concept, rst
academically studied when translation studies (TS) emerged as a
new discipline in the 1970s. at does not mean that translators,
authors, readers, or other creators and users of translations had not
thought or written about the methodology, knowledge, and skills
required to transpose written or spoken messages in a diﬀerent
linguistic and/or historical context; the ideal (prescriptive) or actual
(descriptive) techniques and practices of what happens when a
message in one language is made accessible in another language;
criteria for assessing the quality of translations; the nature of the
relationship between source texts and target texts (especially in
terms of “faithfulness” to the original); the processes that make
translation possible; or the translated texts’ function in the target
language cultures, all of which are understood now as forming the
subject matter of TT within the academic discipline of TS. Indeed,
many handbooks on TS trace the precursors of modern translation
theorists in an introductory historical overview. In these synopses
Martin Luther, his biblical translations, and his Open Letter on
Translation gure prominently.
Translational Practices Prior to Luther
Although the phenomenon of translation is contemporaneous with
human encounters with other cultures, and both literary and
nonliterary translations existed before and apart from the Romans,
most overviews of the history of TT begin with the best-known
early re ections on translational practices, from the Latin orator
Marcus Tullius Cicero (106-43 BC). In his De optimo genere
oratorum (46 BC) Cicero commented on his strategy in rendering
two Attic Greek orators and claimed that nec converti ut interpres,
sed ut orator (“and I did not translate as an interpreter, but as an
orator”; Cicero 14) in order to produce not a word-for-word
translation ( non verbum pro verbo necesse habui reddere) but a

translation that keeps “the same ideas and the forms, or as one
might say, the ‘ gures’ of thought” of the source text, but in a
language “which conforms to our usage.” In so doing his ambition
was to preserve the “general style and force of the language” (genus
omne verborum vimque). A similar position was taken by his
younger countryman, Horace (Quintus Horatius Flaccus, 65-8 BC),
who in his Ars poetica wrote that one should “take care not to
translate word for word as a slavish translator” (nec verbo verbum
curabis reddere ﬁdus/ Interpres, Horace 133-134).
Cicero and Horace reacted against the dominant trans-lational
practices, which were oen slavishly literal. When this standard was
used to attack the Church Father and Bible translator Jerome (c. AD
370-420) of mistranslation in one of his leaked works, he defended
himself (Epistle 57) by referring to, among others, Cicero and
Horace, and claimed that “in translating from the Greek (except in
the case of the Holy Scriptures where even the word order is a
mystery) [he] render[ed] sense for sense and not word for word”
(non verbum e verba, sed sensum exprimere de sensu). Jerome’s
diﬀerentiation between biblical and nonbiblical translations seems
to address anticipated criticisms rather than actual TT. In the latter
part of the letter he cited not only the translational practices of the
Septuagint (the Greek Old Testament, which was commonly held to
be divinely sanctioned due to the legend about its miraculous
origins), but also of Paul and the evangelists themselves as examples
for abbreviating, expanding, or paraphrasing the biblical source text
in order to accommodate to the target language and culture’s usage
(e.g., Rom. 9:33; Mark 5:41, Matt. 29:9-10). Indeed, “in Scriptures,”
Jerome maintained, “it is the sense one should consider and not the
words” (non verba in Scrip-turis consideranda, sed sensus), because a
literal translation “conceals the sense” (sensum operit).
Jerome’s translational philosophy was based on Christianity’s
fundamental belief about the translatability of its sacred writings.

is conviction, which the early church inherited from diaspora
Judaism together with the Septua-gint (the largest and most
important translation project in antiquity), separated the Christian
message from the original language(s) and resulted in a plethora of
biblical versions from the earliest times (e.g., in Arabic, Aramaic,
Armenian, Coptic, Georgian, Gothic, Greek, Ethiopian, Latin,
Syriac). Although in the Western Church Jerome’s Latin Vulgate
became the dominant translation in theology and liturgy aer the
fourth century (like the Hebrew Pentateuch in rabbinical Judaism),
Czech, Dutch, English, French, German, Hungarian, Italian, and
Polish versions saw the light of day for catechetical, devotional, and
pastoral purposes in Europe during the centuries preceding Martin
Luther. Of these, the two versions associated with the Oxford
scholar John Wycliﬀe (d. 1384) are worth mentioning, as they
re ect two quite diﬀerent translation strategies: the rst one (c.
1384) was a rather literal rendering of the Latin Vulgate in English,
but its revision (c. 1395) chose “to translate aer the sentence
[sense], and not only aer the words, so that the sentence be as
open [clear], either [or] opener, in English as in Latin” (Wycliﬃte
Prologue 1395, Cap. 15; spelling modernized). Nonetheless the
translator was motivated to stay close to his source text, yet not at
the expense of clarity, good grammar, or comprehensibility; he was
to “go not far from the letter; and if the letter may not be sued
[pursued] in the translating, let the sentence [sense] ever be whole
and open [clear], for the words owe to serve to the intent and
sentence, and else the words be super uous either [or] false.”
A diﬀerentiated TT was formulated by John Trevisa (d. 1402),
another Oxford scholar and profuse translator (whom the address
of e Translators to the Readers in the 1611 King James Version
identi ed as the Wycliﬃte Gospels’ translator), in the preface to his
English rendering of the Benedictine Ranulf Higden’s (c. 12801364) Polychronicon (translated in 1387, rst printed in 1480).

Rather than a one-size- ts-all approach, Trevisa defended his
practice of making translational decisions on a case-by-case basis.
“In some place,” Trevisa wrote, “I shall set word for word, […]
without changing of the order of words. But in some place I must
change the order of words, and set active for passive, […] set a
reason for a word, and tell what it meaneth.” ese changes,
however, do not aﬀect the sense, Trevisa emphasized, and an
invariant core (the meaning) remains unchanged.
Translation eory during the Early Reformation
In 1522 Martin Luther’s September New Testament was published,
followed by the edition of the complete Bible, including the
Apocrypha/Deuterocanonical books in 1534. Luther kept revising
his translation until his death. His September NT was not the rst
German printed biblical text; in fact a complete German Bible was
printed even before Luther was born (Strasbourg: Johann Mentel,
1466), and by 1522, 18 complete printed editions in German (14 in
High and 4 in Low German) were brought out aside from
numerous lectionaries and psalters. What set Luther’s translations
apart from earlier versions was his TT put eﬀectively into practice.
Luther explained his TT when his biblical translation was
criticized by his conservative opponents for willful mistranslation.
To defend himself against these charges, Luther wrote his An Open
Letter on Translation (1530). In addition, his Defense of the
Translation of the Psalms (1531-1533), as well as some of his biblical
prefaces, contained detailed re ections on his translational
strategies and practices. ese included the following principles.
First, Luther set an intentionally broadly de ned target
audience, a decision that resulted in a target-language-oriented
rendering and in conscious attempts to adapt the biblical language
to be comprehensible by lay readers and hearers: “One must ask the
mother in the house,” Luther wrote, “the children in the street, the

common man in the market […], and listen very closely how they
speak and then translate accordingly so that they understand it and
realize that one is speaking German to them” (Luther 1960, 189).
Such a democratizing approach stood in stark contrast to the
practice of earlier German versions, which oen followed a sourcelanguage-oriented strategy and contained wooden translations and
arti cial, unidiomatic diction. at Luther was unprecedentedly
successful in creating a target-language-oriented translation was
recognized even by his detractors. In his Epilogue to the book on
the perceived mistakes and dangers in Luther’s translation,
Hieronymus Emser (1479-1527) granted that Luther translated
“somewhat more gracefully and more sweet-soundingly than the
older translations” (1523, 157v).
In setting the target audience so broadly, Luther was motivated
by his fundamental belief in the perspicuity of Scriptures. He
believed that the biblical text was “open and clear” to all who came
to it with “an understanding heart.” German Catholics had been
recommended to read the Scriptures before the Reformation: “Read
with piety and humility the holy Scriptures and Bibles, which are
now translated into German, and printed and distributed in large
numbers” (Gow 2009, 30-31), but were cautioned against private
interpretations, especially in view of the diﬀerences between the
available translations. Luther believed that private interpretations
could be prevented by a comprehensible, idiomatic translation that
was formulated in the spoken language of its readers.
Second, to achieve such a comprehensible, idiomatic translation
in practice, Luther identi ed three stages of the process of meaning
transfer, which, aer Eugene Nida’s model, can be termed as
decoding>(nonverbal) transfer> recoding: “Who wants to speak
German must not follow the Hebrew manner of expression. Instead,
when he understands the Hebrew person, then he must see that he
grasps the meaning and thinks, ‘My dear, how does a German

person speak in this situation?’” (Luther 1960, 213). Anticipating
modern translation theorists, Luther described here the process of
identi cation and isolation of the intended semantic, emotional,
and communicative functions of an expression from its linguistic
manifestation, and by an intralingual transposition giving its closest
equivalent in the target language.
ird, the decoding and recoding in the process of intra-lingual
transposition as described by Luther meant that his translation
theory and practice followed the examples of Cicero, Horace,
Jerome, and Trevisa. at is certainly Luther’s defense of his
contested translations of Romans 3:38 (with his insertion of “only,”
allein) or the innovative wordings in Luke 1:28. He maintained that
in those places the correct rendering of the sense of the source text
required the linguistic transformations he had introduced in order
to produce a comprehensible, idiomatic translation.
Fourth, Luther’s focus on the target language in function of his
target audience resulted also in many modernizing and
domesticating translation options. is is perceivable, for example,
in the treatment of the realia (time- and culture-speci c
expressions), such as units of measurements, time, and money. For
example, in Matthew 17:24, Luther rendered the Greek SiSpctxuxt
(didrachma, or two drachms, a currency used frequently by the
Septuagint for translating the Hebrew shekel, half of which
represented the Temple Tax) with the German Zinsgroschen, a coin
in which tolls and taxes were collected in Luther’s time, which had
the value of 12 pfennig (pence).
Fih, Luther did not apply indiscriminately the principle of the
precedence of the target language. Like Trevisa, Luther, too,
consciously chose a diﬀerentiated approach when faced with
diﬀerent translational problems. In fact, he prided himself “on the
rule that sometimes we stick strictly to the words and sometimes we
have only given the sense” (Luther 1960, 222). Hence, when he

judged that a particular passage was open to diﬀerent
interpretations (e.g., Psalm 91:5-6, contrary to his general belief
about the perspicuity of Scripture), he followed the linguistic
structure and vocabulary of the source language closely and opted
for a less idiomatic target language text, lest he limit his readers by
his translational option in eliminating the source text’s polysemy.
Similarly, when the Hebrew or Greek expression could not be
matched in expressiveness and richness by an idiomatic German
expression, he oﬀered a “foreignizing” (alienating) literal rendering
of the source text (e.g., Ps. 68:18 or John 6:27).
Sixth, another characteristic of Luther’s translation theory and
practice was the close attention he paid to the emotive aspects of his
translation. Rhetoricians had always accentuated the importance of
emotional aspects in interpersonal communications, and both
Cicero and Horace were good examples in that regard. But Luther’s
keen ear and literary talents enabled him to realize his own ideal of
a translation that penetrates into the heart and rings and
reverberate through all the senses.
Seventh, the relatively low rate of literacy meant that a large
segment of Luther’s intended target audience had only auditory
access to Luther’s translation. erefore Luther’s translation strategy
also included attention to the oral aspects. Besides its intended use
of expressive spoken language, mnemotechnical and literary
devices, such as alliteration (e.g., Matt. 5:16), assonance (e.g., Matt.
26:25), and poetic prosody (e.g., 1 Cor. 13) aided the hearers in
comprehending and retaining the text.
Finally, at times Luther used unidiomatic or ungrammati-cal
renderings to create a solemn, or as Birgit Stolt (2014, 393-394) calls
it, a “sacred style” (e.g., Luke 2:10; Matt. 28:11). Such instances are
the manifestations of Luther’s conviction that the Bible is ultimately
the Word of God. Similarly, Luther regarded the entire Christian
Bible, including the Old Testament, as speaking about Christ, and

this needed to be evident in the translation. Accordingly, a good
translator needed to be in the rst place a good theologian:
philological knowledge and linguistic skills, though important, were
only secondary to the confessional orientation. A true translation of
the Bible “requires a right, devout, honest, sincere, God-fearing,
Christian, trained, informed, and experienced heart. erefore I
hold that no false Christian or factious spirit can be a decent
translator” (Luther 1960, 194).
William Tyndale (d. 1536), the “father of the English Bible,” was
Luther’s most important early English follower. Tyndale’s own
biblical translations were in uenced both in wording and in
translation strategy by Luther. e fullest accounts of what amounts
to Tyndale’s TT can be found in his biblical prologues (especially in
the prologue to his Pentateuch [Antwerp, 1530] and the prologues
to his 1534 New Testament) and in his An Answere vnto Sir omas
Mores Dialogue (Antwerp, 1531). In these Tyndale defended his
contested translational choices on etymological, historical,
exegetical, and theological grounds and pointed to grammatical
features that he perceived as manifesting close aﬃnity between
Hebrew and English. Tyndale’s simple and oen colloquial style,
with its preference for Anglo-Saxon and monosyllabic words, was
one of the main reasons for his inestimable in uence on all later
English bible translations.
It was the French translator and printer Etienne Dolet (15091546) who published the most in uential TT during the early
Reformation period. e Way to Translate Well from One Language
to Another (Lyon: Dolet, 1540), in which he coined some of the
francophone vocabulary for TS (e.g., traduire, traduction, and
traducteur), was the rst independent tract to be published in a
modern European language on this topic. Dolet established ve
criteria for creating good translations: (1) understanding the subject
and the author’s intention; (2) knowledge of both source and target

language; (3) avoiding slavish word-for-word renderings; (4)
employing commonly used vocabulary instead of archaisms or
neologisms; and (5) rhetorical skills to create a pleasing style.
Issues in Contemporary Translation eories
Although during the subsequent centuries re ections on the theory
and practice of translation became increasingly run of the mill with
the explosion of new translations, as an independent scholarly
subject it evolved only in the 20th century, with James S. Holmes
coining the name for the discipline (1972). Holmes diﬀerentiated
between “pure TS” (theoretical and descriptive studies of
translations) and “applied TS” (studying practical issues, such as
translator aids and training), later visualized by the Israeli scholar
Gideon Toury (1942-2016). Early theoretical TS was in uenced by
the American Jewish linguist Noam Chomsky’s (b. 1928)
generative-transformational grammar, which identi ed two levels
of linguistic representation: a deep structure and a surface structure.
Chomsky’s theory, combined with the three-stage description of the
translation process that Luther had anticipated (as mentioned
above), led the American Bible translator Eugene Nida (1914-2011)
to develop his “dynamic” (or “functional”) equivalence versus
“formal” equivalence taxonomy to replace the classical free versus
literal dichotomy. is innovation, essentially a modern, analytical,
and more poignant description of the “sense for sense” versus “word
for word” distinction, revolutionized both the theory and practice
of biblical translation. Nida and other scholars have striven to
de ne “equivalence” ever more precisely (e.g., as opposed to
correspondence) in TS.
Israeli translation scholar Itamar Even-Zohar (b. 1939) enriched
TS with his “polysystems theory,” which regards multilingual and
multicultural human communities (such as the Holy Roman
Empire was in Luther’s time) as a heterogeneous, hierarchized, and

mutually interacting complex system of systems, in which the
subsystems are in constant competition for dominance.
German linguists Katharina Rei6 (b. 1923) and Hans Ver-meer
(1930-2010) developed “skopos theory” in the 1980s, a functional
approach to translations, which emphasizes the role of the intended
audience in the translation process and argues that the TT must be
determined by the target audience, a principle that had been
anticipated by Luther. Skopos theory was applied by translation
scholar Christiane Nord (b. 1943) and her husband and New
Testament scholar Klaus Berger (b. 1940) to create a fresh German
translation of the New Testament, including noncanonical early
Christian writings.
In 1990 the Briton Susan Bassnett (b. 1945) and the Belgian
Andre Lefevere (1945-1996), two bilingually raised literary scholars,
advocated for “a cultural turn” in TS and advanced what became
known as “cultural translation,” an interaction between TS and
cultural studies (including cultural anthropology), another young
discipline.
Another, particularly fruitful recent development in TS was
helped by studies in oral traditions. With their attention to the
aural-oral aspects in their translations, Luther (and Tyndale) can
arguably be seen as forerunners of the renewed attention to orality
in the original biblical proclamation and the closely related
performance criticism (e.g., James Maxey, Paul Bandia, Werner
Kelber, David Rhoads, Peter Perry). Besides obvious exegetical
insights into the predominantly oral context of the biblical authors,
these approaches have proven to be particularly fruitful for
(biblical) translations into languages without a written culture.
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TRANSYLVANIA
e province of Transylvania formed part of the lands of the late
medieval Hungarian kingdom. Transylvania also had its own very
particular political structures and traditions that re ected the
complexity of its constituent social and linguistic communities. e
Latin Catholicism of Hungarian- and German-speaking elites
dominated the religious life of the province, but Transylvania was
also home to a substantial Orthodox community of Romanian
speakers. A range of ideas about religious reform spread to
Transylvania during the early and middle decades of the 16th
century. e result was a fractured religious landscape with support
for Lutheran, Reformed, and Antitrinitarian churches. Perhaps the
most distinctive feature of the impact of the Reformation in
Transylvania was that it became an extraordinary laboratory of
pluralism. ere was certainly strident debate between rival clergy
and competition for control of churches. However, Transylvania’s
Diet craed laws and regulations that maintained political harmony
and social peace among adherents of rival religious groups. As a
result, a traveler in early modern Transylvania was presented with a
patchwork of diﬀerent churches, beliefs, and ritual practices.
Lutheranism was particularly strong in the German-speaking towns
of the southern part of Transylvania. Antitrini-tarian churches were
concentrated in Hungarian-speaking communities to the southeast
and east of Transylvania. Reformed churches were numerous
among Hungarian-speaking communities in central and
northwestern districts and in counties to the west of the Carpathian

mountains that came under the authority of elected Transylvanian
princes in the 16th century. Catholicism was meanwhile largely
restricted to pockets of support in eastern Transylvania and on the
lands of the small number of remaining Catholic landowners.
e Early Reformation
e reception of the Reformation in Transylvania was aﬀected by
dramatic political changes across the Hungarian kingdom during
the early 16th century. In 1526 the armies of the Ottoman sultan
Suleiman won an overwhelming victory over the forces of the
Hungarian king Louis II. Ottoman armies advanced ever farther
north and captured Buda in 1541. Buda would remain the center of
Muslim political authority in Hungary until it was taken by
Christian forces in 1686. From the 1540s onward the Ottomans
established their authority over the central and southern lands of
the Hungarian kingdom. e remaining Christian parts of Hungary
were divided, with counties in the north and west ruled by
Habsburg kings. Counties in eastern Hungary came under the
authority of Transylvania’s princes, elected from the ranks of
Hungarian-speaking noble families. e political power of
Transylvania’s Diet was enhanced during this period. e Diet was
made up of representatives of the Hungarian-speaking nobility,
German-speaking towns, and Szekler lords. ese groups had to
reach agreement not only on the election of new princes but also on
how to respond to the spread of diﬀerent ideas about religious
reform during the middle decades of the 16th century.
e rst wave of ideas about reform aﬀected the Germanspeaking or so-called Saxon towns of Transylvania. Leading reformminded clergy were in uenced by humanist networks and by direct
exchanges with Reformers in Wittenberg and elsewhere. For
example, Johannes Honter was a prominent advocate of reform in
the town of Bras…ov. Honter had been educated at Vienna and

made connections with humanist circles while in Cracow and with
supporters of religious reform while in Basel during the 1520s. On
his return to Transylvania, Honter established a printing press in his
hometown in the late 1530s and was involved in printing textbooks
and attempting to reform the local school. In 1543 Honter printed a
text known as the Refor-mationsbuchlein, setting out the religious
reforms that had been implemented in the church in Bras…ov.
Aer Honter’s death in 1549, Valentin Wagner consolidated the
progress of reform in Transylvania’s German-speaking towns.
Wagner had studied at Wittenberg before returning to Bras…ov to
teach in the school and then becoming the town’s preacher. Wagner
also attempted to spread ideas about reform to the Romanianspeaking Orthodox community of the region, and texts were
published at Bras…ov in both Romanian and Church Slavonic.
As support grew for Lutheran reform in German-speaking
towns, their representatives in the Diet looked for formal legal
recognition. In 1557 the Diet and court agreed to accept the free
practice of Lutheran religion in these towns. In part, Lutherans were
able to take advantage of the relative weakness of the edgling state
authorities under the young prince Janos Zsigmond Szapolyai. e
autonomy of the Transyl-vanian state remained contested by the
Habsburg kings of Hungary and threatened by potential Ottoman
invasion. In such circumstances, compromise over questions of
religion was a matter of urgent necessity to maintain domestic
political stability. e state authorities also took advantage of the
growth of support for reform to bolster their own power by
bringing all church property under princely control by 1556. Aer
1556 there was no resident Catholic bishop in Transylvania until
1716.
Support for Lutheran ideas also spread to Hungarian-speaking
nobles and towns. In the late 1550s and early 1560s the ideas of
Heinrich Bullinger had an impact on religious life in Transylvania.

Many Hungarian speakers moved from support for Lutheranism to
backing Swiss-style reform. Debates took place between rival
preachers in particular on how to understand the sacrament of
communion. Lutherans continued to advocate the idea that Christ
was really present in the elements of communion, while Reformed
ministers argued that the bread and wine were signs and symbols of
God’s promise of salvation to the community of the faithful. As it
became clear that these theological divisions were not going to be
successfully resolved, in 1564 the Transylvanian Diet recognized a
church for Hungarian speakers alongside the already-acknowledged
church of the Saxon towns. e division between these churches
was thus related to linguistic diﬀerences as well as to matters of
doctrine and religious practices. Some Hungarian speakers
remained loyal to Lutheran ideas, and the movement of
Transylvania’s Hungarian speakers toward accepting the ideas of
Hein-rich Bullinger can hardly be interpreted as a rejection of a
German-language reform movement.
e nascent Reformed Church in Transylvania tried to
consolidate a clear set of doctrines for its ministers and
congregations. In 1567 Reformed clergy recognized the Second
Helvetic Confession. However, the Reformed community in
Transylvania was almost immediately aﬀected by diﬀering
interpretations of the doctrine of the Trinity. e leading gure
among Reformed clergy who began to question traditional
understanding of the Trinity was Ferenc David. David was
successively a leading gure within the Lutheran, Reformed, and
Antitrinitarian Churches in Transylvania. Antitrinitarian
interpretation of what the Bible said about the nature of Christ also
proved of interest to prince Janos Zsigmond Szapolyai, who hosted
debates between rival spokesmen on this issue at his court.
Szapolyai’s changing religious sympathies mirrored Transylvania’s
shiing religious landscape. He had been brought up as a Catholic,

but supported Lutheran, Reformed, and then Antitrinitarian clergy
as prince. In 1568 the Transylvanian Diet, meeting at Turda,
returned to the question of the rights of competing clergy and
churches. ey arrived at the decision that ministers must preach to
their congregations from the Bible according to their understanding
of it. e Diet concluded that ministers should not cause con ict
over their diﬀerent views, since faith was a gi from God that could
not be compelled against conscience. e Diet’s decision implied
that Lutheran, Reformed, and Antitrinitarian ministers who
preached from the Bible all had rights of access to churches in
Transylvania. e Diet also determined how to deal with the
consequences of competition between clergy to gain control of
particular churches. e Diet con rmed that congregations had the
right to decide on the religion of their preacher. Local majorities
were empowered to determine the character of public worship in
their communities, although the voices of the wealthy and powerful
remained decisive, especially in rural parishes.
Antitrinitarianism in Transylvania was quickly aﬀected by
internal divisions over the nature of Christ. Some Anti-trinitarian
clergy, including Ferenc David, began to consider whether it was
appropriate to worship Christ and to invoke Christ in prayer. is
non-adorantism of Christ was quickly outlawed by the Diet, which
introduced a law against any further religious innovation in
Transylvania in 1572. While most Antitrinitarian clergy and
congregations accepted this limit to the development of their
beliefs, some communities in remote areas sustained a so-called
Sabbatarian strain of Antitrinitarianism that denied the divinity of
Christ and adopted ritual practices from Mosaic laws.
Lutheran, Reformed, and Antitrinitarian Churches
e religious landscape of Transylvania had quickly become divided
among rival Protestant Churches. Catholicism was driven to the

margins of Transylvanian society as support for the Catholic
Church collapsed among the nobility. e court and many nobles
had a clear interest in preventing any Catholic revival, as they
wished to retain control of appropriated church property. e 1568
laws agreed at the Turda Diet oﬀered no protection to Catholic
clergy, who were not deemed to preach the gospel. e Diet had
agreed in 1566 to expel all Catholic priests from Transylvania.
While some Catholic clergy remained in the country, their presence
was illegal until the early 1580s. During the 1580s and 1590s
princes from the Catholic Bathory family were able to restore the
fortunes of the Catholic Church in Transylvania to some extent. e
freedoms granted to Lutheran, Reformed, and Antitrinitarian
preachers in 1568 were extended to Catholic priests, and the Diet
formally recognized the legal rights of all four Churches in the
Transylvanian
principality.
Romanian-speaking
Orthodox
communities were largely unaﬀected by these changes in religious
life, and both Lutheran and Calvinist attempts to inspire reform
movements in Orthodox communities were of limited impact.
e Lutheran, Reformed, and Antitrinitarian Churches all
appointed superintendents charged to lead synods of clergy and to
monitor the beliefs and behavior of clergy and congregations. Each
church made eﬀorts to improve the standards of education of its
ministers. Patrons supported the establishment of new schools, and
many students were sent to study in German universities. Both
Lutheran and Reformed students traveled to Wittenberg, while
Reformed students moved to study at Heidelberg toward the end of
the 16th century. During the early 17th century Reformed students
traveled even farther, and many spent time studying at universities
in the Dutch Republic; some visited England. rough these
contacts with other centers of Protestant education and print, clergy
brought back a range of texts and ideas that in uenced the shape of
religious life in Transylvania. Some of these students were inspired,

for example, by contacts in England to promote Puritanism in their
homeland. ere were also local presses that printed translations of
the Bible, catechisms, confessions, sermons, and hymnals.
e early 17th century was a period of Protestant crisis and
Catholic recovery across much of Central Europe. However,
Transylvania remained an outpost of Protestant culture throughout
the early modern period. During the 17th century the Diet elected a
series of Reformed nobles as princes. ese princes oﬀered
patronage and support to their own Church and intervened on
occasion in Hungary, claiming to defend the liberties of Protestants
living under the authority of Habsburg kings. As the Habsburgs
extended the lands under their rule at the expense of the Ottomans
during the 1680s, the Transylvanian Diet appealed to Leopold I for
protection in 1686. By 1691 the Transylvanian principality had been
brought under Habsburg sovereignty, but the existing freedoms of
the Lutheran, Reformed, and Antitrinitarian Churches were
guaranteed by Transylvania’s new monarch. Many Protestant
communities thus maintained continuous use of their churches to
the present day, and the modern region of Transylvania remains
distinctive through the presence of diverse religious cultures.
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TREATY OF AUGSBURG
e Treaty of Augsburg, issued by the Imperial Diet on September
25, 1555, was an important milestone in the expansion of
Lutheranism, as it legally sanctioned the prospect of a peaceful
coexistence between Catholics and Lutherans within the Holy
Roman Empire and, for the rst time, did so without imposing a
clear temporal limitation. e Diet’s leaders sacri ced unity of faith
and confession as a means of restoring peace and consensus to the
empire. e Treaty/Peace of Augsburg has since become known as a
Religionsfrieden, an accomplishment that was certainly more
important than its many limiting conditions and contradictory
clauses. Today, the treaty has been, perhaps unfairly, reduced to a
single Latin phrase, cuius regio, illius est (eius) religio, the principle
that notably authorized imperial princes, cities, and overlords to
choose the religion of their subjects, although the actual
implementation of their decisions oen proved to be far more
complicated than this motto implies. With the bene t of hindsight,
most modern historians agree that the Peace of Augsburg clearly
had an unexpected, but long-lasting, impact on the Holy Roman
Empire and served as its primary guiding principle until it was
reformulated to include Calvinism as a permissible religion in the
Peace of Westphalia in 1648.
While the Peace of Augsburg provided a legal answer to the
growing religious polarization that had plagued the empire since
1517, it should also be contextualized as a short-term reaction to a

renewed military con ict that had begun in 1552. At that time,
Maurice of Saxony, with support from the French king Henry II,
had taken up arms against the emperor, his former ally. e new
Furstenaufstand was intended as a means of avenging both the
defeat of the Schmalkaldic League in Muhlberg in 1547 and the
passage of the Interim by the Diet of Augsburg in 1548, which
subjected many Protestants to diﬃcult living conditions. While
besieging the imperial troops, Maurice of Saxony successfully
negotiated the Passauer Vertrag with Ferdinand, the king of the
Romans and Charles V’s brother and deputy, on August 2, 1552,
which surprisingly permitted Protestantism within the Holy Roman
Empire. Emperor Charles V, however, rati ed only a revised
document that imposed a temporal limitation that formally
recognized Protestantism as a viable alternate religion only until the
next Diet.
e next Diet met from February 5 to September 25, 1555, in
Augsburg. ough each of the previous Diets had been fraught with
its own set of diﬃculties, this Augsburg Diet was severely hampered
by the communication problems that existed between Ferdinand
and Emperor Charles V in Brussels, who both literally and
metaphorically wanted to distance himself from the meetings.
Having fallen into a slight depression aer his military defeat in
1552, Charles decided to abdicate his throne to avoid any
association with the granting of rights to Protestants. Yet the
messenger sent to announce his abdication arrived too late, making
the emperor’s signature a required necessity. Moreover, both Popes
Julius III and Marcellus II died during the Diet, while the new pope,
Paul IV, only partially recognized the historical signi cance of the
meeting, preferring to send his legate to Poland on rather trivial
business instead of to Augsburg. With both the Catholic and
Protestant parties still heavily divided, it was Ferdinand’s ability to

skillfully negotiate between the two that led, as more than one
contemporary observer noticed, to a nal compromise.
Articles and Formulations
e Abschied ( nal text) produced by the Augsburg Diet consisted
of 144 articles, though only about 20 of them (articles 7-30)
concerned the religious question, while the rest contained
dispositions for the Imperial Chamber Court and the reform of the
Imperial Circles (the regional subsections of the empire). Taken
together, these articles exhibited considerable discrepancies, with
much of the vagueness re ecting a deliberate attempt to resolve the
many theological diﬀerences that had become irreconcilable. e
most important stipulation stated that the territorial and municipal
authorities were henceforth allowed to impose either the Catholic
or Lutheran religion on their subjects (something that has since
been termed jus reformandi), and that they could not resort to
violence in order to impose their personal confession upon their
peers. Although Greifswald law professor Joachim Stephan (15441623) coined the famous phrase ‘cuius regio, illius religio only years
aer the Diet, the expression neatly captures the signi cance of
territorial power in settling the most important religious question
of the early modern period. is principle had rst been introduced
by the Diet of Speyer in 1526, but had been heavily contested over
the course of the next 30 years and only permitted with strict
temporal limitations. Importantly, the Diet of Augsburg detailed
that territorial and municipal levels of government could only
choose between the Roman Catholic Church and the Confessio
Augustana, the crucial confessional text of Lutheranism agreed
upon at Augsburg in 1530; all other confessions or denominations
(such as Calvinism) remained heretical and exposed their
practitioners to the risk of persecution. Moreover, subjects who
opposed the confession of their overlord or city were allowed to

move and sell goods (as opposed to earlier criminalization and
con scation). Also, the jus emigrandi was not extended to subjects
living in the Burgundian Kreits, which the Emperor had recently
united as the Seventeen Provinces in 1548, but where he had been
implementing persecution along the lines of the Edict of Worms
ever since its promulgation.
Hence, clari cation was needed for many of the Diet’s general
rules, especially given the complicated nature of territorial
(over)lordship in the Holy Roman Empire that allowed for many of
the secular and ecclesiastical Reichs-furste and imperial cities to
boast a variety of privileges. For the newly biconfessional imperial
free cities (Reichsstddte), the treaty imposed a status quo so that the
urban government could establish parity between the two religions,
while allowing each inhabitant to freely practice his or her personal
beliefs. One of the inevitable problems that arose from the treaty
centered on the con scation and de facto secularization of
ecclesiastical goods by Lutheran princes. As a principle, they
received the ownership and usufruct of these objects, although the
treaty was unclear if secularization should have happened before
1552 or 1555. e most contested clause, however, regarded the
reservatum ecclesiasticum (ecclesiastical reservation), in which the
ecclesiastical princes (including bishops, abbots, and abbesses)
received permission to convert to Lutheranism, but only if they
forfeited their Ambt, dignities, and revenues to a newly appointed
Catholic oﬃcial. e Protestants disliked this clause and fought
hard against its inclusion in the treaty, as it ensured that
Catholicism was sustained throughout a signi cant part of the
empire. To counter this, Ferdinand I personally issued the
Declaratio Ferdinandea (Ferdinandine Declaration), allowing both
established Protestant knights and cities under the lordships of
ecclesiastical princes to continue in their faith. Catholics, however,
regularly contested the legality of this provision by claiming that it

was an outright violation of the Augsburg arrangement, making the
implementation of the treaty a highly contentious and perilous
aﬀair, especially in its rst decades.
Aermath
Until the Holy Roman Empire’s formal dissolution in the early 19th
century, the Augsburger Religionsfrieden remained one of its most
in uential constitutional documents, putting it on a par with the
famous Golden Bull of 1356. Few contemporary actors, however,
could foresee the long-lasting impacts of this arrangement. Both
articles 3 and 12 of the treaty insisted that future compromise could
still occur, but until this happened, the Treaty of Augsburg had to
be regarded as fur ewig. It is probable, for example, that up until his
death in 1564, Emperor Ferdinand I still believed that reconciliation
was possible, and as a result, the third period of the Council of
Trent brie y engaged with the desiderata of the imperial princes.
Although the pope was largely absent from the Peace of Augsburg
(due in large part to long periods of sede vacante), the Apostolic See
also formulated a series of objections to the resulting treaty, most of
which centered on the idea that the emperor had received the
imperial crown from the pope in return for assuming the task of
defending the (Catholic) faith. Some modern historians like Heinz
Schilling have even convincingly argued that the Augsburger
Religionsfrieden was actually a truce without an end-date rather
than a legitimate peace treaty. e two most important results of
this in uential text, however, were that Lutheranism became an
established and licit religion and that confessional choice became
de nitively tied to the question of power and lordship, both of
which led to the emergence of a Europe and a New World that
became territorially and confessionally segregated.
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TRINITY
Werner Elert famously considered the doctrine of the Trinity an
“erratic block in Luther’s theology” (1965, 191). Catholic ecumenist
Yves Congar aﬃrmed that “Luther is not a man for the mystery of
the Trinity” (Frey, 1994, 27). For a long time, Luther research had
little interest in the doctrine of the Trinity, as it did not stand out as
an issue of controversial theology, nor did it seem to be especially
innovative or to give much support to the traditional Lutheran
focus on salvation in Christ, the God “for me.” Luther’s theology
was taken to be Christ-centered, while the importance of God as
Triune and namely the work and nature of the Holy Spirit tended to
be overlooked or downplayed.

More recent research, however, has taken a fresh look at Luther’s
writings, not only his biblical commentaries and doctrinal treatises,
but also his doctoral disputations, sermons, and hymns. Such
research tends to consider the Trinity a much more central theme;
for some it even “serves as the unifying center of Luther’s theology”
(Gregersen et al. 2005, 9). Some insist on the prevalence of the
economic Trinity, that is, the Trinity in its manifestations in
creation, redemption, and sancti cation (Barth 2009), the “external”
Trinity, as Luther could say. Others highlight the equal importance
of the immanent, “internal” Trinity: not only God “for me,” but
“God for God’s self ” (Helmer 2003). e Trinitarian question is
invariably oriented toward knowing and understanding Godself,
based on, but also beyond, experiencing Godself.
If Luther insisted on recovering the theology of the ancient
creeds for his time, he did it understanding those creeds as faithful
interpretations of Scripture, witness to God’s self-revelation and
self-giving (Schwobel 2002). Luther treated the Trinity more
explicitly toward the end of his life, for example, in a sermon for the
feast of the Trinity in 1537, in his treatise On the Councils and the
Church of 1539, and in his commentary on the Book of Genesis
(1535-1545), but it can de facto be seen as a cantus ﬁrmus of his
theology present already in early readings with his 1509 notes on
Augustine’s De Trinitate ( h century) and Petrus Lombardus’s
Sententiae (12th century), as well as his exegesis of the Creed in the
1529 catechisms. Among his theological resources we importantly
also nd the Eastern John Damascene’s De ﬁde orthodoxa (eighth
century). For Luther, language could vary according to opportunity,
as long as the res (content, reality) was preserved. us, while
“trinity” does not occur in Scripture as a word and could be
considered a somewhat strange expression (macht ein seltzam
cogitation; WA 39/2, 305, 19), even a “weird word” (wust wort; WA
27, 187, 3), the existence of three (divine) persons and one God was

clearly to be found in Scripture (ita tres personae et unus Deus in
scriptura cla-rissime probantur; WA 39/2, 305, 9-10), both in the
New (prominently in Matt. 28:19) and the Old Testaments, and the
expression had to be used for want of an appropriate alternative to
express this res.
While not as such opposed to philosophy, which he knew well,
Luther made clear that the doctrine of the Trinity is not a problem
of speculation and, namely, mathematics, because what can be not
true in nature, can indeed be true in God (LW 38:255). As in all
Trinitarian theology, then, it is important to have a deeper look into
the mystery, departing from God’s self-revelation as witnessed in
Scripture, and not to focus on a futile harmonization of a formula as
absurd as 1 + 1 + 1 = 1. Let us look rst at Luther’s position on the
importance of God as triune for “me” in experiencing God, and
then for “Godself ” in understanding God, reserving a section at the
end on the Trinity as a possible stumbling block in interreligious
dialogue.
Experiencing God
A central term for Luther as he spoke about the Triune God was
“giving”: God is giving Godself to humanity in creation (Father),
redemption (Son), and sancti cation (Holy Spirit). “ese are the
three persons and one God, who has given himself to us all wholly
and completely, with all that he is and has” (LW 37:366). is is
perfectly in line with Luther’s emphasis on the justi cation of the
sinner by grace through faith alone, without any merit on his or her
side. To the “giving” corresponds the “bringing” in the sense of
leading to: the Spirit “brings us to Christ” (LC ird Article). us,
Luther was interested in the rst place in the relationship among
God, humankind, and all creation, a relationship established
through God’s free gi in Christ and the Spirit and through the
Word’s—the logos, the living Christ, as witnessed in Scripture and

preached in the Church—and the Spirit’s calling and attraction. is
is reinforced by the summarizing introduction to the Apostle’s
Creed in Luther’s Large Catechism: “I believe in God the Father,
who has created me; I believe in God the Son, who has redeemed
me; I believe in the Holy Ghost, who sancti es me.” e works and
manifestations of the Triune God are related directly to “me,” that is,
the believer, as if the “I” were the primary addressee of God’s works.
is is, then, an experiential and, in the sense of fostering trust in
God and assuredness of salvation, a therapeutic theology.
Understanding God
In a secondary way, beyond God’s work as triune, reveals God’s
being as triune. Luther had a special interest in Christ’s baptism, the
epiphany, as a manifestation of the Triune God: the Spirit of God
“descending on him like a dove and alighting on him” and God’s
voice declaring Jesus “my Son, the Beloved” (Matt. 3:16-17). From
eternity, Luther stated in his commentary on Genesis, there is God
as Trinity, as becomes evident in creation. God (the Father)
“created” through what He “said” (the Word, i.e., the Son) and the
Spirit that “swept” over the water—in Luther’s words, like a hen that
broods her eggs to give life (LW 1, 9). For Luther—as for the
Church Fathers in the previous millennium—the Trinity is also
present in the expression used for God, elohim, a plural, and in the
plural “let us make humankind in our image” (Gen. 1:26).
Luther indeed positioned himself within orthodoxy when, in his
confession concerning Christ’s Supper, he confessed that God the
Father, Son, and Holy Spirit are “three distinct persons, are by
nature one true and genuine God, the Maker of heaven and earth;
in complete opposition to the Arians, Macedonians, Sabellians and
similar heretics” (LW 37, 361), referring to Genesis 1 and to
Christian tradition, explicitly including the Roman Church. Luther
was, then, more in line with traditional theology from the Church

Fathers up to the Middle Ages than some interpreters used to allow
for. However, more than his contemporary theologians, he insisted
on the consistence of this doctrine with Scripture. Today an exegete,
especially studying the Old Testament, the Hebrew Bible, would
certainly be more cautious about or even adverse to Luther’s
Trinitarian interpretations. e systematic theologian, however,
would agree with Luther that there is no explicit doctrine of the
Trinity in the Old and New Testaments, but reading the Old
Testament through the lens of the New, namely of Jesus, the Christ
—for Luther the “gospel” in its true meaning—makes a form of
Trinitarian understanding inevitable. Luther linked up especially
creation in Genesis, ch. 1, and the “Word made esh” according to
the Gospel of John, ch. 1. God as Son has taken on human nature in
the incarnation, but as the Word spoken in creation is not Himself a
creation; the Word comes into time, but was before all time, indeed:
creation and time come into being through the Word (Asendorf
1988). e persons of the Trinity are coeternal, and it would be
heresy precisely to introduce time into God, as Arius did in holding
the logos to be a created mediator between God and humankind
(Helmer 2003).
With such importance given to the three persons of the Triune
God, Luther structured the Apostle’s Creed in a Trinitarian way as
rst, second, and third articles according to God the Father, the
Son, and the Holy Spirit, rather than the at the time traditional way
of dividing the Creed into 12 parts. Luther’s way of understanding
the Trinity is, then, to be seen as a central element of doctrine, in
line with his other main theological assets—the centrality of
Scripture, of Jesus Christ, and of justi cation by grace through faith
— complemented with a necessary, more thorough development of
Luther’s doctrine of the Holy Spirit. e Holy Spirit reveals and
creates faith in the Triune God, bringing humans to God, while He
proceeds from the Father and the Son (qui ex patre ﬁlioque

procedit). In stating this, Luther lined up with the Western unilateral
and still ecumenically polemical addition to the Nicene Creed:
ﬁlioque. Christ, on His part, was conceived by the Holy Spirit and
born of the Virgin Mary, so if the Spirit is dependent on the Son,
Jesus Christ, so is the Son dependent on the Spirit. One can see here
also the close connection between God as Trinity and Jesus as the
Christ in two natures, fully divine and fully human.
us, Luther could say that “precisely this human being is the
right true God and beyond him there is no God” (WA 37, 43, 3-4).
Such a Trinitarian message has to be preached and explained, hence
the importance of Luther’s sermons for discovering the importance
and centrality he gave to the doctrine of the Trinity. Not only from
what “promotes Christ,” but from a Trinitarian faith, Luther
understood Scripture as a unity, as seen in his combination of
Genesis 1 with John 1 (Asendorf 1988, 46).
Stumbling Block to Interreligious Dialogue?
Now it is, of course, polemical that God should have a Son and
should become human and even die on the cross, a “stumbling
block to Jews and foolishness to Gentiles,” as the apostle Paul says (1
Cor. 1:23), for Luther something strange to philosophers, Jews, and
“Turks” (Muslims). e accusation of tritheism is at hand. As is well
known, Luther uttered terrible things about Jews and “Turks,” for
which he certainly cannot serve as a promoter of interreligious
dialogue. However, he did re ect quite a bit on the resistance of
Islam to the Trinity and reacted to it apologetically, while he
translated and commented on the refutation of the Koran by
Dominican friar Ricoldo de Monte Croce (1300) and supported and
prefaced a German edition of the Koran (Ehmann 2008; WA
53:261ﬀ., 561ﬀ.). Luther insisted that the Triune God is not three
Gods, but one God. Externally, there is always one work of God, in
line with the in uential principle attributed to Augustine: opera

Trinitatis ad extra sunt indivisa (the external works of the Triune
God are undivided). Even if creation, redemption, and
sancti cation are attributed to each person of the Godhead,
respectively, God is ever present as triune, and the distinction is
internal. Aer all, then, while polemical and in a certainly
questionable way apologetic, Luther showed an important
presupposition of any dialogue: to openly and clearly aﬃrm what is
com-mon—the one God—and what is diﬀerent—the one God as
triune and incarnate. While belief in the Trinity might be a diﬃcult
element in dialogue especially with the great monotheistic religions,
it is no solution to just abandon or hide it. Rather, Christian
theology has the task to explain, as Luther did in his way in his
time, in an appropriate way in our own day what is, for Christians,
the meaning and necessity of a doctrine of the Trinity.
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TRUBAR, PRIMOZ
Born in the village of Rasica, in the Duchy of Carniola, Primoz
Trubar (1508-1586) was a humanist who used his training in the
service of the Reformation and for translating religious texts in
order to spread Evangelical ideas to South Slavic peoples.
Bishop Pietro Bonomo, an Italian humanist and diplomat,
originally appointed Trubar to a post as a Roman Catholic priest
and canon in Ljubljana, Carniola. Another humanist associate was
Erasmus. Eventually Trubar’s humanist inclinations and training led
him to reconsider biblical teachings in light of his reexamination of
the New Testament in the original Greek. Subsequently, his
preaching began to re ect Evangelical ideas. For this he was forced
into exile. As did other Reformers who had been celibate
churchmen, he married. His rst two wives died before he did, but
he was survived by a third, as well as a son and two daughters.
Slovene Publications
Trubar is famous in Slavic lands for being the author of the rst
book to be printed in the Slovene language: a Protestant catechism
(1550), to which he appended his composition of the rst printed
Slovene music. He was also the rst to translate the Bible into
Slovene. is, as was the case with the King James Bible and
Luther’s German Bible, served to consolidate and standardize a
vernacular language with multiple regional dialects. us, in

addition to his importance as a Reformer, Trubar is a signi cant
gure in Slovenian history generally.
Slovene had not previously been a written language, so Trubar
had to invent a new orthography to complete his task. is work led
to an educational enhancement in the region, because in order for
the printing press to propagate Evangelical ideas, Slovenes had to
become literate. For this reason, Trubar also published a short work
that taught Slovene people a new alphabet; he called the manual the
Abecedarium, which he routinely attached to printings of the
Catechismus.
A Bible Institute
In 1561 Christoph, Duke of Wurttemberg, gave Baron Hans von
Ungnad permission to use his castle for the purpose of forming a
printing operation, in order to spread Reformation ideas to people
from various language groups. e project was called the South
Slavic Bible Institute (Sudslawische Bibelstalt), and Trubar, who had
a sincere passion for such a mission, became the institute’s director.
He then recruited men to do translation work in Croatian, Serbian,
and Cyrillic. In his role as director, Trubar oversaw the translation
and printing of 30 works, not counting several publications in
German and Italian. e team’s goal was ambitious; not only did
they seek to bring the Evangelical faith to formerly Eastern
Orthodox and Roman Catholic areas, but they also hoped to extend
the mission into Muslim territory. Many hoped that this might
provide a religious and ideological defense against the incursion of
Islam into Europe. Indeed, throughout his career Trubar worked
not only to bring Protestant Christianity to the South Slavs, but also
to sound an alarm to the rest of Europe regarding injustices
experienced by Slavic Christians who were living within Muslim
lands.

Controversy
Trubar was a broad-minded Christian and concerned himself more
with spreading a general Evangelical message than with the ne
points of Protestant confessional polemics. is caused him to run
into frequent trouble with associates, coworkers, and even his
patron. For instance, an anonymous associate accused him of
holding Zwinglian views, which Duke Christoph had outlawed in
his lands. is accusation stalled publication of Trubar’s writings for
a time, and they only resumed once Christoph was able to have
trusted theologians review the Lutheran orthodoxy of Trubar’s
work. e suspicion of Zwinglianism, however, never abated, so
Trubar wrote Register (1559) to assert his Lutheranism commitment
and to garner nancial support for his mission from sympathetic
German Lutherans.

Primož Trubar; woodcut by Jacob Lederlein, 1578.

Results of His Mission
Protestant ideas took hold among Southern Slavs, particularly on
the southern edge of the Habsburg Empire. is was largely because
there had already been a measure of religious variance within the
region. In fact, Trubar even recruited Orthodox priests from Bosnia
and Serbia to do much of the translation work.
Choosing the right vocabulary and dialect for a particular
publication oen became entangled with interpersonal, cultural,
and political concerns. It is not entirely clear whether the particular
Germanisms Trubar included in his Slovene Catechismus were
excessively numerous or foreign, or if they in fact re ected the
everyday usage of his intended audience. Aer all, it is diﬃcult to
know the common, colloquial practices of urban and rural speakers
who had only begun to encounter their language in printed form.
e Roman Catholic hierarchy in the region tried to stop
churches under their oversight from using vernacular texts in
general. ey disapproved of, but did not make strong eﬀorts to
exterminate, the use of a Glagolitic liturgy that had been in use for a
few decades. Oﬃcially, they insisted on Latin or Church Slavonic
only. is seems to have back red for some, however, since many of
those who had come to resent Roman linguistic imposition
welcomed the Protestant translations, which of course had an
Evangelical bent. Moreover, Trubar advocated using spoken dialect,
which resonated with everyday people, whereas the archaic Old
Church Slavonic typically did not.
Overstepping Ecclesial Lines of Authority
Trubar wrote and translated a work entitled Articuli (1562), which
was a summary of Evangelical theology that synthesized the
confessions of Augsburg, Wurttemberg (an Interim document
considered too accommodating to Calvinists and Roman
Catholics), and the Elector of Saxony. Several strict Lutherans

opposed this move, since they habitually refused to diverge from
the original, unaltered Augsburg Confession, even when its author,
Philipp Melanchthon, tinkered with its wording over the years.
Nonetheless, Trubar eventually published the work, thus
in uencing the unique expression of Protestantism in the region.
e problem, however, was that Trubar’s independent eﬀorts
were the creations of an individual, not a group of oﬃcial
theologians, and not endorsed by a prince. us, despite the South
Slavic Bible Institute’s productivity, episodes of discord among the
staﬀ plagued their eﬀorts throughout their existence. Matters only
deteriorated further when Trubar wrote a manual for church form
and liturgy (1563) for use by South Slavs. When Ungnad learned of
this, he halted its publication. Rather than Trubar’s liturgical
innovation, a duplication of the Lutheran rituals with which he was
familiar in German was instituted for common use. Ungnad
likewise objected that the establishment of ecclesiastical forms was
the prerogative of the magistrate. All of this delayed the manual’s
publication for a year. It ultimately included a summary of Lutheran
doctrine, an essay on the pastoral oﬃce, and an outline for the
liturgy. Despite its being an unauthorized text, many of the
Christians for whom it was written received it gladly.
Final Years and Legacy
Despite the successes of Trubar’s publication eﬀorts, the internal
and external pressures ended his work in that regard. Trubar then
moved to spend his nal years in Derendingen, in present-day
Tubingen, where he died. Slovenian state and cultural entities
continue to honor his memory through commemorative currency,
monuments, and museum tributes.
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Two KINDS OF RIGHTEOUSNESS
e sermon Two Kinds of Righteousness is an early publication of
Martin Luther, which has been dated to the year 1519, though it was
likely preached in the previous year. In this message Luther outlined
two major themes, which extend throughout his theological career:
a distinction between passive and active righteousness and the
diﬀerence between the two kingdoms. is entry discusses the rst
theme, passive and active righteousness.
Iustitia Aliena and Iustitia Propria
e most notable idea in this text is Luther’s distinction between
alien righteousness (iustitia aliena) and proper righteousness
(iustitia propria). According to Luther, these two diﬀerent forms of
righteousness structure the Christian life. is message is based on
the carmen Christi of Philip-pians 2:5-6, wherein Christians are
urged to model Christ’s humility as they interact with others. is

distinction between Christ’s work and the believer’s subsequent
work provides the basis for Luther’s twofold view of righteousness.
e two kinds of righteousness supply a comprehensive solution
for the twofold de nition of sin, which had been commonplace in
Western theology at least since the time of St. Augustine. In this
paradigm, sin is de ned as both original and actual. While original
sin is the condition of sinfulness inherited through Adam, actual sin
refers to speci c sinful acts performed by the individual.
Righteousness, similarly, is distinguished between its inception
through the work of Christ and the individual’s righteous actions
that follow. It is the iustitia aliena that corresponds to the impact of
original sin; actual righteousness is then the result of this alien
work.
Luther’s exposition of alien righteousness in this text was one of
his earliest descriptions of his reformational doctrine of
justi cation. He did not speak explicitly about imputation here, nor
did he explain justi cation as a purely forensic verdict. However,
several of the essential components of his mature doctrine of
justi cation are present. is alien righteousness is de ned most
fundamentally as the righteousness that is received from outside of
oneself. is truth is expressed in the Abrahamic promise of
Genesis 12, wherein the patriarch is told that he would receive a
blessing from God apart from his own work or merit. Luther also
connected this theme to various texts in Romans and Isaiah, as well
as in the words of institution.
e theme of justi cation sola ﬁde (by faith alone) appears in
this text as well. is alien righteousness of Christ is received in
faith as the instrument of reception. Particularly, faith justi es
because in faith, Christ is united with the believer, and through this
union, shares His life and righteousness. Luther did not, at this
point, make a sharp distinction between the imputed forensic
righteousness of Christ and Christ’s indwelling. Alien righteousness

is said to grow within the believer, and thus both justi cation and
sancti cation are in some sense connected with this alien
righteousness.
e second type of righteousness described by Luther is proper
righteousness (iustitia propria), which consists in the believer’s own
acts of obedience. is active righteousness is not identical with
infused or imparted righteousness— which Luther identi ed as an
aspect of alien righteous-ness—but with the speci c good deeds
performed by an individual. ese are done in light of the gi of
passive righteousness. ese good deeds consist in the morti cation
of the esh and seeking for the well-being of one’s neighbor as a
response to the self-giving love of Christ.
Active righteousness is further distinguished in light of Luther’s
diﬀerentiation between public and private spheres of one’s life. In
the private sphere, or the spiritual realm, one cannot seek for
revenge or violence, but one must suﬀer like Christ at the hands of
all without retaliation. Luther took up the question, then, of the
relationship between civil justice and the idea that one must suﬀer
all things for the sake of Christ. One might infer from this that evil
therefore cannot be punished, and that this leaves no place for
justice in the civic sphere. is argument is refuted by Luther’s
exposition of the Christian’s various stations in life, which
correspond to one’s job, place in society, family life, and Christian
faith. In the public realm, one can and must promote justice,
especially if one is called to the oﬃce of civil magistrate. However,
this must not be done for the sake of revenge or any other personal
motive. Instead, it is done as one serves in the civil realm as a divine
representative. e same individual, therefore, works with a
diﬀerent ethic in both the private and public spheres. is is not to
say that one lives in a contradictory relationship to oneself, but that
God works in each realm diﬀerently.

Relationship to His Other Writings
is work was translated into the German language in 1520. It was
therefore widely read in the same year as his other early
Reformation treatises, such as e Freedom of a Christian and e
Babylonian Captivity of the Church. ough Two Kinds of
Righteousness is not as widely known as these other texts, many of
Luther’s foundational themes are presented here and are the basis
for several further writings.
Along with this sermon, Luther also preached another message
on the same theme in ree Kinds of Righteousness. e Latin text of
this work was published just prior to the one presently under
discussion. e basis for this message is the same, and many of the
themes are identical. It is likely that these are simply two diﬀerent
written versions of the same sermon. e ree Kinds of
Righteousness text is abbreviated, and Luther did not expand heavily
on the theme of the private and public spheres of life. ese two
texts diﬀer primarily in that in this work, Luther divided active
righteousness into two distinct categories. First is the Christian’s
proper righteousness, and second is the civic external righteousness
that is coerced by law in the civil sphere. is belongs not only to
the Christian, but also to those who lack faith.
ough the themes of alien righteousness and faith as the
receptive instrument of salvation extend throughout Luther’s career,
there are three particular works that demonstrate the importance of
the two kinds of righteousness paradigm at other points in his life.
In his treatise On the Freedom of a Christian (1520) Luther
distinguished between two diﬀerent aspects of the Christian’s life. In
one sense, the believer is lord over all and subject to none. In
another, he is lord over none and subject to all. e rst statement
corresponds to Luther’s concept of iustitia aliena. Before God, one is
perfectly free due to the righteousness of Christ received in faith.
One is not bound to anything, but perfectly free. e second

statement correlates with proper righteousness. Although one is not
bound to the neighbor for the sake of justi cation, one’s proper
righteousness is intimately tied with service to the neighbor, in
which one is bound to serve all as a re ection of Christ’s self-giving.
A further connection with the two kinds of righteousness is made
in Luther’s treatise Against Latomus (1521), in which the Reformer
diﬀerentiated between Christ as grace and gi. Christ is identi ed
with the favor of God, which is His alien righteousness that covers
human sin. Christ is also given as a gi to the believer, and through
His indwelling, He causes actual righteousness. ough Luther did
not utilize the exact phrase “two kinds of righteousness” in either of
these writings, the repetition of that theme in these writings is clear.
One must not assume that this theme only impacted Luther’s
early writings, as it extended throughout his career. In his second
Galatians commentary (1535), Luther framed a large part of his
exposition around the distinction between the two kinds of
righteousness, and particularly as an exposition of passive
righteousness in response to a perceived confusion of passive and
active righteousness in medieval theology.
Contemporary Perspectives on is eme
e sermon Two Kinds of Righteousness had not been a particularly
in uential text in Luther scholarship. However, within the last few
decades more attention has been paid to this theme as well as its
in uence on later Lutheran thought. Several professors from
Concordia Seminary in St. Louis, Missouri, have argued that the
theme of the two kinds of righteousness is essential for one to
understand the writings of Luther and Melanchthon.
Robert Kolb and Charles Arand (2008) argue that the two kinds
of righteousness paradigm serves as a kind of nervous system that
extends throughout Luther’s theological career. Alongside the
distinction between law and gospel, this theme is programmatic for

Lutheran thought. Arand also argues that this theme serves as the
background for Melanchthon’s Apology of the Augsburg Confession.
It is therefore at the heart of the Lutheran Confessions. Joel
Biermann (2014) contends that this theme is necessary for the
formulation of a Lutheran approach to ethics, which emphasizes
both the centrality of justi cation by faith and the necessity of
Christian obedience in the world. He argues that the three kinds of
righteousness theme is particularly bene cial to diﬀerentiate the
righteousness of believing and nonbelieving individuals.
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Two KINGDOMS
“Two Kingdoms” doctrine is the label under which a particular
framing of the relationship between God’s grace and everyday life in
the midst of its institutional realities was presented in 20th-century
Lutheranism. For half a century it was the way Lutherans framed
the relationship between justi cation and justice. is doctrine
came to be regarded as a centerpiece of Lutheran theology

(Bornkamm 1966, 1; Ebeling 1963, 389), even though it had a
remarkably short history as a “doctrine” and for the last few decades
has hardly been addressed. e primary source for the doctrine is
the German context from the end of the Weimar Republic through
the post-World War II reconstruction. At the core of the doctrine
lies the experience with Nazism and the question of how Christian
faith was to relate to the secular world in the face of increasing
awareness of the erratic and potentially volatile character of modern
institutions. e conditions under which institutions could claim
the right to exercise dominion and enjoy autonomy from faith
claims needed to be reevaluated. If the advantage of such a
separation was to avoid theocratic tendencies, exclusivism, and
other “isms,” the fear was that it would prove to be disastrous under
the particular conditions in which it was historically applied
worldwide (Duchrow 1977).
e “Two Kingdoms” doctrine is a 20th-century creation
insofar as its formal doctrinal status is concerned. As it is used in
contemporary discussions, this concept was coined, as a terminus
technicus, by Franz Lau in an essay published in 1933. e main
thrust of the argument is the distinction between the spiritual
reality (spiritualia) and earthly institutions (carnalia). e carnalia
were for Lau expressions of the lex naturae, but conditioned to
change according to positive law (jus positivum) that adjusts itself to
changing circumstances, for “time changes laws and customs” (Lau
1933, 38). Lau called this particular way of framing the issue
theologically the “Two Kingdoms” doctrine (Zwei-Reiche-Lehre).
Lau’s essay was an attempt to address and overcome the dispute
between Ernst Troeltsch and Karl Holl over the question of Luther’s
understanding of the relationship between the divine law and
natural law and how they are institutionally embodied. For
Troeltsch, the “early Protestantism” of Luther or Calvin was “simply
a modi cation of Catholicism, in which the catholic formulation of

the problems was retained, while a diﬀerent answer was given”
(1958, 59). Troeltsch argued that early Protestantism, exactly like
the Church in the Middle Ages, subsumed under itself the lex
naturae as being originally identical with the law of God (1958, 45).
Accepting Troeltsch’s dating of the beginning of modernity at
the end of the 17th century, Holl, however, saw in Luther the
opposite of what Troeltsch had found: “Luther did not appeal to a
natural law” (1979, 103). Although Luther used the language of
natural law, which admittedly causes some confusion, he was seen
by Holl as anticipating Hume, setting apart the fundamental
connection between “is” and “ought” that sustained the medieval
doctrine of the natural law. If Troeltsch’s Luther is a relic of
medieval Catholicism, Holl’s is the beacon of modernity.
Lau’s conceptualization of the “Two Kingdoms” doctrine was in
fact an attempt at rescuing the uniqueness of the Reformation (from
medieval Catholicism) without succumbing to modern secular
autonomy (Eigengesetzlichkeit). Out of this debate emerged a
profusion of interpretations. Johannes Heckel decried the result as a
maze or labyrinth (Irrgarten). For Heckel, “Luther’s Doctrine of the
Two Kingdoms, as it has been articulated in protestant theology, is
like an ingenuous labyrinth whose creator lost its plan in the middle
of the work, so that [one] cannot nd the way out” (1959, 317).
Design of the Labyrinth
Flanked by the classical Reformed tradition of a “third use of the
law” on the one side and the Roman Catholic natural law tradition
on the other, this doctrine became the Lutheran identifying badge.
Yet within Lutheranism’s own ranks the divisions were no less
relevant. On the one side there were the “Barthians” in the Lutheran
camp, calling for the primacy of the lordship of Christ in dealing
with questions of justi cation and justice. On the other side we nd
an array of liberal-inspired and confessionally framed theologies

proclaiming a hands-oﬀ approach to Christian claims over what
were regarded as relatively autonomous spheres of public life.
e diﬃculty ensues from two diﬀerent theological models that
were unevenly blended in Luther’s own theological musings over
some insights that neither he nor the Confessions framed as a
doctrine as such. Luther was working simultaneously with two
theological blueprints of very diﬀerent origins. e rst was related
to Luther’s understanding of the relationship between law and
gospel. e gospel is the end of the law in the sense of bringing the
power of the law to termination. e second was predicated upon
the way earthly institutions were connected to natural and/or divine
law. e gospel is seen here as restoring the law to its fullness,
bringing it to ful llment, which is the other sense of “end” or telos.
Out of these two sets of issues, eﬀorts at a systematic reconstruction
of Luther’s understanding of the relationship between justi cation
and justice have been attempted. In general, these two models are
distinguished by a somewhat consistent use of terms in his German
texts: “kingdoms” (Reiche) and “governances,” or “regiments”
(Regimente) (Duchrow 1970, 440ﬀ.). e rst model (when
“kingdom” is the dominant category) goes back to the Augustinian
tradition of the two cities (civita-tes), implying an axiological
distinction, while the second (when “governance” language is more
oen used) retrieves the main elements of the medieval theory of
two powers (potestates) or swords (gladii) implying a distinction of
competences. But since in the Latin texts this distinction does not
occur, the German use of Reiche and Regimente should be taken
only as symptomatic of a search for a new language while revealing
traces of diﬀerent informing theories.
Depending on the way Luther is read, emphasis on one or the
other of these informing theories is going to have a bearing on how
the “Two Kingdoms” doctrine is interpreted and presented. Some
will lean toward one end of the spectrum and could be

characterized as having an “Augustinian” reading of Luther, with an
emphasis on a negative attitude toward institutions (Bornkamm
1966; Diem 1973, 178-214; Wolf 1959, 255-273). On the other end
of the spectrum are the more confessionally oriented interpretations
that see the “Two Kingdoms” mainly along the lines of the medieval
understanding of the two swords, emphasizing Luther’s positive
appreciation of the human institutions as founded in an original
divine ordinance (Althaus 1957; Elert 1932; Lau 1933). Both ends of
the spectrum express the same concern with social ethical criteria
that shape institutional commitments in politics, economy, the
Church, and the family. Both are concerned in de ning how
justi cation is related to justice.
e Mask and the Word
A careful examination of this problem and an insightful Ariadne’s
thread out of the labyrinth was oﬀered by Gustav Tornvall (1947).
Breaking with the dominant institutional approach to the “Two
Kingdoms” doctrine, he appealed to a functional interpretation of
Luther’s categories. e two regimes are fundamentally expressions
of the creator/creature theme in God’s self-revelation, through the
invisible Word of God (verbum dei) and the visible world as masks
of God (larvae dei). e result, for Tornvall, was that the two
kingdoms are two functional aspects of God’s revelation: a kingdom
of listening (Horreich) and a kingdom of seeing (Sehereich). ey
are perspectives or dimensions of the single act of God’s creation
and revelation and only derivatively institutional realities. e
question then is how to relate the visible with the audible in the
midst of existence and recognize them in their relationship.
Hence the basic distinction that is operative in Luther’s work, at
least since the Heidelberg Disputation of 1518, is the one between
the visible and the Word, between creature and creator, the outer
and the inner, between what the senses register and reason draws

together, and what grace reveals to the spirit. Between these sets of
categories there is a paradoxical and asymmetrical relationship with
which Luther operated to formulate his understanding of God’s
revelation.
Between the mask and the Word, between what the eyes see and
the spirit hears, lies language, the search to convey a theological
view for which there is not a grammar readily available (Westhelle
2016, 17-39). e dramatic dimension of Luther’s own anguish over
a text of Paul on the justice of God came to a sharp, if enigmatic,
resolution in these words in his commentary on Isaiah 53: “Behold
the new de nition of justice [ deﬁnitionen novam iusticicae]: justice
is the knowledge of Christ [deﬁnitionen novam iusticiae]” (WA 3½,
439, 19-20; LW 17:230). What constitutes justice, human and divine,
was the issue for Luther.
In response to this very issue, Harald Diem (1973) published a
seminal essay on the subject, arguing that the rst concern of the
Reformer in formulating the distinction between the two regimes
emerged out of the hermeneutical need to interpret the Scriptures
without allegorizing them. Hence, the distinction concerns genres
or orders of discourse with a common reference: the experience of
the will and agency of God. e distinguishing of doxology from
ethics, jurisprudence, science, or philosophy found support within
theology. Such distinction suggests sets of questions and answers
that might employ diﬀerent narratives per distinct perspectives on
the same issue. is then requires diﬀerent literary devices, all
theologically praiseworthy when applied in their proper context
(forum).
e doxological language within which justi cation language
operates implies the approach to in nity, which molds a form of
speech. Yet the experiencing of the event will nd a diﬀerent form
of expression when rendered in juridical, medical, economic, or
philosophical terminology.

In the sermon of 1518 or 1519, Two Kinds of Righteousness (WA
2, 145-152; LW 31:297-306), Luther claimed the priority of the alien
justice of Christ over our justice, which is also God’s doing and can
only be truly accomplished in divine-human cooperation. Later, in
Bondage of the Will (1525), the Reformer had worked with this
distinction between the realm in which God works alone through
grace and the other one, where we cooperate with God (cooperatio
homine cum Deo) using our reason, work, and institutions (WA 18,
754, 1-16; LW 33:242-43). However, there is a necessary logical
priority between the rst realm and the second. And this is so
because the earthly regimes in which we cooperate with God are a
logical result of God’s work in Christ, conforming us to Him and
not displacing us into an alternative realm. In the regimes of power
and knowledge, of work and reason, that are in place in this world,
Luther’s spiritual governance is a diﬀerence, a counterpoint in the
order of things; it is another regime in the sense of being of a
diﬀerent order and not an alternative one. In his late (1541?)
sermon on Psalm 1, Luther phrased it like this: “When I say,
‘Heaven’ of the heaven of the Lord, I do not mean heaven as a site
and a place in distinction to the Earth, I mean by it a regime”
(Quando dico: Celum celi domini, non intelligo celum situ et loco
distincto terra, sed ich meine das regiment mit; WA 49, 224, 30).
Such a regime functions as an antithetical factor in the midst of the
regimes that our reason and work erect, which are both part of
God’s good creation and also de led by sin. Luther’s understanding
of revelation was indeed what in Greek “apocalypse” means.
If justi cation is the Word embodying forgiveness, this
forgiveness will produce words; it will authenticate the selfexpression of those who have been de led under the weight of sin
and oppression. Justi cation is the word of the author who
authorizes. It authorizes the emergence of the voice of the creature.

Justice begins here; it begins not by ful lling the requirements of the
prevailing earthly regimes, but by the gi received.
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TYNDALE, WILLIAM
William Tyndale was an early transmitter of Luther’s thought to
England and one of the foremost contributors to the development
of the English Reformation. He is most remembered for his
in uential translation of the Bible from Greek and Hebrew into
English.
Tyndale was born around 1494 in Gloucestershire and went to
Oxford, where he became pro cient in Latin and Greek while
studying at Magdalen Hall and Magdalen College. He received a BA
in 1512 and an MA in 1515. ere is scant evidence about the next
years of his life, but according to John Foxe, his earliest biographer
(Acts and Monuments, 1563), he continued his studies at
Cambridge. Some of Luther’s writings were already being discussed
by scholars at the University of Cambridge around 1521, but it is
not known whether Tyndale associated with the “Little Germany”
group that met at the White Horse Inn. It is more certain that he
served as schoolmaster for the children of Sir John Walsh at Little
Sodbury Manor in Gloucestershire in 1522. He was probably
ordained by that time and began to make a name for himself in the

district as an open-air preacher. He also translated Erasmus’s
Enchiridion into English and presented it as a gi to his hosts.
Tyndale’s religious views oﬀended the local clergy, and they
reported to the bishop’s chancellor that he was spreading heresy.
Tyndale was not prosecuted, but to avoid further harassment went
to London to pursue his plan to publish an English translation of
the Bible. When he was unable to get approval for this project from
Bishop Cuth-bert Tunstall, he traveled to Germany where, with
funding from English cloth merchants, he could accomplish his
goal through printers who were sympathetic to Lutheranism.
Tyndale probably went to Wittenberg, where some biographers
think he may have matriculated at Luther’s university. ere is no
rm evidence, however, that he ever met the Reformer. By 1525 he
was in Cologne, where a printer started to produce his New
Testament translation. When the religious authorities moved in to
stop this, Tyndale ed with some salvaged printed pages to Worms,
where he successfully completed publication of his translation in
1526. Within eight years, 20,000 copies of his pocket-sized book
had been purchased back in England. While in Germany Tyndale
also learned Hebrew and began work on a translation of the Old
Testament. He moved to Antwerp, where he completed the printing
of the Pentateuch in 1530. In this period he also revised his New
Testament translation and published a number of other theological
works, which prompted rebuttals from Catholic scholars, most
notably omas More. e bishop of London sent agents to capture
Tyndale; aer being betrayed by an acquaintance, he was arrested at
Vilvorde, near Brussels, imprisoned for 16 months, and burned at
the stake as a heretic on October 6, 1536.
Although modern scholars have pointed to other in uences on
Tyndale’s thought, such as Christian humanism, Lollardism, and
Swiss Protestantism, it is clear that throughout his life he repeatedly
used Martin Luther’s writings as a starting point for his own

writing. Tyndale was very familiar with Luther’s German New
Testament, and most of the prologue and the marginal notes in his
rst translation bear a strong resemblance to Luther’s 1522
“September Bible.” Sometimes he translated Luther directly, though
he made the work his own by omissions, modi cations, and
expansions of his source. Tyndale also followed Luther in his actual
translation of biblical Greek, but never slavishly. He repeatedly
created his own memorable phrases, and these were reused by most
of the important English Bibles that followed. e King James Bible
of 1611, for example, kept almost 90 percent of Tyndale’s vocabulary
and syntax.
In e Parable of Wicked Mammon, published in 1528, Tyndale
took his inspiration from a 1522 sermon by Luther on Luke 16,
although his own treatise is six times longer. Like Luther, he
stressed justi cation by faith alone, but the second part of the work
showed more independence, as Tyndale ampli ed references to
other parts of Scripture and put more stress on how outward works
are a sign of inward faith. In e Obedience of a Christian Man, also
published in 1528, Tyndale did not follow a Luther text so closely,
but the two authors agreed substantially about the duty of
obedience to secular authorities, referring to Romans 13:1 as the
prime biblical mandate. Tyndale, however, was less explicit than
Luther about what should be done in circumstances when duty to
God con icted with duty toward a social superior. In 1531 Tyndale
touched on this topic again in his tract on the Sermon on the
Mount, but this time made more extensive use of Luther’s concept
of the two kingdoms.
Since the 1960s there has been a tendency in Tyndale
scholarship to emphasize the ways in which Tyndale gradually
distanced himself from Luther’s in uence. William Clebsch (1964)
argued that by 1530 Tyndale had developed his own covenantal
theology, which relaxed the Lutheran polarity between law and

gospel and centered the Christian life more on adherence to biblical
law. Arguments along the same lines have also been oﬀered by
Trinterud (1962), Trueman (1994), Ryrie (2002), and Werrell
(2013). is conclusion has been strongly challenged by
McGoldrick (1979) and Michael Whiting (2010), who see the
divergence on good works as a matter of emphasis rather than a
clear-cut diﬀerence. Whiting acknowledges Tyndale’s rhetorical and
literary independence but makes a case for the in uence of Luther’s
theology of law and gospel even in the later writings.
ere is less dispute about the diﬀerence between Luther and
Tyndale on the Lord’s Supper. Whereas Luther believed that Christ
was present in, with, and under the sacramental bread and wine,
Tyndale spoke of eating the bread and wine “in remembrance” of
Christ.
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U
UNDECIDABILITY
“Man is still wrestling” (LW 6: 149). Coming near the end of
Luther’s exegesis on Jacob’s struggle with God (see Gen. 32: 22-32),
these words perhaps encapsulate the method of a theologian for
whom God is the problem. at is, just as Luther recognized the
ominous implications of seeking God outside the revealed Word
(see LW 33: 140), so also the Word’s life-creating yes (Gospel)
remains deeply concealed within the Word’s life-crucifying no (law)
to sinners. e “proper work” (Steinmetz 2002, 30) of God’s mercy
must always be believed against what experience registers and
reason judges to be forsakenness, or better, God’s wrath, or “strange
work” (30). e most unsettling aspect of such a theology “is not
that the devil is [one’s] enemy but that God might be” (31).
But these initial words also provide a point of departure for
examining the relation of Luther’s theology to that dynamic of
deconstruction, associated with the philosophy of Jacques Derrida
and explicitly developed with reference to the task of theology by
John Caputo, called “undecidability.” ough it originally involved
the interpretation of texts, Caputo reminds us that this dynamic
extends beyond texts to life itself, which is “a brush with the deep
undecidability in things, with the wavering instability in things”
(Caputo 2000, 237), an undecidability that extends to “the silence of
God that we cannot avoid even as it solicits a choice from us” (237).

It is this silence and its accompanying undecid-ability, as eresa
Sanders observes, that raises the “deeply troubling possibility that
whatever meaning we think we nd in life is simply one meaning …
among thousands of potential meanings … It raises the possibility
that in the end we have no way of knowing if the cross is really a
sign of the impossible, unmasterable kingdom of God or is a
justi cation for murder” (quoted in Zlomislic and DeRoo 2010, 47).
Perhaps there is no better place to examine this relation than by
viewing Luther in front of the text, speci cally Genesis 32:22-32.
Here we are able to observe how Luther the interpreter treated
“silence”: the silence of a text, which requires us to “ ll in the
blanks”; the abyssal silence of experience wherein the hidden God is
grappled. Perhaps more important, we are given insight into both
how Luther understood “promise”—a theme fundamental to both
Luther and deconstruction—and how “reason” and “faith” are
related to “promise.” Next, undecidability is developed within the
context of deconstruction. Ultimately, key points of convergence
and divergence are outlined with regard to Luther’s theology and
undecidability. Again, we ask: Is Luther’s theology—shaped as it was
by the fundamental reality of a twofold divine hiddenness—
expressive of undecidability as it is delineated in deconstruction?
Luther at the Jabbok
For Luther it was clear that the “Lord of glory, God Himself, or
God’s Son” (LW 6:130) is the one who has thrust Himself upon
Jacob in the darkness at the Jabbok (see LW 6:122-155). What was
also clear for Luther was the reality that the identity of this
adversary—at all points in the struggle—remains opaque to Jacob.
Regardless, the result of the onslaught registers upon Jacob “that he
has been forsaken by God or that God is opposed to him and angry
with him” (LW 6:134).

Amid this nocturnal assault reason is rendered ineﬀectual with
regard to ascertaining either the assailant’s identity or Jacob’s status
before God. No vantage point is given to reason from which to seek
a conclusion with regard to a judgment of the situation. For as
Luther observed, “in such a struggle all the senses are disturbed,
and reason is confused” (LW 6:135136). And it is here, with reason’s
counsel rendered ineﬀectual, that Jacob is le with only one
recourse, namely, a faith that can only assert against experience: “I
have the promise” (LW 6:134). It is this faith, “the weakness of faith”
(LW 6:142), always holding to the promise of God against the
experience of forsakenness, that “conquers God” (see LW 6: 140ﬀ.)
—not according to the judgment of reason—in that it clings to God
where God has concretely surrendered Godself, namely, “in His
Word, promise” (LW 6:140).
Ultimately, juxtaposing Luther’s account with the biblical text, a
hermeneutical liberty of Luther’s becomes conspicuous. For if
Scripture narrates that “a man wrestled with [Jacob] until daybreak”
(Gen. 32:24), shrouding in silence other aspects of the struggle,
Luther also inserted into the silence of this physical contest a
shouting match. As the assailant assaults Jacob with such barbs as
“You must die, Jacob, for you are not the man to whom God gave
the promise” (LW 6:135), so Jacob counterpunches with such shouts
as “No! that is not God’s will” (LW 6:135). e struggle between
reason’s inchoate judgments and faith’s clinging to God’s promise
against experience was verbalized by Luther and cast against the
canvas of both the original silence of the biblical text and the
abyssal silence of God experienced in human life.
If the biblical narrative eventually brings resolution to the
assailant’s identity, Luther oﬀered a resolution considerably more
tenuous. at is, when Luther drew out the implications of the
narrative for the life of the Church, the tension remained
unrelieved. e Church was to constantly “remember that our

blessings are hidden and that their magnitude cannot be perceived
in this life. Man is still wrestling” (LW 6:149). God’s promise,
grasped by faith, remains deeply concealed within the abyssal
silences and overwhelming attacks that contest its authority. e
tension of Jacob’s struggle is not surpassed: Have I been forsaken? Is
the promise mine? Faith must continually break through experience
of divine hiddenness to claim the promise. With Jacob’s dilemma
and Luther’s exegesis in mind, let us now develop undecidability as
an expression of deconstruction.
Deconstruction and Undecidability
Whether the text at hand is sacred Scripture or the experience of life
itself, deconstruction “is driven by the absolute secret,” a “structural
non-knowing” (Caputo 2000, 3). Surveying no recourse to “e
Meaning” or “e Secret” (2-3) behind the surface of the text,
deconstruction is bound to the “inescapable play of interpretation”
within the text itself (3). With this said, it is oen the case that the
interpreter is forced to make a decision beyond the parameters of
what is logical, deducible, or calculable, reaching an impasse with
regard to the determination of a text’s meaning. Perhaps it is the
case that the text is silent or gives insuﬃcient evidence on a matter.
Perhaps the text yields multiple, justi able interpretations. It is here
the interpreter has arrived at undecidability. As Caputo asserts, “For
whenever a decision is really a decision, whenever it is more than a
programmable, deducible, calculable, computable result of a
logarithm, that is because it has passed through ‘the ordeal of
undecidability’” (Caputo 2000, 137). In short, a “true decision”—a
situation of undecidability—is sustained by its own impossibility.
is means that undecidability opens one up to that which lies
beyond the calculable, the possible, the foreseeable. And so
undecidability draws one into both a distinction with regard to the
deep structure of experience itself, and, ultimately, its promise.

at is, instead of being sustained by an extrapolation of what is,
what is present, an extrapolation of present possibilities that Caputo
has coined the “future present” (2000, 6), undecidability is sustained
by the messianic, or “absolute future” (6). It is the absolute or
“messianic future” (Derrida 1997, 161)—impossible, unforeseeable,
indeterminate, always to-come—that is both the structure of the
promise, constantly exposing the contingency, the open-endedness,
of what is, while simultaneously freighting it with an in nite surplus
of possibility. Perhaps we can say that it is the structure of promise,
the messianic future, that endlessly opens determinate messianisms
(read: historical Christian traditions and missions, etc.) to the
promise of the undeconstructible they have always been
anticipating. With regard to the interpretation of texts,
undecidability is not only an expression of the contingency, the
incompleteness of reason’s interpretations, always conducted in
media res within the play of interpretation; perhaps more
signi cantly, it reveals the nature of interpretation itself, situated
within textual silence and competing interpretive options, as an act
of faith. Ultimately, undecidability itself is the experience of the
structure of promise, the messianic future’s coming. To move
beyond undecidability would be a shi back into the foreseeable,
the repetition of present possibilities. Within the ssures of
undecidability beats the pulse of the messianic structure of
existence, the unforeseeable, undeconstructible, always-to-come
future.
Luther, Undecidability, and the Structure of Promise
Reminding ourselves that textual silence occasions undecid-ability,
certainly we have observed Luther—as an interpreter of Gen. 32:
22-32—navigating this silence. But it is what Luther had Jacob
shout into the silence of the text, into the darkness, that forms
another, perhaps more signi cant, point of convergence for a

conversation between Luther’s theology and undecidability: the
fundamental role of promise for both. at is, if promise forms a
point of convergence between Luther’s theology and undecidability
(developed within the framework of deconstruction), it is the
delineation of promise itself—its structure and the implications of
that structure—that creates a salient point of divergence between
our two subjects, ordering, each in its own way, the role of both
reason and faith.
Within the context of deconstruction, it is the structure of
promise itself that occasions and sustains undecidability; it is the
messianic, absolute future—incalculable, impossible, indeterminate,
always to come—that constantly exposes the contingency, the
constructedness, the incompleteness, of what is—always
encountered within the play of competing interpretations. e
structure of promise also exposes what is to the surplus, the
indeconstructible, it has always both anticipated and from which it
continually attempts to close itself oﬀ. Undecidability, then, is an
expression, the experience, of promise exposing reason—its
judgments and conclusions—to its own relativity. Ultimately, the
messianic, indeterminate structure of promise exposes the reality
that there is no decision, no interpretation, that is not deeply
inscribed by an act of faith. Undecidability is reason grappling with
the very faith that is inscribed in its own decisions. Ultimately, faith
is freed from tacitly justifying what is to an unknowing desire for
that which is always to come.
For Luther, on the other hand, promise—far from providing a
messianic structure that exposes one’s decisions to their
contingency and incompleteness—could not be disentangled from
its prior, determinate mooring, namely the revealed, present Word
of God who is the man—historical, particular—Jesus Christ; a
Word whose ongoing communication cannot be divorced from
created elements: human esh and voice, water, wine, bread. is

means that Jesus Christ is not simply one expression of life’s deep,
messianic structure; rather, this particular Messiah is the structure,
the occasion, of messianic hope. Faith, then, instead of being
identi ed on the same plane as reason as both the suppressed
justi cation of human decisions, always incomplete in their
deliberations, and the passionate nonknowing of what is to come, is
the ability—created by the Holy Spirit—to receive, to cling to the
Word of Promise against experience.
Ultimately, any discussion of the relation of undecid-ability to
Luther’s theology has to contend with the twofold hiddenness of
God: a Word of promise who, in his revelation sub contraria specie,
remains beyond reason’s domain, and a God hidden beyond the
Word who destabilizes all attempts at distilling general truths about
the nature of God from that same revelation. But perhaps the most
fundamental diﬀerence is this: the Word of promise for Luther, its
structure— and therefore the faith and hope the Word births—was
not shaped by the indeconstructible, to-come future, but instead by
Him who has been destroyed: the Cruci ed.
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J. ANTHONY

UNIONISM
“Unionism” as a theological term originated in the 19th century. It
was used by confessional Lutherans with a negative connotation to
describe the theological program of the Prussian Union and similar
eﬀorts to unite the Lutheran Church and the Reformed Church.
Confessional Luther-anism objected to the methods of the Prussian
Union and similar eﬀorts because they based church unity not on
unity in what the Lutheran Confessions taught, but rather either in
a few core doctrines, piety, or the acts of preaching the gospel and
administering the sacraments, thereby relativ-izing the importance
of the doctrines controversial between Lutherans and Reformed
and the authority of the Lutheran Confessions in the Union
Church. e term “unionism” was later also used to describe any
practice of church fellow-ship—that is, sharing of pulpits,
communion fellowship, or joint churchly work—without full
agreement in doctrine.
e Fight against Unionism
e Lutheran Reformation did not set out to destroy the
organizational unity of Western Christianity, but that was its result.
Henceforth, the question of church unity and of a union among the
divided churches became a continual issue. For Lutherans,
necessary for the unity of the Church was consensus in the pure
preaching of the gospel and the proper administration of the
sacraments (Augsburg Confession, Article VII). is meant that a
doctrinal consensus was deemed necessary for the unity of the
Church and the practicing of church fellowship, especially
intercommunion. Luther’s refusal of church fellowship to Zwingli is
an example of this position. us, doctrinal colloquies were held to
restore unity. Some failed to establish doctrinal consensus— such as

those in Marburg in 1529, Regensburg in 1541, and Mompelgard
(Montbeliard) in 1585—while the Wittenberg Concord in 1536
among the Saxon Lutherans and Bucer and other Southern German
representatives succeeded.
e eological Program of the Prussian Union
Pietism and rationalism both had the eﬀect on the Lutheran
Churches of diminishing the emphasis on doctrine and seeing the
divisions of the past as nondivisive. King Frederick William III of
Prussia (1797-1840) called upon the Lutheran and Reformed
Churches in Prussia to unite and demonstrate this by joint services
of the Lord’s Supper on the anniversary of the Reformation in 1817.
A consensus on the historically divisive doctrinal issues was not
deemed necessary, since there was already a unity “in true religion,”
a concept le unde ned. Originally this new church was to be a
doctrin-ally, liturgically, and administratively completely uni ed
church. But because there was resistance from Lutherans and
Reformed, the character of the new church was rede ned not as an
absorptive union, but as a church in which individual congregations
could choose to be Lutheran, Reformed, or united, with a common
church government and a common form of worship, and in which
the theological diﬀerences between them were no longer regarded
as divisive by the cabinet order of 1834. us the Prussian United
Church as a church in which diﬀering confessions could coexist
without a formulated common confession became a new type of
church.
e Lutheran opponents of the Prussian Union called the
advocacy of this model of church union “unionism.” Since the
Prussian state persecuted those Lutherans who refused to join the
union until 1841, and Prussia as the leading power in Germany
aer 1866 in uenced other territories in Germany in a pro-Union
direction, the confessional Lutherans saw the ght against unionism

as a ght for the survival of the Lutheran Church in Germany. e
German Lutherans organized themselves beyond territorial
churches and formed the General Evangelical Lutheran Conference
(1868). e Prussian Union thus led to a reconfessional-ization
among Lutherans in Germany and beyond, with a renewed
emphasis on confessional standards and agreement in doctrine as
essential for a church, fellowship between churches, and the
government of a church. “Unionism” was not only used to
denounce church union without full agreement in doctrine, but also
for the practice of communion fellowship with those who were not
Lutherans and with whom there was no full agreement in doctrine.
us, the German Lutheran churches formed the General
Evangelical Lutheran Conference (1867). Today, the issue of
unionism is moot in the German Lutheran territorial churches
(EKD), since there is full church fellowship among Reformed,
Lutheran, and United Churches, based on the agreement of the
Leuenberg Concord (1973). e opponents of the Leuenberg
Concord saw it as the nal victory of the theological concept of the
Prussian Union.
Unionism in North America
Some of the German Lutherans who emigrated to the United States
ed the persecution of the Prussian state of Lutherans who resisted
the union; others were deeply in uenced by the struggle against the
union. Due to the limited resources of the frontier, there had been
so-called union churches in North America. Samuel S. Schmucker
advocated an American form of Lutheranism that deemphasized
the doctrines distinguishing Lutherans from the Reformed and,
though not aiming for corporate union, was friendly to the program
of the Prussian Union. Members of the Prussian Union also
emigrated to the United States, forming what became the German
Evangelical Synod of North America. us, the question of union

and unionism also became an issue in North America. In the
General Synod of the Lutheran Church, in which the older
Lutheran synods were organized, the question of church
cooperation and criteria for the admission to the Lord’s Supper
became an issue in a period of reconfessionalization that ultimately
led to a split between the General Council and General Synod in
1867, in which the General Council took a more confessional
position. Charles Porter eld Krauth blames the acceptance of
admission of non-Lutherans at Lutheran altars on “rationalism and
unionism” (1972,117).
e Midwestern German Lutheran Synods (Buﬀalo, Missouri,
Ohio, Iowa, Wisconsin) took a strong antiunionistic stand. e
Midwestern Scandinavian Lutheran synods were antiunionistic as
far as they were formed by the confessional revival; more
Pietistically in uenced synods did not have the same emphasis on
doctrinal unity as a prerequisite for church fellowship and church
union.
From the 19th century onward, the question of whether the
doctrinal consensus necessary for church fellowship means only
subscription to the Lutheran Confessions or consists in a doctrinal
consensus that encompasses everything Scripture teaches remained
controversial. Among the Lutheran synods in North America, the
question of “unionism” continues to be an issue among the
conservative synods. In its constitution the Lutheran ChurchMissouri Synod makes the rejection of unionism a condition of
membership.
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F. ZIEGLER

UNITED AND UNITING CHURCHES WITH LUTHERAN ROOTS
Aer the Napoleonic Wars in Europe (1799-1815), due to decisions
taken by the Congress of Vienna in 1815, territories were newly
tailored all across the continent. While the lands within the Holy
Roman Empire of the German Nation (dissolved in 1806) had been
rather homogeneous in terms of their confessional stances, now
states emerged to include people of various Christian
denominations: Lutherans, Reformed Christians, and Roman
Catholics were citizens in one and the same territory. In Prussia, the
situation was special. Elector Joachim II had converted to
Calvinism, while his subjects adhered to the Lutheran confession.
Since those days, the monarchy had striven to unite the Reformed
and Lutheran Churches in their estates. With King Frederick
William III being married to Princess Louise of Mecklenburg, a
Lutheran, the desire for fellowship at the altar, now as a family and
dynastic issue, increased.

In 1817, on the occasion of the 300th anniversary of the
Reformation, the Prussian king suggested a merger of the Lutheran
and Reformed Churches in his territories. In 1830, on the occasion
of the commemoration of the submission of the Augsburg
Confession to the German Emperor on July 25, 1530, Frederick
enforced the merger. Resistance to these state-induced changes
arose in Silesia and Pomera-nia and was answered with oppression
by the state church authorities.
Pietism and rationalism, both of which did not consider matters
of doctrine as being as important as the 16th- and 17th-century
theologians had done, had both paved the way for these unionist
tendencies. Authenticity of Christian life was seen to be more
important than “dead orthodoxy.” Friedrich Daniel Ernst
Schleiermacher became the theological forerunner of the (Prussian)
union by promoting a “Protestant” theology that no longer
considered the diﬀerences between Lutheran and Reformed
doctrines as church-divisive. e Prussian Union was the largest of
these mergers created in 19th-century Germany, counting
approximately 18 million members. United churches were formed
also in the territories of Anhalt, Baden, the Palatinate, the Electorate
of Hesse, the Grand Duchy of Hesse-Darmstadt, and others. e
doctrinal grounds on which these churches were established in the
19th century diﬀered markedly. Some followed the pattern of
“union in confession”; others represented a union in terms of
administration; and yet others claimed that the traditional
confessional documents applied but at the same time had lost their
divisive functions.
During the period of struggle in the German church in the
1930s, it was especially this church that was aﬀected by the so-called
German Christian regime, which introduced Nazi ideology into the
rules and regulations of the Church. In opposition to the antiJudaist propaganda and measures taken by church oﬃcials, like the

“Aryan paragraph,” Pastor Martin Niemoller founded the
Emergency League, a fellowship of pastors who resisted the
“German Christian” church government, and Dr. Dietrich
Bonhoeﬀer, who, as the foremost theologian of the “Confessing
Church,” promoted a radical form of Christian authenticity; he
taught at the underground seminaries of the Confessing Church,
but in the end decided to participate in the plot to assassinate Hitler.
e most prominent doctrinal document of the era was the Barmen
eological Declaration of 1934, draed for the most part by the
Swiss theologian Karl Barth.
Aer World War II, with the loss of eastern territories to the
newly founded state of Poland and the Union of Socialist Soviet
Republics (Russia), and with the dissolution of the state of Prussia,
the Church was transformed into the Protestant Church of the
Union, and recently into the Union of Protestant Churches. All of
the former state churches in Germany, including the Lutheran, are
at the same time members of the Protestant Church in Germany
founded in 1948 and have subscribed to the Leuenberg Concord of
1973. is document is meant to provide the basis for full church
fellowship of Lutheran, Reformed, and Unionist churches, including
intercelebration and intercommunion. It has been stated that the
Leuenberg Concord was the invented theological legitimization of
establishing church fellowship among churches holding diﬀerent
confessional identities instead of unanimity on doctrinal issues.
e Protestant Church in the Netherlands was founded in May
2004 as the merger of the Dutch Reformed Church, the Reformed
Churches in the Netherlands, and the Evangelical Lutheran Church
in the Kingdom of the Netherlands. It is the largest Protestant
denomination in the country, with Lutherans forming only 1
percent of the general membership. e organizational process for
forming this church began in 1961. Several orthodox Reformed and
liberal churches did not merge into the new church. In addition to

classical Lutheran and Reformed confessional documents, the
Barmen eological Declaration and the Leuenberg Concord are
acknowledged as well. e Church holds membership in the
Community of Protestant Churches in Europe-Leuenberg Church
Fellowship, the Conference of European Churches, the Council for
World Mission, the Dutch Council of Churches, the Reformed
Ecumenical Council, the World Communion of Reformed
Churches, the Lutheran World Federation, and the World Council
of Churches.
e United Protestant Church of France is the largest Protestant
church in France, created in 2013 through the uni cation of the
Reformed Church of France and the Evangelical Lutheran Church
of France. It is a member of the World Council of Churches, the
Conference of European Churches, the Community of Protestant
Churches in Europe-Leuenberg, the Lutheran World Federation.
and the World Communion of Reformed Churches. us it follows
the principle of reconciled diversity within its own ranks.
e Tamil Evangelical Lutheran Church is the result of a joint
venture of the Danish Halle Mission, the Leipzig Evangelical
Lutheran Mission, and the Swedish Mission; this led to the
formation of the Tamil Evangelical Lutheran Church in 1919. It can
be traced back to the rst missionary sent by the Danish Halle
Mission in 1706. It holds membership in the Lutheran World
Federation and the United Evangelical Lutheran Church in India.
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UNLIKELY ALLIANCES
Four seemingly counterintuitive coalitions bene ted Martin Luther
and his reformational ideas. Here is an accounting of these
historical anomalies.
e Hapsburg-Persian Alliance
e rst overtures toward this seemingly unlikely alliance were
made in 1516 by the young Charles I, king of Spain and future Holy
Roman Emperor Charles V, as well as by the even younger Ludwig
II of Hungary. Both sent envoys to Shah Ismail of Iran hoping to
form an alliance to curb the Ottoman threat on their eastern ank.
Although the alliance seemed to have been agreed to, it was
ineﬀective against the brilliant new Ottoman Sultan, Suleiman the
Magni cent (r. 1520-1566). By 1521 Suleiman had captured
Belgrade and threatened Buda, the capital, a situation that
weakened Charles V, King of the Germans and Holy Roman
Emperor-Elect, in his eﬀorts to stop the advance of “Lutheranism”
in the German estates.
In 1525 Charles V, maneuvering to form a Habsburg-Persian
alliance with Persia so that the Ottoman Empire would be attacked
on its rear, sent envoys to Shah Tahmasp I to request that he attack

the Ottoman Empire and so place Suleiman in a vise between Persia
and the Holy Roman Empire. Envoys were sent again in 1529 to ask
that the Shah attack the Ottoman Empire. Beset on all sides and
feeling particularly threatened by the League of Cognac that united
Pope Clement VII, France, Venice, Florence, and Milan against him,
in 1527 Charles sent his troops to invade and loot Rome, leaving his
eastern borders vulnerable to Turkish incursion. Charles’s tense
relationship with the pope was eased by the Treaty of Cambrai in
1529, and Charles was at last crowned Holy Roman Emperor by
Pope Clement VII. But by 1530 Suleiman was the master of
Hungary and at the eastern gates of Vienna, Austria. Charles and
his brother Ferdinand succeeded in repulsing Suleiman’s attack on
Vienna and added to the sultan’s defeat the recapture of Hungary.
e Franco-Turkish Alliance
Francis I sought to strengthen France against Charles V through a
Franco-Turkish alliance with Charles’s enemy, Suleiman, a purely
strategic, diplomatic agreement. Francis I explained to the Venetian
ambassador Giorgio Gritti in March 1531 his strategy regarding the
Turks: “I cannot deny that I wish to see the Turk all-powerful and
ready for war, not for himself -for he is an in del and we are all
Christians- but to weaken the power of the emperor, to compel him
to make major expenses, and to reassure all the other governments
who are opposed to such a formidable enemy” (Crowley 2008, 66).
In 1533 Suleiman sent an embassy to Francis I seeking an
alliance that would place Charles V in a pincer between the Turks
and France. e oﬀer was sealed by the release of 100 Christian
captives from Ottoman galleys on the shores of southern France.
e Ottoman ambassador read a “Declaration of mutual friendship
between the Kingdoms of France and Algiers.” is seemingly
unlikely alliance served both parties so well that it lasted until 1798.
It was, of course, a scandalous move on Francis’s part, but he was

not alone in taking advantage of Charles’s beleaguered position by
drawing upon the strength of a Muslim ruler.
e Anglo-Turkish Alliance
During her rst year as queen in 1558, the young Elizabeth I of
England sought an alliance with Sultan Murad III, whose Ottoman
Empire then extended to parts of eastern Europe and North Africa;
the shah of Iran; and the ruler of Morocco. Elizabeth’s Ottoman
trade agreements were so solid that they lasted more than 300 years.
Her Muslim alliances proved particularly advantageous when, in
1570, Pius V excommunicated Elizabeth, an act that released her
subjects from allegiance to their “heretic” queen. Her
excommunication encouraged the Catholic nation of Spain to plan
to invade the land where the Spanish Catherine of Aragon had been
“divorced” by Henry VIII, leading to the “divorce” of England from
the papacy and the establishment of the English crown as head of
the Church of England. Elizabeth’s intention was to counter
Catholic Spain’s threat of an invasion of Protestant England and also
to encourage trade with Muslim lands, necessary to England
because Charles V had forbidden the Netherlands and Spain to
engage in trade with England. Elizabeth therefore backed the
Muscovy Company, which traded with Persia, and then urged the
formation of the Turkey Company, to enhance trade with the
Ottomans, and she also encouraged the formation of the East India
Company. Elizabeth’s trade agreements with Morocco included
possible military help should she need it. However, these last
discussions remained inconclusive, and both rulers died within two
years of the embassy.
e Failed Protestant League
Elizabeth’s success with Islamic rulers was not repeated in her
eﬀorts to establish a “Protestant League” to counter the Roman

Catholic Holy League. e idea was not new; French and English
Protestants had considered such a league during the reign of Mary
Tudor, but in 1576 Elizabeth sent Philip Sydney, already an
experienced diplomat, to carry her condolences to Emperor
Rudolph II for the death of his father, Emperor Maximilian, and to
Counts Ludwig and John Casimir of the Palatinate for the death of
their father, Frederick. But Sydney’s real objective was to broach to
the counts the idea of forming a Protestant League. However,
neither Elizabeth nor Sydney knew how divided the German
Protestants had become. Count Ludwig was Lutheran; his brother
John Casimir was Reformed. Dissension between them was as bitter
as that between Lutherans and Reformed elsewhere in the empire
and between German Lutherans and the Swiss and French
Reformed. Sydney reported that the two brothers were
irreconcilable and that John Casimir told him that the religious
divisions in the empire were equally intractable. Casimir would
nevertheless, with Elizabeth’s help, work to engage the Swiss
Reformed and the Reformed princes of the empire in a Protestant
League and hoped that Scotland would join as well. In June 1577
Elizabeth draed an outline for the Protestant League that she
hoped would draw in the Lutherans as well. e rst point urged
the Protestant princes to put their quarrel with the pope above their
inter-Protestant doctrinal disputes. Prudently, she included
monetary contributions to support the furtherance of the Protestant
League.
Elizabeth also sent Daniel Rogers to the king of Denmark and to
William of Orange. Both objected that inclusion of the German
princes would probably fail because of the bitterness of their
disagreements, particularly regarding the Eucharist. Rogers then
visited the princes of the empire, who agreed that a Protestant
League was a good idea but was hardly feasible given the developing
animosity among the Protestants themselves. Such a league would

also be contrary to the 1555 Peace of Augsburg, which had brought
peace, albeit a tense peace, between Lutherans and Calvinists within
the empire.
Negotiations continued from 1577 to 1587 and included
promises of money and troops. In spite of all the negotiations,
hesitancy and ambiguity led to lack of concerted action, which
increased when plans against France and the Catholic Holy League
ended in defeat. In 1593 the Calvin-ist Henry of Navarre became a
Catholic and in 1594 was crowned Henry IV, King of France. e
Holy League crumbled; Elizabeth was no longer threatened by
Spain, so sorely chastened by the English defeat of Spain’s Armada
in 1588. Only in 1608, aer the deaths of John Casimir and
Elizabeth of England, did the Palatinate Elector Frederick IV
succeed in founding a Protestant union to strengthen the Protestant
estates of the empire against the eﬀorts of the Counter-Reformation
to regain German lands for Catholicism.
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V
VALLA, LORENZO
Lorenzo Valla was born in 1405 in Rome to a family with a longstanding history of service in the Papal Curia. In 1430 he traveled to
Mantua, where he studied under the renowned teacher Vittorino da
Feltre (1378-1446). In the following year Valla entered the
priesthood. Aer his admission into the priesthood, Valla went to
Piacenza, and from there to the University of Pavia, where he
accepted an appointment as professor of rhetoric. While at Pavia,
Valla became embroiled in controversy for attacking the Latin style
of the jurist Bartolus de Saxoferrato (1313-1357). Forced to leave
Pavia, Valla aerward moved from one university to another,
accepting numerous temporary teaching appointments. In 1435 he
migrated to Naples, where he served as secretary to King Alfonso.
Valla remained in Naples until 1447, when he returned to Rome as
apostolic secretary to Pope Nicholas V. Valla continued in his
service to the pope until his death in 1457.
At the age of 26 Valla published On Pleasure (1431). In this
work he dealt with pleasure and the true good. He attacked
Petrarch’s attempt to reconcile Ciceronian and Christian ethics. In
book 3 of this treatise, Valla questioned Petrarch’s notion that
goodness in itself was a moral goal. By way of a conversation among
a Stoic, an Epicurean, and a Christian, Valla appears to have
concluded that the Epicurean approach to happiness or pleasure

was better than that of the Stoics in achieving the bliss reserved for
Christians. is is because the Epicurean conceived of pleasure as
that state of tranquility that consists of the removal of pain and
want. While pleasure can uctuate, it cannot be increased by
excessive pleasure or debauchery. Valla further denounced
monasticism as a perversion of Christianity. He contended that
monks and nuns were trying to avoid the secular responsibilities
demanded of all Christians. ere was only one standard of
morality for all Christians, regardless of status. Valla aﬃrmed the
world as the central stage of human activity and concern. Despite
these opinions, Valla viewed the Christian pursuit of virtue for the
pleasure of heaven as the highest way.
Valla’s most provocative work was Oration on the Donation of
Constantine (1440), the publication of which is considered an epic
event in the history of scholarship. His employment of the
historical-critical method represents the birth of historical research.
According to Donation of Constantine, Constantine, having been
miraculously healed of leprosy, gave far-reaching secular authority
over Italy and the rest of the western Roman Empire to Pope
Sylvester (d. AD 335). roughout the Middle Ages popes appealed
to this document in support of their claims to spiritual supremacy
over the entire Christian Church and the fullness of temporal power
in the West. Until Valla’s exposure of the spurious nature of the
document, the Donation was accepted uncritically as an important
source of canon law. roughout the Oration, Valla denounced the
Donation of Constantine as a forgery and the papacy for complicity
in producing it. He applied historical reasoning to the refutation of
the document’s authenticity. Furthermore, he combined philological
analysis with his historical method. In this regard, Valla noted that
much of the speci c vocabulary in the document belonged to the
middle of the eighth century, not the fourth. He also pointed out
that the grammar of the Donation reveals Latin barbarisms that it

was unlikely a classical author would have written. Valla also
observed that the document lists Constantinople among the major
patriarchies of the Church, while at the same time implying that
Constantinople had not yet been built. Valla further showed that
the forger had made several historical and geographical errors, such
as mistaking Byzantium for a province rather than a city and
misplacing race. Beyond showing the obvious forgery of the
Donation, Valla argued against papal claims to temporal authority
on moral grounds, as closely associated with it have been crime,
immorality, and excessive wealth.
Following Valla’s Oration on the Donation of Constantine was his
Annotations on the New Testament, which he nished in 1444. e
signi cance of this work lies in Valla’s application of critical
scholarship to biblical studies. roughout this treatise, Valla
demonstrated that the Apostles’ Creed was not composed by the
apostles. Moreover, he showed that when compared to Greek
codices of the New Testament, the Latin Vulgate was full of errors
and bad translations. What made Valla’s discoveries so controversial
was the fact that many of these mistakes supported major doctrines
and practices of the medieval church. One such example is the
Vulgate’s rendering of the Greek mysterion in Ephesians 5:31-32 as
sacramentum, which means “sacrament,” thus supporting the
Church’s view of marriage as a sacrament even though mysterion
means “mystery.” Another example is the Vulgate’s translation of
metanoite in Matthew 4:17 as “do penance,” which supported the
medieval church’s sacrament of penance. However, Valla called
attention to the fact that the correct meaning is “repent.” A third
example aﬀected the exalted views of Mary that some medieval
theologians developed. Many of these theologians conceived of
Mary as a source of grace into which one could tap if needed. Two
things supported this understanding of Mary: the idea that grace
was a type of substance and the Vulgate translation of Gabriel’s

words to Mary in Luke 1:28 as “the one who is full of grace” (gratia
plena), suggesting the image of a container lled with the substance
of grace. However, Valla showed that the Greek text merely meant
“one who has found favor.”
While still serving in the court of King Alfonso, Valla authored
On Free Will, in which he assailed Boethius’s (AD 484-525) attempt
to reconcile human free will with divine foreknowledge. Two other
major works written by Valla were the Dialectical Disputations and
Elegancies of the Latin Language. In the Dialectical Disputations,
Valla reduced Aristotle’s nine categories to three, which were
substance, quality, and action. Moreover, he characterized as
barbaric the technical vocabulary of Scholastic theology and
philosophy, preferring common, everyday language to specialized
terminology. is treatise also constituted an attack on logic and an
attempt to restate philosophical questions as linguistic ones.
Published posthumously in 1471, Valla’s Elegancies of the Latin
Language was the rst textbook on Latin grammar to be penned
since late antiquity.
Valla’s Annotations of the New Testament was not published
during his lifetime. It remained concealed in the archives of a local
monastery until it was discovered by Desiderius Erasmus (14661536), who published it in 1505. Erasmus’s circulation of Valla’s
critique of the Vulgate Bible undermined con dence in the
reliability of the Vulgate. In 1517 Ulrich von Hutten (1488-1523)
published Valla’s Oration on the Donation of Constantine. Von
Hutten’s edition most likely informed Martin Luther’s comments
concerning the Donation itself in his Address to the German Nobility
(1520). Furthermore, Luther drew from Valla’s work in producing
his own annotated edition of the Donation of Constantine in 1537.
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VATICAN II, INFLUENCE OF LUTHER ON
When Pope John XXIII announced the Second Vatican Council
(1962-1965) during the Week of Prayer for Christian Unity in
January 1959, he did so with an explicit ecumenical intention. A
Secretariat for Christian Unity was installed in the Vatican with the

twofold task to take care of the non-Catholic observers invited to
attend the Council and to prepare a decree on ecumenism and
criticize dras prepared by other conciliar commissions that lacked
ecumenical openness. ough not allowed to intervene during
plenary meetings, the observers had the occasion to study and
critically comment on the dra versions of the Council’s documents
and thus had a real impact on the Council. Some of the Lutheran
theologians present were oﬃcial observers on behalf of the
Lutheran World Federation (George Lindbeck) or of the
Evangelische Kirche in Deutschland (Edmund Schlink) or were
invited as personal guests (Oscar Cullmann). e Protestant
observers oen tried to raise their voices as a group under the
leadership of the Reformed theologian Lukas Vischer, one of the
two representatives of the Commission for Faith and Order of the
World Council of Churches. e Lutheran World Federation was
later the rst Protestant Church to start an international bilateral
dialogue with the Catholic Church, in 1966, not because the
documents of Vatican II contained many direct references to
Luther, but because Catholic teaching had been presented in such a
way that it was understood as a sincere invitation to dialogue.
Merits from a Protestant Perspective
Even if Vatican II sometimes still considered particular biblical
passages as proof texts supporting certain elements of Catholic
doctrine, compared to previous councils it has made a great eﬀort
to found its teaching on a broad scriptural and patristic basis, in
line with the preconciliar theology of ressourcement developed by
theologians active in the biblical and patristic movement.
If renovare and renovatio count among the most popular words
of Vatican II, then this is de nitely out of respect for the
aggiornamento program, which Pope John XXIII had already called
for when he was still the patriarch of Venice. e pastoral program

of the Council was to bring Church teaching in dialogue with the
concrete pastoral needs of people living in a particular time and
culture. e Decree on Ecumenism for its part does not hesitate to
speak of “a task of renewal and reform” (UR, 4) for the Church and
is aware that the Church is summoned by Christ “to continual
reformation” (UR, 6). Despite the aﬃnity with the famous
Protestant adagium Ecclesia semper reformanda, through this line
the Second Vatican Council also wanted to show its continuity with
the reform councils of the past. is decree has become the favorite
one of non-Catholic readers, especially by making the unexpected
move to explicitly appreciate the salvi c work of the Spirit in other
churches and communities (UR, 3).
It is also highly appreciated by Lutheran commentators that the
Council rediscovered the importance of the liturgy of the Word and
spoke about a multifaceted presence of Christ (SC, 7). e active
participation of the faithful has to be rightly understood, though, as
the faithful reception of the divine oﬀer of salvation.
e fundamental move of the Dogmatic Constitution on the
Church to understand the Church rst of all as the entire people of
God, who each in their own way participate in the threefold oﬃce
of Christ, was welcomed as well.
e Dogmatic Constitution on Divine Revelation for its part
started as an ecumenically unacceptable defense of two sources of
divine revelation, Scripture and tradition, but eventually ended up
as a much more balanced account of revelation, culminating in an
important chapter on Holy Scripture in the life of the Church. e
line of Vatican II most quoted by Protestants holds that the
“teaching function is not above the word of God but stands in its
service” (DV, 10). Finally, Lutherans see Luther’s concerns also
re ected in the Decree on Religious Freedom (Dignitatis Humanae),
with its commitment to the right of the individual to liberty in
religious matters.

Renowned “Lutheran” Passages
When Lumen Gentium states that the Spirit “rejuvenates the church
through the power of the gospel” (LG 4) and that the gospel “is for
all time the principle of all life for the church” ( LG 20), a Lutheran
reader is immediately reminded of an important image used by
Luther to describe the Church, to be a “creature of the Gospel”
(creatura Evangelii: WA 2, 430) or that she is “born, nourished,
served, strengthened by the Word of God” (Ecclesia verbo dei
nascatur, alatur, servetur et roboretur: WA 12,191). Just as Vatican II,
Luther too thereby insisted that the creation of the Church through
the Word is always mediated by the Spirit. It is the Spirit who makes
it possible for human beings to receive the Word of God by reading
the Holy Scripture or by listening to the proclamation of the Word
in the community—the external dimensions of the Word—and as a
result the same Spirit speaks to them internally, within their hearts,
and elicits their response of faith. Because of the aﬃnity of Lumen
Gentium and Lutheran ecclesiology, the Lutheran-Roman Catholic
international dialogue was able to consider the image of Church as
creatura Evangelii as a valid way to re ect together on the Church.
According to some commentators, the famous line in the
opening chapter of the Dogmatic Constitution on the Church—”the
church, containing sinners in its own bosom, is at one and the same
time holy and always in need of puri cation” (LG, 8)—can be
considered the Roman Catholic simul iustus et peccator. Even if
Luther had in mind in the rst instance the individual Christian
aer faith and baptism, he also stated that “the Church is holy and
nevertheless not holy” (WA 39, 515). is is not to deny, however,
that there still is no agreement among Catholic theologians about
whether the Church itself can be designated as sinful, and as a
result, Lutherans and Catholics continue to discuss the sinfulness of
the Church in their ecumenical dialogues.

e Decree on Ecumenism contains a statement suggesting that
Catholics should not confuse unity with uniformity. Only when
they realize that the Catholic faith only requires “unity in
essentials”; allows a lot of freedom in spiritual, liturgical,
theological, and canonical matters; and insists on the necessity of
charity (UR, 4) will Catholics possess the right attitude to enter into
a fruitful ecumenical dialogue with other churches. Following the
example of Pope John XXIII in his maiden encyclical Ad Petri
Cathedram (1959), the Council borrowed this famous adagium
from the German Lutheran theologian Rupertus Meldenius, who in
1526 wanted to restore peace between Catholics and Protestants by
recommending the plea to maintain “unity in what is necessary,
freedom in what isn’t necessary and in both charity” (in necesariis
unitatem, in non-necessariis libertatem, in utrisque caritatem).
Hard Sayings for Lutherans
e Lutheran observers present at the Council also found it
necessary to criticize some key ecclesiological convictions of the
Catholic Church. Whereas under Pius XII the Church willed by
Christ was still identi ed with the Catholic Church, Vatican II on
the one hand reassures the Catholic faithful that they rightly
recognize the Church of Christ in the Catholic Church—”this
church subsists in the catholic church”—and in the same phrase
stimulates them to foster relations with other Christian churches,
because “outside its structure many elements of sancti cation and
of truth are to be found” (LG, 8). During the discussion of this
famous passage with the observers, George Lindbeck blamed the
Catholic Church for arranging “other communions in a descending
scale determined by the primarily quantitative, not qualitative,
consideration of how many ‘elements’ they have retained which join
them to the center.” Even while appreciating that the Council had
revised its initial plan to treat Mariology in a separate document,

Lutheran observers remained critical about the concluding chapter
of Lumen Gentium, dealing with “e blessed virgin Mary, mother
of God, in the mystery of Christ and the church,” among others,
because the Council was not willing to revoke the Marian dogmas.
e “black week” in November 1964 constituted a very painful
moment for the observers. is was especially the case aer it had
become clear that Pope Paul VI had imposed some personal
amendments to the nal text of the Decree on Ecumenism, which
could no longer be discussed before the nal vote on the document.
is was seen by the observers as a clear sign of the persistence of
Roman authoritarianism. In his contribution to the volume
Dialogue on the Way, Oscar Cullmann deplored the most
substantial modi cation of the text in the paragraph praising the
“love and reverence for holy scripture” among the churches and
ecclesial communities in the West (UR, 21). Whereas the previous
dra had stated that Protestant Christians, “moved by the Holy
Spirit, nd God in the Scriptures as speaking to them in Christ,” the
nal version now reads: “Calling upon the Holy Spirit, they seek
God in the scriptures as speaking to them in Christ.” Cullman’s
critique: “is aﬃrmation, insofar as it refers to Protestants,
acquires a subjective and even slightly doubtful character” (Ibid.).
With the explicit support of the observers, the paragraph
speaking about the communion realized between Catholics and
Protestants through baptism was completed in the nal dra with a
few lines mentioning a few characteristics of the Lord’s Supper in
the Protestant tradition. A subordinate clause admits, however, that
the communion remains imperfect because the Protestant
understanding of the ordained ministry is de cient, according to
Catholic understanding (propter sacramenti ordinis defectum).
Ecumenists strongly deplore the translation of “defectum” as
“absence”—as happens even in the English translation on the
Vatican website—since the oﬃcial interpretation given by the

redaction team to the Council fathers before voting spoke about “an
essential de ciency (deﬁcientiam essen-tialem) in the celebration of
the Eucharist with the communities in the West.” Catholic and
Lutheran commentators on this paragraph oen wonder whether
the growing awareness in many Lutheran churches of the
importance of forms of episkope beyond the local level does not
require a new re ection, from the side of the Catholic dialogue
partner, on the evaluation made more than half a century ago by the
Second Vatican Council.
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VERMIGLI, PETER MARTYR, THE REFORMER

Peter Martyr Vermigli was one of, if not the, most signi cant
Protestant Reformers to come out of Italy. Yet he, like Luther, began
humbly as the son of a middle-class family. e most helpful
treatment of Vermigli’s early life and career in Italy remains Philip
McNair’s Peter Martyr in Italy. Peter Martyr was christened Piero
Mariano on September 8, 1499, in Florence, Italy. We know fairly
little about his family, but his father Stefano was a shoemaker and
his mother was of suﬃcient status to have learned to read Latin, a
skill she passed on to her eldest son, Piero. e modest but
comfortable means of his family enabled Piero to attend a school for
the sons of nobility.
Piero showed an interest in the Church by age 10 and
subsequently entered the monastic life at 15. He entered the Lateran
canon of the Augustinian order in 1514 and took the name Pietro
Martire, Petrus Martyr in Latin, when he took his vows four years
later. e order sent him to Padua for university training, where he
was exposed to the via antiqua or omist theological tradition
and, in line with the convention at the time, Aristotle and the
Church Fathers. More important, Vermigli’s education exposed him
to humanism with its ad fontes mentality, which, combined with his
Augustinianism, produced a man with a passion for moral reform
and openness to theological revision. Aer receiving ordination to
the priesthood in 1525, he nished his doctoral education and
began ministry.
For a man whose career would take him across Europe, it is
perhaps appropriate that his rst ministry post was to the oﬃce of
public preacher, a position for which he traveled a great deal
throughout Northern Italy. From 1530 to 1533 he served as a vicar
to a prior in Bologna, where, according to one of Vermigli’s early
biographers, Simler, he learned Hebrew from a Jewish doctor. Aer
Bologna, he was named abbot of Spoleto in 1533, a development
that indicates the growth of his reputation. As abbot, he gained a

reputation as a fervent reformist who sought to remedy some of the
moral decay he found in the religious houses under his supervision.
Italian Reformer
It was in his next two posts, as abbot of a convent in Naples and
then of a monastery in Lucca, that the reformist Catholic leader
moved distinctly toward the Reformation. Aer moving to Naples
in 1537, Vermigli associated himself with the pro-reform group
known as the spirituali, which included Juan de Valdes. By 1539
Vermigli had shied suﬃciently away from Rome that he began
preaching sermons that drew the ire of those faithful to the curia.
While it is tempting to assume that such a group drew inspiration
from Martin Luther and the ood of his writings already pouring
out of Wittenberg, Jose Nieto has argued that it is not until aer
Valdes’s death in 1541, the year Vermigli moved to Lucca, that the
group began reading anything from the Reformers who were
creating such a stir in central Europe. It is then only in what would
be his last year in Italy that Vermigli, along with his fellow spirituali,
read the work of several notable Reformers, speci cally Luther (his
Commentary on the Psalms), Huldrych Zwingli, Desid-erius
Erasmus, and Martin Bucer. What Vermigli read con rmed him in
his ongoing campaign for moral and doctrinal reform. Ultimately,
his open advocacy of Evangelical views could not survive in the
Italian context, and he ed Italy in 1542.
Vermigli’s conversion to Protestantism serves to relativize the
in uence of Luther in the rst decades of the Reformation.
Vermigli’s moral and doctrinal reforms trace back to ongoing
reforms in Spain and Italy inside the Roman Church. e
Reformation gures who continue to dominate much of Western
scholarship were secondary to Vermigli’s formation, serving as
con rmations rather than inspirations to the path of humanistic
and moral reform that had distinguished his ministry for years.

International Protestant
Lacking a full biography, one must look to scattered biographical
essays in various volumes for information on Vermigli’s life aer
Italy, the most updated of which comprise the rst section of A
Companion to Peter Martyr Vermigli, edited by Torrance Kirby et al.
Vermigli traveled to Zurich and then on to Strasbourg aer
receiving an invitation to teach there from Bucer. His role there was
made possible indirectly by Luther, who had written a letter to the
city leaders of Germany urging them to start schools (An die
Ratherren aller Stddt deutsches Lands; WA 15, 9-53; LW 45, 347387). Once in Strasbourg, Vermigli taught on the Old Testament
from 1542 to 1547 in the Haute-Ecole, sometimes known as the
Senior School, where he met and married his rst wife, a former
nun named Catherine Dammartin. During his stay, he formed a
deep relationship with Bucer, whose theological perspective
Vermigli had already come to value from his time reading Bucer’s
works among the spirituali. e reaﬃrmation of Catholicism by the
Augsburg Interim forced the exile to relocate once again, now with
a family.
Fortunately Vermigli had already been invited to go to England
by omas Cranmer. He le Strasbourg amicably, with the blessing
of the city leaders. Soon aer his arrival he was sent to Oxford, in
1548, to replace Richard Smith as the recently established Regis
Professor of Divinity. is position was important not only for its
loy status but also because the Regis Professor was to be central to
the reform of the university as a whole. From his position and due
to his close relationship with Cran-mer, Vermigli took part in a
number of important events in the history of the English
Reformation, including the vestarian controversy, the ongoing
revisions of the newly introduced Book of Common Prayer, and the
Prayer Book Rebellion.

Portrait of Peter Martyr Vermigli

e event for which he is best known, however, is the
disputation on the Eucharist in 1549. In the context of a national
discussion about the topic, Vermigli debated against three
opponents regarding Christ’s presence in the sacrament. In the
disputation, later published with an additional treatise, he
attempted to bridge Luther’s and Zwingli’s views. e disputation
demonstrates his ties to Bucer and the Reformed tradition, in that
Vermigli’s treatment of Luther’s position is quite brief compared to
his substantial engagement with Zwingli’s ideas. Vermigli rejected
the Lutheran doctrine of the manducatio impiorum, which asserted
that Christ’s human nature shared the ubiquity of His divine nature,
and with it, consubstantiation. Vermigli’s role in the English
Reformation ended when Edward VI died and the Roman Catholic
Mary Tudor took the throne. He le Oxford in 1553 alone, aer the
death of his wife Catherine.
In the nal decade of his life, Vermigli retraced the path he had
taken to Oxford, returning rst to his former position in
Strasbourg. In his absence, Lutheran leaders had taken over
leadership of Strasbourg. Under their pressure Vermigli aﬃrmed
the Augsburg Confession, but refused to sign the Wittenberg
Concord, which had been agreed upon by Luther and Bucer. e
Lutheran’s opposition caused him to depart by 1556, but not before
he married another Catherine, Catarina Merenda. He made his way
back to Zurich, where Heinrich Bullinger gave him a professorship
at the Carolinum School there. During his time in Zurich, Vermigli
engaged in an ongoing controversy regarding predestination and
also participated in the Colloquy of Poissy. Aer a lifetime of travel,
Vermigli died of a fever at his Zurich home in November 1562 and
was buried in the Grossmunster cathedral.
Legacy and Luther

Vermigli le behind a great number of commentaries and treatises,
which continued to shape the edgling Protestant traditions. His
theological ideas, collected from his commentaries and published
posthumously as Loci Communes, rivaled the in uence of John
Calvin’s Institutes of the Christian Religion as a textbook for
Reformed theology. In addition, a signi cant amount of Vermigli’s
in uence stems from two sources: his biblical commentaries and his
writings on the Eucharist. Vermigli was one of the leading Hebraists
of his day and was known for his judicious use of rabbinic sources.
His numerous commentaries and lectures were used by Protestants
of varying traditions for generations. His Eucharistic writings
molded the Reformed doctrine of the sacrament, aligning it more
toward Calvin and away from Zwingli.
Vermigli’s path as a Reformer demonstrates the extent of
reforms already in process prior to Luther’s 95 eses and the
rapidity with which the Reformation gained theological breadth.
e humanism of Erasmus and Zwingli was a far more important
in uence than Luther on Vermigli’s theological development. While
some of Vermigli’s exegesis bears some resemblance to Luther’s
commentaries, the Italian exile connects more to Calvin than
Luther. Vermigli thus is a product of the swell of reform that swept
up gures such as Zwingli and Luther as much as de Valdes and
Bucer. His career exempli es the international scope of Reformed
theology and the rapidity with which it spread. Ultimately, while
Vermigli and Luther stand together in retrospect, in life they stood
as much apart as together.
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VERMIGLI, PETER MARTYR, THE THEOLOGIAN
Baptized Piero Mariano on September 8, 1499, Vermigli was born
the son of Stefano di Antonio Vermigli, a prosperous shoemaker in
Florence, where young Piero thrived in a good school amid the rich
learning and culture of the center of the Italian Renaissance. At age
15 Piero entered the novitiate of the Augustinian Canons Regular of
the Lateran, who were in charge of the Badia Fiesolana. When he
took his vows, Piero Mariano became Pietro Martire (Petrus
Martyr). To prepare him for ordination to the priesthood, he was
sent to study philosophy and theology at the monastery of Saint
John of Verdara, aﬃliated with the University of Padua. In order to
study Aristotle better, Vermigli taught himself Greek. He also
studied omas Aquinas and Gregory of Rimini, becoming
pro cient in scholastic argument. He continued reading the
humanists, a pursuit he had begun in the richly stocked library of
the Badia Fiesolana and that he enjoyed above all others save the
study of Scripture. At Padua, his like-minded friends were Pietro
Bembo and Reginald Pole, both future cardinals, and Marcantonio
Flaminio, gied poet and member of the Roman Oratory of Divine
Love. All four were intensely interested in church reform, but
Vermigli would be more profoundly in uenced by another
distinguished humanist, Juan de Valdes.
Becoming Protestant

In 1526 Vermigli nished his studies at Padua with a doctorate in
theology and was ordained a priest. His rst assignment was to
serve for three years as an itinerant preacher in central and
northern Italy. He rose rapidly in his order and as vicar of the
monastery of San Giovanni in Monte, Bologna. Just as he had
taught himself Greek to be able to read Aristotle in the original
language, to be able to read the Hebrew Bible in its original
language, Vermigli found a Jewish doctor to help him learn Hebrew.
From 1533 to 1536 he was abbot of two monasteries of the
Augustinian Canons Regular of the Lateran in Spoleto. In 1537 he
served as a consultant on Pope Paul’s blue ribbon group that
produced De emendanda ecclesia (Council on Reforming the
Church) and then, in 1540, he was asked by Gasparo Conterini to
join the delegation sent to the Catholic-Protestant Colloquy at
Worms. From 1537 to 1540 Vermigli was abbot of St. Peter ad Aram
in Naples, where he met Juan de Valdes and joined Valdes’s circle of
humanists. With them, Vermigli read the pseudonymous treatises
of Protestant theologians and became convinced of their primary
doctrine, justi cation by faith alone. In 1541Vermigli was sent to
Lucca as prior, and although he continued to be celebrated for his
outstanding preaching, his active reformist sermons and liturgical
changes brought him under suspicion. Vermigli was ordered to
stand before an Extraordinary Chapter of his order. Instead, he
chose self-exile from Italy in order to follow what he understood to
be his deepest calling, to preach the gospel as he then understood it.
In 1542 he le the Catholic Church and his homeland, never to
return.
Itinerant eologian
Vermigli traveled to Zurich, where his theology was tested by
Huldrych Zwingli’s successor, Heinrich Bullinger, and by Konrad
Pellikan and Rodolph Gualter. He was examined again in Basel by

Oswald Myconius and Boniface Amerbach. ese Reformed
theologians appreciated Vermigli’s sincerity, his learning, and the
depth of his conversion to Protestantism, and they became his
friends and advocates. In the fall of 1542 Martin Bucer called
Vermigli to Strasbourg, a free imperial city, as successor to
Wolfgang Capito as professor of divinity. During his ve years there
Vermigli acquired such a reputation as a Protestant professor and
theologian that Archbishop omas Cranmer invited him to
become Regius Professor of Divinity at Oxford. At the same time,
Cranmer invited Bucer to be Regius Professor of Divinity at
Cambridge. e two friends from Strasbourg assisted Cran-mer to
revise the Book of Common Prayer and exchanged a voluminous
correspondence, especially with regard to the Eucharist before the
death of Bucer in 1551. Vermigli also helped Cranmer with the
1553 Forty Two Articles of Religion and with the reform of
ecclesiastical law.
With the accession of Catholic Mary Tudor (Mary I) in England
in 1553, Vermigli ed back to Strasbourg. His welcome there was
not cordial; his Eucharistic theology was closer to that of the Swiss
Reformed theologies than to Luther’s, and in letters to Bullinger and
John Calvin, he expressed his fears of the Strasbourg leadership of
ardent Lutheran Johann Marbach. Vermigli stood with Geneva and
Zurich on two of the most contentious issues between Lutherans
and Reformed: predestination and the Eucharist. Nevertheless, he
persevered for three years at the Strasbourg Academy, but must
have welcomed with some relief Bullinger’s invitation to return to
Zurich in 1556 to succeed Konrad Pellikan. Unfortunately for
Vermigli, his doctrine of double predestination did not sit well with
eodore Bibli-ander, a Zurich theologian. Aer Bibliander was
dismissed in 1560, the remaining two years of Vermigli’s life in
Zurich were productive and peaceful. He attended, with eodore
Beza, the Colloquy of Poissy in 1561, a last attempt on the part of

the Queen Mother, Catherine de Medici, to heal the growing
division between Catholics and Protestants in France. Vermigli’s
persuasive eloquence converted the then Catholic bishop of Troyes,
Antonio Caracciolo, to the Reformed camp, who then became the
rst French Reformed bishop. Peter Martyr Vermigli died on
November 12, 1562.
eological Views
When, through his reading of Protestant theologians, Vermigli
became convinced of justi cation by faith alone without the works
of the law, he established his basic premise: God and creatures must
remain distinct. us while the Word, the second person of the
Trinity, acts through the divinity and the humanity of Christ, his
divine nature belongs properly to the Word of God, but the human
nature remains distinct and is assumed by the Word as an
instrument of the divine person. erefore the humanity of Christ,
the risen savior, remains at the right hand of the Father in heaven.
For the Reformed tradition, including the Geneva theologians, it is
the Holy Spirit who is active in and among the faithful, as Christ
promised before His ascension. e Holy Spirit inspires a faithful
response to the Word of God preached and in the sacraments of
baptism and the Lord’s Supper. Baptism, Vermigli taught, succeeds
the Old Testament rite of circumcision and so is administered to
infants, drawing them into the community of the faithful. Both
rites, the Abrahamic and the Christian, apply the antecedent covenantal promise of God.
Because the human nature of Christ must retain its human
qualities, including the restriction of human dimensions and
con nement to place, Vermigli argued against the position of some
Lutherans, for example, Johannes Brentz, that the human nature of
Christ shares the ubiquity of the divine nature and so accounts for
the presence of the body and blood of Christ simultaneously during

Mass and communion. Vermigli’s doctrine t best with the Zurich
theology of the Lord’s Supper, as he testi ed to Bullinger, who had
congratulated him on his theological argument with the Catholic
Stephen Gardiner during the 1549 Oxford Disputation concerning
the Eucharist. Along with John Calvin and Bullinger, Vermigli
taught that while the substance of the bread and wine do not change
during the Lord’s Supper, their use or purpose does change. ey
are no longer common food, but consecrated to a new use, to serve
as the instruments of the Holy Spirit in deepening the Christian
faith and union of the congregation that by analogy is the body of
Christ on earth.
Double predestination also follows from the absolute
sovereignty of God, who knows each individual elected or
reprobated. While both elect and reprobate can make earthly
choices, they are not free to choose heaven or merit it in any way. As
to the members and clergy of the church, they remain under the
lawful government of their area.
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VIA MODERNA
e via moderna was a “contemporary” philosophical and
theological approach or method developed in the late medieval era
(14th-15th centuries). It proposed new ways of interpreting the
Greek philosopher Aristotle from that used in the via antiqua, or
“old approach” used by omas Aquinas (d. 1274). While oen
linked to the Franciscan Oxford scholar William of Ockham (d.
1347), the via mod-erna refers more generally to a much broader
“nominalist” (nominales) approach. e nominalists countered the
via antiqua’s “realist” (reales) way of understanding and speaking
meaningfully of God, used by Aquinas or John Duns Scotus (d.
1308). While many argue that the via moderna exposes the
believer’s “simple faith” to irrelevant Scholastic arguments, the
modern way actually introduced new ways of speaking of God. For
example, rather than talking about God as the “First Cause” or
“unmoved Mover,” as did the via antiqua, the via moderna focused
on God in relationship, operating in freedom.
Initiator of the Via Moderna
Bartholomaus Arnoldi von Usingen (d. 1532) gave Ockham the title
“venerable inceptor,” by which he meant that Ockham was the
“initiator” of the modern way, rather than its teaching authority.
Later theologians who further developed this “modern way” begun
by Ockham included Gabriel Biel (d. 1495) and Luther’s own
teachers at Erfurt University, Jodocus Trutfetter (d. 1519) and
Usingen. Luther even described himself as an Ockhamist or
nominalist (WA 6.600.11; WA TR 5:653.1-2), in terms of the
method of dialectics used. us, Luther consistently emphasized the
need for a careful use of words and concepts in explaining

theological concepts, following the practices he had learned from
the via moderna.
Ockham relied on two principles to shape his new approach to
talking theologically. First, he always preferred the simplest
explanation. Known as Ockham’s Razor, this principle supported
his belief that God acts in basic, clear ways in all interactions with
creation. For example, he argued that if God so chooses, God can
simply decide to justify a sinner. is was a much simpler
explanation than Aquinas’s argument that God must justify any
person whom God has infused with a habit of grace. Ockham thus
eliminated the need for some quality or attribute residing in a
person before God could show favor to that person. Instead,
Ockham emphasized God’s freedom to simply act. Insisting upon
simpler explanations, however, required Ockham to carefully use
strict de nition’s of words and concepts to state things clearly and
precisely.
Second, Ockham understood reality based on speci cs that are
named, rather than universal ideas behind those speci cs. is is
where the via moderna got its more speci c name, nominalism,
which is taken from the Latin word for “name.” Nominalists dealt
with carefully de ned speci cs rather than universal ideas, which is
why they required the precise use of words. In describing God’s
goodness, Ock-ham and later nominalists argued that the good is
whatever God names as good, allowing God the freedom to act and
determine reality. Realists, however, argued that God is the ultimate
“good,” based on a universal concept of good. For nominalists, if
God decided to name something evil as a good thing, then it would
simply be good because God had so named it, not because a
universal idea constrained God’s freedom to determine reality.
God’s Absolute and Ordained Powers

e via moderna is perhaps best known, however, for the
distinction it made between the absolute and ordained powers of
God. According to God’s absolute power, God has the prerogative to
do whatever God chooses to do. Without absolute power, a wouldbe deity could not be truly God. However, nominalists taught that
God chooses to act in ordained, predictable ways that re ect God’s
own nature. God’s ordained power, then, is a free yet self-restricting
power by which God acts in a consistent way for the sake of
creation. Luther worked from this premise in his treatise on the
unfree will (e Bondage of the Will, 1525), arguing that while God
may act in whatever way God wants in heaven, on earth God
chooses to use this absolute power in an “ordained” way, as
manifested through Jesus the Christ. God wants to be known by
humanity, moreover, according to these ordained powers rather
than through the absolute powers that God could use. Although
many skeptics argued that such an approach led to an arbitrarily
acting God, Ockham insisted that by God’s ordained powers, God
freely commits to acting in a consistent way, according to God’s
own character, as revealed in the incarnate Christ. Rather than a
restricting power, God’s ordained powers reveal God’s full
commitment to a certain way of acting and being.
Critiques of the Via Moderna
One critique of nominalism, leveled by both later Reformers and
the Scholastics of the via antiqua, was that it allowed Pelagian
heresies to creep into Scholastic thought. In order to protect human
freedom, some nominalists put so much emphasis on God’s selfconstricting and ordained power that their late medieval adherents,
such as Gabriel Biel (d. 1495), were led to argue that God had to
grant salvation to anyone who “did what was in them” (facienti quod
in se est). e problem with this approach was that if salvation could
be obtained by doing what a person was capable of, even if this

action was inspired by God, it gave humans control over their own
salvation. If a person simply did his or her best, God would, in
eﬀect, be forced to grant that person salvation. Salvation was thus
taken out of God’s hands.
e problem introduced by the via moderna, when justi cation
and predestination were based on God acting in an arbitrary way,
led many 20th-century Roman Catholic scholars, including Etienne
Gilson (1955) to claim that the via moderna was heretical or
“unchristian,” and that the Reformation movements of the 16th
century were based on the faulty theological premises of the via
moderna. us a renewed emphasis on the via antiqua, such as was
found at the Council of Trent, was meant to correct these errors.
omas Aquinas’s version of the via antiqua became the operative
school of thought in the Roman Catholic Church. However, others,
such as Oberman (1983), argue that some of the Reformers,
including Zwingli, actually relied on the via antiqua in many areas
of thought, and it was this reliance on diﬀerent viae (ways) that was
the basis for some essential diﬀerences between Reformers,
especially in the way they approached the Lord’s Supper.
Popularity of the Via Moderna before and during the
Reformation
Both the via antiqua and the via moderna were popular in the
universities, particularly in the arts faculties in Germany. By the late
15th century many of the older universities, such as Cologne or
Erfurt, were teaching only one of the “ways.” Other, newer schools,
however, such as Tubingen and Basel, oﬀered courses according to
both ways. Nevertheless, it is important to remember that these
particular terms were not always used as technical, exclusive
designations for their curricula. In 1508, for example, the University
in Wittenberg (established in 1502) listed three “ways” for the
teaching of the logic of Aristotle: Karlstadt taught in the via sancti

omae, Amsdorf in the via Scoti, and Trutfetter in the viam Occam
(Schwiebert 1996, 227).
While Gabriel Biel’s approach to justi cation was one of the
main stumbling blocks to Reformation thought, his lifelong
attempts to combine the via moderna with the devotio moderna
(modern devotion), introduced in the late medieval era by the
Brothers and Sisters of the Common Life (among others), provided
some helpful foundations for the Reformers of the 16th century.
e via moderna’s emphasis on how God relates to the world
through God’s ordained powers as revealed in Christ was combined
with the devotio moderna’s emphasis on the imitation of Christ.
Combining scholarship with piety, as they attempted to do, was
seen as essential for the health of the Church. While this “merger”
required Biel, for example, to reject Ockham’s view of the Church as
an institution for a more organic understanding of the Church as
the community of believers, Biel’s ideas on this matter caught on
during the Reformation. Luther’s theological approach thus reveals
opposition to the via moderna in its approach to justi cation and
the adoption of its rigorous and precise use of words and concepts,
along with its carefully nuanced understanding of the Church.
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VISITATIONS
In early Christianity visitations were used as a means of
ecclesiastical instruction with two dimensions: pastoral care and
church polity. Congruent with the development of the monarchic
episcopate in both the Eastern and Western Roman empires,
visitations fell within the bishop’s jurisdiction. By examining the
clergy’s and the parishioners’ beliefs and moral conduct, and with
the help of the liturgy and external order, the bishop aimed to
combat heresy and strengthen the faith of the baptized. By the late
Middle Ages the territorial princes oen sought to make visitations
part of their jurisdiction; from the 16th century, and with Martin
Luther’s approval, this shi in visitations from being an episcopal to
a princely matter became considerably reinforced. Visitations
rapidly turned out to be a method of introducing and consolidating
the Reformation; they are a hallmark of what scholarship has
termed Landesherrliches Kirchenregiment, that is, the princes’
authority over the churches within their territory. Even if 16thcentury visitations had a profoundly Lutheran point of departure,
Catholic and, since midcentury, Reformed territories and cities
likewise adopted this kind of church polity.
Saxon Beginnings
e Lutheran visitations were initiated by the princes, in close
connection with the legal and theological counselors of their courts.
e aims were to measure the progress of the Reformation in terms

of both doctrine and practice, to in uence its development, and to
oppose deviant tendencies. ey were legally regulated in so-called
instructions containing guidelines about the duration, form (local
representatives gathering in a central place vis-a-vis the visitors
visiting the parishes), persons involved, documents to be presented,
and problems to be solved. Supervision of schools was also an
integral part of the visitations.
In his 1520 tract To the Christian Nobility of the German Nation
(LW44, 123-217), Martin Luther called on the nobility to promote
an ecclesiastical reformation, thus making church polity a duty of
the princes who were invested with the ius reformandi, the right to
reform. is was decisive for the further development of the
Lutheran Reformation. A journey to the Saale valley in 1524
convinced Luther that the (alleged) heresies of the Radical
reformers and the poor state of doctrine and practice among clergy
and laypeople required correction and instruction, so that,
consistent with his own request of 1520, in late 1525 he proposed to
Saxon Elector Johann “the Constant” (r. 1525-1532) to summon a
board of Wittenberg theologians and courtiers, commissioning it to
draw up the theological and legal foundations for the
implementation of a territorial reformation through the means of
visitation. e pluriform Reformation movement of the early 1520s
had, according to Luther’s mind, to be controlled and organized.
Accordingly, the rst visitation was carried out in the Ernestine
lands by 1526, followed by an electoral instruction in 1527 and, in
1528, the Instructions for the Visitors of Parish Pastors in Electoral
Saxony (LW 40, 269-320), a collaborative project penned by the
leading theologians of the Wittenberg circle.
ese writings paved the way for the general visitation in the
Ernestine territories in the same years; both instructions sought to
strengthen the moral conduct and the customs of church life,
arising from the visitors’ hands-on experiences. During the Saxon

visitations a new ecclesiastical oﬃce was created, the
superintendent, replacing the old oﬃce of the bishop and acting as a
representative of the elector in the visitations. Furthermore, the
experiences of the general visitations form an important
background for Luther’s two catechisms (Book of Concord 347-375,
379-480), completed in 1529 and directed at countering the rather
depressive ndings of the visitations by strengthening pastors’ and
parishioners’ knowledge of doctrine. ese revealed the clearly
educational perspective embedded in the visitation ideal; both clerk
and layman were to be instructed in the Christian religion.
Developments Inside and Outside the Empire
Early on in the Reformation, the Saxon model of church polity was
employed in additional territorial and magisterial reforms within
the empire. e Landgrave of Hesse, Philipp I (r. 1518-1567),
inspired by Ernestine religious politics, carried out a visitation in
his lands in 1526, followed by the principality of Ansbach and the
free imperial cities of Nuremberg and Hamburg (1528); the
principality of Anhalt (1534); and the duchies of Wurttemberg
(1534), Pomera-nia (1535), and Albertine Saxony (1539). A key
gure in the spreading of the Saxon model of church polity even
beyond imperial borders was the excellent church organizer
Johannes Bugenhagen (1485-1558), who was appointed by
Christian III of Denmark-Norway (r. 1534-1559) to dra the
church order for Denmark and Norway (1537; Norway had another,
separate church order in 1607) and the Duchies of SchleswigHolstein (1542), which were reigned over also by the house of
Oldenburg. In all cases, the issuing of Reformation church orders
was either preceded or succeeded by visitations, invigorating
princely or magisterial jurisdiction in matters ecclesiastical.
Even though the initial ideal of the early Saxon visitation was
that of a temporary solution to consolidate the Reformation, it soon

became a regular instrument of practical church governance. From
1539 onward, a consistory with judicial powers in matrimonial and
disciplinary cases existed in Electoral Saxony; Wurttemberg
introduced the Kirchenrat (Church Council) in 1553 as an
executive, rather than judicial, body. Both the consistory and the
Kirchenrat found imitators in other territories. At the peak of
August’s rule as Elector of Saxony (r. 1553-1586), a combination of
the Saxon and Wurttembergian polities was created in 1580; under
the auspices of the electoral oﬃce, the reconstructed consistory was
possessed of judicial as well as executive powers. us in the late
16th century, the Lutheran Reformation attained the state of a fully
developed Landesherrliches Kirchenregiment. In the confessional
age, visitations continued to be a pillar of the rulers’ ecclesiastical
governance. Nevertheless, various visitation records, especially from
rural areas, show that oen neither the pastors nor the parishioners
were adhering to Lutheran doctrine as formulated in the
confessional writings. Regarded from the bottom up, “Lutheranism”
was not the same as seen from the top-down perspective of the
visitors.
Roman Catholic and Reformed Visitations
Catholic rulers adopted visitation strategies at an early stage, equally
contesting the traditional episcopal right to supervise the churches.
Georg of Saxony, for example, the last non-Lutheran Albertine
16th-century ruler (r. 1500-1539), ordered in the 1520s and 1530s
that visitations be implemented in his duchy. In post-Tridentine
Catholicism, however, episcopal visitations of the dioceses were
emphasized, counterbalancing the princely powers. Reformed
church polity also comprised visitations; they were to be
commissioned and performed by the synods and the Presbyterian
oﬃce, consequently constituting a formal parallel to the Lutheran
consistorial institutions.
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VIVES, JUAN LUIS
e Spanish humanist and educational theorist Juan Luis Vives
(1493-1540) became—while opp osing S cholasticism— one of the
most in uential representatives of humanistic learning in the early
16th century (cf. Wriedt 2003; Casini, 2009). In his writings Vives
showed less systematic interest, but more of an eclectic, pragmatic,
and historical orientation and propagated some kind of
Christianized Aristotelianism (Casini 2009).
Vives was born in Valencia on March 6, 1493. He was born into
a Jewish family who had converted to Catholicism and lived under
precarious circumstances. His father, Luis Vives Valeriola (14531524), was a cloth merchant who had achieved little wealth.
Accused of still supporting Jewish-ness, Vives’s father was convicted
and executed by the Inquisition. Vives entered the gymnasium of
Valencia in 1508, where he studied primarily Latin grammar under
Jeronimo Amiguet and Daniel Siso. Perhaps less important were the
Greek classes of Bernhardo Navarro. In 1509 Vives traveled to Paris,
where he continued his studies at College de Lisieux and College de

Beauvais. He attended the lectures of Jan Dullaert von Ghent
(Dullardus). In 1512 Vives became a scholar under Gaspar Lax de
Sarinena (1487-1560) at College de Montaigu. ere he was
introduced to Scholastic philosophy and theology, but also came
into contact with the Parisian humanist circle (cf. Casini 2009). In
1514 Vives le Paris and moved to Bruges, where he lived in the
house of the merchant Bernhardo Valdaura. He deepened his
studies in classical antiquity and humanistic authors. e Flemish
trading town, where he also got to know Erasmus von Rotterdam,
became Vives’s homeland.
Vives had a circle of friends, including Frans von Cranevelt
(1485-1564), Jan van Fevijn (1490-1555), and Marcus Lau-rinus
(1488-1540). During his rst stay in Bruges, he gave private lessons
to earn some money. In 1517 Vives became the private tutor of the
young cardinal and bishop of Cam-brai, Guillaume de Croy (14981521). Both went to Leuven in 1518, where Vives obtained a license
to teach at the university, although he did not possess any academic
degree. e Collegium Trilingue represented a humanist foundation
that was based on Erasmian educational principles (Casini 2009).
When de Croy died in 1521 in an accident, Vives’s nancial
situation worsened sharply. He failed to nd a patron or to get a
professorship at the university. But in 1523 he obtained an
appointment as a lecturer of Greek language at Corpus Christi
College in Oxford from Cardinal omas Wolsey (1473-1530). In
1524 Vives married the daughter of his former host, Magarita
Valdaura. Promoted by the British court, he again gathered a circle
of friends around him. He conferred with omas Morus, omas
Linacre (c. 14601524), and John Claymond as well as with William
Blount (c. 1478-1534) and Lord Mountjoy (1516-1544). In 1527
Vives was nominated as educator of Princess Mary (1516-1558) at
the Royal Household in London. However, aer the divorce of King
Henry VIII and his rst wife, Catherine of Aragon, the English

career of Vives came to a sudden end. In April 1528 he was allowed
to go back to Bruges. For the last time Vives traveled to London,
when Catherine of Aragon called him for assistance in November.
enceforth he lived in Bruges, where he was supported by
Emperor Karl V and the Duke of Comines Joris van Halewijn.
Between 1537 and 1539 Vives served as consultant to Dona Mencia
de Mendoza (1525-1541). Vives died in Bruges on May 6, 1540.
As one of the most famous Hispanic humanists and pedagogical
theorists of the 16th century, Vives le a great oeuvre. Important to
his intellectual development was his contact with Erasmus of
Rotterdam. Erasmus recommended Vives to the later German King
Ferdinand as a talented teacher in 1519. e Netherlandish scholar
also contributed an introduction for the Declamationes Syllanae
quinque. Furthermore, Vives’s polemics against the practices of
philosophical studies in Paris In Pseudodialecticos (1519)
strengthened Erasmus’s optimism about a reform of the European
universities. Before he turned to Basel, Erasmus convinced Vives to
work on an edition of and commentary on Augustine’s De civitate
Dei, which he began in 1521. is work was related to the projected
editions of the works of Augustine in Basel. Dedicated to Henry
VIII, the work was published in 1522. e correspondence between
Erasmus and Vives shows that the scholars stayed in contact with
each other even aer nishing that work.
Vives came into con ict with the Scholastic teaching system at
the universities. In addition to his satirical polemics directed at
Scholastic philosophy in In Pseudodialecti-cos (1519), he published
several works on education, for example, the rhetorical writings
Declamatio qua Quintiliano respondetur pro noverca contra caecum
(1523) and Praelec-tio in quartum Rhetoricum ad Herennium
(1522). During his late years in Bruges, Vives published several
standard works of humanist pedagogy, such as the encyclopedic
overview of science and the acquisition of science De Dis-ciplinis

(1531) and the textbook on education De ratione studii puerilis
(1536), as well as De ratione dicendi (1533) and De conscribendis
epistolis (1536). Vives’s Latinae linguae exercitatio (1540) served as a
fundamental work in many schools and was reprinted 50 times
during the 16th century. His approach to education was that the
whole life of human beings depends on it. us, education should
not be overseen by the Church, but by the state. Moral maturity is
the aim of every pedagogical eﬀort, according to Vives.
Furthermore, he attached great value to history. In De tradendis
disciplinis Vives described history not primarily as memory, but as a
process of development (Casini 2009).
During his time in England, and in uenced by omas More
and his Utopia, Vives turned to social and political themes. In his
primarily and (because of its German version by Caspar Hedio)
popular and in uential work De subventione pauperum (1525), he
oﬀered concrete plans to eliminate poverty. Because of the
gathering war clouds in Europe, Vives addressed a European order
for peace in De Europae dissidiis et bello turcico (1526). In Karl V he
saw the bringer of peace and the designer of a new era. In the 1530s
Vives returned to religious and philosophical studies. In his treatise
De veritate ﬁdei christianae (Basel, 1543) he reduced the exegesis of
Christian revelation on ethics. Vives’s collected works were
published in 1555 by Nicolaus Episcopius in Basel. Another edition
was published between 1782 and 1790 by Greogrio Mayans y Siscar
in Valencia.
Vives was one of the most important representatives of Spanish
humanism during the 16th century. His particularly eclectic and
unsystematically conceived writings served the spread of Roman
Catholicism (Vives was at no time allied to the Reformers such as
Luther and Zwingli). He preferred an education in the spirit of
Erasmian humanism. Vives’s moral philosophy emerged out of his
traditional exegesis using humanist philology (cf. Wriedt 2003).

However, although Vives did not call for reformation of the Church,
he was interested in moderate reform. He was in uential through
his pedagogy and educational textbooks.
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VOCATION, DOCTRINE OF
Confessional Lutherans like to think of their doctrine of vocation as
a gem most easily marketable to other Christians, notably
Protestants; such is its theological and secular relevance. Gene
Edward Veith describes it as nothing less than the locus of Christian
life. Stated brie y, this doctrine says that being justi ed before God
by grace through faith, Christians are free to serve their neighbor
lovingly in all their everyday endeavors, thus rendering the highest
possible service to God. Moreover, it informs seekers of the veiled
ways in which God governs His worldly realm.
is doctrine has played a signi cant part in Reformation
history by placing clergy and laity on an equal footing before God
and therefore proclaiming the universal priesthood of all baptized.
No longer are priests thought to have a higher calling than other
believers; Luther taught that their role was only functionally

diﬀerent from that of a baker, but that every vocation was of equal
worth in the eyes of God. is belief in human equality has long
been considered one of the sparks that triggered the emergence of
modern democracy, along with Luther’s enhancement of divine
services with congregational hymns of rich theological content,
ending the class distinction between the liturgists and the people in
the pews during Sunday Mass.
Luther’s theology reorients man’s focus away from himself and
toward his fellow human being, which is why in recent years
confessional Lutheran institutions in the United States, such as the
Center for Religion and Society in Virginia, e Cranach Institute
in Indiana, and the League of Faithful Masks in California, have
been championing the doctrine of vocation as an antidote against
narcissism in contemporary society. Luther de ned selfcenteredness as an expression of the essence of original sin. Based
on the words of the apostle Paul in Romans 7:15—”I do not
understand what I do. For what I want to do I do not do, but what I
hate I do”—the Reformer referred to the human being as incurvatus
in se, meaning curved inward on oneself, a characterization
corresponding to the era of the quanti ed self, as described by Joel
Stein in his Time magazine cover story, “e Me, Me, Me
Generation,” on May 20, 2013.
e Liberation eology Per Se
To Lutheran academics, such as Robert Kolb of Concordia
Seminary in St. Louis, the doctrines of vocation and justi cation
together amount to a liberation theology in the actual sense of the
word. It is, however, the very opposite of its 20th-century homonym
of South American provenance, which emphasizes social injustice
and class struggle. According to the Reformer, man is not his own
liberator; rather, it is God who frees man for his everyday life, in
which he hides himself behind every banal human activity, as

Swedish bishop Einar Billing (1871-1939) explained in Our Calling
(1964), one of the best-known works on this subject.
e doctrine of vocation has its place in the nite world, where
it is the counterpart of the doctrine of justi cation, which states that
by grace and through faith in Jesus’s redeeming work on the cross
and in His resurrection the Christian is granted citizenship in
Christ’s in nite realm. At a Lutheran symposium in 2016 in
Neuendettelsau, Germany, Robert Kolb said of the doctrine of
justi cation that it liberates man from his bondage to the tyranny of
the law and thus from God’s wrath; from sin, death, and the devil;
and from the need to justify himself. By his death and resurrection
Christ has made this liberation possible, Kolb went on, and the
sinner experiences it through faith.
e corollary of this for the believer’s role in the secular realm
Luther summed up in his 1520 treatise e Freedom of a Christian
by linking Paul’s words about love in 1 Corinthians 13:5, “it is not
self-seeking,” to the Christian’s comportment in the world. Luther
wrote: “[A] Christian lives not in himself, but in Christ and in his
neighbor. Otherwise he is not a Christian. He lives in Christ
through faith, in his neighbor through love. By faith he is caught up
beyond himself into God. By love he descends beneath himself into
his neighbor.”
is love is re ected in the Christian’s service in everything he
does and not just in the form of good works, such as stewardship in
his congregation or a dollar dropped into the Salvation Army’s
collection boxes during Advent. e German theologian Karl Eger
(1864-1945) stressed that God requires no special eﬀorts of the
believer, for not per voca-tionem (through his vocation) should he
serve his neighbor lovingly as plumber, mother, brain surgeon,
student, or soldier (Eger 1900). Rather, he should do so in vocatione:
in the everyday work he is already doing, as long as he does so in
love.

On the face of it, there is no diﬀerence between the daily chores
of Christians and non-Christians, and yet they diverge on one vital
point, according to Karlfried Froehlich (1999): “As sinners, we
experience our secular occupations negatively as self-in icted
discipline, As justi ed children of God, we experience them as
transformed into divine vocations in the service of the neighbor.
And this existential dialectic is a reality, not a choice.”

A Part of the “Two Kingdoms” Doctrine
Luther’s teachings on vocation constitute an integral part of his
theology that pertains to the interface between the spiritual and
secular aspects of human existence. It is most commonly called the
“Two Kingdoms” doctrine (see appendix C), a term coined by the
German theologian Harald Diem in 1938, although the thought
that the Christian holds dual citizenship in two distinct realms
permeated Luther’s writings, notably his commentary on Psalm 101,
in which he warned against cooking and brewing together the
unredeemed temporal kingdom and Christ’s eternal realm of grace,
calling such eﬀorts the devil’s work.
is doctrine is also referred to as law-and-gospel dialectic or,
in the words of the late US theologian William H. Lazareth (2001),
God’s twofold rule in the world. It is by no means a dualistic
theology, however; it does not proclaim the parallel existence of a
divine and a satanic kingdom. No “Berlin Wall” separates them
hermetically. Quite on the contrary, the two realms serve each other
(see below). Based on Christ’s words to Pontius Pilate, “my kingdom
is not of this world” (John 18:36), Luther distinguished between two
realms, but insisted that both belonged to the same God, although
He governed them in two diﬀerent ways. Luther named the spiritual
realm the “kingdom to the right” because this is where Christ “sat
down at the right hand of the Majesty on high” (Heb. 1:3). Here
God has revealed himself in Christ (Deus revelatus). is realm is
in nite and governed by the gospel, by grace, faith, and love.
e temporal “kingdom to the le” is the realm of the Deus
absconditus, the God hidden behind His creation. ough it is a
sinful world, God will not let it slip from His ultimate control. is
kingdom is not the realm of the gospel but of the law, both Mosaic
and natural (cf. Rom. 2:15). Hence it is not run by faith but by
reason. ough corrupted by sin, reason is still a gi from God to

help man manage the world and maintain it in good order. Luther
called reason the heart and the empress of the laws and the fountain
whence all laws came and owed. He insisted that in temporal
matters no other light was needed, which is why Scripture had
nothing to say about how to build houses, how to make clothes,
how to get married, and how to conduct war. Only where reason
presumes to say anything about the essence of God does it becomes
the “devil’s whore,” according to Luther, because faith alone informs
man of that.
Masks in a Divine Masquerade
In this kingdom, where the doctrine of vocation is applied, God
conducts a Mummenschanz, or masquerade, in which man, like all
creation and all of history, is a larva Dei, a mask of God, Luther
said. Rudolf Hermann (1887-1962), a German philosopher of
religion, stressed that according to Luther, God takes on a mask to
make himself approachable, because human beings are incapable of
speaking to God in His glory and dealing with him nuda facie agere,
with his face uncovered (Hermann 1967). As Luther explained, man
does not possess the wisdom capable of distinguishing between
God and His masks; consequently man cannot diﬀerentiate between
God and the mask (LW 26, 94). In his Lectures on Genesis Luther
said: “He will be working all things through you; He will milk the
cow through you” (LW 3:29). By using humans as his mask in all
their endeavors he blessed them (LW 9, 96). e same applies to the
works of kings and princes, cobblers and plumbers. To use another
of Luther’s images, the Deus ludens, the God playing with His
creation, conducts in this world a masquerade with a plethora of
actors, some seemingly exalted, others lowly, yet all equal in His
eyes.
All of these actors have a divine calling, or a Beruf, according to
Luther, who introduced this word into the German language by

translating it from the Greek noun klesis or the corresponding verb
kaleo (calling), which occurs in Paul’s Epistles 11 times.
Signi cantly, the word
“vocation” has therefore the same Greek root as the Church (ekklesia): Just as in the le-hand kingdom the believer is called to
serve his neighbor as a plumber or a dentist, so does the Church
consist of those who are “called out” to be members of the body of
Christ in the right-hand kingdom. ere exists another
etymological parallel in both realms. It involves the Greek noun
leitourgos (servant). e term “liturgy” (right-hand kingdom) is
rooted in leitourgos, as is Paul’s de nition of the vocation of secular
rulers (le-hand kingdom) as leitourgoi gar eou (Rom. 13:6),
meaning God’s servants in the world.
It is the distinguishing mark of the related theologies of Paul,
Augustine, and Luther that they present Christ in a paradoxical
relationship with culture, unlike H. Richard Niebuhr, who taught
that Christ was the transformer of culture, as does the Social Gospel
movement. Luther did not believe that culture, meaning the secular
reality, can be transformed, but that it is moribund. However, until
it disappears, the le-hand realm must be managed and kept in
running order. Hence it is a characteristically Lutheran paradox that
according to Luther’s theology, Christ’s realm of grace radiates into
the secular realm by liberating believers from their burden of sin so
that they can now execute their diverse vocations as a “multiplicity
of [divine] masks” in the world. ey are “functionaries of God’s
rule in the world,” as Rudolf Hermann (1967) called them, or
Ordinary Saints, as Lutheran ethicist Robert Benne (2001) titled
one of his books. ey maintain order and prevent its return to the
chaos from which God’s creative work has saved the universe. In so
doing, these “functionaries” serve the kingdom to the right by
keeping the world in a condition allowing the gospel to be
proclaimed.

us the doctrine of vocation states that God’s masks are
instrumental in Luther’s liberation theology, meaning the good
news that by grace through faith Christians have been freed from
sin and death and therefore are no longer “strangers and sojourners,
but fellow-citizens with the saints and of the household of God”
(Eph. 2:19).
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VON BORA, KATHARINA

Undoubtedly the most famous woman associated with the
Reformation is Katharina von Bora (1499-1552), who married
Martin Luther during the most decisive period in the German
Reformation. An ex-nun, of noble birth, and the independent and
cray manager of their busy household in Wittenberg, Luther’s
“partner in calamities” won the unfailing respect of her husband,
who saw her embodying the Reformation values and modeling
leadership reserved for women from her home base. She found
happiness and a satisfying calling in being a wife/spousal partner
and a mother; to her that constituted a meaningful and holy
vocation, one that Luther esteemed equal to that of the apostles and
bishops.
Not one of the writing women, Katharina preferred “living” the
Bible to reading it. Her letters to Luther are lost, but 21 of his letters
to her have survived, oﬀering glimpses into the personality of the
gied woman and the unusual equality of the spouses in their
household. Eight extant (dictated) letters from Katharina remain, all
of them asking men in positions of authority (such as the king of
Denmark) for nancial support and protection for her children. She
is buried in Torgau, where she died from injuries incurred on her
way out of the plague-stricken Wittenberg. Information on
Katharina comes mostly from Luther’s texts and her enemies (such
as Johannes Cochlaeus).
Katharina’s background was signi cant to her vocation and
identity: Born into the von Bora family on January 29, 1499, at the
age of ve she was placed in the care of the Benedictine sisters in
Brehna, due to her noble family’s nancial stress. Aer her widowed
father remarried, Katha-rina was moved to the Marienthorn
convent in Nimbschen. Not invited back home, she took the
Cistercian veil when in her teen years (1515). During her convent
years she learned to read and write, including Latin to a modest
degree, and became a model for the study of Scriptures and

practicing religious disciplines. She also learned practical skills that
would later enable her to attend to the multiple areas of
responsibility in her household with Luther.
ere is no indication of her ever speaking of her convent years
negatively. at she le her convent, inspired by Luther’s criticism
of the monastic calling and celibacy, and went to Wittenberg to
meet Luther, is evidence of her actively choosing another vocation
for theologically informed reasons. Luther the Reformer was
personally involved in the escape plan. e city counselor-merchant
Leonard Koppe, at great risk, smuggled 12 sisters out of their
convent on Easter weekend in April 1523. Katharina was one of the
few who eventually arrived in Wittenberg.
Katharina may have seemed desperately in need of a husband,
and even Luther involved himself in matchmaking. Looking at
Katharina’s own actions, however, it is evident that her choice was
to marry for love, not for convenience. She had hopes of marrying a
young student, Jerome Baumgart-ner, who, however, was pressured
to marry a younger and healthier woman without the scandalous
history of having escaped a convent. Other candidates received a
cold shoulder from Katharina, who eventually quipped that she
would marry Luther or his friend Nicholas von Amsdorf or nobody.
Luther did feel responsible for Katharina, the last ex-nun in
town without a family. She was comfortable, though, at the house of
the Cranach family, where she learned important housekeeping
skills new to a convent woman, ones that would come to serve her
well in her new position as Luther’s wife. e surprise wedding of
Luther and Katharina in the turbulent summer of 1525 (the time of
the Peasants’ Revolt) had its cause in conviction and convenience,
perhaps the emphasis on the former being on Luther’s side: the
nuptials provided a splendid occasion to irritate the pope and the
devils and to promise his parents the much-desired oﬀspring.

Portrait of Katharina von Bora by Lucas Cranach the Elder, c. 1530.
e small wedding on June 13, 1525, at their future home, the
Black Cloister, with a handful of witnesses present (Justus Jonas,
Johannes Bugenhagen, Johann Apel, and the Cranachs), was
followed by a more public celebration two weeks later, by the church
door and with a full-blown, all-town party. Luther’s critics predicted
an Antichrist would emerge from such a scandalous union of exmonastics. Even though this was not the rst clergy marriage, even
some of Luther’s friends, such as Philipp Melanchthon, disapproved
of Luther marrying in general, and Katharina in particular.
Nobody knew how the wheels had turned for this most noted
wedding of the day to come about, but Luther soon made sure that
the world would know how quickly he fell in love with his wife,
pigtails and all. With many terms of endearment, Luther considered
his “sweetheart” and “lord” as important as the Holy Spirit in his
life, as the one giving direction and the foundation. He would not
have changed his wife for France or for Venice.
Katharina developed her (still new in her context) calling in the
public eye. Many eyes paid attention to how she negotiated the role
of a matron of a parsonage (or in Luther’s case, a professor’s house)
and how she embodied the vocation of a spouse and mother,
speci c holy callings Lutheran preachers forcefully proclaimed as
the most glorious, God-willed option for women. Enjoying
uncompromised and unheard of equality in her marriage,
Katharina rose to the occasion and exercised un appable
leadership, technically within the limits of the private household,

but actually in ways that gave her a public stature as well. Tongue in
cheek, Luther addressed her as “Herr Doctor,” to signal her
authority and wisdom.
Katharina exclusively managed the nancial and practical aﬀairs
of the Luther household, which consisted of a large family, a
constant ow of visitors and “table talkers,” student boarders, and
an occasional refugee. A noble woman with a convent background,
she understood the value of land and secured orchards for the
family. Creatively and with hard labor she made the Luther
household self-sustaining, raising animals, harvesting produce of
the land, shing, and brewing beer. She even negotiated the rights
for their private well for water. She managed Luther’s checkbook, so
to speak, and increased their possessions to the point that at
Luther’s death the family was far from suﬀering nancially. Aer
the Reformer’s passing, though, the ow of visitors, gis, sponsors,
and most important, salary from the university and royalties ceased,
and Katharina was reduced to begging for herself and her children.
Katharina saw four of her children grow into adulthood:
Johannes, Martin Jr., Paul, and Margaretha. She lost Elizabeth as an
infant and Magdalena at the age of 13, both devastating, faithtesting experiences for the couple. eir faith carried them through
and was enhanced by the tragedies. Similarly, the parenting
experience and witnessing Katha-rina nurse their children, Luther
reported, shed light on his understanding of God’s maternal love
toward humans.
Katharina was involved in Martin Luther’s ministry and
teaching vocation by freeing him from all practical matters and
preserving his personal health. She was knowledgeable enough to
converse on theological matters and the debates of the day with her
overly occupied husband, who welcomed her to typically all-male
occasions, such as the “table talks” at their house. She is known to
have urged Luther to write his signature work On the Bondage of the

Will in response to Erasmus of Rotterdam. Luther appreciated his
wife’s opinion and never silenced her. Katharina’s spirited wit shines
through from the few of her comments that are recorded in the
Table Talks. She stood on a solid foundation of faith that was
biblically rooted and with a Lutheran persuasion. She felt no need—
and had no time—to peruse the Scriptures more than she had
already done. She was more keen on “living” the Lutheran faith.
Katharina outlived Luther by six diﬃcult years. e last
communications between the couple took place through letters
between Wittenberg and Eisleben, where Luther died in 1546. e
letters touch on a variety of issues: personal health and family,
politics, theological debates, and the fate of the Jews. Whereas
Luther is buried at the Wittenberg castle church, Katharina’s resting
place is in a nearby town, Torgau, where she died of injuries from
falling oﬀ a wagon and catching pneumonia. She died on December
20, 1552, with her daughter Margaretha by her side, the child from
whom the Luthers’ surviving family lineage comes. Her deathbed
confession was a prayerful aﬃrmation that she was going to stick to
Christ like a burr sticks to a fur coat.
Scholarly interest in Katharina, the most visually documented
Reformation woman—thanks to the work of the Wittenberg painter
Lucas Cranach—has shed new light on the impact and relevance of
the Reformation theology in the lives of people across the board.
e matriarch of the Lutheran Reformation has inspired renewed
attention to Lutheran theology vis-a-vis its application in vocation
and equality, as well as the role of women and households in the
cultivation and transmission of Lutheran spirituality. Katharina’s
story has led to discoveries of other Reformation women whose
lives also took a diﬀerent turn upon their exposure to Luther’s
theology.
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VON BORA, KATHARINA, INFLUENCE OF
Martin Luther married Katharina von Bora in June 1525, and her
in uence on him can be seen in his personal life and his theological
writing during the 21 years they were together, until his death in
1546.
A foundational in uence that Katharina had on Martin Luther
was in providing him with a means to live out his theology of
marriage. One thing he taught about marriage is that it was not a
sacrament, as the Roman Catholic Church taught, though it
remained an important way for Christians to live out their faith in
God through serving others. Luther’s view was that marriage served
as “a school for character” that displaced the monastery as the
environment in which one learned and practiced key virtues like
“fortitude, patience, charity, and humility” (Bainton 1950, 300).
Despite this view, marriage was not something that the Reformer
entered into early or easily. One reason Luther avoided marriage
was that “he expected daily the death of a heretic” (Bainton 1950,
287). Combined with an apocalyptic theological worldview,
believing the return of Christ to be imminent, this meant that
though he long advocated marriage instead of monastic vows for

monks and nuns leaving cloistered life en masse, he did not
prioritize it for himself.
Katharina was one of those nuns who had le the convent.
Martin’s initial eﬀorts to match her with a husband failed when one
potential husband married another woman and Katharina rejected
the second one suggested for her. Martin himself was one of her
proposed alternates, and aer some consideration that included
consulting his father, he agreed to marry her. She was 26 and he was
42. is marriage both gave social status to Katharina outside of the
convent and provided testimony to Martin’s own faith. For him, it
served three purposes: “to please his father, to spite the pope and
the Devil, and to seal his witness before martyrdom” (Bain-ton
1950, 288). ese three things might well be said to have provided
reasons for much of the Reformer’s work.
Whatever the initial reasons for their marriage, a signi cant
in uence that Katharina had on Martin Luther was in the form of
the six children to whom she gave birth in their union’s rst eight
years: Hans, Elizabeth (who dies as an infant), Magdalena (who
died aer an illness at age 13), Martin, Paul, and Margaret. Being a
father in uenced Luther’s writings insofar as it gave him further
opportunity to experience and write about vocation beyond clerical
calling. Deanna ompson suggests speci cally that “marriage
grounded the Reformer in the physical world, in the world of the
esh and sensuality” (2004, 68). By most accounts, Luther was a
devoted father who expressed his love in ways both ordinary
(washing and hanging out diapers) and extraordinary (weeping and
holding his adolescent daughter Magdalena as she lay dying). ese
too were ways to serve God through the neighbor, especially if the
neighbor were one’s wife and daughter.
Katharina’s in uence on Martin Luther’s professional work
shows up in his theological writings on marriage. is is because in
addition to being responsive to events of the day, his writing and

preaching were existential and connected to his personal life.
Insights were “constantly reworked in response to each new
situation,” and this eventually included the daily reality of married
life (Lohse 1986, 19). is means that prior to his own union with
Katharina, Martin followed the outline of medieval Augustinian
teachings, in which he was steeped, in arguing for the function of
marriage as a venue for procreative sexual relations. In his 1519
Sermon on the Estate of Marriage, the Reformer discussed the good
things that come from marriage “by means of which the sin of lust
is counteracted and ceases to be a cause of damnation.” Fidelity and
bearing children are some of these goods, while his emphasis at that
time remained on the usefulness of marriage for containing lust.
Aer he was a married man, Martin spoke more about sex as a
positive expression of love than as a mere instrument for
controlling sinful impulses, and about household duties of both
husband and wife as a means of serving God through an institution
divinely ordained. Martin Marty (2004) notes in particular that
Martin Luther wrote oen about his genuine delight in sex and in
the marital relationship. He routinely referred to his wife as “my
Katy” and said he wouldn’t give her up “for France or for Venice”
(TT 49). He also talked favorably about marriage in one
conversation as he “looked admiringly at a painting of his wife” (TT
3528).
In addition to providing evidence of this fondness for her, the
volumes of Table Talk show Katharina’s in uence on Martin Luther
as recorded by students and colleagues who shared domestic space
and meals with the couple. e frequency with which she is quoted
or referred to indicates that she was not a passive observer of the
intellectual and political chatter that lled her home each night. She
posed questions: “When his wife inquired about the passage in
Psalm 18” (TT 396). She participated in spirited inquiry: “e
doctor’s wife said, ‘Oh no, my dear Doctor! I don’t believe it!” (TT

1379). And in one extended conversation, Martin proposed that
“the time will come when a man will take more than one wife.”
Katharina not only responded, “Let the devil believe that!,” she went
on to quote 1 Corinthians in her defense, retorting that “before I
put up with this, I’d rather go back to the convent and leave you and
all our children” (TT 1461). ese and other passages suggest that
Katharina was present for intellectual conversations (not necessarily
expected of a 16th-century wife), that she too questioned and
learned from Martin, and that she was both willing and able to
argue with her esteemed husband.
ough Martin cannot be said to have had an egalitarian view
of the sexes, he seems to have been aware of and impressed by his
wife’s capabilities. In one conversation Martin recommended that
his wife teach a visiting Englishman the German language because
she was “such a ready speaker that she’s much better at it than I am”
and simultaneously insisted that women should not be eloquent,
because “it’s more tting for them to lisp and stammer” (TT 4081).
Nevertheless, Martin respected his wife’s abilities. Aside from her
intellectual and communication skills, it is Katharina’s organization
and management of their household that seem to have had the most
immediate in uence on the Reformer. Martin Marty points out that
aer their marriage, “neglect of personal hygiene had to end when
eﬃcient Katherine took command” (2004, 109). Luther himself
understood the value of her domestic work to his theology: “It is a
good thing that God came to my aid and gave me a wife. She takes
care of domestic matters, so that I do not have to be responsible for
these too” (TT 154). By most indications, Katharina managed the
nances of their complicated household, paying their bills and once
suggesting in the presence of others that he get paid for the teaching
he did nightly around their table.
Martin Luther’s esteem for Katharina grew throughout their
marriage because of both his personal fondness and his professional

respect for her. He was able to argue even more convincingly that
marriage served purposes in addition to child rearing because he
had a marriage that did just that.
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VON GRUMBACH, ARGULA
Argula von Grumbach (1492?-1563/1568?) was a noblewoman
from a Franconian “Freiherren” family. She was a personal friend of
Martin Luther and someone the Reformer held in high esteem as a
brave “instrument of Christ” and a true and exemplary confessor of
faith. Luther condoned von Grumbach’s brave mission to challenge
the “pigs” at the University of Ingolstadt and its Catholic professors
—including Johan Eck—for their “unbiblical attack” (in her view)
on a young student accused of Lutheran heresy.
As a laywoman, with no teaching credentials but with a
thorough knowledge of the Scriptures, she emerged as a Reformer

from the margins and inserted herself into the middle of a situation
in which the Reformation theology was tried and put on trial. A
minority voice in her context, she connected with the broader
Protestant community via correspondence and personal relations
(Luther, George Spalatin, Paul Speratus, Andreas Osiander);
attended Diets (Nuremberg 1523, Regensburg 1523, and Augsburg
1530); and expanded her territory through her activity with her
letters, which articulated her Reformation program and made her
one of the best-selling pamphleteers of her era.
Typical of the Reformation women who sought to exercise
leadership in public, a speci c situation demanded that von
Grumbach speak up. A young student named Arsacius Seehofer
had been found in possession of texts from Wittenberg. Aer
personally witnessing Seehofer’s tearful trial and forced recantation,
a stoked-up von Grumbach returned home to Dietfurt to begin a
theological letter campaign demanding the university men prove to
her from the Scriptures why they considered the young man, or for
that matter Luther, heretical. In her opinion—having read all of
Luther’s writings in German—there was no evidence of that. She felt
compelled to become involved: “How in God’s name can you and
your university expect to prevail, when you deploy such foolish
violence against the word of God…. I am compelled as a Christian
to write to you” (Matheson 1995, 75, 77).
On this mission, von Grumbach published several letters in the
narrow window of opportunity during the period of heavy lay
pamphleteering activity. In addition to her letters of September 20,
1523, to the University of Ingolstadt— which were printed in 14
editions—and to Duke Wilhelm (IV), she also wrote on October 28,
1523, to the mayor and the city council of Ingolstadt; on December
1, 1523, to Count Palatine Johann von Simmern and to Fredrick the
Wise; and later that month to Count Adam von ering. On June
29, 1524, she sent her last, apocalyptic letter to the city of

Regensburg. ese letters present von Grumbach’s digestion of
Reformation theology and her interpretation of its proper
application in light of her broader vision of the implications of the
Christian gospel. ey illustrate her employing Luther’s model of
involving the secular authorities in religiously motivated reforms
(e.g., Luther’s To the Christian Nobility of the German Nation, 1520).
Von Grumbach never received an oﬃcial response. Instead, she
was attacked in an anonymous student-authored poem and through
the sermons of Professor Hauer from the Catholic University
(December 8, 1524). She was publicly dismissed as one of the
“wretched children of Eve” and “a female desperado,” “an arrogant
devil” and “a heretical bitch.” e university men’s plan to silence
her included penalizing her through her husband Friedrich, who
aer losing his position raised his hand against his wife. Von
Grumbach described this as her husband persecuting the Christ in
her. Aer becoming a widow, von Grumbach was brie y married to
a man with Protestant leanings (1533-1535), Count von Poppo,
until his death.
Aer 1524 von Grumbach disappeared from the scene, and
there is no de nite information about her last years. She buried
three of her children before her own death (Georg in 1539, Hans
Georg in 1544, and Apollonia in 1539), the date of which is
uncertain. e last word from her is a lengthy (300 lines long)
response to the student’s slandering poem.
In her writings, von Grumbach openly defended Lutheran
theology, which she had begun to read in 1519. She did so with her
teaching authority as a Christian woman who clearly stood with the
Protestants, while not calling herself Lutheran. Her Protestant
principles come across from her biblically based arguments and
hermeneutics and theological priorities. Her main authorization
came from her court education (as Queen Kunigunde’s lady-inwaiting) and her rsthand reading of the Scriptures since her teen

years, when her father had given her an expensive Koburger Bible
(1483). Regardless of the discouragement of the Franciscan friar
teachers around her, she devoured the Scriptures and evidenced her
thorough familiarity with them in her writings, in which her
profuse biblical references serve as her footnotes. is expertise, in
addition to her noble status as a member of the well-connected von
Stauﬀ family, gave her the con dence to speak theologically in
public and even to challenge the learned university men.
Another factor that empowered her was her concern for the
proper interpretation of the Scriptures in matters that had an
impact on human lives and death. In other words, when she saw
violence and injustice in the name of religion, her Christian
conscience demanded that she act even at risk to herself. On this
issue she was agitated by her personal experience: her uncle
Hieronymus—her guardian since her parents’ early death from
plague in 1509—had been executed in her youth (1516). She also
knew of the increasing numbers of Protestant martyrs in the
Netherlands.
Given that an oﬃcial mandate had been issued in Munich on
March 5, 1522, against teaching Luther’s ideas in Bavaria, her
standing up to defend Lutheran views in public can be considered
her act of confessing. Following Luther’s example, she followed her
conscience and her personal reading of the Scriptures to challenge
the local academy: “What do Luther or Melanchthon teach you but
the word of God? You condemn them without having refuted them
…. For my part, I have to confess, in the name of God and my soul’s
salvation, that if I were to deny Luther and Melanchthon’s writing I
would be denying God and his word” (Matheson 1995, 76-77).
e issue at stake for von Grumbach thus was defending a life
and also the integrity of God’s own Word—the source of truth—as
she understood it. “I beseech you for the sake of God, and exhort
you by God’s judgment and righteousness, to tell me in writing

which of the articles written by Martin or Melanchthon you
consider heretical. In German not a single one seems heretical to
me. And the fact is that a great deal has been published in German,
and I’ve read it all…. I have always wanted to nd out the truth…. I
don’t intend to bury my talent, if the Lord gives me grace”
(Matheson 1995, 86-87).
ere is no evidence of Luther disapproving of von Grumbach’s
actions. It appears her gender made no diﬀerence to Luther in the
matter of confessing and defending the gospel. In Luther’s opinion,
she presented an inspiration for others to do the same. Von
Grumbach herself was aware that she was breaking gender norms
and preemptively charged: “What I have written to you is no
woman’s chit-chat, but the word of God; and (I write) as a member
of the Christian Church, against which the gates of Hell cannot
prevail…. God give us his grace, that we all may be saved, and may
(God) rule us according to his will. Now may his grace carry the
day” (Matheson 1995, 90). Von Grumbach was interested in no
lesser matter than the truth.
As the Reformation targeted the question of truth in biblical
interpretation, von Grumbach added her contribution in the long
line of explorers and confessors in this regard. Furthermore, she
indicated that there was a movement of women ready to join the
ranks of Christian teachers. e time was ripe for that. We can
insinuate that for her, this was the invitation of the Reformation: the
entrance of women and a change in leadership. She wrote: “Yes, and
whereas I have written on my own, a hundred women would
emerge to write against them. For there are many who are able and
better read than I am; as a result they might well come to be called
‘a school for women’…. We have to confess publicly” (Matheson
1995, 120-121).
e theology von Grumbach confessed was fundamentally
Lutheran in persuasion. In addition to the principles of sola

scriptura and the priesthood of all believers, she stood on the
Lutheran interpretation of justi cation by faith alone. She was
con dent that salvation was not earned but received as a gi of
faith, and this applied to both men and women. Salvation was based
on Christ’s work. e Holy Spirit was active and present beyond
institutional church structures, blowing authorization to proclaim
the Word to unexpected places. Most uniquely, perhaps, her radar
tracked a topic of utmost theological importance: justice and
Christian freedom.
e Lutheran hermeneutic facilitated von Grumbach’s growing
into her role as a Reformer and as an interpreter of the Scriptures
on an equal ground with the most educated men of the time. She
exercised her conviction that a woman had equal access to the
biblical truths. Likewise, she refocused attention from minute
doctrinal debates to exis-tentially weightier concerns: that religion
should never be used to coerce people, as that would be against the
freedom she read of in the gospels. For her, theology might mean
sacri cing one’s own comfort zone and safety. She confessed with
passion: “I am prepared to lose everything—even life and limb. May
God stand by me! Of myself I can do nothing but sin.” Furthermore,
“I had intended to keep my writing private; now I see that God
wishes to have it made public. at I am now abused for this is a
good indication that it is of God” (Matheson 1995, 145, 149).
Von Grumbach stands out as Luther’s very special female friend
and associate. Clearly in von Grumbach, Luther had a feisty
proponent and defender of his theology, one who modeled what its
application might entail in “real” life. Personally, the two enjoyed a
friendship via correspondence but also met, at least once, at the
castle of Coburg (June 2, 1530) on the eve of the Diet of Augsburg,
which she attended. e two shared advice, von Grumbach oﬀering
words of wisdom on matters ranging from breastfeeding—advice

meant for Luther’s wife Katharina—and the Diet proceedings to the
meaning of the doctrine of justi cation by faith.
Luther was involved in the religious education of von
Grumbach’s children, particularly her son Hans George, whose
Lutheran convictions had to be examined rst by Luther and later—
aer his excursion to the Catholic side— by Andreas Osiander. Like
many of the other Reformation women, von Grumbach
underscored the importance of her children being brought up in the
Lutheran faith and receiving the sacrament of the Lord’s Supper in
the Lutheran rite. Even with all this, she clari ed her Christian
identity and gave her endorsement to Luther: “I am called a
follower of Luther, but I am not. I was baptized in the name of
Christ; it is him I confess and not Luther. But I confess that Martin,
too, as a faithful Christian, confesses him” (Matheson 1995, 145,
149).
Von Grumbach’s Lutheran convictions come through in her
letters and actions and can be best summarized in the words she
wrote to Duke Wilhelm: “e word of God alone should—and must
—rule all things. ey call it Luther’s word; yet the words are not
Luther’s but God’s” (Matheson 1995, 101, 108).
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VON LUNEBERG CALENBERG BRAUNSCHWEIG, ELISABETH

Elisabeth von Braunschweig (1510-1558) was a noblewoman
connected through blood to the German Reformation in Saxony
and followed in her royal Scandinavian mother’s footsteps: she
disobeyed her Catholic husband and confessed her Lutheran faith
by celebrating the Eucharist with a Lutheran rite and suﬀered
voluntary exile and hardship for it. Upon her return, she used her
status as a widow and her authority as a mother—of her children
and of her land—to instill Lutheran theology with the Augsburg
Confession of 1530 in the territory under her family’s control. A
major Lutheran Reformer, Elisabeth expressed her theology and
Reformation vision in her letters; guidebooks on ruling, marriage,
and widowhood; her church order; and a Send-brief, a published
letter to her subjects on the reforms.
Elisabeth was born on August 24, 1510, to a noble, powerful
family deeply involved in the story of the Reformation in Germany
and Scandinavia. rough her parents, Electoral Duke Joachim I
von Braunschweig (1484-1535) and the Danish princess Elisabeth
Oldenburg (1485-1555), she was connected to the central
authorities in Saxony and the Reformation history at large (her
great uncles were Fredrick the Wise and Johann the Steadfast). At
age 15, on July 7, 1525—in the same year as Luther’s wedding—she
married the recently widowed Erich von Braunschweig-Calen-berg
(1470-1540), whose vast territory included Luneburg, CalenbergGottingen, Wolfenbuttel, and Grubenhagen. Her spouse, 40 years
her senior, was as rmly Catholic as her own father had been, and
Elisabeth’s life mimicked that of her mother, in whose footsteps she
became a confessing Lutheran.
Having been exposed to Luther’s texts already in her childhood
home, Elisabeth began reading Luther’s works in 1524. Her mother
clearly was in uential in Elisabeth’s conversion, which she publicly
marked by a celebration of the Eucharist with a Lutheran rite with
her court ladies. Initially Elisabeth’s husband did not interfere, but

growing political tensions made the situation untenable, and an
ultimatum was issued to Elisabeth to return to the Catholic Mass.
For her part, Elisabeth lacked any tolerance for her husband’s
in delities. Because of her husband’s marital in delities and her
breaking with her husband in religious matters with her conversion
to the Lutheran faith, Elisabeth chose to leave her castle and spend
years in self-chosen exile. She returned only aer winning a
promise from her sons to adopt the Lutheran confession for their
territory. She exceeded the expectations originally set for the child
bride: to give birth to heirs for the ducal family. She succeeded in
that, too, with four children: Elizabeth, Anna Maria, Katharina, and
Erich II, who in time would inherit his father’s ducal title.
It was during the years that she reigned as the widow of Erich I
(as provided for in his will, while their son was under age) that
Elisabeth used all her clout and pursued all avenues to induce her
subjects to adopt the Lutheran faith. She did so using legal means
and with the expert advice of a Lutheran pastor, Antonius Corvinus,
who had been in uential in her faith early on. With Corvinus she
craed a church order that would detail the plan to be implemented
via legislation. e published order—written in light of Luther’s
Reformation agenda—was accompanied by her maternal Sendbrief
to her subjects in 1544, in which she explained the bene ts of the
reforms and her concern for their spiritual well-being. e 72-page
text exhorts the subjects on matters of Christian life, addressing
diﬀerent groups with their distinct issues: pastors, convent people,
the nobility, and cities big and small. She reminds each constituency
of its speci c duty and names possible temptations to sin. In
addition to organizing the Reformation in her lands, she cared for
the well-being of the laity and particularly women, including the
convent women, whose precarious lot she appreciated. Together
with Corvi-nus, she sought to ensure the proper catechetic

education of the laity. For that purpose Corvinus prepared a
hymnbook.
Elisabeth’s gravest challenges for her Reformation program
came from her oldest son, the heir, and the neighboring Duke
Heinrich of Wolfenbuttel, who was spearheading an AntiSchmalkaldic League group and coveted Elisabeth’s and Erich’s
lands. For a short while the young Duke Erich, who had received a
thoroughly Lutheran upbringing, sided with Heinrich and the other
Catholic princes rising against the Schmalkaldic League. His own
wife, Sidonia von Sachsen, rebelled against Erich, to the deep
disapproval of the duke’s mother, who had explicitly taught Erich
the importance of obeying God, the emperor, and one’s mother.
Aer rst accepting the Augsburg Interim and thus facilitating the
return of many Catholic practices, Erich eventually had a change of
heart amid changed political allegiances and dynamics. He allied
with Duke Albrecht Alcibiades von Brandenburg-Kulmbach against
Elisabeth’s archenemy, Heinrich of Wolfenbuttel, and returned to
the Lutheran faith, issuing a mandate on May 21, 1533, to make the
Lutheran faith legal in his lands. is did not prevent his army
being defeated by Heinrich’s, aer which diﬃcult terms for peace
were imposed, including the expulsion of Elisabeth from her castle
to Hanover. Aer three years in exile, she was allowed to return to
Munden, with a modest pension and lost hopes. One more blow to
the aging woman was her younger daughter Katharine’s marriage to
a Catholic, a wedding she was tricked into missing.
Elisabeth’s eﬀorts to instill the Lutheran faith in the land and in
her children eventually bore fruit, slowly and with signi cant
personal diﬃculty. Of lasting comfort for her were her daughter
Anna Maria and particularly her spouse, Albrecht von
Brandenburg, a supporter of the Lutheran confessions and a
con dant. During her last years Elisabeth continued to write,
mostly in her role as a mother, and directly to her children. To

Anna Maria she wrote of the vocation in marriage. To her son Erich
she wrote a book about ruling (1544, Regierungshandbuch). She also
craed a work of consolation for widows. In addition to poems and
songs, she wrote a vast number of letters to relatives and associates,
expressing in them her feelings, political opinions, and theological
views. Her letters reveal that she was keen on theological issues and
took part in, for example, the Osiandrian Controversy over the
doctrine of justi cation. She sent Gutachten, opinion letters, to
contemporary theologians on debated matters. Two letters from
Luther to Elisabeth are extant: from September 4, 1538, and January
29, 1540, revealing a long-term, cordial relationship. (Her mother
had at one time, during her exile, been a houseguest at the Luthers’
home.)
Elisabeth exercised signi cant teaching authority through her
writings. Typically for a Protestant woman, she did this on the basis
of her biblical erudition and under the auspices of her role as a
mother. Her skills and con dence as an author bene ted from her
substantial education at her parents’ court. e extensive library she
le speaks of the extensive level of her learning and of the topics
and sources of special interest to her, for example, the Luther Bible.
In her actions and in her writings, she presented herself with
authority and a right to take the lead in religious matters. She stands
out as a confessing Lutheran who was not afraid to write with her
own name, which for a woman in her context involved many risks.
She also exempli es the creativity of a rst-generation magisterial
Reformer who, aer a personal conversion experience, used her
oﬃce and authority as a duchess and de ned what motherhood
meant in her situation, inspired by the theology of Luther that she
thus in multiple ways defended and promoted.
e duchess died on May 25, 1558, in Ilmenau. It was only aer
her death that the Augsburg Confession was accepted in the lands
she had cared for as a “land’s mother” and a Reformer.
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VON MUNSTERBERG, URSULA
Ursula von Munsterberg was born between 1491 and 1495 or in
1499, the daughter of Duke Victor of Munsterberg and Troppau and
Helena Margaretha Palaeologa of Montferrat. Her paternal
grandparents were King George of Bohemia and Johanna von
Rosenthal. Aer the death of her parents around 1500, she was
raised at the court of her aunt, Sidonie of Bohemia, growing up with
her cousins George and Heinrich, future dukes of Saxony. Her noble
background contributed to the impact of her ight from the
convent of Mary Magdalene the Penitent in Freiberg in 1528, as did
her composition of a detailed set of arguments against convent life
that set forth her reasons for breaking her vows.
Convent Life
Following the wishes of her aunt, von Munsterberg entered the
convent between the ages of nine and een. Much as the exact
year of her birth is unclear, the date of her entry into the convent is
unknown. In 1528, when she ed, she had been a nun for over 12
years. e choice of a religious life was a standard option for a
young, orphaned noblewoman. Her poor health aﬀected her
experience in the convent; it was diﬃcult for her to rise in the

middle of the night for services, spend much of the day in singing
and reading, and engage in frequent fasting. While the convent was
a space for women to receive an education, von Munsterberg does
not seem to have found the educational program in Freiberg
bene cial or spiritually satisfying.
By the mid-1520s the new religious ideas and writings of Martin
Luther and other Reformers were circulating widely, both inside
and outside of convent walls. In addition to criticisms of convent
life, stories of nuns who ed were being published and discussed.
While Duke George of Saxony was a fervent Catholic, his younger
brother Heinrich was not, and Heinrich’s wife Katherine was an
adherent of the new beliefs. As it was Heinrich who controlled the
town of Freiberg and therefore the cloister, there was opportunity
for the nuns to be exposed to Lutheran ideas.
e rst clear sign of the new religious ideas reaching the nuns
came with the appointment of a Lutheran chaplain, who preached
and had long conversations with von Munsterberg, as well as several
of the other nuns. When that chaplain died, a second Lutheran
chaplain was assigned to the convent, apparently at von
Munsterberg’s speci c request, with Katherine’s help. In addition to
the chaplains, the two women worked together to bring Lutheran
texts into the convent. Katherine herself stated that she had been in
correspondence with von Munsterberg, wanting to help the nuns
and ful ll their requests. e in ux of Lutheran texts and ideas had
an impact. During a series of interviews aer von Munsterberg’s
escape, a nun who remained devoted to Catholicism claimed that
one-third of the convent was Lutheran, one-third was uncertain,
and only one-third remained Catholic.
Fleeing the Convent
ere was no speci c trigger for von Munsterberg’s escape from the
convent in October 1528. She and two other sisters ed in the

middle of the night, traveling rst to a pastor in Leisnig and then
arriving in Wittenberg on October 16. While von Munsterberg was
not the rst nun who had ed convent life, her noble status and
family connections made the situation more complicated. A urry
of correspondence resulted between Duke George and Heinrich
and the Lutheran Elector John the Steadfast of Saxony, in whose
territory Wittenberg lay. Heinrich had to be careful not to upset his
brother despite his own religious sentiments and the Lutheran faith
of his wife.
Even before von Munsterberg reached Wittenberg, George and
Heinrich wrote to John requesting the return of the nuns to their
convent. John suggested that a more Christian solution would be
sending an oﬃcial to Wittenberg to talk with the nuns and discover
why they had le. George and Heinrich refused to do that, out of
concern that the Lutheran community in Wittenberg would become
agitated on behalf of the nuns. By late November, Heinrich wrote to
George that they had done all they could by asking John to send the
nuns back. While they did not pursue the matter further, they did
ask John to ensure that von Munsterberg did not publish her
reasons for leaving the convent. John’s reply noted that he had
already received a published copy. In fact, since he couldn’t see
anything oﬀensive in the document, he had included two copies for
them along with his letter!
Telling Her Story
Von Munsterberg’s text on her “Christian reasons” for eeing the
convent was addressed to her cousins George and Heinrich and
framed as a response to the uncivil things that they were saying
about her departure from Freiberg. It was actually published by
Martin Luther, with an aerword that situated it within the larger
Reformation debates about convent life and monastic vows, part of
the overall genre of Protestant propaganda and successor to his

publication of a similar text by Florentina von Oberweimar in 1523.
In the following years, it was republished, eventually being included
in Ludwig Rabus’s martyrology.
In 69 sections, von Munsterberg justi ed her decision to escape
what she called her “Babylonian captivity” and explained the faith
behind it, supporting everything with references to Scripture and
Lutheran ideas. A key part of her argument was that convent life did
not lead to salvation; in fact, it was full of argument and strife.
Much more time needed to be spent on the Word of God, the only
food for the soul. In addition, being forced to take communion 24
times a year whether spiritually prepared or not was a recipe for
damnation. Because the only necessary vow was baptism, convent
vows were unnecessary and harmful. Grounding her arguments in
Luther’s ideas, von Munsterberg emphasized that Christ should be
the only focus of faith. Being locked in the convent was equivalent
to being locked out of the community of God.
Following her time in Wittenberg, von Munsterberg lived with
various family members, probably spending the most time in the
household of her kinsman Duke Albrecht of Prussia. Her situation
was similar to that of other former nuns who were unable or
unwilling to get married, although her noble status made life easier.
In 1530 she requested permission to enter the convent of Gernrode,
which had adopted Lutheran ideas. While the abbess wrote to von
Munsterberg’s relatives on her behalf, the results of these eﬀorts are
unknown. Her last letter, written in February 1534 to her cousin
Duke Fredrich II of Lignitz and Brieg, described her poor health
and how she wanted her possessions to be distributed following her
death.
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VON OBERWEIMAR, FLORENTINA
e young Cistercian nun Florentina von Oberweimar ed the
convent of New Hela in Eisleben at some point between late
December 1522 and March 1523. Her account of life in the convent
and her justi cation for eeing were published in 1524 by Martin
Luther, together with a letter written by him to the Counts of
Mansfeld, where the convent was located. For Luther, von
Oberweimar’s description of her torments as a nun proved the evils
of convent life, and her miraculous escape showed the direct
assistance of God. While she was not the rst nun to ee the
convent aer learning about Reformation ideas, hers was the rst
published account by an escaped nun. It helped to shape a
particular subgenre of early Reformation pamphlets criticizing
convent life and telling the stories of nuns who had ed the convent
due to their new faith in the gospel. Luther’s own writings on and
interest in monastic life and his direct involvement with the
publications of former nuns helped to popularize these texts at a
time when convent life, religious vows, and the appropriate spaces
for women in early modern European society were the subject of
signi cant discussion and frequently acrimonious debate.
Childhood

Little is known about Florentina von Oberweimar’s family
background. Her name and her entrance into a famous Cistercian
convent as a child indicate that she came from a noble background;
on her mother’s side, she was also related to the abbess and at least
one of the other nuns. At the age of six, she was given to the convent
by parents who viewed the life of a nun as a holy one. Aer ve
years in school at the convent, von Oberweimar entered her
novitiate at age eleven. She made clear in her account that she was
too young to fully understand what she was doing and what it
meant. It was only three years later, when she was fourteen, that she
started to recognize her own unhappiness with life in the convent.
Not only was it against her nature to become a nun; it was a threat
to her soul and salvation to remain. At this point von Oberweimar
apparently made her rst attempt to leave, asking the abbess for
permission to depart. e abbess denied her request and declared
that even the pope couldn’t free her. Feeling isolated and with no
other options, von Oberweimar took her nal vows.
In the pamphlet she emphasized that she put her faith and trust
in God even when she was facing loneliness, isolation, and doubts
about her vocation. In addition to describing her own emotional
turmoil, von Oberweimar also claimed that the abbess was not
following the correct procedures for helping novices to decide
whether they were suited to convent life. e novitiate should have
been treated as a time for the young women to fully understand
what their nal vows would mean. Instead, the abbess treated it as
training the novices in proper behavior as nuns, with no option to
decide against making their nal profession at the end. e picture
painted by the text reinforces the criticisms that were circulating as
part of the Reformation. Luther’s letter—and many of his other
writings in the early 1520s on the subject of monastic life and vows
—emphasized that people should not be forced to keep religious
vows.

Encountering Luther
It is not clear how von Oberweimar rst encountered the writings
of Martin Luther in the autumn of 1523. e walls of the convent
were not impermeable, and by that point publications and
pamphlets were spreading widely. However she became familiar
with Luther’s work, for von Oberweimar the new religious ideas
con rmed and justi ed all of her doubts and made it impossible for
her to continue life as a nun. As with so many vowed religious in
the 1520s, what had seemed to be a holy life suddenly appeared to
be a path directly to hell. At the same time, the “light of the gospel”
gave her hope, which she rhapsodized about in detail as she praised
the Reformation and its impact.
Escape from New Hela
Having become convinced that leaving the convent was the route to
salvation and a truly religious life, von Oberweimar sought a way
out. Her rst attempt involved writing directly to Martin Luther for
advice and help, since she could not nd any help within the
convent. is letter was intercepted, and von Oberweimar was
punished with imprisonment in the convent jail, having to make
both a written and oral confession of all her infractions against the
Benedictine “Rule” going back three years, an oﬃcial ban, and
careful supervision. From the perspective of the abbess, von
Oberweimar was putting her own soul and the souls of her sisters in
danger through heretical beliefs. e punishments were meant to
save her soul and protect the community. For the readers of von
Oberweimar’s pamphlet, the emotional description of the penalties
that she was subjected to were clearly meant to demonstrate the
inhumane and unchristian life that nuns lead. Luther made several
marginal notes to that eﬀect within the text.
A second attempt to make contact with a relative outside of the
convent who followed the new religious ideas also failed, and von

Oberweimar was subjected to further punishment, including time
in chains and a nal sentencing to lifelong con nement in her cell.
It is at this point that her miraculous escape happened, an event that
Luther noted would appear diabolical to followers of the old beliefs
and merely interesting to those without faith, but which to those
who followed the true religion would clearly appear to be the direct
work of God. One day aer lunch, von Oberweimar’s jailor le her
cell unlocked, and she was able to escape while the nuns were
resting.
Faith and Honor
In writing her pamphlet, Florentina von Oberweimar was not only
sharing the story of her unhappiness as a nun and her miraculous
escape; she was also justifying herself and proving her honor in the
face of accusations of immoral behavior by the abbess. She admitted
that she took jewelry and money from the convent as part of her
rst escape attempt, but noted that she freely returned it aer she
was caught and therefore could not be called a thief. In her nal
paragraph, she pointed out that she had le behind personal
clothing that was much nicer than what she wore when escaping,
and therefore taking clothing from the convent shouldn’t count
against her either. At a time when escaped nuns could be seen as
criminals for breaking their vows, preserving her reputation was an
important aspect of being a reliable narrator about the true faith.
Unfortunately, no further records of Florentina von
Oberweimar and her life aer the convent survive. It is not even
clear where she went aer her escape, although there is speculation
that she might have ended up in Wittenberg and been brie y
sheltered by Luther. Her story, however, lived on. e pamphlet was
republished several times, including editions published in various
cities.
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VON WEYDA, URSULA
Ursula von Weyda (1504-1570), born Ursula von Zschop-peritz
(Conrad 2016, 372), was a German laywoman who rose to fame in
Protestant historiography alongside the more famous Argula von
Grumbach (1492-1554) and Katharina Schutz Zell (1497-1562),
together with whom she gave particular shape to the reputed yet
rather small female cluster of early Reformation pamphlet writers
(ysell 2000, 12). Still, little is known about her life until the year
1524, when her sole surviving pamphlet—possibly the only work
she ever penned—was published in defense of Luther’s cause
(Russell 1986, 262). As a very young woman in her early twenties,
Ursula wrote during tumultuous times; her pamphlet hit the
extremely volatile theological market of the day seven years aer
Luther’s publication of his 95 eses; four years aer the inclusion
of his name in the pope’s excommunication bull with the
subsequent banning of his books; three years aer his actual
ecclesiastical censure, which deprived him of his rights of
membership in the Roman Catholic Church; two years aer his

seclusion in the Wartburg castle when he translated the whole New
Testament into German—dur-ing which time Wittenberg was
caught between Catholic and various Radical factions in rather ery
theological controversies—and possibly months before the Peasants’
War began featuring the already famous name of omas Muentzer
and, by unfortunate association, that of Andreas Bodenstein von
Karlstadt (Dumrose 2014, 33-34).
Ursula does not appear to have had any formal theological
training other than her own study of the Bible, which she appears to
have greatly treasured in her capacity as wife of Johannes Weyda, an
administrative civil clerk—a tax collector (Cameron 2012, 231)—in
the service of Prince Johann von Sachsen-Altenburg, residing in the
small town of Eisen-berg in uringen, a venue located in the
vicinity of the widely known city of Jena. Nothing is known about
Ursula’s life between the early 1520s and the early 1540s; the little
information that was preserved in German historiography about
her life discloses that her husband Johann died in 1541, leaving her
without children and dependable nancial means. Franz Behm,
who was married to Johann’s sister Appollonia, indicated that
following the death of her husband Ursula was forced to deal with
severe misery, serious poverty, and various other causes of
aﬄiction, among which the most notable was the impending death
of her mother. Later in 1541, Appollonia joined her brother Johann
in death, a situation that eventually led to a marriage between
Ursula and Franz. While almost nothing is known about their
marriage, a brief correspondence between Franz and his friend
Stephan Roth was maintained in German archives, and it reveals
the latter’s caution against the former’s marriage to such an “old
woman,” although Ursula was merely in her midthirties when she
became Behm’s “old bride” (Dum-rose 2014, 41-42).
It appears that Ursula was aware of this description, because she
reportedly saw the correspondence, but she seems to have held no

grudge against Roth, since the Behm family was invited to Roth’s
Zwickau wedding in 1545. In her later years, Ursula dedicated
herself entirely to her family, caring for her sick mother and the
three adolescent children from her husband’s rst marriage, and
running a brewery, which was successful enough to serve clients
from Altenburg and beyond. Elias, Ursula’s eldest stepson, studied
in Zwickau and lived with the Roth family for years during his
preparation for ecclesiastical ministry (Brandt 1997, 9). In 1556
Franz transferred the family residence in Altenburg to Ursula as
“widow house” in the event of his death. Ten years later, in 1566,
Ursula’s name was mentioned for the last time in Altenburg’s city
records as “Ursula v. Zschopperitz, Franz Behm’s second wife.” She
most likely died either in 1570 or 1571, since no formal
administrative records mention her name in 1572 despite the fact
that almost four decades before her pamphlet had caused enough
stir to secure her a well-deserved mention in German
historiography as well as a rightful place in early Protestant
theology (Dumrose 2014, 42-43).
Ursula’s 1524 pamphlet—Against the Unchristian Writings and
Slanderous Book of Abbot Simon of Pegau and His Brothers: A
Christian Writing Based on God’s Word regarding Marital Life—is a
reaction against a polemical treatise written by Simon Blich, the
abbot of the Benedictine monastery in Pegau (Wiesner 2000, 222).
e abbot sternly and quite mockingly criticized Luther and his
disciples for ruining the land and its people with their sermons and
actions, which reportedly caused churches and monasteries to
decline, sculptors (of ecclesiastical statues) to contemplate misery,
universities to collapse, the cities to face economic recession, and
the whole of society to engage in reckless disregard in matters
pertaining to legislation, order, and rule. Ursula produced her
pamphlet some months later during the summer of 1524 and saw it
as a necessary enterprise, grounded in the very essence of God’s

Word as she dealt with issues related to the church, celibacy, and
marriage (Schwitalla 1999, 17).
In asserting the nal authority of the Bible (McKee 2010, 223),
her style was not characterized by mildness, as may have been
expected given her gender; on the contrary, she repaid the abbot’s
mockery with a similar approach and did so boldly and critically, as
a very engaged layperson treating theological issues, in an eﬀort
that turned out to be a fundamental feature of the Reformation
(Dixon 2002, 77). us, she acknowledged her authorship of the
treatise, which was addressed to “the Christian reader” and directed
against the pamphlet authored by the cloister abbot. In contrast to
the Christian reader whom she addressed, the abbot appeared to be
not so Christian a minister because, as far as she was concerned,
Simon had slandered all those who wanted to follow the truth of
Christ by calling them apostates, schismatics, and lost to faith.
Ursula herself did not refrain from calling the abbot names and
depicting him as a “presumptuous and lying jackass,” an individual
who should not be taken seriously. According to Ursula, any
theological discussion—presented by her in terms of a war—must
be carried out exclusively based on the Holy Scriptures. In matters
pertaining to faith, practice, and church, people must no longer
follow the “pope’s church” and “old habits” but rather the principle
of the Bible and the “pure Word of God” (Dumrose 2014, 36).
Since the hottest issue in the early 1520s was mar-riage—
especially that of priests, monks, and nuns—Ursula contended that
while in the old Roman Catholic Church the highest religious status
for ecclesiastical ministers was to live in chastity, Luther proclaimed
the opposite, namely that men and women must live together so
that they make one another better and multiply (Wiesner 2013, 41).
Marriage, Ursula explained, is not a matter of capricious-ness, but
rather an important aspect of natural life. In her pro-Lutheran
defense of marriage (Eichel 2015), she made it plain that marital life

is a feature of the social order of creation. Nobody can live a chaste
life if le to his or her own natural powers unless he or she is given
chastity in a supernatural way by God Himself. Ursula further
explained that the human being was not created to remain chaste all
its life but rather to multiply and increase in numbers. Forsaking
the vows of chastity is not a sin, Ursula argued, but rather what men
and women must do in order to be faithful to their “ rst vow,”
which is receiving God through baptism, obeying his Word, and
living in marriage. In writing her pamphlet, Ursula demonstrated
that she was steadfast in her Christian faith, well versed in the
knowledge of Scripture, and fully aware of the burning issues of her
troubled times, which she dealt with by boldly and clearly
expressing her personal point of view even, if needed, to the point
of sharp theological controversy (Dumrose 2014, 43).
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WALDENSIANS
e Waldensians were a reform movement of Christians who rst
emerged around Lyons and subsequently Milan. Historically, they
are most closely associated with the so-called Waldensian Valleys of
Piedmont (a part of the Cottian Alps about 35 miles west of Turin).
While they are commonly identi ed as a proto-Reformation
movement and were oen regarded as heretics by the established
Church, they at least initially did not understand themselves as
opponents of Rome. In terms of their origins, they were more
lifestyle than doctrinal Reformers. ey protested the accumulation
of power and money in the institutional Church, seeing such
accumulation as a departure from the New Testament model.
Early Period
eir founder was Peter Valdes, later commonly called Peter Waldo,
about whom there is relatively little biographical information. (e
name “Peter” may have been given to him by his followers, in
connection with the apostle Peter’s statement in Acts 5:29, “we must
obey God rather than human beings.”) A wealthy and wellconnected merchant, Waldo underwent a conversion experience
around 1175 or 1176. ereaer, he discarded his personal
belongings and decided to follow the teachings of Jesus (especially
Mark 10:22) in a more literal way. e renunciation of personal

wealth was not part of any monastic vocation, as it oen was in that
era. In addition to his monetary sacri ce, Waldo commissioned the
translation of biblical books into his French-Provencal vernacular;
above all, he resolved to preach his message of Christian simplicity
and poverty in public—without bene t of ordination—as a
response to Jesus’s personal call. is embrace of lay preaching
(which infrequently included women) became a consistent
Waldensian theme and practice, and more than anything else, it
elicited Roman censure.

Waldensian symbol Lux lucet in tenebris (“Light glows in the
darkness”).

Initially, however, Roman reaction to the edgling community
was measured. In 1179, at the ird Lateran Council, Waldo
presented French translations of parts of Scripture to Pope
Alexander III, and he also asked to have their right to preach
“con rmed.” Alexander approved their vow of voluntary poverty,
but he also told them not to preach unless they had been asked to
do so by priests. Five years later, in November 1184, came a key
turning point. At the more regional Council of Verona, Pope Lucius
III promulgated the decree Ad Abolendam, which for the rst time
anathematized the “Poor of Lyon” (among other groups)—
speci cally referring to their unlicensed preaching. What before
1184 was largely a pastoral issue within the Roman Church had
now become, more oﬃcially, a heresy.
Aer having been expelled from Lyons by its archbishop, Peter
Waldo died around 1217. By this time he had attracted a following
of like-minded laypersons whose sole aspiration was to preach a
gospel grounded in the teaching of Jesus, particularly as
summarized in the Sermon on the Mount. is gospel included not
only embracing poverty but also rejecting all forms of violence
(including crusades), oaths, and usury. e Waldensians saw such
matters as a forbidden entanglement with the world, and they saw
themselves as a movement within the Church that was modeling
apostolic delity and simplicity. As such, the Waldensians
categorically rejected the so-called Donation of Constantine to Pope
Sylvester I, which at this time was still regarded as authentic.
Waldensians and the Reformation
In the 15th century the Waldensians were attracted to the teachings
of the Bohemian Jan Hus, with his comparable emphases on the
primacy of the Bible and the need for the Scriptures in the language
of the people, and his criticism of the lifestyles of church leaders. In
roughly this same time period, the Waldensians were taught by a

group of extraordinary leaders referred to as the barbes, itinerant
preachers based in Apulia who traveled about in pairs (following
Jesus’s precedent in the synoptic gospels), preached, taught, and
heard confessions. ey spread the Waldensian message into the
Alps and from Northern Italy to Provence. (Barbes is a familiar and
even familial term, adopted by the Poor of Lyons for their spiritual
leaders. e barbes were admitted to these ministries by formal rite.
e term appeared and came into this usage in the 15th century.)
e developing Waldensian theology, known chie y from a
discerning reading of the accounts provided by the movement’s
adversaries (e.g., perhaps most notably the 14th-century inquisitor
Bernard Gui from Toulouse, c. 12611331), had reached a point
where the Waldensians recognized their signi cant diﬀerences with
the corrupted Roman Church of the Renaissance. By the 14th
century they had rejected dietary rules pertaining to fasts, the
veneration of the saints, and purgatory. In addition, on matters of
soteriol-ogy, Waldensians attributed personal salvation to the
person and work of Jesus Christ and stressed that salvation was the
outcome of one’s obedient discipleship. is latter emphasis led to
inevitable tension when the Waldensians encountered the work of
Martin Luther sometime between 1518 and 1520.
While Luther also championed good works, for him they were
an outcome and expression of saving faith, or the good fruit that
grew naturally from a healthy tree. For Lutherans, nothing dare be
added to the complete and all-suﬃcient work of Jesus Christ.
Discipleship was never a complementary condition of salvation,
which some Waldensians could be understood as asserting.
When the Waldensians eventually did make direct, personal,
and lasting contact with the Reformers, it was with William Farel,
Martin Bucer, and John Oecolampadius, not with the Lutherans.
ese conversations highlighted their mutual loyalty to the
Scripture principle, but with a her-meneutical diﬀerence: the

Reformed contingent tended to stress the Bible’s doctrinal content,
while the Waldensians focused on the ethical and (given their
episodes of persecution) apocalyptic dimensions of the New
Testament. In addition, these Reformers’ alliances with city councils
contrasted with the traditional Waldensian aversion to cooperation
with worldly institutions.

Several precipitating inﬂuences were consequential in the
emerging “protesting” convictions of Martin Luther.
Finally, at the much-disputed meetings at Chanforan in the
Angrogna Valley (typically called the Synod of Chanforan) in 1532,
the Waldensians largely embraced the teachings of the Swiss
Reformers and thus became a part of the Protestant Reformation. In
all likelihood, there were several meetings, in diﬀerent places,
involving diﬀerent persons. In any case, in their traditional history,
1532 is the year in which the Waldensians, collectively, decided to

associate themselves with the Reformed Protestant Church. en,
aer having worshipped for more than 300 years either in private
houses or outdoors, in the mid-16th century the Waldensians began
to build their own churches. is gave visual expression to a new
reality in which any reconciliation with Rome was no longer an
option.
Struggle, Survival, and Return
e next chapter in the Waldensian bid for survival came when
Emanuele Philibet, the Duke of Savoy from 1553 to 1580, sought to
impose Roman Catholicism on all his subjects. e Waldensians
resisted, and in ways that departed from their earliest readings of
the Sermon on the Mount. Breaking with their long tradition of
nonresistance, the Waldensians engaged in a successful (albeit
defensive) guerrilla struggle for their survival. In June 1561 at
Cavour, the duke agreed to permit the Waldensians in his territory
to practice and confess their beliefs within a circumscribed region
and with a legally limited number of ministers and churches.
By the turn of the 17th century, approximately 20,000
Waldensians lived and prospered in an isolated corner of Italy, until
they were again put to the test by repressive authorities in Turin.
e darkest moment, later called the “Piedmont Easter,” came in
1655, when French soldiers killed over 1,700 people. e surviving
Waldensians ed to the Chisone valley, where they organized their
resistance. e Waldensians ultimately prevailed, but only aer the
great European capitals (e.g., Amsterdam, Paris, and especially
London) heard about and denounced the 1655 massacre. Most
notably, Oliver Cromwell, England’s Lord Protector (with the
extraordinary literary assistance of his secretary, the poet John
Milton), intervened on behalf of the Waldensians and secured an
agreement with France and Switzerland to help resolve the

Waldensian diﬃculties. e “Patent of Grace” restored most
Waldensian rights.
is restoration, however, did not persist over the long term.
When war again broke out in 1663, the fate of the Waldensians was
only one small aspect of the much larger European wars of religion.
By this time, Louis XIV was king of France, and in 1685 he revoked
the Edict of Nantes, which spelled disaster for the Huguenots (i.e.,
French Calvinists) and Waldensians alike. Some Waldensians
submitted to the French king, some ed to Germany, and some
were able to nd sanctuary along the French border.
e dire situation reached its climax in 1686, when Victor
Amadeus II, the new duke of Savoy, moved to eradicate the
Waldensians from his region. Against all odds, and notwithstanding
great struggle, hardship, and suﬀering, they managed to survive
long enough to acquire the indispensable assistance of William III
of Orange, a defender of Calvinist democracy and inveterate foe of
the French monarchy. In 1689 the Waldensians enjoyed their selfdesignated “Glorious Return,” in which they reclaimed their
homeland—and from which they would never be displaced again.
Characteristically, they viewed these events as a ful llment of
Revelation 11, with the two witnesses identi ed as the Huguenots
and their own (Waldensian) community, the beast as the king of
France, and the three and one-half days as the years of most intense
struggle.
Toward the Present
Subsequently, while Enlightenment rationalism would for a time
challenge Waldensian Evangelical commitments, and Napoleon
would brie y threaten the political freedoms granted by the French
Revolution, the Waldensians underwent a spiritual renewal with the
help of Charles Beckwith (1789-1862), a former aide to Napoleon’s
foe at Waterloo, General Wellington. Beckwith visited the

Waldensian communities aer having read a book about them, and
he remained with them for 30 years. Beckwith’s extraordinary labors
and material generosity, coupled with the conferral of civil rights
upon the Waldensians by the king of Piedmont in 1848, set the
community on a foundation for missionary expansion.
From their modest roots in southern France and northern Italy,
and through their later struggles for survival, the Waldensians
retained many of their traditional theological emphases. While
ecumenical activity has soened the boundaries between the
Waldensians as such and the larger post-Reformation religious
scene in the West, they are now an established part of the
geopolitical and Protestant worlds of Europe and both North and
South America.
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—DAVID LUMPP

WAR

e main tenets of Luther’s doctrine on war are found throughout
his four most well-known political writings, produced during the
troubled 1520s: Temporal Authority: To What Extent It Should Be
Obeyed (1523, WA 11/LW 45); Against the Robbing and Murdering
Hordes of Peasants (1525, WA 18/LW 46); Whether Soldiers, Too,
Can Be Saved (1526, WA 19/LW 46); and On War Against the Turk
(1529, WA 30II/LW 46). Luther’s main purpose in these tracts was
to provide spiritual guidance to his readers on how to behave in
respect to war and violence, as well as to answer the speci c
questions of soldiers and rulers who turned to him for counseling.
More than exercises of theological speculation, these tracts were
also practical pastoral interventions. As Luther himself explained,
his intended audience was Christians interested in keeping a “good
conscience” when facing violence-related situations.
Historical Contexts
ose were, indeed, troubled times. Germany was a jigsaw puzzle of
principalities, with princes adhering to diﬀerent religious
sensibilities and an emperor willing to impose religious unity by
force. e wars of religion were looming on the horizon, only
delayed by a major external threat: the invading Turks. A major
source of violence was also the Peasants’ War (1524-1525), a series
of mob uprisings that broke out in Swabia and Franconia. Luther
was in the epicenter of the circle of violence; he had started a
movement that broke with the purported religious unity of Latin
Christendom. His opposition to the papal authority over the sale of
indulgences generated immediate public support based on largescale discontent with the political and economic power of the
Church in the Holy Roman Empire. In the countryside commoners
fused old grievances with the new gospel message to justify the
insurrections (Baylor 2012). is logic led to the accusation that

Luther was one of the instigators of the rebellions. He was also
accused of opposing the resistance against the Turks.
Rebellions and Insurrectional Wars
Luther was not a paci st. In the footsteps of Saint Augustine, he
endorsed war as a last resort, but at least until the end of the 1520s,
he rmly ruled out rebellion or insurrectional wars as a solution, no
matter the circumstances. According to Luther, any act of sedition
was to be condemned. ough his attitudes to resistance to
superiors changed over the years, it is safe to say that one of the core
principles of Luther’s political theology was the condemnation of
rebellions and insurrectional wars. War should be waged among
equals (LW 46, 125). e peasants’ rebellion, Luther contended, was
intolerable because it constituted an attempt to bring down secular
authority, a God-given institution. Rebellion is never a good course
of action even when the wickedness of the rulers seems to justify it.
“e fact that the rulers are wicked and unjust,” Luther stated, “does
not excuse disorder and rebellion, for the punishing of wickedness
is not the responsibility of everyone, but of the worldly rulers who
bear the sword” (LW 46, 25). For Luther, wicked rulers were God’s
instruments to punish people’s sins, which made rebellion an open
violation of God’s providence for political order.
Along with these theological arguments, Luther had more
pragmatic reasons to condemn rebellions. First, when the “Sir Mob”
revolts, more harm comes to the innocent than to the guilty.
Second, there is an essential diﬀerence between changing a
government and improving it, and according to Luther,
governments formed by rebels tend to be worse than the ones they
overthrow (LW 46, 111-112). Rebellions are acts of disorder that
can only breed disorder, producing new injustices. us the secular
authorities, which are established by God to maintain order, have
the duty to crush the rebels even if that requires killing them.

Although nonresistance constituted the mainstream of Luther’s
thought, it is important to stress that his unwavering condemnation
of rebellion and resistance to superiors as expounded in his 1520s
treatises became extremely diﬃcult to maintain in the sociopolitical
and religious contexts of 16th-century Germany. Under the
pressure of the Protestant princes and for the sake of his reformative
program, Luther resorted to identifying the subtlest diﬀerences
between rebellion and resistance to give consent to the right of
princes to resist the emperor under certain circumstances. In his
nal years he seemed to advocate a radical doctrine of resistance to
the emperor. us, as has been pointed out, “paradoxically, it is
arguable that Luther was, in a sense the progenitor of the two main
elements in sixteenth-century protestant political attitudes to
obedience—the earlier doctrine of non-resistance and the later
theory of the right of inferior magistrates to resist their superior for
the sake of religion” (ompson 1984, 92).
e War against the Turks
e accusation that Luther opposed the resistance against the Turks
stemmed mainly from a statement in the Explanations of the Ninetyﬁve eses (1518) that “even the big wheels in the church, now
dream of nothing else than war against the Turk. ey want to ght,
not against iniquities, but against the lash of iniquity and thus they
would oppose God who says that through that lash he himself
punishes us for our iniquities” (LW 31, 92). Statements such as this
were interpreted as an opposition to the resistance against the
Turks, but put in context, it is just a condemnation of the crusading
tendencies stirred up by the Ottoman assault on Europe. e war
against the Turks was one of the few wars of his time that Luther
regarded as absolutely necessary. A Turkish rule in Europe, he
argued, would result in the destruction of the Christian way of life.
e Turks, however, he insisted, should be fought not as heretics,

but as invaders. It was a just/legitimate war due to the necessity of
repelling the invading army. at war, however, was a duty of the
secular authorities. e Church’s jurisdiction was con ned to
spiritual matters. In sum, Luther was opposed to religiously
motivated wars; he condemned all sorts of crusading tendencies.
is element constitutes one of the most important distinctions of
his doctrine on war and a considerable departure from the medieval
mind-set (ompson 1984, 112-118).
Luther’s anticrusading stances nd anchorage in what is known
among modern German scholars as the Zwei-Reiche/ ZweiRegimente-Lehre (“Two Kingdoms” or two governments doctrine), a
complex (and not always clear and consistent) theo-jurisdictional
framework in which the competences of the secular and
ecclesiastical authorities are discerned and separated: the Church
deals with spiritual matters and the secular authorities with secular
matters. When the Church becomes involved in wars, it usurps the
jurisdiction of the appointed secular authorities, tasked by God to
handle the protection of their subjects. Accordingly, waging war
against the Turks was the responsibility of the secular rulers, rst
among them being the emperor.
Scope and Nature of Just War
Is the Christian faith compatible with the military calling and what
it entails? Is this work sinful or unjust? Should it give Christians a
bad conscience before God? In addressing these questions Luther
did not do much more than rework the Augustinian just war
theories and those of the early Middle Ages (Bainton 1990, 136141). He basically adopted the Augustinian postulates endorsing the
participation of Christians in war under certain conditions. He
considered the military calling “godly and right” (LW 46: 95).
Although some nuances are veri able, the essential components of
Luther’s teachings on war did not break with the framework

established throughout the patristic and early medieval periods
(Corey 2011).
When Luther wrote that “no war is just” (LW 46: 121), what he
meant was that no matter how just the causes of a war may be, war
is always evil. It is, nevertheless, on occasion a necessary evil.
Accordingly, Luther delineated some conditions/circumstances
under which it is just/legitimate or even imperative to wage war. In
line with Augustine, for Luther a just war (a term he very seldom
used) is essentially a defensive war because only defensive wars are
wars of “necessity.” A defensive war, Luther argued, “can be called
not only war, but lawful self-defense, for we must distinguish
between wars that someone begins because that is what he wants to
do and does before anyone else attacks him, and those wars that are
provoked when an attack is made by someone else. e rst kind
can be called wars of desire; the second, wars of necessity. e rst
kind are of the devil; God does not give good fortune to the man
who wages that kind of war. e second kind are human disasters;
God helps in them” (LW 46, 121). us, when a war is waged aer
all the criteria of the ius ad bellum have been ful lled (which
include attempts to negotiate peace with the attacking army), that is,
in a necessary war, the “subjects are bound to follow [their
overlords], and to devote their life and property, for in such a case
one must risk his goods and himself for the sake of others. In a war
of this sort it is both Christian and an act of love to kill the enemy
without hesitation, to plunder and burn and injure him by every
method of warfare until he is conquered” (LW 45, 125). But even a
war of necessity should be restrained by the principles of ius in
bello, for even a just war can cease to be a just war if not fought
justly. Soldiers’ misconduct is reproachful, and “when victory has
been achieved, one should oﬀer mercy and peace to those who
surrender and humble themselves” (LW 45, 125).

A just war is declared and waged by the competent authorities.
Here the “Two Kingdoms” and two governments system plays a
crucial role. e “Two Kingdoms” accommodate “the two classes of
Adam’s children; the one in God’s kingdom under Christ, made of
true Christians; and the other in the kingdom of the world under
the governing authority [of the earthly rulers]” (LW 45, 105). ese
two coexisting kingdoms are intrinsically diﬀerent in their nature
and goals, but as far as earthly matters are concerned, all their
members owe obedience to secular authorities. e oﬃce of the
sword would be much less necessary in a world lled only with
“true Christians” (LW 45: 88-90). In this world, however, “true
Christians” are such a tiny minority that any possibility of ruling the
world with the gospel is eliminated, for it would result in chaos (LW
45: 91-92). is world must be ruled by the law. at is why, ever
since Cain killed his brother Abel, God instituted the oﬃce of the
sword for the maintenance of order: to protect the good and punish
the wicked (LW 45: 86-87). e oﬃce of the sword was, however,
put under the strict jurisdiction of the secular authorities. e
Church has nothing to do with it. Only the secular lords have the
authority to declare and conduct wars.
According to Luther, a just war is waged with altruistic
intentions. is key element facilitated Luther’s task of developing a
conciliatory biblical hermeneutics on the passages addressing the
use of force: namely, the precepts of the Sermon of the Mount, with
many other biblical passages that seem to follow diﬀerent
orientations. e doctrine of the Christian’s two callings is crucial
here. Christians, Luther argued, do not resist evil for their own sake,
but for the sake of others. In other words, a Christian, as a private
individual, does not venture into wars, but in his or her public
capacity is bound by duty to do whatever is needed for the welfare
of fellow humans. us, driven by the Lex Charitatis, a just war is
ultimately an act of love directed wholeheartedly toward the bene t

of others and for the sake of the common good (LW 45: 95-118).
e altruistic nature of Luther’s conception of just war explains, for
instance, his reluctance to accept the use of mercenaries in wars.
Although he saw no problem with soldiers putting their skills at the
service of diﬀerent lords, the Reformer looked upon mercenaries
with disapproving eyes. Since just wars are inevitably wars of
necessity, they are incompatible with the practice of wandering
about seeking wars. For Luther, this type of soldier cannot have a
“good conscience” and, because these soldiers go to war focused on
their personal interests, “ultimately some of them will become
scoundrels and robbers” (LW 46, 134).
e altruistic nature of just war also imposes limits on the right
of declaring war even when the declaration seems to be a legal
imperative. Despite the fact that Luther tended to see a just war, in
many respects, as equivalent to civil punishment, he insisted that
the imperative of punishing a wrong through war should not be
executed at any cost. e declarant should think about the impacts
of his action on the lives of others. If the punishment of a wrong
would require a greater wrong, then war should not be waged on
that account: “Let this be his rule,” Luther wrote: “Where wrong
cannot be punished without greater wrong, there let him waive his
rights, however just they may be. He should not have regard to his
own injury, but to the wrong others must suﬀer in consequence of
the penalty he imposes. What have the many women and children
done to deserve being made widows and orphans in order that you
may avenge yourself on a worthless tongue or an evil hand which
has injured you?” (LW 45, 124).
Of great relevance also is Luther’s position on the obligation of
subjects to follow their princes into war. What if a prince is clearly
wrong in declaring war? Are his subjects bound to follow him?
Luther’s answer was negative. It is no one’s duty, he stated, to do
wrong, and obedience to God takes precedence over obedience to

men. But if the subjects do not know and cannot discern whether
the prince is right or wrong, “they may obey him without peril to
their souls” (LW 54:125), for here the prince must bear the
responsibility before God.
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—JAIRZINHO LOPES PEREIRA

WARTBURG CASTLE
Wartburg is the most famous of Germany’s medieval castles,
situated on the peak of a steep mountain ridge 426 meters high in
northwestern uringia, above the town of Eisenach. It is assumed
to have been founded by Ludwig der Springer, and for a long period

of time it served as the residence of the landgraves of uringia.
Here medieval poems locate the famous singing contest of 1207.
Soon aer that the castle became the residence of Elizabeth of
Hungary, St. Elizabeth of uringia. Aer the 15th century the
castle fell into decay, but it achieved new fame due to Martin
Luther’s stay of 10 months there in 1521-1522. He called his period
on the Wartburg his Patmos: a state of solitude withdrawn from the
political and religious struggle in which he had become involved.
Here he recovered and completed an immense task parallel to that
of St. John, who wrote his Revelations on the Ile of Patmos, the last
and prophetic book of the New Testament. Luther actually was
portrayed in a copperplate by Heinrich Goding the Elder as a
heavily armed knight “in Patmos,” with Worms in the distance.
Luther at the Wartburg
On his way back from the Diet of Worms Luther was captured by
unknown horsemen on May 4, 1521, as he was passing Mohra in
the direction of Gotha. He was safeguarded by the Elector of
Saxony, Frederick the Wise. e rumor that Luther had disappeared
on his return trip from Worms had a considerable impact on public
opinion in Germany. On May 25 the emperor summoned four
electors to show them the edict of May 8 condemning Luther and
his works. Now it was to be publicized as an imperial command to
the estates.
On the Wartburg Luther’s tonsure was covered with his natural
black hair, which made him look like a Junker, a nobleman, now
living under the name of Jorg. Luther fell into despair in this new
solitude; he felt tempted by the devil and had illusions of various
kinds. It is a myth, however, that Luther imagined the devil
approaching him in his study and hurled his inkpot at the intruder,
leaving a huge ink stain on the wall. rough hunting and
horseback riding with the young Junkers in the forests and his

sojourns in nature he seems to have recovered. Luther slowly
entered into a period of fervor and produced a series of books and
pamphlets that he sent to Spalatin in Wittenberg to have them
published. Some of them were forwarded to Melanchthon for
proofreading. Now the Evangelical movement needed a clear shape,
and its adversaries had to be addressed. So he wrote against
Albrecht of Mainz in Wieder den Abgott zu Halle (Against the idol
of Halle). To Sicklingen he wrote Von der Beichte (About
confession), and in De abroganda privata missa (About the
abrogation of private masses), he endorsed the views of the
Wittenberg congregation. Luther wrote an explanation of the
Magni cat with his reverence of Mary the mother of Christ, while
his important attack on monasticism was launched in De votis
monasticis (On the monastic vows). As an aid to pastors he
published a collection of sermons and a postil, and he translated the
entire New Testament into German. It was published in September
1522.
Luther was informed about the riots in Wittenberg in 1521, and
he paid a clandestine visit to the town in December. As Luther later
received information about iconoclasm in Wittenberg and a serious
quarrel between the Radicals and the electoral authorities, he le
the Wartburg, leaving a note to be sent to the elector. He le the
castle alone on March 1, 1522, and arrived at Wittenberg on March
6.
A Site of Commemoration
Luther’s study at the Wartburg became a relic, a medium of
commemoration of Luther, the place where the Reformer received
his clear sight and regained his power to lead the Reformation in
the right direction. Even aer Luther’s death his study was
preserved, and in the 17th century it was a destination site for pious
Lutherans. Ordinary people, pastors, and princes dwelled within the

walls of the old castle. Guidebooks encouraged visitors to collect
pieces of the plaster or the panels as tokens or to leave graﬃti with
their names incised in the walls or wooden panels. e Wartburg
became part of a new trend of pursuing important men, not much
diﬀerent from medieval pilgrimages. e castle as such fell into
decay and was partly turned into a jail by the end of the 18th
century.

Landscape view of Wartburg castle in Germany.
Rebirth of Wartburg
In 1817 the students of Jena were invited to a memorial festival at
the Wartburg castle to celebrate the tercentenary of the Reformation
and the so-called Battle of the Nations at Leipzig in 1813. On
October 18, 500 students gathered at the castle singing Luther’s

hymns, giving and listening to enthusiastic speeches on religion,
nation, and freedom. e participants wore the black-red-gold
colors of freedom and unity. In the evening the students, following
Luther’s example, burned a stack of reactionary books on the right
of states, the Napoleonic Law, and other items symbolizing ancient
rule. e vanguard of German freedom found its site at the old
medieval castle connected with the forerunner of liberation, Martin
Luther.
e Wartburg was revitalized as a memorial in the 19th century.
In 1838 the restoration of the Wartburg began under the rule of
Grand Duke Carl Alexander of Saxony-Weimar-Eisenach and his
mother, Maria Pawlowna. e Luther study remained in the house
of the bailiﬀ, and it was decided to turn the entire rst story of the
half-timbered house into a memorial to the Reformation in
connection with Luther’s study. An extensive plan of creating a
series of paintings of Luther’s life as a decoration to the new suite of
rooms was postponed until 1872. Two young artists of the Weimar
Art School, Paul urmann and Ferdinand Pau-wels, were
commissioned to create the modern series depicting the Luther
story in a more naturalist style than the older romantics such as
Gustav Konig. e oil paintings showed a stark Luther full of vigor
and aﬀection. e series was completed in 1880-1882 by the
painters Willem Linning and Alexandre Struys in an even more
realistic style. It was the most complete modern series of painted
scenes of Luther’s life. e rooms were equipped with some pieces
of Renaissance furniture acquired at auction and furniture designed
in a German medieval or Renaissance style (“historicism”) to create
a ction that these were the halls in which Luther once lived, and in
which the current archduke lived with its semimodern furniture
and decor.
During the era of Kaiser Wilhelm II’s expansion of the German
Empire until the end of World War I, the Wartburg was given a new

national symbolic value, with vast murals and mosaics depicting
scenes from the history of Elizabeth and the Crusades to e Holy
Land. It became a gathering place for important conferences of the
Lutheran churches of Europe, a demonstration of the unity of
throne and altar in Wilhelmine Germany. During the Weimar
Republic (1919-1933) the republican black-red-gold banner,
together with the cross of 1859, was own over the main tower, but
in the mid-1930s the Nazi regime replaced this symbol of freedom
with a huge swastika. is was met with disdain by the public, and
consequently it was removed, on April 20, 1938 (on the birthday of
Adolf Hitler). In 1944 fanatical local supporters of the regime made
the golden cross tumble down into the courtyard, claiming that it
had been hit by the wing of a British ghter that eventually crashed
aer the impact.
Soon aer the end of World War II (1939-1945) the golden
cross was replaced on the tower, together with the German tricolor.
e authorities of East Germany preserved the ancient Luther study
but stripped the 19th-century Luther suite; the paintings were
stored away and not exhibited again until 2013, when they were
shown in the modern Wartburg Museum. e Wartburg castle was
declared a UNESCO World Heritage site in 1999.
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—CARSTEN BACH-NIELSEN

WELFARE STATE
While it would be anachronistic to see in the 16th-century career of
Luther an inkling of the welfare state societies that would emerge in
the 20th century, it is legitimate to trace back to the Reformer some
cultural values and key institutions that made those welfare states
possible. In Christian Liberty (1520) Luther rejoiced at the
knowledge that the Christian is freed from the obligations to do
works out of concern for one’s own justi cation, and therefore out
of abundance may now serve the needs of the neighbor. e
Christian is charged to “work, to acquire, and lay by funds with
which to aid those who are in need, that in this way the strong
member may serve the weaker,” as well as that Christians should
strive to “devote all our works to the welfare of others, since each
has such abundant riches in his faith that all his other works and his
whole life are a surplus with which he can by voluntary benevolence
serve and do good to his neighbor” (Luther 1947, 276). In e Open
Letter to the Christian Nobility of the German Nation (1520) Luther
had urged that each city be empowered to take care of its own poor,
managed by a warden working in concert with the city council and
priests (Luther 1947, 81). Also key is the concept of “vocation” as
clari ed by Luther in the Sermon on Good Works, among other
places. No longer were the higher virtues the exclusive domain of
monastics, but rather all Christians might seek the welfare of the
neighbor in the midst of secular occupations. In regard to poor
relief, some have seen Luther’s criticism of the religious orders and
his aﬃrmation of the laity as accomplishing the “de-ecclesiasticizing
of social concern” (Lindberg 1977, 327). e question is not,
therefore, whether Luther was interested in the situation of the
poor. His commentary makes clear that aid to the poor is a central
concern for the congregation and the state. Rather, academic

debates have focused on identifying the degree to which Luther was
personally involved in implementing the socioeconomic reforms
that followed in the wake of his theological reforms.
Developments during the Reformation
Luther’s political and economic worldview was conventional for his
time, and his theological interests largely dominated his studies to
the exclusion of other elds. Historian Roland Bainton describes
Luther’s domestic vision as “Pauline and patriarchal,” his economic
tendency as “omistic and mainly agrarian,” and his political
worldview as “Augustinian and small town” (Bainton 1950, 232).
Concerns about political stability in the turbulence aer the
Reformation oen meant that Luther was overcautious in
responding to the complaints of peasants, such as his critique of the
Memmingen Articles in 1525, which aspired to reforms including
the abolition of serfdom (Ozment 1980, 283). Yet the remarkable
circumstances of Luther’s life forced him to comment on the
relationship of the Church to the state and of magistrates to subjects
in ways that also demonstrate creative pragmatism. Furthermore,
Luther can hardly be seen as warm to capitalism in its emergent
forms, given his Long Sermon on Usury. e state, in his view, had
obligations to defend widows, orphans, and the vulnerable, whereas
able bodies should be expected to earn an honest living. In the
contemporary feudal arrangement, Luther’s ideal magistrate would
preside over the state and work for the mutual bene t of its
associated members. e Wittenberg Church Order of January 1522
provided for funding of hospitals, schools, and poor relief through a
“common chest,” which Luther approved (Bainton 1950, 352).
Luther’s concern for students in Wittenberg has been noted, which
included nancial support paid directly by him, as well as his
advocacy that the city pay scholarships and travel costs for worthy
students (Spitz 1972, 254).

In addition to the debate regarding the degree of Luther’s
involvement in the Wittenberg Order, there has also been
discussion of whether these measures were truly innovative, or
merely an extension of much earlier Catholic trends. Historian
Carter Lindberg has outlined the main points of this debate,
including whether it was really Andreas Boden-stein von Karlstadt,
not Luther, who was primarily involved in the Wittenberg Order.
Lindberg has aﬃrmed Karlstadt’s contributions, while also
underscoring Luther’s central role, as well as Luther’s articulations
on poor relief as early as 1519 (1977, 328). e common chest was
administered by the city council and “the forty,” representing each
quarter of the city. is system provided poor relief on a case-bycase basis, as well as dowries for daughters of the poor, loans to
workers and artisans, and tuition subsidies to educate poor
children; at the same time, there were strict regulations on begging
(Lindberg, 1977, 322-323). e Wittenberg Order became a model
for other cities throughout Germany.
Later Developments in Church Poor Relief, Health Care, and
Universal Education
Lutheran magistrates, civil servants, and laypeople in subsequent
centuries expanded on these precedents, some being directly
inspired by Luther’s writings. Social concerns were frequently
implemented through the resources of the Lutheran state churches
of Germany and the Nordic countries. Yet whereas a magistrate may
be Christian, Luther acknowledged that society cannot be
completely Christianized, and he voiced aversion to theocracy.
Nevertheless, the Church may still bring Christian in uence to the
state, including the improvement of the situation of the poor.
Luther’s idea that monarchs could serve as “bishops in a time of
need,” guiding and protecting the Evangelical churches, laid a basis
for later state paternalism, even if this was not the original intention

(Bainton 1950, 314). at education came to be the prerogative of
these churches was a result of Lutheranism’s emphasis on universal
literacy. Luther’s extensive translation work aimed at making the
entire population competent in reading the vernacular Bible,
mastering the catechism, and reading edifying devotional literature.
In subsequent centuries, following Luther’s recommendations,
parishioners regularly received visits by the parish priest, who
evaluated this competency. is practice created a system for
prescribing improvements for general education, which gradually
led to the construction of universal education by the 19th century
(Bexell 2003, 75). e educational priorities of Lutheranism can be
further seen in the development of orphanages, which were a
cornerstone of early poor relief. Perhaps most iconic were the
orphanage and schools founded by August Hermann Francke at
Halle, Germany. Francke had been prompted by the desire to
provide a digni ed education for the children of the poor, and in his
1697 sermon on the “Duty to the Poor,” Francke cited Luther as a
source of inspiration (Sattler 1982, 158). ese institutions
ourished under the patronage of the monarchy of BrandenburgPrussia, furthermore exemplifying the interdependence between
church and state. In the later history of health care in Lutheran
countries, notable accomplishments were made by the deaconess
movement, with Kaiserswerth near Dusseldorf, Germany, as an
early precedent. Founded in 1836 by eodor Fliedner and
Friederike Munster, Kaiserswerth became a model hospital,
employing young women as nurses, or “deaconesses.” Such medical
institutions were replicated throughout Scandinavia, such as at
Ersta in Stockholm (Bexell 2003, 83-87).
Transition to Modern, Secular Welfare States
Signi cant elements of the modern German welfare state were
implemented during the chancellorship of Otto von Bismarck in the

1870s and 1880s. In response to radical activity in Europe,
including the Paris Commune, Bismarck implemented old age
pensions, accident insurance, and medical care within a philosophy
of state paternalism. Such a conservative approach in addressing
social welfare concerns was intended to hinder the advance of more
radical agendas proposed by socialists (Esping-Andersen 1990, 24).
Bismarck’s compromise plan developed in the direction of a
monarchical socialism, distinguished by its authoritarian
paternalism (Esping-Andersen 1990, 40, 59). e welfare state
continued to develop during the Weimar Republic and the
subsequent ird Reich and was rebuilt during the post-World War
II years by the Christian Democratic and Social Democratic
political parties in particular (Ozment 2004, 248). is turbulent
history and the various sources of ideological inspiration make this
a long, complex evolution. Regarding the religious origins of the
German system, Catholic social theory provided inspiration
(Esping-Ander-sen 1990, 61). Yet in his eﬀorts to defend a
conservative, Christian Germany, Bismarck eﬀectively worked to
separate church and state (Ozment 2004, 216). Nevertheless, it is
noteworthy that the German model of social welfare reappropriated previous structures of regional poor relief in Saxony and
Prussia: historically Lutheran and Reformed territories. is
connection between church and welfare systems continued in East
Germany, with direct inspiration from Luther being articulated by,
for example, Bishop Albrecht Schonherr in the 1970s (Ozment
2004, 300). ese territorial churches were part of the essential
structure of the previous German kingdoms, with the local parish
as the basic unit. Here the continuity with the poor relief legacy of
Luther and Karlstadt can be seen. It is also possible to see in this
parish-based model a re ection of the German federal “principle of
subsidiarity,” in which the responsibility for dealing with a given

problem is deferred to the smallest societal unit capable of
eﬀectively bearing the burden.
e Nordic welfare states bear a general similarity to the
German model in terms of its relationship to church history.
Following the Reformation, the Danish and Swedish mon-archs
governed with the assistance of the state church clergy, who
provided eﬀective administrative capacity, record keeping, teaching,
moral instruction, and tithing revenue. Several of the key
components of the later welfare states, such as universal education,
poor relief, and health-care systems, were historically the direct
innovations and domain of these state churches. In Sweden, for
example, the parish council (sockenstdmma), headed by the priest,
traditionally decided matters of education and poor relief at the
local level (Bexell 2003, 19). In the 1800s these councils increasingly
became experiments in representative government and democratic
praxis. is conciliar system for making decisions about poor relief
can be seen as an extension of earlier parish-based models
stretching back to the Wittenberg Order. As Scandinavian society
became more secular, the elds of education, poor relief, and health
care also gradually secularized, though some bureaucratic ties
remain. As Social Democratic politicians lobbied for the creation of
the welfare state in the early 1900s, they eﬀectively ushered in a
gradual transformation and secularization of previously existing
Lutheran social services, deaconess hospitals, and schools, rather
than an overnight creation of new institutions. For instance, in
Sweden a new poor relief law in 1918 transferred many of these
responsibilities to a secular administration. By the 1970s, leading
voices of the welfare state, such as Alva Myrdal, could explain that
churchly work in medical institutions like Ersta represented “a
transitional phase” until the state could build up its own secular
programs (Brohedm 2005, 199).

e 20th-century Nordic welfare states were predicated on the
relative cultural homogeneity provided by the Lutheran state
churches and a sense of national unity and stability. at these
welfare states, with the exception of Finland, all evolved within the
context of constitutional monarchies also warrants mention, as
strong conservative resistance to socialist movements necessitated a
reformist path. e welfare state became known as the “people’s
home” or “folk home” (folkhemmet) and built upon, rather than
rejected, its predecessor, the Lutheran “folk church.” If the nation
was to be conceived of as a “home,” then Luther was the symbolic
head of household and remained a cultural icon into the 20th
century. e continued state paternalism of the welfare state oen
re ected and reinforced conservative, patriarchal, and agrarian
values. While the folk home was symbolic of solidarity and security,
the proponents of dissenting socialist and secular ideologies oen
chafed under this in uence. is is evident in a novel by the
Swedish author Hjalmar Soderberg, Doctor Glas (1905), in which
Luther is con ated with the antagonist, Pastor Gregorius, whose
murder comes to symbolize progress. In critical views like this,
Luther’s legacy can be viewed as at least partially a constrictive
force.
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—MARK SAFSTROM

WESLEY, JOHN, AND METHODISM
Although separated by two centuries, Martin Luther (14831546)
and John Wesley (1703-1791) are recognized as two of the most
in uential Christian thinkers of the second millennium. Luther
lived in Germany in the fervent days of the 16th century, during
which the early Reformation developed into a growing schism with
the Roman Church. He was a contemporary of Calvin, Erasmus,
Melanchthon, More, and Wolsey. John Wesley’s 18th-century
experience was primarily in the United Kingdom, which at the time
was characterized by moral and social decline, served by a Church
that was generally apathetic, passive, and lacking in zeal. Wesley
was a contemporary of Edwards, Whit eld, Voltaire, Hume,
Franklin, and Rousseau and therefore found himself ministering in
the crucible of the Enlightenment. In many ways the theological
and ecclesiological positions of Luther and Wesley re ected the

historical contexts in which they found themselves, and therefore
any comparison between the two must take into account the
Zeitgeist in which they operated. Nevertheless, the connection
between the two had an in uence on future generations. An
assessment of the relationship between the two is dependent
primarily on Wesley’s writings about Luther.
Points of Convergence
Historians question the extent to which John Wesley was aware of
the writings and theology of Luther prior to his “conversion”
experience in 1738. Essentially any knowledge he did have was
through his association with the Moravians on his travels in
America and his meetings with their in uential leader, Peter
Boehler. While Wesley would have had an understanding of the
in uence of Luther’s views on justi cation by faith through his
reading of the irty-Nine Articles of Religion of the Anglican
Church, Wesley came to a personal appreciation of Luther’s works
on May 24, 1738.
At that time Wesley was clearly downhearted about a failed
missionary venture in America. He returned to England to not only
seek counsel and guidance, but also be inspired to carry out his
conviction that he still had a God-given mission. While reluctantly
attending a Moravian meeting house on Aldersgate Street in
London, he listened to a reading of Luther’s preface to the
commentary on Paul’s Epistle to the Romans. During this
presentation he felt that his heart was “strangely warmed” and from
thereon could trust in Christ alone for salvation and the assurance
of the forgiveness of sins. He even declared that he was saved from
the law of sin and death. ese themes re ected very closely the
convictions of Luther, and it is evident that at this time of profound
existential crisis for Wesley, Luther’s expression of Pauline theology
had a deep and calming eﬀect. e extent to which this constituted

a conversion for Wesley or could be more aptly described as a
spiritual experience and a feeling of emancipation from his own
sense of inadequacy is a subject of debate among scholars of Wesley.
Regardless of the label attributed to the Aldersgate event, it was
clearly one that would shape, re ne, and reinvigorate Wesley’s
ministry.
Luther and Wesley concurred on both their ecclesiol-ogy and
theology on many levels. ey both treated the Scriptures with
respect, authority, and reverence. ey both believed in the eﬃcacy
of the sacraments, the doctrine of the Trinity, and the vital role of
lay ministry and ascribed to a general conviction of the catholicity
of the Church. ey were also deeply Christocentric and looked at
theological questions through the lens of the person and work of
Jesus Christ.
Points of Divergence
Following the event at Aldersgate, Wesley continued to develop
closer ties with the Moravian community and expressed his
appreciation for the Reformed ideals he observed. He also
developed a growing admiration for Luther. is positive view
began to wane, however, as he observed the inconsistencies and
perceived errors in the practice of ministry of Luther’s devotees.
Despite attempts to reconcile his view of the Church with the
Moravians and the Lutherans, he felt the need to form a Methodist
Society to counteract their errors. is was also the genesis of his
theological questioning of Reformed doctrine, which would
eventually turn him away from Luther. e turning point occurred
when Wesley reread Luther’s Comment on the Epistle to the
Galatians. It was in response to this work that in his Journal Wesley
described Luther as being shallow and confused. He reached the
zenith of his criticism by calling Luther “blasphemous” and warned
congregations against the dangerous treatise. What precisely were

the key theological issues that caused Wesley to be so vociferous in
his critique?

Portrait of John Wesley by George Romney.
Sanctiﬁcation
Wesley was profoundly concerned for the moral well-being of
society. He observed that many social and personal sins were
ruining people’s lives, and he abhorred the injustices that demeaned
human life. He was, for example, a major voice for the abolition of
slavery and also spent time ghting for the liberty of the poor and
working-class people. He also spoke out against the ravages of the
growing addiction to the drinking of gin. He was convinced that
when people would have an encounter with Christ through faith,
their lives would change for the better, and the Church should
therefore call on people to repent of their sins and experience this
new life. Society as a whole would also be transformed as more
people came to faith, and social ills would thereby diminish.
According to Wesley, the Reformed Churches of his day did not
invite people to repent or to experience the life-changing power of
the gospel. Rather, they complacently believed that once people
were justi ed by their faith in Christ, they only needed to rely on
God’s grace to work in their lives, and there was no need for human
action or response. Wesley traced this to Luther, who he felt had not
suﬃciently emphasized the process of sancti cation. He wrote,
“Who has wrote more ably than Martin Luther on justi cation by
faith alone? And who was more ignorant of the doctrine of
sancti cation, or more confused in his conceptions of it?” (Works,
VII, 204). Furthermore, Wesley observed that churches in uenced
by Luther and the so-called gospel preachers, practiced a form of
quietism in which believers simply asked God to deal with the
problems of the world and the ravages of sin. is was contrary to
Wesley’s notion of sancti cation, through which believers should
seek to be free from all outward acts of sin and ultimately attain

moral perfection. Wesley also traced the quietism he so abhorred to
Luther’s assertion that the faithful are Simul Justus et peccator (at the
same time both righteous and sinful). For Luther, believers can
never achieve moral perfection. Wesley argued that if this were true,
there would be no incentive for believers to work toward the
removal of sin in their lives, resulting in a form of ethical laziness.
e extent to which Wesley’s views on Luther were in uenced by
what he saw in Luther’s followers 200 years aer his death, as
opposed to what Luther actually wrote, is clearly a subject of
continuing debate.
Antinomianism
Wesley also accused Luther and his followers of being anti-nomian
(against the law). Luther had addressed the problems of the law in
his various commentaries and treatises. He oen juxtaposed the
grace of God with the works of the law and associated the latter
with the devil and death. is position was partly in response to the
selling of indulgences and the attempt to acquire the grace of God
through either money or good works. Wesley saw this distinction
between grace and works as being unfaithful to the gospel as a
whole and a constraint on good works in particular. Good works
and the following of the law were a sign of the inward workings of
faith. e extent to which Wesley fully understood Luther’s position
is a subject of debate and centers on whether they de ned the
meaning of the law in the same way. Despite Wesley’s protestations,
Luther believed in the importance of good works, which were
imparted to the faithful through the Holy Spirit, but he expressed
this in language and a context that were foreign to Wesley.
e Role of Reason
Wesley ministered during the Enlightenment movement, which
elevated human reason above faith. Wesley tried to act as an

apologist for the Christian faith in that context as he sought to
counteract the increasing in uence of the Deism of Voltaire, Locke,
and Hume, who questioned the reasonableness of all revealed
religions. He therefore looked with considerable suspicion upon
Luther for both his adherence to mysticism and his outright
rejection of human reason as a means of accessing the things of
God. Wesley perceived this rejection of reason as being
counterproductive, for it constrained the Christian witness in an
age of reason and science. It has been argued, however, that Luther
believed reason had a role to play in life and faith, but thought it
became an enemy of God when it made claims contrary to what is
revealed in the gospel. In his Heidelberg Disputation of 1518, for
example, Luther espoused his conviction of crux probat omia (the
cross is the test of everything), which negated the primacy of reason
and elevated the revelation of the cross above reason. Wesley was
convinced, however, that the gospel was inherently reasonable, and
as a result, any doctrine that did not stand up to the scrutiny of
reason was to be questioned.
e relationship between Luther and Wesley has been a subject
of much debate, and the in uence of their points of disagreement
has manifested in divisions within the Christian church over the
years. A complete understanding of these points of diﬀerence
should take into account the in uences of their historical contexts.
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—ANDREW STIRLING

WESTERN SCHISM
e Great Schism of the papacy (1378-1417), or the Western
Schism, along with the Black Death of 1347-1352 and the Hundred
Years’ War between England and France (13371453), can be
regarded as crucially important events that de ned the beginning of
late Middle Ages (Wickham 2016, 210). While the Western Schism
of the papacy had begun in 1378, its roots reach back to the early
relationship of the bishop of Rome to what became the Holy Roman
Empire. When Pepin the Younger (714-768) was crowned King of
Franks in 751, he was consecrated by Pope Stephen II, who needed
Pepin’s military aid to protect Rome from the Lombards. e pope
designated Pepin and his successors to be Patricius Romanorum
(“Patrician of the Romans”) to place Rome under Carolingian
protection, and in return, Pepin sent his armies to defeat the
Lombards and then donated the territories to the pope, which were

known later as “the Papal States” (Appold 2011, 18). When Pepin’s
son Charlemagne (c. 742-814) was crowned Emperor of Romans in
800, as his letter to Pope Leo III indicates, Charlemagne considered
himself as crowned by God, and thus he believed that his power
included the authority to defend, guide, and reform the Church. By
contrast, the Roman papacy asserted the divine right to crown the
emperor, insisting that if the pope had the right to crown an
emperor, he also had the right to take the crown away. e con ict
between the medieval notion of sacral kingship over the Church
and the papal ideology of political control foundered with the rise
of a new type of political system, the nation-state: the political
authority of monarchs and national kings, unlike that of the
emperor, did not rest on papal crowning (Lindberg 2012, 41). e
humiliation of Pope Boniface VIII by the French king Phillip the
Fair resulted in the so-called Babylonian captivity of the church at
Avignon (1309-1378), where the seven immediate successors of
Boniface, who were all French, resided.
Avignon and Rome
While Pope Gregory XI’s return to Rome in 1377 eventually ended
the Avignon papacy, his sudden death in the following year created
a crisis of succession. Emperor Charles IV and Roman crowds
demanded that the papacy should remain permanently in Rome
and that a Roman or at least an Italian should be chosen pope. e
largely French conclave of cardinals (11 out of 16), however, elected
Bartolomeo Prignano, a Neapolitan and the bishop of Bari, who
assumed the papal throne as Urban VI (1378-1389) (Eire 2016, 53).
Unexpectedly, four months aer the enthronement of Urban, the 11
French cardinals, recognizing Urban’s undiplomatic personality and
his dislike for reforms, gathered at Anagni and declared that their
choice had been forced by the threat of the Roman mobs and their
votes were therefore void. In September 1378 the 11 cardinals

instead elected a cousin of the French king, Cardinal Robert of
Geneva, archbishop of Cambrai, who took the title of Clement VII
(1378-1394) and set up his papal court in Avignon. When Urban VI
in Rome did not accept the cardinals’ request to abdicate and
instead excommunicated Clement VII in Avignon, a crisis of papal
succession began that continued for nearly 40 years (1378-1417).
ere were two popes, one in Rome and another in Avignon, each
chosen by the same cardinals; each pope maintained his own curia,
and papal organization was duplicated; there were also two rival
colleges of cardinals, one in Rome and another in Avignon; and
each pope excommunicated the other and all of his followers
(Appold 2011, 29; Eire 2016, 53).
Such a crisis of succession was not unprecedented (a similar
situation had occurred in 1130), and there had been popes and
antipopes before in the history of the Church. Yet the papal schism
between Rome and Avignon was the rst time that the same
legitimate college of cardinals had legitimately elected two popes
within a very short time and that there was no single dominant
gure or power to force one of the groups to withdraw. e Avignon
pope was supported by France, Castile, Aragon, Naples, Navarre,
and Scotland, whereas the Roman pope was followed by Portugal,
Hungary, England, Bohemia, Scandinavia, Poland, much of Italy,
and Germany (the Holy Roman Empire). rough the papal schism
Europe, long united by the ideal of the corpus Chrstianum, was
evenly divided (Lindberg 2012, 43). Even the learned and those
who were considered living saints were divided along national lines,
with Catherine of Siena in the Roman group and the Spanish
Dominican preacher Vincent Ferrar in the Avignon camp. Given
that renewal movements in England under John Wycliﬀe and in
Bohemia under Jan Hus further complicated the crisis, the depth of
the religious insecurity that the schism caused for normal people is
unfathomable. Even the death of Urban VI (1389) and that of

Clement VII (1394) did not solve the issue, and soon aer their
deaths, the two rival groups of cardinals elected their successors
respectively, with Urban VI succeeded by three other popes in
Rome and Clement by one pope in Avignon.
Conciliarism
Convinced that convening a general church council would be the
only solution for the schism, distinguished scholars, such as Henry
of Langenstein, Conrad of Gelnhausen, Pierre d’Ailly, and Jean
Gerson, suggested the royal way of the ancient church; that is, a
universal council should decide what to do. In 1409 cardinals
supporting both popes assembled a general council at Pisa, which
Benedict XIII at Avignon and Gregory XII at Rome both refused to
attend. Based on the gradually developed religious theory of
conciliarism, that councils have ultimate supremacy over popes,
particularly in times of crisis, cardinals from each side proceeded to
depose both popes and instead elected Cardinal Peter Philarghi,
archbishop of Milan, who took the papal title Alexander V (14091410). Both Benedict XIII at Avignon and Gregory XII at Rome,
however, refused to step down, insisting that the Pisan council, held
without papal consent, was invalid; and there were now three popes.
Aer the sudden demise of the Pisan pope Alexander V in 1410,
Cardinal Baldassare Cossa was elected and ruled as Pope John
XXIII, and in 1414 Holy Roman Emperor Sigismund pressed the
pope to convoke another council at the free imperial city of
Constance. e Council of Constance (1414-1417), attended by 29
cardinals, 33 archbishops, 3 patriarchs, and more than 300 bishops,
vindicated conciliarism and aﬃrmed the supremacy of general
councils over popes by issuing a decree, Sacrosancta (Haec sancta),
in 1415. e council deposed the three rival popes, and Cardinal
Odo Colonna was elected, taking the title Martin V in November
1417. us the Western Schism caused by the crisis of succession

nally ended. e Council of Constance also passed judgment on
Wycliﬀe and Hus and issued the decree Frequens, which ensured
regularly scheduled general councils; the next council was to be
held in ve years, a second in seven years, and thereaer every ten
years in perpetuity (Lindberg 2012, 46).
According to the dictates of Frequens, Martin V convoked a
council at Basel in December 1431, but he died in February 1432
and was succeeded by Eugene VI. Noticing the insuﬃcient
attendance of bishops, Pope Eugene VI, a strong opponent of
conciliarism, adjourned the council and transferred it to Ferrara on
the basis that the appropriate location for reunion discussions
between the Catholic and Eastern Orthodox Churches should be an
Italian city (Eire 2016, 61). Against the papal decision, the majority
of conciliarists refused to leave Basel, denouncing the council at
Ferrara as invalid; in turn, the pope excommunicated those
remaining at Basel. e bishops at Basel deposed Eugene VI and
instead elected Duke Amadeus VIII of Savoy, who took the title
Pope Felix V (1439-1449); once again, there were two rival popes.
Aer the demise of Eugene IV in 1447, the bishops at Basel moved
the council to Lausanne and accepted his successor, Nicholas V, as
the new pope. Eventually, the authority of conciliarism eroded
when Pope Pius II, once the secretary of the Council of Basel and a
conciliarist, issued the papal bull Excecrabilis in 1460, which
condemned the conciliarist theory of the supremacy of councils
(Lindberg 2012, 49). Despite this, conciliarism had developed the
religious theory to justify general councils’ power to depose popes
and had a signi cant impact on the broad theory of politics for
renewing church and society.
e Western Schism was deeply divisive, since it undermined
not only the moral legitimacy of the Church but also the universally
accepted authority of the Roman pope, particularly regarding the
matter of salvation. It also weakened the ability of popes to decide

church appointments in Europe, and it reduced their revenues
considerably (Wickham 2016, 214).
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WESTPHAL, JOACHIM
Born in Hamburg to an artisan family of master joiners in 1510,
Westphal received a scholarship to study for his master’s degree at
Wittenberg and toured the universities of Erfurt, Tubingen,
Strasbourg, and Heidelberg between 1535 and 1537. In 1540 Philipp
Melanchthon recommended him for a position as professor in
Rostock, but he was obliged to pastor the St. Katherine church in
his home city instead on account of the nancial support he had
received from the Hamburg community for his education.
Not long aer his return to Hamburg, Westphal became
acquainted with the culture of theological controversy in which he

would participate for the rest of his career. His rst involvement was
in a debate about Christ’s descent into hell between the cruci xion
and the resurrection. In 1544 the Hamburg superintendent
Johannes Apinus touched oﬀ this controversy with the publication
of his exegesis of Psalm 16. According to his reading, this psalm
provides evidence that Christ’s harrowing of hell was the nal stage
of his redemptive ministry. Even aer theological authorities in
Wittenberg decided that the question was irresolvable and therefore
super uous, it continued to divide the pastors of Hamburg, and it
only ended with the superintendent’s critics being driven from the
city. ough he did not publish anything himself on the subject,
Westphal stood by his senior colleague in this controversy, as
evident from handwritten documents and letters from this time.
Career of the Controversialist
Westphal became a major critic of the Augsburg Interim and the
resulting Saxon attempts to revise it between 1548 and 1549. e
Interim was an imperial mandate designed to unify the Lutheran
and Catholic Churches in theology, liturgy, and ecclesiastical
governance until the Council of Trent could implement reforms. In
their attempts to comply with the imperial mandate, Saxon
politicians and theologians, including Philipp Melanchthon,
debated resuming certain practices such as celebrants wearing
vestments, processions, consecrations, and other elements of the
traditional Latin Mass. Writing together with Apinus and other
pastors of Hamburg in an open letter to Melanchthon, Westphal
contributed to the rst articulation of the principle that in
“situations of confession and scandal,” human traditions and
ceremonies (adiaphora) once bene cial to the Christian faith could
become impious and idolatrous through circumstantial abuse. is
principle would eventually be enshrined in Article X of the Formula
of Concord.

Westphal continued his opposition to the imperial Interim and
the Saxon policy on adiaphora through a series of polemical
treatises and sermons that were published in the city of Magdeburg
from 1549 to 1553. As a result of these eﬀorts, Westphal became
associated with the movement commonly known as the GnesioLutherans, which included Matthias Flacius, Nicholas von Amsdorf,
and Nicholas Gallus. As part of this movement, he opposed Georg
Major’s arguments about the necessity of good works for human
salvation. Major was a key representative of Wittenberg theology
and ally of Philipp Melanchthon. Later, however, Westphal opposed
Flacius’s teachings on the destruction of the image of God in the
human soul through Original Sin. He also promoted reconciliation
between the Gnesio-Lutherans and the Philippists of Wittenberg by
interceding between Flacius and Melanchthon at Coswig in 1557,
though these eﬀorts proved ineﬀective.
e period between the Interim and adoption of the Book of
Concord was de ned by the solidi cation of confessional
boundaries. Westphal was deeply involved in attempts to secure a
properly Lutheran church, and this led him into con ict with
representatives of the Reformed wing of the Reformation. Westphal
was provoked by the Polish Reformed theologian Jan Laski’s
criticism of Lutheran sacramental theology as articulated in his
work Brevis et dilucida de sacramentis ecclesiae Christi tractatio in
1552. In this same period, the Protestant English monarch Edward
VI died, and his Catholic half sister, Mary Tudor, inherited the
throne. Her persecutions pushed many foreign Evangelicals, who
had previously found refuge in Edward’s kingdom during the
Interim, to return to continental Europe. First stopping in
Denmark, the exiles were turned away for refusing to conform to
local Lutheran rites. Moving across to the coastal cities of northern
Germany, the bedraggled refugees arrived in Hamburg. One of their
leading ministers, Martin Micro-nius, entered into a disputation

with Westphal, and the result was the expulsion of the religious
dissidents from the city in 1554. Later, when some of the London
refugees moved to Frankfurt am Main in 1555, Westphal wrote to
the city council to argue against the presence of the refugees in that
city. Reformed luminaries such as Calvin, Beza, and Bullinger were
drawn into the ensuing controversy, which was fueled as much by
the bitter treatment of the refugees as it was by the disagreements
on the nature of the Lord’s Supper.
Westphal versus Calvin
It was this controversy that pushed Westphal into the role of chief
representative for conservative Lutheranism. Laski’s critique of
Luther coincided with his praise of the recent Consensus Tigurinus
(1549), which united the Geneva and Zurich branches of the Swiss
Reformed Church. Up until that point, the German Lutherans
generally had had a higher regard for Calvin and the Geneva
reformation than they did for the “sacramentarian” Zwinglians in
Zurich. Calvin understood his own positions on the Lord’s Supper
to be in line with the Variata of the Augsburg Confession of 1540,
and unlike the German Swiss, considered doctrinal unity with the
Wittenberg reformation to be both plausible and highly desirable.
All of this began to change as he read reports from Laski on the
state of aﬀairs for the Reformed in Germany. By this time, Westphal
had composed his Farrago, which laid out in tabular form the
diﬀerent statements about the Eucharist made by longtime
Lutheran opponents such as Karlstadt and Zwingli, but now also
included Calvin and Laski. Westphal’s intention was to show the
disorder among these positions and thereby demonstrate their
collective falsehood in comparison to Luther’s interpretation.
Calvin’s rst response came in his Defensio Sanae et Orthodoxae
Doctrinae (1555). A lengthy and bitter exchange followed in which
both sides attempted to cement their position not only through

biblical exegesis, but also through appeals to patristic authorities
such as Augustine of Hippo and Cyril of Alexandria. Westphal
would even compile an anthology of quotations from Augustine’s
works in order to claim the doctor of grace for the Lutheran
interpretation of the sacrament.
Calvin despised Westphal, yet he miscalculated when it came to
predicting the latter’s in uence among the German Lutherans.
Calvin assumed that his appeals to Melanchthon or his overtures to
the ministers in Saxony would yield support in opposing the
contentious pastor of St. Katherine’s. However, Westphal was able to
mobilize the majority of Lutherans against Calvin and in so doing
help articulate Lutheran confessional norms for the Lord’s Supper.
Correspondingly, the debates with Westphal pushed Calvin to be
more exact in his accounts of the sacraments than had been
previously necessary, and this level of detail is re ected in his nal
version of e Institutes of the Christian Religion (1559).
From 1562 to 1571 Westphal worked as the provisional
superintendent of Hamburg and then was elected to the
superintendency on a permanent basis. He served in that capacity
until his death in 1574.
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WHITEWASHING REFORMATION CHURCHES
Whitewash, a mixture of slaked lime (or powdered chalk) with a
binder, has been used to cleanse and brighten walls since ancient
times. In addition to its traditional uses on buildings, ever since
Jesus in Matthew 23:27 equated the Pharisees to whited sepulchers,
the term has been used guratively to describe the covering up of
faults or errors to provide an appearance of honesty or
respectability. However, it did not enter the English language until
1584, well aer the Reformation had begun.
During the rst wave of the Protestant Reformation,
whitewashing took on a special meaning, referring to the
unambiguous obliteration of all traces of popery. In the religious
context, the practice involved symbolic and ritual puri cations as

well, playing a signi cant role in the evolution of a corporate
identity for the Reformed Protestant Church at large.
e whitewashed blankness of the interior of Reformed
churches was oen noted by observers in the 16th and 17th
centuries. By 1530 the diﬀerence between a Lutheran and a
Reformed or Calvinist interior would have been immediately
apparent to the lay worshipper, traveler, or historian. Because limewashes are traditionally considered a cheap form of paint, scholars
have typically given scant attention to the practice of whitewashing,
assuming that churches were whitewashed because this was the
most expedient way to remove images and repair damaged walls.
ere have been three notable exceptions to this pattern. Margaret
Aston, in 1988, was the rst to describe the symbolic, political, and
ritual meanings attached to whitewashing during the early
Reformation. Andrew Graham-Dixon explored the signi cance of
Protestant whitewashings for the relationship of the English people
to color (chromophobia) and the democratization of society; and
David Freedberg, in Iconoclasm and Painting in the Revolt of the
Netherlands, 1566-1609 (1988), noted ritual meanings associated
with the practice.
Aston suggested further that a body of whitewashed churches
may even have formed part of certain Reformers’ visions for the
Church. Building on Charles Garside’s work, she noted that
Huldrych Zwingli not only rejoiced in the luminosity of his
churches’ whitened walls but found something personally liberating
about them. For many Protestants, Aston argued, there seemed to
be a spiritual meaning in the blank walls and silence created by
Zwingli’s Reformed liturgy (Aston 1988, 80). To this appraisal could
be added the elements of discipline, in particular disciplining the
eye; the metaphorical cleansing of the church with whiteness; the
symbolism of the white garment of faith, and the white wall as a
page on which scripture would be written. Regarding the direct

in uence of Strasbourg’s iconoclasm and Martin Bucer’s writings on
English Reformers (especially omas Cromwell), Aston wrote,
quoting Marshall’s 1535 version of Bucer’s 1529-1530 treatise, that
Bucer and his translators “looked forward to a time … when the
scars of erstwhile idolatry would no longer be visible, when pure
whitewashed walls would proclaim the delivery of God’s people
‘throughout the whole world’” (Aston 1988, 209). Here, Aston
suggested that the purging accomplished by whitewashing not only
literally cleansed the church but announced its status as religiously,
morally, and historically spotless—devoid of papal lth. In England,
this symbolic act became known as “vanquishing of the idol”
(Aston 1988, 179).
Freedberg found similar evidence of the ritual signi cance of
whitewashing in the Netherlands by 1554. In Leeuwarden in 1566,
preachers refused to conduct services until church interiors had
been whitewashed (Freedberg 1988, 16, 24-25). e same occurred
in certain areas of Limburg (Duke and Kolﬀ 1969, 138n81), and in
the northern provinces, whitewashing became part of adapting a
church for Protestant use. In the Swiss village of Unterkuhm, layers
of paint removed during renovations uncovered a 13th-century
fresco that had been whitewashed in the late 1520s, presumably
during local reforms (Henricks 1977, 178). Other similar examples
abound.
e addition of ceremony consolidated the element of
symbolism within the practice of obliteration. In this context, the
act of cleansing sought to make a building suitable for proper
worship, possessing important religious implications for those who
entered it. e whitewashed wall was central to the project of
dismantling the old regime. It was a chastened, disciplined wall,
purged of popish excesses by the removal of images, but something
was painted in as well: the walls metaphorically assumed the white
garment of faith.

e idea of the whitewashed wall as a form of discipline is not a
modern concept. From Zwingli in the 16th century through
Molanus in the 17th, the greater susceptibility of the eyes than the
ears (Freedberg 1988, 75-76) and the ability of paintings to deceive
the eye were paramount concerns (Freedberg 1988, 28n52, 100).
Johannes Veluanus, one of the severest image critics of 16th-century
Netherlands, wrote in Den leken wechwyser (e Layman’s Guide,
1544) that decoration in churches should be limited to “the writing
of edifying proverbs on the walls in large letters” (Freedberg 1988,
44) and that otherwise church interiors should be entirely white
—”gar wit” (Veluanus 1906, 289).
One of the reasons for whitewashing most oen cited at that
time was to remove all traces of what went before so that “no
memory remains” (e.g., see Bucer 1535, 47-48; Hughes and Larkin
1964). Here, whitewashing went beyond the cosmetic cover-up
described in Matthew 23:27 to play a key role in the reshaping and
reorienting of the mind (George 2012, 151). e whitewashed wall
also embodied the secularization and democratization of Protestant
spaces through the elimination of precious materials with social
class associations. is meaning was consistent with the Reformed
goal of a simpli ed, humble space, exempli ed by the wooden
trencher, communion table, and cup introduced by Zwingli into
Zurich’s liturgy (George 2012, 36).
Probably the best-known whitewashed interiors are those of
Calvinist churches. In fact, whitewashing as an unequivocal
religious and symbolic statement of Protestantism began in Zurich
in 1524, before Calvin’s reformation of Geneva, with the Zwinglian
revolution, which then spread to neighboring areas. e practice
reached Basel and surrounding areas, certain territories in Upper
Germany in uenced by Zwingli, and Geneva between 1536 and
1546. It penetrated England in 1548 with the accession of Edward

VI, Scotland (ca. 1560) with the return of John Knox, and reform
centers in the Netherlands beginning in 1554.
e stripping of altars, paintings, and other detail from
churches, beginning in 1522 on the continent and continuing
through the 1660s in England, involved the emptying out of
traditional content with ties to the past. is made the church
interior, which had been an expression of traditional worship and
papal authority, a statement of political and social negations and
exclusion as much as about the desired nature of the church.
A historical account of the practice of whitewashing of church
interiors must also recognize the process by which the whitewashed
interior became an established iconographic element of the
Protestant Church—a critical element of an emerging identity,
inseparable from its corporate, political, spiritual, and ritual
existence. It was as much a proselytizing agent of change as a form
of discipline for the mind, the eye, and the walls themselves. Aston
suggested that, in this way, the Reformed Church “aspired” to a
Christendom in which the whitened interior would stand as “visual
attestation to the Reformation having secured the world for the
True Faith” (Aston 1988, 179).
Wittenberg
During Luther’s absence in Wartburg, Andreas Bodenstein von
Karlstadt (1486-1541) was central to the passage of the Wittenberg
Order (Ain lobliche ordnung der Fu(e)rstlichen stat Wittenberg) on
January 24, 1522. It contained provisions for the planned removal of
images of the saints as well as altars from the churches of
Wittenberg. Although this ordinance would be reversed following
Luther’s return to Wittenberg in March 1522, episodes of
iconoclasm did take place during 1521-1522, during the so-called
Wittenberg Movement. However, the evidence about the extent of
devastation or removal of ecclesiastical artwork in Wittenberg

during this period is incomplete (Christensen 1979, 35, 41). We do
know that substantial iconoclasm took place in January 1522, when
all altars except one were removed from the Augustinian cloister
chapel, and statues and paintings were burned; no medieval art
remains in the city parish church (where altars, images, and pictures
were destroyed on February 1, 1522), and its walls are now
whitened.
e Wittenberg iconoclasm is attributable to two of Luther’s
colleagues, the aforementioned Karlstadt and Gabriel Zwilling. As
Carl Christensen points out (1979, 39), a precedent of dismantling
the dominant consciousness of established worship practices was
established during the January iconoclasm. e outward expression
of liturgical form was of strong importance to Karlstadt (Garside
1966, 3132), likely causing him to give consideration to the interior
appointments of reforming churches. us, it is conceivable that
whitewashings in an early Protestant context took place during the
Wittenberg Movement following the episodes of iconoclasm there.
Yet according to Aston: “e doctrinal diﬀerences between
Lutheran and Reformed communions were immediately legible to
European travellers who entered their respective churches; the one
not far removed from Catholic tradition in decoration and
furniture, the other bare and whitewashed” (1988, 43). is suggests
that, iconoclasm notwithstanding, the stripping of the churches in
Wittenberg, did not ultimately yield a measurable visual diﬀerence
from its Catholic parent (see also Christensen 1979, 67). Further,
whitewashing is not mentioned in any narratives of events during
1521-1522 (Christensen 1979, xx, 90, 92, 101). If Wittenberg’s
churches were whitewashed at this time, the impact on history has
been lost.
Zurich

e impact of Karlstadt’s tract Von Abtuhung der Bilder, published
on January 27, 1522 (aer the Wittenberg Order), was not lost,
however. Von Abtuhung strongly in uenced Ludwig Hatzer, a
colleague of Huldrych Zwingli in Zurich, providing an important
link between Wittenberg and Zurich. Building on Karlstadt’s Von
Abtuhung (Garside 1960), Hatzer published his own tract on the
abolition of images, “e Judgment of God Our Spouse as to How
One Should Hold Oneself toward All Idols and Images, according
to the Holy Scriptures,” on September 24, 1523. “e Judgment”
contributed signi cantly to a period of religious and political
turmoil in Zurich beginning in 1522. is turmoil reached a fever
pitch in 1524, including the democratically sanctioned, peaceful
iconoclasm that took place between June 20 and July 2, 1524. A
major component of this process was the whitewashing of all
Zurich’s churches.
On June 15, 1524, the Zurich City Council announced its
decision to remove all images from the city’s churches, including
paintings, frescoes, and statues (Garside 1966, 158). e
announcement did not mention any plan to paint over the images
with white lime, and any records of deliberations that led to the
decision to whitewash, if they ever existed, were lost or destroyed.
Yet the organized thoroughness with which this huge and pivotal
operation was accomplished implies the presence of a plan, which is
sketched in several contemporary records. When the whitewashing
was complete, Huldrych Zwingli famously exclaimed, “Wir habe ze
Zurich gar halle Tempel: die Wand sind hupsch wyss!,” which
Garside (1966, 160) translates as “In Zurich we have churches
which are positively luminous; the walls are beautifully white!”
e transformation in Zurich led to a series of iconoclastic
episodes in and around Switzerland in the following decade:
Waldshut (June 1524), Strasbourg (September 1524), Berne (1528),
St. Gall (1528), Basel and outlying villages and lands (1529),

Schaausen (1529), Neuchatel (1530), Geneva (1535), and
Lausanne (1535). Reforming northern and southwestern German
villages under the in uence of Zwingli, Karlstadt, or Bucer would
also purge their churches.
e sheer scale of the operation in Zurich was suﬃcient to
render the city a prototype for Reformed houses of worship, but
Zwingli had already brought notoriety to Zurich by introducing a
new creed there aer 1523. Sergiusz Michalski and Gottfried
Locher suggest that Zurich had a signi cant in uence on the
removal of images, not only in Switzerland but also in the Upper
German territories, England, and Scotland. Diarmaid McCulloch
contends that Zurich had the strongest in uence over England,
whereas Calvin led Reformed Protestantism everywhere else in
Europe. is would have been true, however, only aer 1540, when
the Genevan church was the largest and most important English
community in exile, or aer 1544 when the rst Calvinist minister
was sent from Geneva to the Netherlands (Crew 1978, 6). us,
whitewashings before this time must be attributed to the Zwinglian
pattern and to the writings of Veluanus.
England
Zurich’s pattern of reform was not limited to the continent. Cities,
towns, and villages throughout England (1547-1549 and 1643-1644)
also whitewashed churches following or even as an integral part of
reform. Exiled Henrician and Marian Reformers, returning to
England upon the accession of Edward VI and Elizabeth I,
respectively, would bring back a vision of the puri ed and whitened
churches of Zwinglian Zurich, Calvinist Geneva, and Bucer’s
Strasbourg. John Hooper (a Henrician exile committed to
Zwinglianism), Bartholomew Traheron (a Marian exile who had
studied in Zurich and Geneva in the 1540s), John Rogers, William
Turner (also in Zurich), Bishop Richard Cox, John Sandys, and

Edmund Grindal (who ed Mary in 1554 and incorporated
whitewashing into his articles and injunctions aer his return) all
belong to this group—not to mention the 160 who ed England in
September 1553 (Gordon 2009, 260). Other in uential persons
would have been the Continental Divines, invited to England on the
accession of Edward VI, and the leaders of the Stranger Churches in
London and Glastonbury, who had all spent time in Zurich and
were close to Heinrich Bullinger. is latter group included John a
Lasco, Martin Micron, and Jan Utenhove, among others (Gordon
2009, 258). John Knox, who found in Geneva “the moist perfyt
schoole of Chryst,” would bring back the Genevan model to
Scotland.
Geneva
Most scholars agree that the clearing of churches in Geneva was
accomplished by Guillaume Farel, a zealous Reformer who came
from Berne in September 1532, before Calvin’s arrival in 1536. But
when whitewashing took place is less clear, with dates from 1534 to
1543 having been suggested.
George (2012) believes that Farel was in uenced by Zurich and
initiated iconoclastic reform in Geneva in 1534 before Calvin’s
return in the summer of 1541. Whether Farel’s purging of churches
included whitewashing is not known. If so, it would indicate an
in uence of Zurich upon Geneva before Geneva’s in uence, in turn,
spread across Western Europe through the international Calvinist
movement. Gordon (2009, 137-38) proposes 1543 as the year when
Geneva’s churches were whitewashed. is would be one year aer
the establishment of operations by the Consistory, which undertook
the refurbishing of all of Geneva’s churches.
e spread of international Calvinism in the 16th and 17th
centuries to the Netherlands, the Anglican Church in England, the
Kirk in Scotland, and the American colonies consolidated the

whitened interior as an integral element of the Reformed tradition.
Enduring images range from the white clapboard church, deeply
rooted in the American psyche and frequently represented in naive
period paintings, to the Dutch Pieter Saenredam, who
memorialized the stripped and whitened interior in his mid-17thcentury paintings.
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—VICTORIA GEORGE

WHY THE REFORMATION MATTERED THEN
As Brad Gregory (1999) demonstrated in his study of martyrdom
during the 16th century, the Reformation mattered then because
salvation was at stake. From the wealthiest elites to the poorest
peasants, the Christians of Europe were concerned about what the
Reformation might mean for themselves and their families. In the
years following Luther’s theological rebellion, the people were
confronted with scholars, teachers, and traveling preachers who
shared new and diﬀerent ideas. Most common folk knew little about

their religion anyway, as church services were performed in Latin, a
language long dead to all but the few educated priests and scholars
of the age. Almost overnight, broadsheets, pamphlets, and
devotionals printed in their own languages encouraged people to
choose one position over another in order to secure their salvation.
e new technology of the printing press would forever change the
way people received and consumed media. It was the age of the
vernacular Bible, the printed sermon, and the catechism, but also of
the satirical cartoon and the polemical exchange.
To be sure, many statesmen and churchmen during the 16th
century took advantage of the opportunities aﬀorded them by the
spiritual chaos unleashed by Luther’s attack on indulgences and his
subsequent stand at the Diet of Worms in 1521. For them, the
Reformation provided an opportunity to seize power and property
from one of the largest landowners in Europe, the Church. Many
embraced the Reformation not because they were particularly
pious, but because they wanted to consolidate their power in
relation to their neighbors. e German princes who chose to back
Martin Luther realized what was at stake for the economic and
social welfare of their principalities. Luther’s teachings validated
their desire to throw oﬀ the “yoke” of Roman “tyranny” in the Holy
Roman Empire. In England, Henry VIII wanted a divorce and
supported theologians like omas Cranmer, who would eﬀect a
formal break with Rome and recognize Henry’s sovereignty over the
Church. e outbreak of the irty Years’ War in 1618 was perhaps
less a culmination of the simmering religious diﬀerences in the
regions and more a lesson in how emerging nation-states would
deploy the rhetoric of confessional diﬀerence to de ne territorial
dominion.
Disagreements over how far to take the Reformation resulted in
the fracturing of Christendom to the point that Catholics,
Protestants, and Anabaptists felt that salvation was threatened by

their rivals. While kings, princes, and city councils chose their
confessional positions vis-a-vis their neighbors, entire groups of
Christians le their homes to escape persecution by other
Christians. Anabaptists in the Holy Roman Empire and the Swiss
cantons emigrated en masse to Moravia, Poland, and the
Netherlands in the wake of erce persecution that began in the late
1520s. ese were regions of relatively weak central authority
compared to the kingdoms of England, France, and the Holy
Roman Empire. e Pilgrims who le for the New World are the
most famous example of this trend; these Puritans believed that the
Church of England had not fully rejected papist rituals and
superstitions in favor of a more biblical way of life. As such, the
Reformation mattered then because it fundamentally altered the
geopolitical landscape; it promoted a confessional tribalism that
would profoundly in uence the character of the emerging nationstates in Europe and their colonies around the globe (Schilling
1995, 645-655).
Others did not want to leave their homes and relocate to lands
where they could practice their religion. Over the course of the 16th
and into the 17th centuries, hundreds of Christians chose to die for
their new faiths rather than submit to the confessional positions of
their local and regional authorities. Witnesses in the crowds at these
public executions remembered and compiled stories to promote the
pious memory of their martyrs. Martyrologists gathered these
stories into massive martyr books such as the Acts and Monuments
(1563) of John Foxe; these stories witnessed to the truth of the
believer’s confession, be it Roman Catholic, Protestant, or
Anabaptist. Martyr stories became weapons to be brandished
against opponents who dared question the veracity of their claims
to be the one, true Church from antiquity.
Martin Luther takes center stage with respect to this collective
soul-searching across Europe because he inspired so many others to

question what few had dared question before: the authority of the
Church as the locus of salvation. His idea of justi cation as a
forensic moment of Christ’s declaration instead of a lifelong process
of puri cation changed the way people thought about salvation and
the Church’s role in their lives. According to Luther, no longer
would people have to submit to a priestly intermediary between the
believer and God within a penitential system that necessarily
shielded the believer from God’s wrath on the path through life,
purgatory, and eventually the visio Dei. For Luther, pastors were
there “for the sake of order,” not for the sake of salvation. Christ had
saved the people from their sins, and they were declared just before
God by virtue of faith alone in Christ. Many would dispute what
Luther meant by this Christian freedom: Was it freedom for service
in the world, born of one’s thankfulness at being saved, or freedom
from the shackles of ancient traditions?
Luther’s commitment to a vernacular translation of the Bible
meant that Scripture, not church tradition, would be a guiding
principle of his practical reforms. He believed that the Church had
to go back to its original source in Scripture alone and slough oﬀ
the traditions of human invention that had obscured the
foundations of the true Church. Of course in the minds of his
opponents, Luther had discarded over a thousand years of church
tradition on the basis of his personal reading of the Scriptures. He
had abandoned the teachings of the Church, which was led by the
Holy Spirit. is made him a heretic. e simple question, “Are you
alone wise?” would plague Luther to the end of his days. Most
important, all the new “confessions” believed that the Holy Spirit
was their guide to interpret Scripture properly. With stakes this
high, no one would budge. To cede this belief in the guiding power
of the Holy Spirit would mean putting themselves outside the true
Church (Schreiner 2011, 167-174).

Luther’s Reformation was not simply an issue of heresy, but of
sedition as well. Despite their incessant struggles, popes, kings, and
princes assumed that the stability of social, political, and economic
life was built upon the bedrock of the Church’s teachings. If just
anyone could interpret the Bible, then the people could easily fall
victim to false prophets, or “wolves in sheep’s clothing” as they were
so oen called. ese “seducers of the simple folk” could inspire the
people to revolt against their rulers, all in the name of a false
Christianity (Grieser 1993, 47). e failed peasants’ revolts of the
mid-1520s and the rise of radical reform movements certainly
pushed Luther, Zwingli, and others back to the Catholic practice of
recruiting the support of their princes and maintaining a teaching
oﬃce within their lands. No good Protestant or Catholic wanted
another omas Muentzer running roughshod over the souls of the
people. e specter of the tragic and bloody end of the Anabaptist
Kingdom of Munster literally haunted the people of that city. In
cages suspended from St. Lambert’s Church, the rotting corpses of
Jan van Leiden, Bernard Knipperdolling, and Bernard Krechting
reminded the people below of what happened to those who claimed
teaching authority on the basis of a personal interpretation of
Scripture.
Despite the dangers, Luther’s principles of justi cation by grace
through faith and Scripture alone enabled people across Europe to
imagine a diﬀerent path to salvation. Moreover, unlike so many
medieval reformers before him, Luther lived to lead his
Reformation. Besieged by Reformers from across Europe who either
agreed with Luther or rejected him for not going far enough, Rome
was unable to contain the reforming ideas issuing forth from the
pulpits and ying oﬀ the presses. By 1600, instead of one Church
that had made some concessions to the Utraquists in the Bohemian
Kingdom in the 15th century, there were now multiple confessions,
of which the Catholics were only the strongest. eologians during

the Counter-Reformation even began de ning this Church as
“Roman Catholic,” a claim that was hardly necessary before Luther
(Darlage 2009, 208-212). Like the Roman Catholics, the Protestants
established ecclesiastical colleges, parishes, and schools with the
help of their secular rulers. Luther’s Saxony, Calvin’s Geneva, and
Elizabeth’s England demonstrate this process well. By the outbreak
of the irty Years’ War, the Reformation had fragmented Europe
into a patchwork of confessional territories committed to their own
ecclesiastical bureaucracies and theological positions. ese would
profoundly in uence the religious life and character of the people in
these emerging nation-states as they moved forward into modernity
(Schilling 1995, 655-660).
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WHY THE REFORMATION MATTERS NOW
e once powerful issues that shaped the Reformation would
arguably seem irrelevant in the context of modern society and
politics. Since the Enlightenment, most Western countries have
adopted policies incorporating a strict separation of church and
state, along with assuring civil and religious rights for minorities. A
related modern development is that the Church is directly subject to
civil law, just as any other institution. In medieval times, Catholic
churches functioned as virtual states within the state. is makes
the Reformation seem far less relevant than before. Nonetheless,
important divides between Protestants and Catholics do remain,
even today.
Catholic Countries
In the Middle Ages, all Western European countries were Catholic
countries. Today, while old Catholic strongholds like Spain, Italy, or
much of Latin America possess deeply Catholic cultures, relatively
few formally “Catholic countries” remain. Most countries that
retain Catholicism as an oﬃcial state religion are quite small,
including Malta, Lichtenstein, Monaco, and Costa Rica. In 1994
Argentina dropped the requirement that its president be a Roman
Catholic.
Countries where Catholicism is deeply engrained oen retain
more conservative policies on key social and moral issues.
Protestant marriages oen occupy an ambivalent status before the
law, requiring more additional civil ceremonies or paperwork than
their Catholic counterparts. Indeed, it can be diﬃcult to even nd
Protestant churches in such countries. Abortion and divorce are
also more diﬃcult to obtain in countries with strong conservative
Catholic majorities, particularly Ireland, Italy, and Poland. During

his papacy, John Paul II was oen vili ed for his strong opposition
to birth control, a particularly controversial position in
overpopulated, historically Catholic countries like those in Latin
America. at he even opposed the use of condoms further angered
many, particularly given the prevalence of HIV in many
communities.
Protestant Countries
During the Reformation England emerged as the great bulwark of
Protestantism, the geopolitical counterweight to Catholic fortresses
like Spain or the Holy Roman Empire. Today, Britain’s monarch
continues to serve as head of the Church of England. e English
Bill of Rights, passed through Parliament in 1689 and signed by
William and Mary, stipulated that the monarch must always be a
Protestant, that England was a Protestant kingdom, and that the
throne could never pass to a “Popish prince.” For this reason, heirs
to the throne still must legally be members of the Church of
England. us, conspiracy theorists ran amok when Princess Diana
was killed in a car accident along with her Muslim lover, Dodi
Fayed, in 1997. It is also why Kate Middleton—from a nominally
Methodist background—quietly converted to Anglicanism just
prior to her 2011 wedding to Prince William. By doing so, she
avoided any possible future controversy with English Anglicans.
In his Easter message of 2014, Prime Minister David Cameron
controversially reminded the British public of the straightforward
fact that England “is a Christian country.” He did not, however,
stipulate that England was a Protestant country. Similarly, in 2015
Prince Charles reaﬃrmed that he would support retaining the
traditional title Fidei Defen-sor, “Defender of the Faith.” ere had
been some talk of altering the ancient title to “Defender of the
Faiths,” thereby re ecting the interfaith realities of present-day
England. In England, “the Faith” means Anglicanism. Rightly or

wrongly, the huge in ux of Muslim immigrants into England from
North America and the Middle East no doubt played a role in
prompting greater calls for England to maintain its Christian
heritage. Such attitudes probably played a major role in the vote of
England to leave the European Union on June 23, 2016.
Lutheranism also continues to receive nominal state sanction in
many historically Lutheran countries. In Germany, the various
Lutheran Churches receive state support, as do Catholics and Jews.
is amounts to state recognition of three particular religions,
excluding other faiths. Scandinavian countries, along with
Denmark and Iceland, also continue nominal, albeit sometimes
vague, Lutheran ties.
In the United States of America, Roman Catholicism was once a
hindrance in political life. In 1928 Democrat Al Smith ran for the
US presidency, the rst Roman Catholic to run on a major ticket.
He lost the election. By 1960 John F. Kennedy, an Irish Catholic, was
able to defeat Protestant Richard Nixon in an election. Still,
Kennedy’s Catholic background emerged as an issue and he had to
reassure voters he would not allow Catholic doctrines—or papal
mandates—to interfere with his handling of state aﬀairs. But times
have changed. In 2016 there were no Protestants on the US Supreme
Court.
e Eccentric Fringe
America’s ideals of “religious freedom” owe a great deal to the
Reformation. Protestant groups founded many of the colonies.
eir values and mores deeply in uenced early American law and
culture. Colonial opposition to the Quebec Act of 1774—by which
the British Crown extended civil and religious liberties to French
Catholics following England’s 1763 victory over France in the
French and Indian Wars—played a huge role in prompting the
American Revolution. Today, such opposition to basic religious

liberties for Catholics seems unthinkable. e old adversarial
relationship between Protestants and Catholics seems increasingly
relegated to the eccentric fringe. In the United States, antiCatholicism is usually cited as a form of hateful bigotry, equated
with marginalized groups like the Ku Klux Klan.
In the 2000 presidential campaign between George W. Bush and
Al Gore, Bush was accused of anti-Catholicism for speaking at Bob
Jones University in South Carolina, a school with explicitly antiCatholic positions. e theology of Bob Jones University is actually
not all that diﬀerent from the traditional mainstream Protestant
positions that prevailed during the heyday of the Reformation,
which universally condemned the Roman Church and its popes.
Such traditional Protestant positions against the Catholic Church
are today not only considered obsolete, but also downright
oﬀensive. Bob Jones University had also been a leading Evangelical
conservative critic of evangelist Billy Graham for the various times
he shared the platform with Roman Catholic Christians.
e colorful “Chick Tract” publications produced by American
cartoonist and pamphleteer Jack Chick are also famous for their
anti-Catholic positions. One of the most famous Chick Tracts is the
1985 publication “Are the Roman Catholics Christians?” Jack Chick
argued that no, they were not.
In Catholic countries, similar old prejudices exist, oen in
colorful forms. In 2000 a Roman Catholic priest from Tuscany
declared his disgust with American reliance on fast food, describing
it as the product of a “Protestant culture.” However, in many
formerly Catholic lands Protestantism is a growing force. In 1990
David Martin’s book Tongues of Fire: e Explosion of Protestantism
in Latin America showed the deep inroads charismatic, Evangelical
Protestantism has made in many Latin American countries,
something that deeply concerned Pope John Paul II.

Reconciliation?
A powerful new spirit of ecumenism has emerged between many
Protestants and Catholics, particularly beginning in the latter half of
the 20th century. Meanwhile, however, Martin Luther remains an
excommunicate. Even aer all these years, Protestantism oﬃcially
remains a heresy in the eyes of the Catholic Church. Nonetheless,
there have been some moves toward reconciliation. Pope Francis,
elected in 2013, has made many friendly overtures toward
thoughtful Protestants. He has even irted with the idea of
eliminating or reducing the ancient ban on clerical marriage, one of
the last remaining major doctrinal diﬀerences between Protestants
and Catholics. Conservative Catholics, however, note that moves
like this would eﬀectively eliminate any remaining distinctions
between Protestants and Catholics.
Pope Francis has made particularly friendly overtures toward
the Anglican Church, signaling a new era of unity and concord
between Rome and Canterbury. In general, the unity of the Church
has emerged as an important theme in Christianity worldwide.
Given the apparent postmodern and post-Christian trends evident
in modern culture, dwelling on the divisions and schisms of the
past has seemed to many to be counterproductive.
Some voices have even called upon Pope Francis to reverse the
excommunication of Martin Luther in honor of the 500th
anniversary of the 95 eses, on October 31, 2017. ough a
reversal is unlikely, Francis’s scheduled appearance at the upcoming
Lutheran-Catholic ecumenical service commemorating the 500th
anniversary of Luther’s 95 eses in Lund, Sweden, has nonetheless
angered many Catholic conservatives. Meanwhile, by virtually every
indicator, faithful Church attendance in most Western countries,
including America, has sunk to all-time lows, whether in ostensibly
Protestant or Catholic areas.
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WHY THE REFORMATION MATTERS TO ANGLICANS
Anglicanism arose out of the Reformation as a distinct tradition
apart from Roman Catholicism and European continental
Protestantism. e Reformation in England drastically altered the
English church-state relationship, created a thoroughly English
religious institution, and laid the foundation for the belief and
practice of the Anglican Church that still informs ecclesiastical life
today.
On the eve of the Reformation there was no doubt that there
was dissatisfaction with the state of the Church in England during
the Middle Ages. Internally, clergy received little education and
displayed moral laxity similar to that of the continental brethren.
Externally, clergy faced increasing hostility from a populous that
claimed that clergy were the embodiment of a corrupt system in
desperate need of reform (such animosity toward clergy was not

present throughout all of England, but centered speci cally in
London). While reform movements were already in motion, the
Reformation in England and the emergence of Anglicanism is oen
reduced to the tragicomedy of King Henry VIII’s quest for a male
heir. e introduction of Martin Luther’s Reformation ideology in
the early 1520s served as catalyst for a Reformation that had been in
motion since the 14th century, starting with the “morning star” of
the Reformation, John Wycliﬀe, and his English translation of the
Bible. Archbishop omas Cranmer, who is credited with creating a
uniform Anglican liturgy and theology (through the publication of
the Book of Common Prayer, the Forty-Two Articles, and the Book
of Homilies, among others), took up Wycliﬀe’s reforming spirit,
which remains in Anglican ecclesiology. Nevertheless, King Henry
VIII’s personal in uence still holds great importance for
Anglicanism and the emergence of its distinct tradition.
Henry VIII
In what is likely the most well-known chapter of this saga, the
importance of the Reformation for Anglicans began with Henry’s
desire to produce a male heir to the English throne. Henry’s rst
wife, Catherine of Aragon, failed to produce the desired male heir,
giving birth to the future queen, Mary Tudor. Much of the
historiography tends to end the discussion of Catherine and Henry
with Henry’s deep disappointment in the lack of a male heir. Most
important, however, is the fact that their marital strife re ected a
deeper political reality. Henry and Catherine’s marriage maintained
a vital alliance between England and Spain. is alliance fell upon
shaky ground in 1525 when the Spanish king and nephew of
Catherine of Aragon, Charles V, refused to marry Henry’s daughter,
Mary Tudor. Charles’s rejection of Mary, coupled with Catherine’s
failure to give Henry a son, sparked Henry’s desire to divorce
Catherine. Henry, the Catholic “Defender of the Faith,” appealed to

Pope Clement VII for an oﬃcial annulment of his marriage. Henry’s
appeal was denied. Under normal circumstances, this annulment
likely would have been granted, but Clement VII was caught in a
time of political crisis. At the time of Henry’s annulment request,
Charles V and the pope were on the brink of violent con ict. In
order to maintain peace with Charles V, the nephew of Catherine of
Aragon, Clement VII denied the divorce.
Henry’s response began to assert the autonomy of the English
monarchy and church hierarchy, severing ties to the authority and
tradition of the Roman Catholic Church. In March 1533 Henry
exed his newly found ecclesiastical authority by replacing the
archbishop of Canterbury with a close supporter, omas Cranmer.
By May of the same year, Henry and Catherine of Aragon’s marriage
was oﬃcially annulled, not by a religious body, but by an English
court of law. Determined to establish himself as the ultimate
religious and political authority in England, Henry issued a series of
acts in 1534. Most important to the Reformation in England, the
Supremacy Act declared that Henry was the “supreme head” of the
English church, and the subsequent Treasons Act made denial of his
supremacy an act of treason. ese actions, along with the
dissolution of Catholic monasteries in England, eﬀectively removed
papal in uence and established a thoroughly English religious
institution, the earliest form of Anglicanism. Subsequently, England
experienced a new church-state reality that was unprecedented.
Following Henry’s rejection of Catholic authority and selfdeclaration as “supreme head” of the English church, there were no
longer boundaries between the motives of the church or state.
Henry rid himself and the English monarchy of all ecclesiastical
agendas, apart from the exploitation of the Church’s resources and
the justi cation the Church could provide when convenient for the
Crown. Whatever policies Henry enacted, however many wives
were needed to produce a male heir, all of Henry’s conduct would

be baptized and justi ed through the discourse of the Church of
England. Clearly the genesis of the Reformation in England was
primarily political, though it opened the door for religious and
theological reformation that would provide the foundation of early
Anglicanism.
Edward VI to Elizabeth I
King Henry VIII remained deeply sympathetic to Catholic liturgy
and doctrine, even aer the oﬃcial separation from the power
structures of the Roman Catholic Church. In the life of the English
church, Henry made no substantial changes that would ensure the
preservation of his reforms or the maintenance of the type of “popefree Catholicism” that categorized his church. Following Henry’s
death in 1547, the Church of England made a distinct turn in favor
of Protestantism during the reign of Edward VI. Under the
direction of omas Cranmer, a series of reforms were introduced
that mirrored ideas commonly associated with both Martin Luther
and Ulrich Zwingli. Cranmer is credited with introducing the Book
of Common Prayer in 1549 and a revision in 1552. e prayer
books signaled a distinctly Anglican theology, one that departed
from Henry’s Catholicism and directly re ected Reformed
continental theology. England’s alignment with the continental
Reformation came to a head with the Forty-Two Articles and Book
of Homilies. e Articles, which would later become the basis for
the Church of England’s irty-Nine Articles, were meant to
summarize the emerging Anglican doctrine, and the Book of
Homilies served as a weekly prescription for clergy to preach from
the pulpit of their local churches. ese literary productions
drastically helped unify the Church of England in belief and
practice through a “middle way” between Lutheran and Reformed
Protestantism.

King Edward’s death in 1553 put an end to Cranmer’s
thoroughly Protestant reforms, as Mary Tudor, or “Bloody Mary,”
sought to restore Catholicism within England. Cran-mer was
publicly burned at Oxford, and numerous Protestants ed the
country to seek asylum in Protestant cities such as Geneva and
Zurich. is period of English Protestant exile put many English
citizens in direct contact with continental Reformers, adding
theological depth to the English Protestantism that lay in wait for
Mary’s reign of terror to come to an end. Mary Tudor died in
November 1558, clearing the way for King Henry’s daughter by
Anne Boleyn, Elizabeth. Taking the throne, Elizabeth enacted the
Settlement of Religion, which reiterated England’s rejection of the
papacy and Roman Catholic Church and reaﬃrmed the monarchy’s
sovereignty over the Church. In addition to the Settlement,
Elizabeth’s Act of Uniformity eﬀectively enforced her personal
Protestant faith across the Church of England. As a result of
Elizabeth’s reform measures, which were largely political in nature,
the Church of England was established as an institution reformed in
its theology, yet episcopal in its structure. e origins of
Anglicanism belong to this tumultuous and storied period of
English religious history.
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WHY THE REFORMATION MATTERS TO CONTEMPORARY
ERMANS

G

Germany is one of the most secularized countries in Europe, in fact
in the world. In particular in the eastern part of Germany, the
region of the former German Democratic Republic, the in uence of
Christian Churches is very limited. is is also the region in which
are located the original sites of the Protestant Reformation, such as
the cities of Eisenach, Erfurt, Eisleben, and Wittenberg. Today in
Wittenberg, sometimes called “the cradle of the Protestant
Reformation,” less than 10 percent of the population belongs to the
Church, most nominally and only relatively few actively.
In the second decade of the 21st century, of the roughly 80
million citizens of Germany, a little more than one-third are
registered as members of the Roman Catholic Church, a little less
than one-third as members of one of the Protestant Churches, and
the last third as non-church members. Of the Catholics, with some
local variations, about 10 percent are actively involved in church
matters, while about 3 percent of the Protestants can be considered
active church members. In other words, the vast majority of
Germans do not attend church regularly and are not interested in
church life or in the history of Christianity. As sociologists of
religion have discovered, for both Catholics and Protestants, the
social and cultural value of attending church has been declining
dramatically since the late 1960s. e number of people who decide
to oﬃcially leave their church has remained at a relatively high level.
In recent years, Germany has become a country of immigrants. At

present, of the adult population, about 10 to 12 percent are of nonGerman background. Of the immigrants, about half have a
Christian background, while another half are Muslims, although
not all of them are practicing their religion. In discussing the
question of why the Protestant Reformation matters to
contemporary Germans, these numbers have to be kept in mind.
In Germany the preparations for the celebration of the
Protestant Reformation began in 2008 when the German federal
government, several state governments, and several cities with a
special connection with the history of the Reformation, such as
Worms and Augsburg, created together with the Evangelical
Church of Germany (EKD) an organizational framework for the
quincentennial commemoration of the Protestant Reformation in
2017. At that time, the organizers, that is the representatives of state
and church, proclaimed the so-called Luther decade. In each year,
from 2008 until 2017, a special aspect of the heritage of the
Protestant Reformation and of the legacy of Martin Luther was
highlighted. While the state provided most of the nancial means,
the Evangelical Church was responsible for most of the program.
e motives of the partners in this venture are not identical.
German politicians are not shy to underscore the economic value of
the commemorative events leading up to 2017. For them, the
support of tourism in those regions in former East Germany where
the Reformation had its roots has high political priority. ey hope
that tourists from around the world will give a boost to the ailing
economy in states like uringia and Saxony. In addition, most
German politicians consider the Reformation an outstanding
political and cultural event in the course of German history, indeed,
as some say, of world history. For example, the bill introduced in the
German federal parliament for nancing some of the preparatory
actions carried the title “An Event of Universal Importance.” e
speakers proposing the bill were convinced that the beginning of

the Protestant Reformation was no less than a turning point in
world history.
By contrast, church leaders are aware that the commemorative
festivities will take place in the most secularized, some people
would say the most de-Christianized, part of Germany. erefore
they plan to assemble regional church congresses in six cities in
former East Germany in 2017. e participants of these regional
meetings are expected to come together in one large national
church congress to be convened in Berlin and in Wittenberg in May
2017. For the leaders of the Protestant Churches in Germany, the
quincen-tennnial commemoration of the beginning of the
Reformation is a unique opportunity to demonstrate their special
religious identity. ey hope not only that faithful church members
will attend the various events but also that former church members
will remember their roots and reenter the Protestant Church. is
shows, even though this is not openly proclaimed, that the
quincentennial commemoration is intended to be a missionary
endeavor, and it is being planned accordingly.
Since 2008 the various regional and local activities have
attracted mainly two groups: First and foremost have been tourists
coming to Wittenberg, among them many devout Protestants.
Second, outside of Wittenberg, in many parts of Germany, are
mainly educated middle-class Protestants. While the tourists visit
the sites where Luther, Melanch-thon, and other early Reformers
lived and worked, educated middle-class Protestants enjoy concerts
and art exhibitions that are being organized in many other German
cities. Many of the concerts perform the music of Johann Sebastian
Bach; many of the art exhibitions show paintings by Luther’s
contemporary Lukas Cranach. With their activities the organizers of
the quincentenary also appeal to music and art-loving nonProtestants. Some Germans deplore the fact that no special eﬀort

has been made to communicate the heritage of the Protestant
Reformation to groups of non-German origin.
ere is also some interest in Luther and the Protestant
Reformation among German Catholics. Even though they deplore
the schism of the Church, and even though they mourn for the
victims of the wars of religion, they know that the reforms initiated
by Luther and his cohort of friends had a deep impact also on their
Church, resulting in a series of reforms, not least during the Second
Vatican Council in the 1960s. If they speak of the quincentenary,
German Catholics use the term “commemoration” not “jubilee.”
With many of their Protestant brothers and sisters they agree,
however, that both established churches in Germany should be
open for reforms. Some leading Catholics even argue that the
quincentenary should be used to strengthen the ecumenical spirit
and to promote the union of all Christian Churches.
Most Germans are aware that Luther translated the New
Testament and the Hebrew Bible into German. ey consider this a
major cultural achievement. From the 16th to the 20th centuries,
for many German schoolchildren “Luther’s Bible,” as his translation
is oen called, has been the main tool for learning how to read and
write. As a result, the uni cation of the various German dialects
into one German language began earlier than the political
uni cation of Germany.
It is no doubt a major challenge to commemorate and to
celebrate the Protestant Reformation and the theological and
cultural legacy of Martin Luther in a secularized society. However,
some of the eﬀects of the quincentenary will be of lasting value. e
sites of the early Reformation will be in an excellent state of
restoration for a long time. Moreover, some of the publications
issued for the event contain impressive historical material that will
be available to students of the Reformation for many years. Perhaps
the festivities in 2017 will not result in a reversal of progressive

secularization in Germany. Most certainly, however, the
quincentennial commemoration of the Protestant Reformation is an
event that will be remembered by a signi cant segment of the
German population.
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WHY THE REFORMATION MATTERS TO CONTEMPORARY
NORTH AMERICANS
Contemporary North Americans have diverse reactions, or lack
thereof, to the Reformation. For many North Americans, the
Reformation is an event that occurred ve centuries ago and thus is
far removed from everyday thought or re ection. is is especially
the case as the religious landscape of early 21st-century North
America continues to transform into what many commentators
have labeled a post-Christian society, a situation that is much
further along in Canada than it is in the United States. Focusing on
a handful of groups to whom the Reformation still matters, this
entry discusses how academic theorists of secularism, New
Calvinists, and distinctively North American expressions of
Christianity (primarily Mormonism and Seventh-day Adventism)

have incorporated the memory of the Reformation into their
thought.
Academic eorists of Secularism
In the rst decades of the 21st century, one of the more important
academic trends has been the theorization of secularism. While
hardly the rst in making this observation, in the mid-20th-century
historian of religions Mircea Eliade famously described the divide
between “the sacred” and “the profane,” arguing that all societies
value various rituals, objects, places, and so forth as being either
sacred or profane, or secular. Since then, religious studies scholars
have oen accepted the secular as the binary opposite of the sacred
or religious.
Frequently, scholars have traced the origins of secularism to the
Reformation. Perhaps the most prominent of these is Canadian
philosopher Charles Taylor. In A Secular Age, Taylor argued that
modern secularism originated with the Reformation, which
constituted a major break in Western Christian thought. By
refocusing Christianity from the transcendent to the
anthropomorphic, Protestantism broke the interconnectivity of
beings across time and space (i.e., the communion of saints) that
de ned medieval piety. By breaking the spiritual monopoly of the
Catholic Church on Western Europe, the Reformation opened the
door to multiple religious options, furthering the progress of
secularism. Taylor is representative of many Catholic philosophers,
theologians, and historians.
Ostensibly nontheological scholars of religion, such as Tracy
Fessenden and John Modern, have also argued that Protestantism
and secularism are intricately connected. In her 2006 study Culture
and Redemption, Fessenden (2006) argued that American
secularism was inherently Protestant, even as it deemed itself
nonsectarian or irreligious. Secularism is not static but rather

changes based on a society’s dominant culture, which in the case of
the United States was Protestantism. John Modern made a similar
case in his 2011 book Secularism in Antebellum America, in which
he argued that a “secular metaphysic” developed in early America
that was latently Protestant, whether or not its proponents
recognized it as such. ough neither scholar explicitly discussed
the Reformation itself, the legacy of Protestantism looms large
within their in uential analyses of American history and politics.
New Calvinists
As much as secularism has seen increased press, one of the other
major trends in North American religions has been a revival of
interest in Reformation theologians among some younger
Evangelicals and their pastors. is is best exhibited in the “New
Calvinist” movement, which Time Magazine recognized in 2009 as
one of the top “ten ideas changing the world right now.” New
Calvinism is not tied to a particular denomination but rather spans
a wide breadth of traditions, including Baptist, Reformed,
Presbyterian, Anglican, and nondenominational.
e movement is united by a common indictment of
contemporary North American Protestantism for theological
shallowness. For New Calvinists, the Reformation and related
movements such as Puritanism are the answers to Christian
malaise. e Reformation represents ancient truth that was
rediscovered and, as the epitome of the Christian gospel, remains
relevant for the 21st century. By focusing on the writings of John
Calvin, Martin Luther, Reformed Scholastics, and Puritans,
ministers such as John Piper, a Baptist pastor in Minnesota, and
Kevin DeYoung, a Presbyterian minister in Michigan, have
reintroduced the Reformation to younger generations of
conservative Christians and created a new audience for their ideas.
Many publishers, such as Banner of Truth Trust and Reformation

Heritage Publications, have republished books written by rst-,
second-, and third-generation Reformers and in some cases have
translated texts from 16th-century English to modern English to
facilitate readability. As Calvinists, New Calvinists tend to
emphasize the Genevan Reformation over the Lutheran
Reformation, though Luther’s Bondage of the Will, as a classic text
arguing in favor of predestination, retains importance.
Latter-day Saints and Seventh-day Adventists
Two of the largest indigenous expressions of Christianity in North
America, Mormonism and Seventh-day Adventism, made the
Reformation central to their theological self-understandings in the
19th century, and this has continued into the 21st century. For
Latter-day Saints, the Reformation marks a stepping stone toward
Joseph Smith’s restoration of ancient Christianity, while Seventhday Adventists view the Reformation as a rebellion against Catholic
apostasy. For both of these movements, the Reformation anticipated
future events.
Following 18th- and 19th-century Protestant historiographies of
Christian history, Latter-day Saints believe that a “great apostasy”
occurred at the end of the apostolic era, which culminated in the
establishment of the Catholic Church. is apostasy involved the
removal of true priesthood authority from the earth as well as the
introduction of various false doctrines. According to some Latterday Saint writers, such as James E. Talmadge and Tad R. Callister
(2006), God inspired Martin Luther and other Reformers to restore
some lost truths and increase access to the Bible. However, Luther
was unable to completely restore the Church, as he lacked the
proper authority from God to do so. erefore, Luther’s actions
prepared the path for Joseph Smith, who, thanks to his study of the
Bible and American religious freedom (both of which were seen as
legacies of the Reformation), was called by God to restore the

ancient Christian Church in its purity. erefore, Joseph Smith
could not have restored primitive Christianity without Martin
Luther.
Seventh-day Adventists view the Reformation in a similar light.
e Reformation was an anticipatory event for later, more
important restorations of biblical truth. Ellen G. White, one of the
founders of the Seventh-day Adventist Church and considered by
many members to be a prophet, narrated the Reformation in her
in uential work e Great Controversy, which charted church
history in relation to the “great controversy” between God and
Satan. White described the Reformation as a victory of biblical
truth over the Catholic Church, which she viewed as apostate. John
Huss, John Wycliﬀe, Martin Luther, and others, by promoting the
Bible in the vernacular and seeking to purify Christianity, advanced
the truth, though they did not fully restore it. is is especially the
case concerning the Sabbath, which in opposition to the Reformers,
White and other Adventists viewed as Saturday rather than Sunday.
erefore, the Reformation did not go far enough, though it opened
the door for further restoration of truths through God’s “remnant
people,” the Seventh-day Adventists.
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WHY THE REFORMATION MATTERS TO CONTEMPORARY
SCANDINAVIANS
e Lutheran Reformation was implemented in the kingdom of
Denmark-Norway in 1536-1537 and in the kingdom of SwedenFinland in 1593. During the early modern period, Scandinavia
developed powerful Lutheran Churches intimately connected to the
emerging absolutist states. With the transition from absolutism to
democracy in the 19th century, Scandinavians came to perceive of
their religion as intimately connected to the nation-states. By
contrast, contemporary Scandinavia is characterized by widespread
secularization, revealing itself in a waning public knowledge about
the in uence of Lutheranism on Scandinavian history and
mentality. e question is, then, if and how the Reformation
continues to matter to these former Lutheran strongholds and their
contemporary citizens.
In all three countries, the Evangelical Lutheran Churches
remain majority churches, representing around 63 percent of
Swedes, 73 percent of Norwegians, and 75 percent of Danes. Based
on interviews with nearly 150 Danes and Swedes, professor of
sociology Phil Zuckerman (2008) nds that the majority of

contemporary Scandinavians do not regularly attend church
services and attach little importance to speci c Lutheran doctrines.
From this, Zuckerman concludes that Scandinavian societies are
“without God.” Zuckerman, however, fails to acknowledge the
reticence and even shyness that characterize most Scandinavians in
their relationship to religion. As members of majority churches with
close ties to the state, Swedes, Danes, and Norwegians are not
accustomed to de ning their religious stance, which is oen
regarded as an inherent part of their national identity. erefore,
especially to the elderly generations, being Lutheran or belonging to
the Evangelical Lutheran Church is an obvious part of being a
Swedish, Danish, or Norwegian citizen.
During the last 50 years and with the incipient emphasis on
nation-states in favor of a European or global perspective,
Scandinavian societies have become increasingly secularized, and
the Lutheran Churches are losing members. is has resulted in a
general loss of knowledge about Lutheran Christianity, among
especially the younger generations. us, a 2016 survey revealed
that one in four young Danes has never heard of the Reformation,
whereas 94 percent of people over age 65 have. Lately, however, it
seems that a renewed interest in the Lutheran past is emerging. is
is possibly fueled by the presence of non-Christian religions—
primarily Islam—in today’s Denmark, Norway, and Sweden, along
with scholarly discussions on the Christian or even Lutheran roots
of the Scandinavian welfare state. Consistent with this, recent
research has stressed how not only the social democratic
movements of the late 19th and 20th centuries but also insights
from the Reformation and absolutism have in uenced the
formation of welfare state ideologies.
Scholars have begun focusing on the broader social and cultural
impacts of the Reformation on the formation of Scandinavian
societies. For instance, the Lutheran notion of the household as the

nucleus of society may have played a pivotal role in the social
formation of governance and polity well beyond the early modern
period. Moreover, Martin Luther’s emphasis on the equality of all
human beings in front of God and his notion of a common
priesthood of all believers seem to validate the individual regardless
of gender, age, and social status. It could be argued that this
anticipates the modern democratic view of the individual and her
or his rights that developed further during the Enlightenment and
is crucial to democratic welfare states. us, even though modern
Scandinavians are less committed to their respective Lutheran
Churches, the Reformation continues to matter to them as they seek
to understand their own history and investigate the possibility of a
common Scandinavian mentality fostered by Lutheran theology and
social ethics.
References and Resources
Andersen, Svend. 2010. Macht aus Liebe: Zur Rekonstruktion einer
lutherischen politischen Ethik. TBT 149. Berlin: Walter de Gruyter.
Holm, Bo Kristian, and Nina Javette Koefoed, eds. 2017. Lutheran eology
and the Shaping of Society: e Danish Monarchy as Example. R5AS 33.
Gottingen, Germany: Vandenhoeck & Ruprecht.
Petersen, J0rn Henrik. 2016. Fra Luther til konkurrencestaten. Odense,
Denmark: University Press of Southern Denmark.
Zuckerman, Phil. 2008. Society Without God: What the Least Religious
Nations Can Tell Us about Contentment. New York: New York University
Press.

—SASJA EMILIE MATHIASEN STOPA AND MATTIAS SKAT SOMMER

WHY THE REFORMATION MATTERS TO GERMAN
LUTHERANS

It is necessary to point out that the Reformation is not merely an
event of Protestant Church history and German history in general,
but rather an event of worldwide historical signi cance. In fact, in
view of the Luther celebrations throughout the centuries, the
undeniable conclusion can be reached that all previous Luther
jubilees were highly politicized. One can also discern a speci c
impact of Reformation theology on the ne arts. It is and remains
undisputed that the Bible and hymnal, in the way that they became
determinants for piety and worship during the Lutheran
Reformation, have “during the subsequent period, de ned Christian
culture as a whole, and across all confessional boundaries at that”
(Wolﬀ 2013, 350); this is exempli ed by Paul Gerhardt and Johann
Sebastian Bach. And of course Luther’s and his wife’s way of
organizing their household formed the pattern for Protestant
parsonages over the centuries and across oceans and continents.
Even in the context of more recent Roman Catholic Luther and
Reformation research, it seems possible to face the possibility of
“revisiting Martin Luther and the Reformation in a new, Catholic
way” and even to talk of an “ecumenical reception” of Luther
(onissen 2013, 437ﬀ.).
In this context it should be noted that where the authors of the
Lutheran Confessions in the 16th century are concerned, Luther is
considered the authoritative, hermeneutic frame of reference for the
proper understanding of especially the Confessio Augustana. ese
authors explicitly followed Luther in determining the relationship
between the Word of God in the Holy Scriptures and the
subordinate Confessions of the early Church as well as the Lutheran
Reformation, so that Holy Scripture alone is the “one true guiding
principle, according to which all teachers and teaching are to be
judged and evaluated” (Kolb and Wengert 2000, 527). For the
Lutheran Church, it is Luther who became instrumental, with his
catechisms, in presenting the Christian community with an

introduction to a life guided by God. He thereby pointed out that
holy baptism is God’s salutary self-communication, which brings to
us “God’s grace, the entire Christ, and the Holy Ghost with his
gis.” Similarly, the sacrament of the altar, which he viewed as “this
great a treasure, which is daily administered and distributed among
Christians,” provides the new human being with constant
forti cation in his battle against Satan, death, and sin. e Lord’s
Prayer invokes God’s irrefutable willingness for mercy in just such a
battle, a battle that becomes inevitable for a Christian precisely by
partaking in God’s self-giving and self-revelation, a Christian who,
in the battle of the gospel for the gospel, takes on his enemies. It is
Luther who identi ed the Christocen-tric aspect as being a
distinctive feature of Christendom and Christianity, compared to all
other forms of religiosity (and areligiosity) that are not based on
Christ or inspired by the Holy Spirit (Large Catechism, Holy
Baptism 41, Kolb and Wengert 2000, 461). It is Luther who was able
to discern law and gospel as being God’s immanent manner of
speaking and acting in such a way that the Church must never be
found wanting in proclaiming the declaration of forgiveness and the
salvation in Christ.
It is Luther who delineated God’s commandments in the context
of faith as a directive for everyone to make them “a matter of daily
practice in all circumstances, in all activities and dealings” and to
serve as an instruction manual for a Christian life of human
sympathy that is pleasing to God. Luther placed the gospel in its
forms of implementation—proclamation, baptism, Eucharist, and
confessional penitence as the “third sacrament”—at the center of an
encompassing Christian understanding of a worship service (Large
Catechism, Holy Baptism 74, Kolb and Wengert 2000, 465). Luther,
with his Christological deliberations on the conceptual
conceivability of the universal presence of the human nature in
Christ even aer Easter and Ascension, played a crucial role in the

formation of the Lutheran pro le concerning Eucharistic doctrine
and Christology during the internal reformatory disputes of the
16th century, and in doing so, inaugurated a new view of the world.
It is Luther who, by the diﬀerentiation of the two realms, the release
of secularism from clerical paternalism, as well as the theological
facilitation of the diﬀerentiation between “penultimate” and
“ultimate” (Large Catechism, Fourth Commandment, 150ﬀ., 158ﬀ.,
Kolb and Wengert 2000, 407ﬀ.; cf. Bonhoef-fer 1995, 120ﬀ.), paved
the way for the separation of church and state, yet without ever
having relinquished God’s reign of power over all ages, nations,
people, and spheres of life. Luther urged the Christian community
of solidarity to bear in mind that we “must all indeed help us to
believe, to love, to pray, and to ght against the devil” (Large
Catechism, e Sacrament of the Altar 87, Kolb and Wengert 2000,
476),
meaning the elementary and fundamental day-to-day life of a
Christian existence, advising us to engage in the lifelong practice of
being a Christian.
References and Resources
Bonhoeﬀer, Dietrich. 1995. Ethics. New York: Toughston.
Klan, Werner. 2011. “Was machen wir aus Luther?” In Das Bekenntnis der
Kirche zu Fragen von Ehe und Kirche: Die Vortrage der lutherischen Tage
2009 und 2010, edited by Karl-Hermann Kandler, 90-117, esp. 113-117.
Lutherisch glauben 6. Neuendettelsau.
Kolb, Robert, and Timothy Wengert, eds. 2000. e Book of Concord: e
Confessions of the Evangelical Lutheran Church. Minneapolis, MN:
Fortress.
onissen, Wolfgang. 2013. “Katholische Perspektiven zum ema
Reformationsjubilaum.” Kirchliche Zeitgeschichte: Internationale Zeitschri
ﬁr eologie und Geschichtswissenscha 26 (2)(March): 437-446.
Wolﬀ, Christoph. 2013. “Musik aus dem Geist der Reformation: Bibel und
Gesangbuch in der Musik Johann Sebastian Bachs.” In Spurenlese,

Kulturelle Wirkungen der Reformation (FN 5), 350-362. Leipzig, Germany:
Evangelische Verlagsanstalt.

—WERNER KLAN

WHY THE REFORMATION MATTERS TO NORTH AMERICAN
LUTHERANS
As might be expected, diﬀerent Lutheran denominations in North
America understand the importance of the Reformation in diﬀerent
ways. While most Lutherans celebrate the Reformation as a part of
their historical heritage and celebrate Reformation Sunday with
pride, variations emerge between conservative and liberal
Lutherans. Conservative Lutherans, such as members of the
Lutheran Church-Missouri Synod and the Wisconsin Evangelical
Lutheran Synod, are more apt to view the Reformation as a
restoration of pure, biblical truth, whereas liberal Lutherans,
represented primarily by the Evangelical Lutheran Church of
America, view it as a historical moment that marked theological
progress. e diﬀerence lies in the de nitiveness of the truths
expressed by the Reformation.
Commemorations
Regardless of denominational stripe, nearly all Lutherans celebrate
the memory of the Reformation. Past major anniversaries of the
Reformation, such as the quadricentennial in 1917, were marked
with massive rallies, commemorative knickknacks, and festival
liturgies. e Reformation’s 500th anniversary in 2017 has
prompted Augsburg Fortress, Concordia Publishing House, and
Northwestern Publishing House, the three major Lutheran
denominational presses, to produce various hats, lapel pins, coﬀee

mugs, sweatshirts, beer steins, and other accessories. Presumably,
production of these items implies a market for them.
Reformation anniversaries provide an opportunity to celebrate
the peculiarly Lutheran heritage, which is illuminated annually in
Reformation Sunday celebrations. At most Lutheran churches
across North America, the Sunday closest to October 31, when
Martin Luther supposedly nailed the 95 eses to the church door
in Wittenberg, is celebrated as Reformation Sunday. e liturgy is
focused on the Reformation and oen includes a rendition of “A
Mighty Fortress” and other distinctively Lutheran hymns (e.g.,
“Lord Keep Us Steadfast in Your Word”) and sermons on the ve
solas or justi cation by faith alone. e service is frequently
followed by a potluck, which oen includes German and
Scandinavian foods, re ecting the traditional ethnic identities of
Lutheran parishes. e Oktoberfest theme pervades regardless of
the actual ethnic make-up of the parishes, demonstrating a
continuing connection between the Reformation and Northern
European ethnic identity within North American Lutheranism.
Conservative Lutherans and the Reformation
For members of the Lutheran Church-Missouri Synod, the
Wisconsin Evangelical Lutheran Synod, and other confessional
Lutheran North American denominations, the Reformation matters
rst and foremost as the restoration of pure, biblical teaching. While
confessional Lutheran theologians are quick to acknowledge that
Martin Luther was not perfect or inerrant, Martin Luther’s actions
in 1517 and the following years are represented within a
restorationist framework. According to such narratives, Luther
“restored” or “rediscovered” the gospel message through his biblical
studies. e restorationist narrative preserves theological antiCatholicism within confessional Lutheran circles. e Wisconsin
Evangelical Lutheran Synod and the Evangelical Lutheran Synod in

particular uphold Reformation-era Lutheran anathemas against
Catholicism by continuing to identify the oﬃce of the papacy with
the Antichrist.
e Reformation also guides how confessional Lutherans
engage with other conservative Protestants, particularly
Evangelicals. Because from their perspective the Reformation
restored biblical truth, theological compromise is impossible.
erefore, confessional Lutherans avoid ecumenical dialogue or
other situations in which they feel that their confession of faith may
be threatened. As such, the Missouri and Wisconsin Synods do not
participate in either the National Council of Churches or the
National Association of Evangelicals. Rather, the point of
interchurch dialogue is further understanding of theological
diﬀerences and drawing errant church bodies closer to the
Reformation truth.
Furthermore, in contrast with Evangelicals, who are perceived
as rejecting tradition, many confessional Lutherans argue that the
Lutheran Reformation was a “conservative reformation” insofar as it
maintained more connections with the ancient Christian Church
than other traditions that descended from the Reformation. For
example, confessional Lutherans note that Luther reformed the
Catholic Mass rather than completely revamping it like other
Reformers. erefore, for confessional Lutherans, the Reformation
marks a point of diﬀerence between conservative Evangelical
Protestants and themselves.
Liberal Lutheranism and the Reformation
Liberal or “mainline” Lutherans likewise respect the Reformation.
Augsburg Fortress, the publishing house of the Evangelical
Lutheran Church in America (ELCA), frequently publishes
academic and popular books on the Reformation, and ELCA
congregations celebrate Reformation with as much gusto as their

Missouri Synod neighbors. However, ELCA pastors and theologians
are less prone to describe the Reformation in restorationist terms.
While Luther’s theological developments, such as justi cation by
faith alone, by grace, and sola scriptura, are celebrated and
confessed, they are described more in terms of historical theology.
Luther’s Reformation is one event among many others that have led
to the development of the ELCA and the Evangelical Lutheran
Church in Canada (ELCIC).
e ambivalence about (if not outright rejection of) Lutheran
restorationism also re ects the liberal rejection of the Reformation
and subsequent Lutheran orthodoxy as the pinnacle of theological
truth. While all Lutherans believe that Luther was not a perfect,
inerrant theologian, liberal Lutheran theologians are more apt to
critique Luther’s teachings and suggest further developments for
modern Lutheranism. For instance, the ELCA has oﬀered apologies
for perceived excesses in Luther’s polemics. In 1993 the ELCA
approved an apology to the Jewish community for Luther’s antiSemitic writings and the harm that they caused. In addition, the
ELCA, as a member of the Lutheran World Federation, accepted the
Joint Declaration on the Doctrine of Justiﬁcation, which was adopted
by Lutheran and Catholic signatories in 1999. Attempting to reach a
common understanding of the doctrine of justi cation, the
declaration also lied the mutual anathemas leveled by Catholics
and Lutherans against each other in the 16th century. e Lutheran
World Federation negated the sections of the Lutheran Confessions
that labeled the pope as the Antichrist as rooted in Reformation-era
polemics that were no longer relevant to the current theological
atmosphere.
Liberal Lutherans’ conditional subscription to the Book of
Concord provides further evidence of this. Unlike the Missouri or
Wisconsin Synods, the ELCA does not require that its pastors
subscribe to the Book of Concord “because” it re ects biblical

teaching but rather “insofar as” the confessions coincide with the
Bible. While respect is still given to the Book of Concord, a pastor is
given room to disagree with the Lutheran Confessions based on the
pastor’s conscience and understanding of Christian scripture. In
addition, in the late 20th century, both the ELCA and the ELCIC
entered into communion agreements with various non-Lutheran
churches, such as the Episcopal Church U.S.A. and the Reformed
Church in America. is re ects a more positive attitude on the
part of the ELCA and ELCIC toward ecumenism, made permissible
by their negotiated adherence to the Lutheran Confessions.
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WHY THE REFORMATION MATTERS TO
PENTECOSTALS/CHARISMATICS
Locating one’s forbears in an old family photograph is always a
challenge. Perhaps it is easier for those with direct lineage, but for
the stepchildren it can be daunting. Conventional wisdom has
placed Pentecostals and charismatics in the genealogy of the
Radical Reformation, and particularly in that group most naturally
associated with Luther’s term Schwdrmer. is is not entirely
inappropriate.

Despite taking on a term of opprobrium, Pentecostals and
charismatics can identify with the profound inward encounter
expressed by the Spiritualists of the le wing. ey might recognize
the rapture of experiential Christianity and agree with Sebastian
Franck that the dead letter cannot give life and that “in Pentecost all
books are transcended” (quoted in Jones 1914, 61). ey could nod
in agreement with Kaspar Schwenckfeld that “If man is to
understand spiritual things and is to know and judge rightly, he
must bring the divine Light to the Scriptures, the Spirit to the letter”
(quoted in Jones 1914, 74). Some may even feel with Melchior
Hoﬀman the acuteness of the impending eschaton. In themselves,
these are salutary and motivational tenets in the Christian life.
But let it be admitted that at our worst we may deserve the
contempt inherent in Schwdrmer. Anyone within these movements
has experienced the embarrassment, and at the times hazards, of
charismatic excess. Pentecostalism is capable of promising more
than it actually delivers. It is a spirituality of heightened
expectation, and inevitably it crashes against the craggy shore of
harsh reality.
Well did Luther warn about the dangers of unbridled
experience. Reformation lore is littered with the refuse of
disappointed and destructive experiences born of some ‘“inner
word,” unheeding and oen unencumbered by the objective,
external word. One need only mention Munster, Muentzer, and
Zwickau to conjure the disastrous consequences of such extremes.
“God has determined to give the inward to no one except through
the outward. For he wants to give no one the Spirit or faith outside
of the outward Word and sign instituted by him” (“Against the
Heavenly Prophets,” Luther 1958, 146).
is objective, extra nos dimension of Scripture and sacrament
is the enduring gi of the Reformation to all the churches. It is the
source of Luther’s theologia crucis and his notion of “justi cation by

faith.” But for Pentecostals and charismatics it oﬀers something
essential for the perpetuation of their experience. e external word
provides a means of objectively circumscribing internal experience.
To borrow Dietrich Bonhoeﬀer’s terminology, charismatic
experiences may be powerful, beautiful, and/or transcendent, but
they are not “ultimate.” God’s word, His grace, the cross—these are
ultimate. Experiences are “penultimate.” ey may be signi cant in
God’s hand, they may be meaningful, but they are given meaning,
they are limited by what is ultimate (Bonhoeﬀer 2008, 146-170).
In the small compass of Pentecostalism’s hundred years of
history, it, like the Reformation churches, has managed to develop
its own mythology. Like the posting of the 95 eses or Luther’s
tower experience, they are stories that witness to truth, while the
details of their historicity are forever lost to us. One Pentecostal
myth is the tale of that night in Topeka, Kansas, when students at
Charles Parham’s makeshi Bible School were baptized in the Spirit.
As Parham tells it, he was oﬀ to a speaking engagement and le
his students with the assignment to determine the “Bible evidence”
of Spirit baptism. When he returned aer three days, he found a
unanimous response from the students: while many other things
had occurred, biblically, the “indisputable proof ” was speaking in
tongues. at night, New Year’s Eve of the new century, 115
gathered. Agnes Ozman asked for the laying on of hands to receive
the Holy Spirit. Parham demurred, not having received the
experience himself, but nally relented. As he prayed Ozman began
to speak a language she had never learned.
Ozman’s retelling of the event diﬀers from Parham’s in several
features, but most signi cantly, there is no assignment regarding
Bible evidence, and this leaves Ozman at a loss to account for her
overwhelming experience of tongues. As a result, she begins a
thorough study of Scripture to determine the meaning of her
experience. A critical assessment of both versions leans toward

greater con dence in Ozman’s than Parham’s, but in the event, it is
Parham’s that has achieved iconic status among Pentecostals.
On either reading, the mythic signi cance of the tale is the
ultimacy of Scripture as objective standard. e fact that the story is
most oen told with Scripture as the primary motivator for seeking
the biblical experience that magical night in Topeka enshrines the
Pentecostal attitude toward literal ful llments of what are seized as
external, divine promises.
Whatever early Pentecostals thought of their experience of
Spirit baptism and the supernatural, they did not imagine it to be
ultimate; rather, they understood what they were experiencing as
scriptural and placed great con dence in the fact that “this is that
which was spoken of by the prophet Joel.”
Before hastily rejecting such an approach as simplistic, selfaggrandizing, and demonstrably a theology of glory, the received
interpretation of Luther’s ideas, institutionalized in the Formula of
Concord, bears examination. We are told believers should not
“oppose the urgings of the Spirit of God” but should “exercise
themselves … so that the more they experience the power and
might of the Spirit within themselves, the less they will doubt their
election.” Of course experience is ckle, as are human emotions, so
the Form advises that when Christians “feel that they are no longer
experiencing any power whatever of the indwelling Spirit of God”
they must turn to the Word, “regardless of what they feel in
themselves” and agree with David that God is faithful (Article xi,
para. 73).
e signi cance of the Reformation for Pentecostals and
charismatics is that it teaches over and over the diﬀerence between
theologies of glory and the theology of the cross. e danger of
charismatic experience is that it so easily jumps the boundaries of
its own penultimacy, claiming to be ultimate. But it also has value as
a resource for the Reformation tradition. It reminds us that Luther

himself was primarily a theologian of experience. Luther, the victim
of Anfechtungen, the recipient of the glorious “Reformation
breakthrough,” could speak of it in rapturous terms: “I felt that I was
altogether born again and had entered paradise itself through open
gates.”
Unguarded, before his controversy with the Radicals, Luther
was even able to elevate the role of immediate experience of the
Spirit. In his exposition of the Magni cat, he asserted boldly of
experience that “No one can correctly understand God or His Word
unless he has received such understanding immediately from the
Holy Spirit. But no one can receive it from the Holy Spirit without
experiencing, proving, and feeling it. (Luther 1968, 21:299). Even
here, though, Luther was clear that while “experience alone makes
the theologian,” he did not mean bare experience, but, as Oswald
Bayer points out, “experience with Scripture.” On this, both
traditions, the Reformation and the Pentecostal/ charismatic, can
probably agree.
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WHY THE REFORMATION MATTERS TO PROTESTANTS
Repeated calls for reformation in 15th-century Europe re ected a
growing awareness of the urgent need to address abuses in the
Roman Catholic Church. In the rst half of the century, the
conciliar movement attempted to curb clerical oﬀenses such as
simony, concubinage, and worldliness, but this came to little as the
would-be reformers were the very ones most bene ting from the
abuses.
When Martin Luther appeared as a Reformer in 1517, his
immediate concern was the sale of indulgences, but this raised
other moral and theological issues. When it became apparent that
the Church was not interested in correcting abuses, Luther’s
reforming spirit soon ranged over the entire institution: he declared
purgatory to be nonexistent, rejected masses for the dead, opposed
papal authority, eliminated ve of the seven sacraments, denounced
monasticism, and insisted that priests be allowed to marry. In all of
this, Luther was a protestant in the negative sense that he was
objecting to abuses and demanding redress.
Luther, however, was also a protestant in the Latin sense of the
word protestari: a positive testament. In a steady stream of about 30
tracts and pamphlets between 1517 and 1520, he proposed a “root
and branch” reform of the Church. Holy Scripture would now be
Christianity’s sole authority for orthodoxy and orthopraxy, not

church tradition or the Church’s magisterium (teaching authority).
It followed that the sermon would become the center of the church
service, replacing the “sacri ce” of the Mass. Aer a careful study of
the apostle Paul’s epistles to the Romans and Galatians, Luther came
to the rm conviction that salvation was a free gi of God, not a
boon dispensed through sacraments by priests; hence, the doctrine
of “justi cation by faith” became the slogan of the Reformation.
Luther replaced the hierarchical understanding of the Church with
the democratic doctrines of the “priesthood of all believers” and the
“sacredness of secular callings,” laying the basis for a more
egalitarian church in which the laity and clergy were equal
members who simply played diﬀerent roles.
Recovery of the Primitive Church
Neither Luther nor the other major Reformers of the Church during
the 16th century would have considered themselves original
thinkers. Rather, they were attempting to rediscover the beliefs and
practices of the primitive church. To this end, they became scholars
of the Bible and the Church Fathers, especially Augustine of Hippo.
In uenced by Renaissance humanism, the Reformers believed
that the Bible, like any other book, could be understood by
analyzing its historical contexts, genres, and grammar. In eﬀect, the
teachings of the Bible were perspicu-ous—that is, easily understood
in their broad outlines by any reader willing to make the eﬀort.
Consequently, the teaching magisterium of the Church was not
needed to understand the Scriptures. Moreover, the instructions of
the Church could be an impediment to an accurate understanding
of the Scriptures, as they tended to perceive the biblical message
through the distorted lens of church tradition.
Importance of the Bible

is implied that the Bible should be made available in vernacular
translations so that it could be read by all Christians. It was arguably
the greatest strength of the Reformation that it opened the Bible to
the inspection of everyone, both high and low, so that all could read
the book to determine for themselves the truth of the Church’s
teachings. On the other hand, this may also have been its greatest
weakness in that the Reformers assumed that thoughtful Christians
would come to the same conclusions on all important issues. is
has demonstrably not been the case. e result has been the
fragmenting of the Church into thousands of denominations and
sects, a trend that began with the Reformation and continues
unimpeded today. is outcome, of course, was also due to a
minimizing of the doctrine of the Church, arguably an unavoidable
result of the reform eﬀort itself.
e emphasis on Bible reading had other eﬀects. Initially,
Protestantism was most popular among the urban bourgeoisie, who
were generally literate. Yet this was a small group; for example, at
the time of the Reformation only about 5 percent of Germans could
read. In the long run, however, the importance placed on reading
the Bible had a bene cent outcome, as Protestants came to
emphasize literacy. Wherever Protestants have gone—whether New
England in the 17th century or Africa in the 19th—they have
established schools to teach literacy so that all might read the
Scriptures.
Interpreting Protestantism
While Protestantism has always emphasized the need for
individuals to make a personal commitment to Christ, less highminded motivations also may have been at work in the era of the
Reformation. At the time local autocrats tended to choose for their
subjects whether they would be Protestant or Catholic. Where the
Catholic Church was politically strong and wealthy, it was generally

to the advantage of the government to separate from it. For
example, in the 1530s England’s Henry VIII opted for separation,
quickly followed by the dissolution of the monasteries, which made
vast wealth available to the crown.
Historians have also noted that in general southern European
countries remained Catholic while those in the north chose
Protestantism. e line of demarcation between them roughly
corresponds to the Rhine-Danube border, which marked the
frontier of the Roman Empire. Arguably countries formerly within
that empire came to adapt the sensuous ethos of Catholicism, while
those to the north, which had been on the periphery, came to prefer
the more austere tempter of Protestantism.
Some conventional conclusions about the Reformation are now
dismissed by historians as myths or exaggerations due to the biases
of earlier scholars. For example, historians at times have argued that
Protestantism resulted in greater religious freedom. e historian
Herbert Butter eld laid this myth to rest in e Whig Interpretation
of History (1931), observing that religious liberty was not the result
of Protestants having a greater appreciation of political freedom, but
rather the fruit of years of experience of oppression and division in
Protestant lands. Similarly, sociologist Max Weber in e Protestant
Ethic and the Spirit of Capitalism (1910) argued that the moral
vision of Protestantism made possible the rise of capitalism in the
West. Historians, however, soon noted the incoherencies in Weber’s
thesis and the obvious fact that capitalism existed in Europe fully
two centuries before the Reformation. It is true, however, that
Luther promoted individualism. Standing before the Diet of Worms
on April 18, 1521, he informed his examiner, “e pope is no judge
of matters pertaining to God’s word and faith. But the Christian
man must examine and judge for himself ” (Bainton 1953, 61). His
dramatic words illustrate how Protestantism was a decisive step

from medieval communalism to the modern concept of individual
freedom, which would not fully emerge until the Enlightenment.
More than a mere reform of the Church, the Reformation gave
birth to Protestantism, now a global movement that has endured for
four centuries and continues to re ect the essential insights and
doctrines that shaped its earliest years.
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WHY THE REFORMATION MATTERS TO ROMAN CATHOLICS
By the 1520s reform was well under way within Roman
Catholicism. Such reform was implemented in response to both
internal demands for renewal and self-re ection and the perceived
threats that Protestantism posed to Catholicism in Europe.
Regardless of what served as the catalyst for Catholic reform, the
Reformation matters to Roman Catholics because it ushered in a
new era for the Church, one that still in uences the Church today.
e centerpiece of these reforms was the Council of Trent (15451563), which de ned Roman Catholic belief and practice for over
400 years and laid the ideological foundation for the Church in the
modern age.

e Catholic Reformation and the Council of Trent
e term “Catholic Reformation” is oen used to refer to the
Roman Catholic Church’s extended period of reform and renewal
that allowed the institution to recover from the divisions created by
the Protestant Reformation and to ensure its continued in uence
and authority. ough degrees of internal reform had been in
motion since the late 15th century, the Catholic Reformation is
widely understood as a response to the challenges of Protestantism.
Following delays caused by the “Hapsburg-Valois Wars” and the last
vestiges of the conciliarist movement, the reforming Council of
Trent met in three separate periods (1545-1547, 1551-1552, 15621563) to address the current state of the Church and prayerfully set
a course for its future. e council oﬃcially closed with the
con rmation of its decrees by Pope Pius IV in 1564, thus providing
a robust response to contemporary challenges and a renewed sense
of security in doctrine, practice, and authority.
Decrees of the Council of Trent provided solutions to issues that
still inform the belief and practice of the Roman Catholic Church
today. To begin with, the council addressed the rampant corruption
and immorality of the clerical oﬃce. A series of measures were
introduced in order to hold clergy accountable for their conduct,
along with larger administrative measures that would prevent
church oﬃces from being corrupted under the in uence of political
pressure or economic opportunity. For instance, clergy were
required to maintain residence in their dioceses, thus correcting the
corrupt practice that allowed bishops, and in some cases local
priests, to receive income from multiple parishes without having
any obligation to the local congregations. Furthermore, the council
implemented changes to ensure that both clergy and laity were
educated in the basics of the Catholic faith. As a result, new
seminaries were established for the advanced theological education
of the priesthood.

In addition to addressing clergy abuses, the Council of Trent
decreed that existing monastic orders were to be reformed and new
ones introduced. Likely the most important new order that emerged
out the Council of Trent is the Society of Jesus, or the “Jesuits.” e
Society of Jesus, founded by Spanish knight Ignatius of Loyola
(1491-1556), sought to defend and propagate the Catholic faith and
to ensure the “progress of souls in Christian life and doctrine.”
Jesuits quickly became the heartbeat of the Counter-Reformation,
combating the advance of Protestantism in Europe while expanding
Catholic in uence in the Americas, Asia, and India.
Challenges Posed by Protestantism
e importance of the Reformation extends beyond Trent’s
reformation of the life of the Church. Trent provided a systematic
statement of Catholic doctrine that sought to address the challenges
posed by Protestantism. rough the eﬀorts of Martin Luther, John
Calvin, and a host of other Protestants, the teaching of the Catholic
Church was challenged on a number of diﬀerent fronts, the
following of which are the most important:
1. Protestants argued that the Latin Vulgate Bible did not
accurately represent the original Greek and Hebrew texts.
2. Protestants argued that any individual in search of God could
understand the Bible, and that the authority or tradition of the
Church and priesthood were not necessary for its
interpretation.
3. Protestants rejected any source of authority or revelation apart
from the Bible (asserting sola scriptura).
4. e Protestant doctrine of “justi cation by faith alone”
challenged Catholic doctrines of justi cation that included
faith, works of piety, and elements of church tradition.

5. Protestantism rejected the doctrine of transubstantia-tion and
aﬃrmed only two sacraments.
Trent’s Response and Reform
e Council of Trent’s response to the aforementioned challenges
set the stage for a new era of Catholic doctrine and theology. In the
process, the council provided the foundation for church decisions
even to this day. e following are the Council of Trent’s responses
to the challenges listed above:
1. e Latin Vulgate Bible was reaﬃrmed as the authoritative
translation of the Church. Appealing to its widespread use and
the longevity of its place in the church liturgy, the council
declared that the Vulgate should in no circumstances be
rejected.
2. e Church’s authority as the interpreter of Scripture was
defended against the individualism of Protestantism, which
according to the Council of Trent opened the Church up to a
litany of heresies and theological errors. Widespread variation
of biblical interpretation among Protestants gave further
support to the claim of authority in interpretation.
3. e Council of Trent argued that Scripture was not the only
source of revelation or authority in the Christian life. In
addition to Scripture, equal weight needed to be given to the
unwritten traditions of the Church, which originated in the
teachings of Christ and the apostles.
4. In regard to justi cation by faith alone, Protestants had
misunderstood justi cation as a single event whereby an
individual received the justifying grace of God and was
forgiven of sin. e council argued that justi cation included
an initial event of justi cation, but also was a lifelong process of

growing in the righteousness of God. With this being said,
justi cation was by faith, but such an event of faith only opened
an individual to a life of good works guided by the life and
traditions of the Church.
5. e Council of Trent reaﬃrmed the traditional seven
sacraments of the Roman Catholic Church. Furthermore, the
council decreed that transubstantiation, the belief that through
consecration the bread and wine change in substance into the
body and blood of Christ, is a doctrine fully aﬃrmed in
Scripture and the apostolic tradition of the Church.
While the Council of Trent and the Catholic Reformation set forth a
rigorous intellectual response to Protestantism and its own internal
issues, it would still need to address the ills of the Church on a
practical level, in the local congregations. Leaving no stone
unturned, the council decided in its rst session in 1546 that a new
catechism would be produced alongside the theological decrees in
order to police the practice of Roman Catholic clergy and laity. is
catechism sought to communicate the basic tenets of the Catholic
faith to all people, regardless of socioeconomic status. e resulting
catechism was deeply in uential in the life of the Church for the
next 400 years, as it elevated the theological knowledge of many
clergy and laity, thus providing a theologically educated base that
could not only bolster the church life of the local congregation, but
also combat Protestantism at the grassroots level. Today, the
Reformation matters to Catholics because it is this period that
ushered in a new age of church belief and practice that renewed the
vitality of the Church and ensured its global reach even into the
21st century. While many consider the Second Vatican Council
(1962-1965) the ecumenical council that shaped the modern
Catholic Church, the doctrine that emerged out of the Council of

Trent served as the springboard by which Vatican II was able to
rearticulate centuries-old doctrine for a changing world.
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WHY THE REFORMATION MATTERS TO THE ORTHODOX
CHURCH
Although Eastern Orthodox Christianity has not undergone a
Reformation like that which occurred in Western Europe,
signi cant historical encounters occurred from the 16th to 19th
centuries. An Orthodox interpretation of the Reformation begins by
placing it in the prior context of the medieval period and the Great
Schism that occurred between the Orthodox and Catholic
communities from the 11th to the 13th centuries. Many Orthodox
view the schism between East and West as the deepest cause of both
the Reformation and later schisms in the Christian West. at is
because the basic consensus continuity and unity of the Church

were believed to have been broken by the papacy. Seen from this
perspective, the Protestant Reformation is a schism from a schism.
e classic issues of the Christian West during the Reformation
focused on such questions as: What is the nature of the Church
(ecclesiology)? Where does ultimate religious authority lie
(Scripture or tradition)? How does a person obtain salvation
(soteriology)? What is the essence of Christian living
(sancti cation)? e Reformation answered each of these questions
with a remarkably uni ed voice. Contrary to Catholic doctrine,
which stressed the visible nature of the Church headed by the pope
of Rome and the Mass as a reoﬀering of the sacri ce of Christ, the
Protestant consensus on the question of ecclesiology emphasized
that the Church consists primarily of a spiritual community of
believers united by faith. Similarly, Protestants claimed that ultimate
religious authority lies not in popes, church councils, creeds, or
Church Fathers, as Catholic dogma had taught, but in Scripture
alone (sola scriptura). e Reformers further argued that individual
salvation comes not by doing good works or obtaining indulgences
(as per the Catholic Council of Trent in 1545-1563), but by God’s
grace alone (sola gratia) through faith alone (sola ﬁdei). Christian
living, therefore, does not earn or “merit” salvation. Rather, the
essence of Christian living is for one to manifest the fruit of
salvation through ful lling one’s calling in this world, whether one
is a preacher, homemaker, cobbler, or farmer (Luther’s “priesthood
of all believers”). Despite this uni ed core of faith among the
Reformers, a number of critical issues remained divisive within the
Protestant movement, such as the nature of the Church, the
character of grace, the sacraments, the presence (or absence) of
Christ in the Eucharist, the validity of infant baptism, church and
state relations, and the function of church tradition in the
theological formulation of the faith.

It is one of the most tragic episodes in Christian history that the
Orthodox Church did not become more involved in the
Reformation debates of the 16th century than it did. Its presence
might have prevented the schisms and thousands of Protestant
denominations that resulted in the following years. e Orthodox
Church’s lack of involvement was due not only to the unwillingness
of the Orthodox themselves, but even more to the political and
historical barriers of the time.
e rst major contacts between Protestant theologians and the
Orthodox Church occurred toward the end of the 16th century. In
1573-1574 a group of Lutheran theologians at Tubingen, Germany,
sent a copy of the Augsburg Confession to the ecumenical patriarch
of Constantinople, Jeremiah II, for a response. He made a lengthy
assessment of the document and produced a friendly, generally
accurate, but critical assessment.
In the 17th century, a less irenic response to the Reformation
resulted from the tragic case of Cyril Loukaris, who became the
patriarch of Constantinople in 1620. Under the in uence of
Calvinistic theology, Loukaris published his famous Confession.
Loukaris used strict Calvinist theology to combat the in uence of
Roman Catholic missionaries in Orthodox lands. Loukaris’s
Confession endorsed the Protestant doctrine of sola scriptura,
excluded the deuterocanoni-cal books of the Old Testament,
rejected the real presence of Christ in the Eucharist, and deplored
the veneration of icons. e Confession of Loukaris was a
bombshell in Western Europe, as Protestants thought they were
about to witness the complete conversion of the Eastern Church to
the doctrines of the Reformation. Upon hearing of Loukaris’s views,
Catholic powers in France and Austria intervened by giving
political and nancial support to a group of Orthodox bishops, who
succeeded in dethroning the patriarch for allegedly being a Russian

spy. Loukaris was eventually arrested and strangled to death by the
Turks.
Under the in uence of this anti-Protestant reaction, three
further responses were given by the Orthodox. e rst came from
a Russian bishop of Kiev named Peter Moghila, who wrote a famous
Orthodox Confession in 1640. His Confession borrowed the spirit
and form of Roman Catholic catechism books, which were widely
in use in Kiev during this time. Another response to Protestant
in uences on Orthodoxy came from Dositheus of Jerusalem. When
asked to assess the Confession of Cyril Loukaris, Dositheus
provided a comprehensive, point-by-point refutation of the work
using Catholic terminology such as “transubstantia-tion” to
describe the real presence of Christ in the Eucharist. ird,
Dositheus’s refutation was eventually approved by a church council
at Jerusalem in 1672, known as both the Confession of Dositheus
and the Acts of the Council of Jerusalem. It was the most important
theological response of this period by the Orthodox. Although
Dositheus was in uenced by Moghila in his use of Latinized terms,
his theological outlook was much more Orthodox than that of
Moghila. e Calvinism of Loukaris was strongly rejected in favor
of traditional Orthodox doctrine.
is “Western captivity” of Orthodox theology, as it is
sometimes called, was a period in which the Orthodox utilized
Catholic and Protestant arguments against each other when
confronted with either Latin or Reformation polemics. Traditional
ways of doing Orthodox theology were altered under Western
in uence. It was not until the middle of the 19th century that the
church slowly began to regain its own patristic and liturgical ways
of doing theology. Nevertheless, the response of the Orthodox
Church to the Reformation was suﬃciently clear, even though
Latinizing tendencies were in evidence. is does not mean that the
Orthodox Church changed its doctrinal stance in sympathy with

the Roman Church or Latin Scholasticism. It is simply the
manifestation of the lack of genuinely Orthodox clerical training
due to the Church’s subjugation to the Ottoman Turks from the fall
of Constantinople in 1453 through the 19th century. During that
time, the Turks outlawed theological education for all Orthodox
clergy living in the Ottoman Empire, thus forcing church leaders to
go to Protestant and Catholic institutions outside the empire for
their training.
Massive changes have occurred in the Protestant world since the
Reformers rst began their work in the 16th century. Today there
are over 35,000 distinct Protestant denominations (a fate foreseen
by Catholics living at the time of the Reformation); liberal theology
has rejected classic Christian faith as being inconsistent with the
presuppositions of contemporary science and philosophy; and a
once uni ed tradition of Christian ethics regarding marriage,
bioethics, and social life is now undergoing a radical revision under
the in uence of contemporary culture. e older doctrines that
once uni ed the Protestant Reformers have been largely abandoned
by their modern children.
ese widely divergent perspectives of theology in the modern
world present serious challenges to the Orthodox Church today.
Guided by its conviction that the Orthodox Church alone has
remained faithful in preserving the apostolic faith in an unbroken
succession of truth over the centuries, its approach to theological
pluralism is one of “catholicity” (wholeness, completeness). e
“catholic” nature of the Church requires it to embrace all that is
good and right and holy wherever it may be found. Various
dialogues are taking place today between the Orthodox and
Anglican, Lutheran, Methodist, Calvinist, Evangelical, and other
Protestant communities. Yet if there is one lasting legacy above all
others that the Orthodox may retain from the great Reformation
theologians of the 16th century it is their call to keep the gospel

clear and central for each person in each generation. Just because
the saving gospel of Jesus Christ is “in” the Church does not mean
that all of its members have personally embraced it. Such is the
main reason the Reformation matters to the Orthodox.
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WHY THE REFORMATION MATTERS TO THE RELIGIOUS
HISTORY OF THE UNITED STATES
In his magisterial work A Religious History of the American People,
Sydney Ahlstrom observed that the “Great Puritan Epoch” in the
Anglo-American experience began with the death of the Roman
Catholic queen Mary Tudor in 1558 and ended with the election of
John F. Kennedy as the rst Roman Catholic president in US history
in 1960 ([1972] 2004, 1079). During its rst four centuries, America
was generally a Protestant nation, insofar as the churches that were
shaped by the Reformation wielded enormous in uence in
American society. is era, however, came to an end with the rise of
a secular culture in the 1960s, when the term “post-Protestant
America” was rst heard.

Seventeenth-Century Puritanism
Alexis de Tocqueville, writing in Democracy in America (1835),
perceived “the whole destiny of America in the rst Puritan to land
upon its shores, just as the rst man led to the whole human race”
(1:2:9). e colonization of North America began during the height
of the Puritan era; the rst half of the 16th century saw the steady
rise of Puritan in uence in England until it culminated in the
Puritan revolution in the middle decades of the 17th century. e
northern colonies—Massachusetts, Plymouth, Connecticut, New
Hampshire, and Rhode Island—were settled by Puritans, the rst
four by Congregationalists and the latter by a variety of Puritan
sects: antinomians, Baptists, Quakers, and others. e middle
colonies—New York, New Jersey, and Pennsylvania—were settled
by Quakers, Lutherans, the German Reformed, and Presbyterians.
e Southern colonies—Maryland, Virginia, North Carolina, South
Carolina, and Georgia—were settled predominantly by members of
the Church of England, but they too were in uenced by the
Reformed tradition. “Puritanism,” Ahlstrom wrote, “provided the
moral and religious background of fully 75 percent of the people
who declared their independence in 1776” ([1972] 2004, 124).
Many of these colonies were established in an attempt to found
an ideal Christian state. e Pilgrims of Plymouth Colony ed
persecution in England and, via Holland, found their way to New
England in 1620, seeking to establish a separatist Puritan settlement
where they could practice their faith unharried by government
interference. John Win-throp, the
rst governor of the
Massachusetts Bay Colony, announced in the most famous lay
sermon in American history, “A Model of Christian Charity”
(1630), that New England would be “a city upon a hill”—that is, an
ideal Christian colony that would be a model for others to follow.
William Penn, the Quaker founder of Pennsylvania, proclaimed his
colony to be a “holy experiment,” a colony that would be established

on Christian principles, including religious toleration. Most of the
colonies were self-consciously religious in nature. In these early
model communities was born American exceptionalism, the idea
that America would be an elect nation that would play a special role
in providential history.
As Protestants, they had formally embraced a doctrine of
providence that attributed a moral order to the natural world. God
spoke in the natural world through events in the sky above, such as
storms and passing comets; disasters such as plagues and res; and
human tragedies such as monster births and war. Rejecting the
cyclical liturgical year of Roman Catholicism, they practiced instead
days of fasting and thanksgiving in response to what they perceived
God was immediately communicating to them through the natural
world. Popular stereotypes to the contrary, Puritan preaching,
books, and pamphlets did not concentrate on hell and damnation
but on the working out of the doctrine of predestination. ey were
particularly interested in the Pauline formula of salvation: election,
calling, justi cation, and glori cation (Rom. 8:30). Having rejected
the auricular confession of Catholicism, they became highly
introspective, closely observing their daily thoughts and deeds to
discern the working out of the law of predestination within their
lives and carefully recording their observations in journals and
diaries. As Protestants who believed in the importance of reading
the vernacular Bible, they emphasized literacy, education, and
printing. In 1636, only six years aer the founding of the
Massachusetts Bay Colony, the Puritans had already established
Harvard College. New England may have had the highest literacy
rate of any region in the world in the 17th century.
Many characteristics that would later come to be considered
central to the American character—industry, introspection,
individualism, the importance of education—were already present
in the rst generations of the American colonies.

Eighteenth-Century Awakening and Revolution
In the 18th century two mighty currents owed into American
religion: the Enlightenment and German Pietism. e
Enlightenment, with its basis in rationalism and the scienti c
revolution of the second half of the 17th century, presented a major
challenge to traditional religion. It displaced the traditional
religious authorities of Scripture and tradition with a new authority,
human reason. Pietism was a reaction to the intellectualism and
formalism that had crept into Lutheran Churches in Germany, and
it was also a response to Enlightenment rationalism. e father of
this movement, Philip Jacob Spenser, expounded in his seminal
book Pia Desideria a religion of the heart, not the head. He
emphasized prayer, assiduous study of the Bible, the experience of
the “new birth,” and practicing good works. Some leading American
Christians in the early 17th century embraced Pietism. Cotton
Mather was the leader and chief advocate of this movement in the
colonies, urging a practical religiosity. As Mather famously advised
Christians to “do good,” Benjamin Franklin later satirized him
through the character “Silence Dogood.” Mather wrote over 469
books, many concerning piety and Christian apologetics for an age
of skepticism. Mather exempli ed the practical approach to religion
that would come to epitomize Protestant religion in America;
however, as the white-hot res of Puritanism began to dim in the
early decades of the 18th century, Pietism alone would prove
inadequate to reignite the colonies’ religious fervor.
is situation changed with the Great Awakening (17391743).
Americans responded enthusiastically to the galvanic preaching of
the Anglican evangelist George White eld as he spoke to enormous
crowds in the largest cities of the American colonies. Drawing on
his Calvinist theology, the Pietist emphasis on heart religion, and an
actor’s skill before an audience, White eld highlighted the centrality
of the conversion experience in the life of every believer. Preaching

dramatically and for immediate conversion, he succeeded in lling
the churches as well as launching a new form of Protestantism in
America, Evangelicalism.
e Awakening was not without controversy, in that its clerical
leaders oen turned their considerable homiletical pyrotechnics on
each other. White eld explained that “the reason why congregations
have been so dead, is because dead men preach to them”
(White eld as cited in Ahlstrom [1972] 2004, 284). Gilbert Tennent
preached a controversial sermon entitled “e Danger of an
Unconverted Ministry,” and the unstable James Davenport railed
against “unconverted” ministers with such hysterical language that
he was eventually judged non compos mentis. e reaction of many
churches was to divide over the Awakening, either becoming proor antirevival: “New Lights” and “Old Lights” in New England, “Old
Side” and “New Side” in the middle colonies. is interclerical
rivalry contributed to the breakup of the hierarchical and organic
social system that was a legacy of the medieval past. With America’s
clerical leadership undermining its own authority through its
members’ incautious attacks on each other, individuals were forced
to lay aside their customary deference to ministers and take sides. A
generation before the American Revolution, the Awakening led to a
heightened individualism and a swelling desire for a more open and
democratic society.
e era of the American Revolution (1775-1783) was largely
secular in nature, with the main role of the clergy during this period
being to intellectually support the Revolution. As early as 1750
Reverend Jonathan Mayhew preached a sermon entitled “A
Discourse Concerning Unlimited Submission,” in which he
opposed the Anglican tradition that the king ruled by divine right
and therefore was owed “passive obedience and non-resistance.”
During the Revolution the clergy were predominantly on the side of
independence and tended to embrace classical republicanism (or

Whiggism), preaching that liberty proceeded from a virtuous
citizenry. Moreover, they embraced the essential argument in John
Locke’s Second Treatise on Civil Government (1690), which asserted
that government is founded on a compact between people in a state
of nature and that when governments violate this compact, citizens
have the right of rebellion, a position given succinct and eloquent
expression in the Declaration of Independence. America’s
Protestant clergy, the “black regiment,” took the message of
revolution into the American hinterland, advocating Christian
justi cations for overthrowing tyranny.
During the revolutionary era, the notion of virtue as the basis of
republicanism soon appeared to be untenable in the light of
America’s actual experience of democracy. James Madison
responded by advocating a new constitutional theory. In Federalist
10 he explained that governmental institutions should re ect the
reality that human beings were not reliably virtuous and very oen
operated on the basis of self-interest. He favored, therefore, a
tripartite federal government, with each part balanced and checked
by the others. Madison, who studied at the Presbyterian college of
Princeton and seems to have absorbed important aspects of the
Puritan legacy, accepted a more balanced view of human nature
than that assumed in classical republicanism. During World War II,
when democracy was threatened by totalitarianism from abroad,
Protestant theologian Reinhold Niebuhr praised America’s
Founding Fathers for their balanced understanding of human
nature, which became for him the preeminent justi cation for
democracy. “Man’s capacity for justice,” he explained, “makes
democracy possible; but man’s inclination to injustice makes
democracy necessary” (e Children of Light and the Children of
Darkness, 1944, foreword).
ough the government that Madison envisioned was secular in
nature, he and other Founding Fathers generally recognized the

importance of Christianity as the nation’s moral grounding. In
eﬀect, they wanted a government structured on the basis of
Enlightenment reason but a people who acted according to
Christian morality. In an o-quoted observation, George
Washington spoke for his generation in his farewell address (1796):
“Of all the dispositions and habits, which lead to political
prosperity, Religion and Morality are indispensable supports.”
Religion, however, also presented dangers to the republic. With
so many diﬀerent forms of Protestant Christianity present in the
colonies and each colony having its own religious establishment,
Protestantism threatened to become a divisive force in the new
nation rather than a bulwark of society. e founding generation
prudently decided on the principle of separation of church and
state, which it enshrined in the First Amendment to the
Constitution: “Congress shall make no law respecting an
establishment of religion, or prohibiting the free exercise thereof.”
Although this provided for a “wall of separation” between church
and state, it is a curiously one-way wall. Congress is prohibited from
establishing a religion or interfering with religion, yet American
citizens are entirely free to exercise their religion, which necessarily
means engagement in government and society.
Protestant Inﬂuence on the New Nation
roughout the history of the American republic, Protestant
religion has played a vital dual role. On the one hand, it has
endorsed republican government, undergirded the civic morality
needed for democracy, and provided much of the moral vocabulary
for political discourse. On the other hand, it has also played a
prophetic role, reminding Americans that patriotism should not
become idolatrous and that government and society have a moral
purpose that takes precedence over material prosperity or the
convenience of the status quo. Protestantism’s in uence can be

clearly seen in the abolitionist movement in the antebellum period,
the Social Gospel movement that supplied a religious justi cation
for the reforms of the Progressive Era and later the New Deal, and
the civil rights movement of the 1950s and 1960s, when Martin
Luther King melded the moral promises of American political
culture with the imperatives of Protestant Christianity. In “Letter
from a Birmingham Jail” (1963), King memorably appealed to a
“higher moral law,” an approach that would have drawn a nod of
approval from such reforming Protestant predecessors as William
Lloyd Garrison and Walter Rauschenbusch.
For many, America was an elect nation, an idea it borrowed or
inherited from Elizabethan England and that New England Puritans
largely adopted in the second half of the 17th century, believing that
God had reserved the largely unpopulated and virginal land of
North America for a special purpose, perhaps a refuge for
Protestant dissenters, a beacon of hope as a model Christian society,
a platform for world evangelization, or even the location of the New
Jerusalem. When this idea passed through the res of the
Revolution, the notion of American exceptionalism took on
republican and patriotic hues. In 1845 John O’Sullivan wrote of
America’s “Manifest Destiny” as a nation that would extend from
the Atlantic to the Paci c Coasts. During the Civil War (1861-1865)
Abraham Lincoln observed that America, with its great republican
form of government, was “the world’s last, best hope.” Following
World War I (1914-1918) Woodrow Wilson urged that America
assume as its special destiny the leadership of the world community
through the League of Nations. “It was of this that we dreamed at
our birth,” he avowed. “America shall in truth show the way. e
light streams upon the path ahead, and nowhere else.” In Franklin
Roosevelt’s “Four Freedoms Speech” in January 1941, he enunciated
the idealistic goals for which America would eventually enter World

War II, goals that blazoned cherished American freedoms to be
shared and advanced in the world.
It is part of America’s Protestant heritage for its people to
envision themselves as righteous, as an elect nation, as a people
destined to play a special role in world history. C. K. Chesterton
summed it up pithily in his book What I Saw in America (1922):
“America is a nation with the soul of a Church.” Since the 1960s,
however, America has rapidly become a post-Protestant nation in
which the special dual role that Protestants have heretofore played
in American history has now come to an end. Mainline churches
continue to make pronouncements on matters of public concern,
but they are usually ignored with complete impunity. For the time
being, America continues to live on the borrowed moral capital of it
Protestant forebears as a new generation superciliously proclaims
itself “spiritual but not religious.” As early as 1955, Walter
Lippmann in Essays in Public Philosophy feared for the future of
American civilization, since its founding principles in natural law,
or God-given human rights, were no longer widely accepted. ese
fears were of course patently rooted in the anticipation of America’s
Protestant inheritance soon being lost.
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WHY THE REFORMATION MATTERS TO THE SCANDINAVIAN
LUTHERAN CHURCHES
In all three Scandinavian countries, the Evangelical Lutheran
Churches are majority churches with roots planted in the Lutheran
Reformation 500 years ago. In the contemporary secular societies of
Sweden, Norway, and Denmark, these churches play somewhat
diﬀerent roles and disseminate their Lutheran heritage diﬀerently.
Based on a brief historical outline, this entry investigates how the
Reformation continues to matter to the Scandinavian Lutheran
Churches.
Historical Perspectives
Lutheran Reformations were carried out in Denmark-Norway in
1536-1537 and in Sweden-Finland formally in 1593. In the 16th and
17th centuries the Scandinavian dual monarchies became frontrunners of Lutheranism and developed strong Lutheran Churches
intimately connected to the emerging absolutist states. With the
1548 marriage of Anna, daughter of Danish Reformation king
Christian III, to August of Saxony, the political founder of
Concordian Lutheranism, and with the military triumphs of
Swedish king Gustavus Adolphus in the irty Years’ War (16181648), the kingdoms of Northern Europe came to take the lead in
the formation of early modern continental Lutheranism.
During the age of absolutism from the 17th century onward, the
churches bound themselves tightly to the states, and the
confessionalizing policies of the rulers generated the emergence of
state churches. As a result, the churches became responsible for
performing civil registration, with the clergy acting both as pastors
and public oﬃcers; for a long period, both realms allowed only the
Lutheran confession. However, from the 18th century onward,

diﬀerent Christian confessions and other religions were gradually
permitted, mainly on grounds of commercial interests as well as the
large number of religious refugees from Western and Central
Europe.
In the transition from absolutism to democratic rule in the 19th
century, the Lutheran Churches lost their exclusive privileges to
some extent and gradually developed from state churches into
people’s churches, intimately connected to their respective national
identities. e Danish Constitutional Act of 1849 and the Swedish
Dissenter Act of 1860 retained the Lutheran Churches as state
churches but guaranteed religious freedom to all inhabitants. In
Sweden, though, dissenters had to join another denomination
approved by the state until the Religious Freedom Act of 1951.
From early on this led to the formation of several free churches,
which continue to mark the religious landscape of Sweden. By
contrast, Danish revival movements were largely encompassed
within the Evangelical Lutheran Church itself. In Norway, which
was ruled in conjunction with Sweden from 1814 to 1905, the
Dissenter Act was passed by the parliament in 1845. Norwegian
church life was greatly marked by Pietistic awakenings in the 18th
and 19th centuries, which remain in uential even today.
Scandinavian Lutheran Churches Today
Operating within some of the most secular societies of the world,
contemporary Scandinavian Lutheran Churches continue to rely on
central insights from the Reformation. Hence, the Lutheran
doctrine of justi cation by faith alone remains a cornerstone of all
three churches. Moreover, all three churches acknowledge the
Augsburg Confession (1530) as a basic confessional writing.
Whereas the Church of Sweden includes the entire Book of Concord
(1580) in its confessional writings, the Churches of Norway and
Denmark encompass only Luther’s Small Catechism (1529).

Scandinavian Lutheran Churches are generally considered to be
liberal. us, for instance, female ministers have been ordained in
Denmark since 1948, in Sweden since 1958, and in Norway since
1961. Moreover, all churches allow for same-sex marriages.
In Denmark, the Evangelical Lutheran Church known as the
Folkekirke (People’s Church) is the predominant religious
community, with around 75 percent of the population as members.
Representing the majority of Danes, the Folkekirke is intimately
connected to the state and remains formally governed by the
national parliament and headed by the queen of Denmark.
Characteristic of the Church is, however, a wide degree of
independence within the individual parishes, which is administered
by the parochial church councils. Accordingly, the Church has no
governing synod to decide on matters of, for instance, liturgy and
doctrine or to publicly speak for it even though from the 19th
century onward strong voices have advocated for the establishment
of such a synod. Instead, ecclesial governance relies on the
parliament, which, however, largely refrains from interfering with
internal matters of the Church. e result is an inclusive and
decentralized church characterized by complex decision-making
processes and lacking an outspoken political agenda.
In contrast, the Church of Sweden, the Svenska Kyrkan, severed
its ties to the state in 2000 and has since then been governed by a
general synod, the Kyrkomotet, which has the power to speak for the
Church. Moreover, the Church of Sweden has maintained the
historic episcopate since the Reformation and has generally
preserved a high church approach to liturgy and worship. Since
2000 the percentage of the population who are members of the
church has dropped from 83 to 63 percent. Whereas the churches of
Denmark and Norway continue to emphasize their Lutheran
identity, the Svenska Kyrkan bases its identity on a concept of
Evangelical catholicity promoted by the in uential Swedish

archbishop Nathan Soderblom (1866-1931), which underlines
ecumenical openness. Moreover, the Church of Sweden has become
known for taking an active stand on pressing political questions,
such as refugees and climate change.
e Evangelical Lutheran Church of Norway comprises 73
percent of Norwegians and is governed by the general synod, the
Kirkem0tet. Following a legislative change in the Constitution of
Norway in 2012, the monarch is no longer the head the Church of
Norway, and as of January 1, 2017, the Church is independent of the
state. Similar to the political role played by the Church of Sweden,
the Church of Norway involves itself in discussions on such issues
as human rights, the modern consumer culture, and global peace,
with the aim of convincing political leadership to act on these
issues.
us, with their roots solidly planted in Lutheran soil,
contemporary Lutheran Churches in Scandinavia continue to
obtain nourishment from the Reformation, although in quite
diﬀerent ways. However, with decreasing church membership and a
general lack of historical knowledge of the Reformation in the
modern secular society, these churches face a challenge in
explaining to a broader public why and how the Reformation
continues to matter.
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WITTENBERG
Martin Luther was 27 years old when John Staupitz, vicar general of
the observant German Augustinians, summoned him to Wittenberg
for the second time in 1511; thereaer, Luther was a resident of
Wittenberg for the remaining 35 years of his life. Luther came to
Wittenberg from Erfurt, a university city of 15,000-20,000
inhabitants. e town of Wittenberg claimed only around 2,000
inhabitants when Luther arrived. Moreover, while the University of
Erfurt was a large, prestigious institution founded in 1379, the
University of Wittenberg had been established by Elector Frederick
III (“e Wise”) only recently, in 1502. Luther himself made more
than one remark disparaging Wittenberg as a provincial town at the
end of civilization.
Wittenberg provided the immediate context for Luther’s work as
a Reformer. e Reformation, in turn, transformed the town,
ending or profoundly altering its religious institutions, while
establishing the town and the university as centers of Evangelical
reform, learning, and printing.
Wittenberg Before Luther
Wittenberg traces its history to the later 12th century, when the
Ascanian dynasty established a settlement and fortress in newly
conquered territory on the banks of the Elbe River, along an
important trading route. Wittenberg became the capital of the

Dukedom of Saxony-Wittenberg when the latter was established in
1260. Saxony-Wittenberg, in turn, attained electoral status in 1355,
meaning that its dukes belonged to the small group of rulers who
elected the Holy Roman Emperor. e Ascanians were active in
establishing religious institutions for the bene t of their family and
the faithful; these institutions were embedded in a religious system
that required Christians to render satisfaction for their sins in order
to shorten their anticipated time in purgatory. e Church taught
that properly performed masses won merit that could be distributed
not only to the living, but also to the dead in purgatory.
e Ascanian duchess Helen established a Franciscan
monastery in 1261. In 1330 Rudolf I founded the All Saints’
Chapter, consisting of six chaplains supervised by a provost. e
Chapter’s purpose was to celebrate masses, especially on behalf of
deceased Ascanians, thus speeding their escape from purgatory.
Rudolf I also obtained valuable relics, including a thorn from
Christ’s crown. By viewing these relics, pilgrims could obtain
indulgences—a remission of some of the penalty due to their sin—
in Wittenberg already in the mid-14th century. e town church,
built at the end of the 13th century and dedicated to Mary, was
expanded in the 14th century.
In 1422 the last of the Wittenberg Ascanians died, and the
emperor gave the territory and electorship to the house of Wettin;
the Wettin realm was divided between the brothers Ernst and
Albert in 1485, with the older brother Ernst retaining Wittenberg
and the electoral seat. When Frederick III became ruler of Ernestine
Saxony and elector in 1486, he made major investments to bring
wealth, prestige, and people to his capital city. He built a new castle
and furnished it with a church, which was completed in 1509. For
the church, Frederick acquired a massive relic collection, enticing
pilgrims to Wittenberg with the promise of indulgences. Frederick
also founded his university, called the “Leucorea” aer the Greek

translation for “Wittenberg.” Frederick obtained faculty in part by
turning to local monasteries and religious institutions: the canons
of the All Saints’ Chapter were given teaching duties, while the local
Franciscans and Augustinians had to ll chairs on the theology
faculty.
John Staupitz was appointed dean of Wittenberg’s theology
faculty, and aer Staupitz became vicar general of the observant
Augustinians on May 7, 1503, he made Wittenberg the center of
observant theological education. Staupitz summoned Luther to
lecture on moral philosophy in 1508-1509 and then to succeed him
as professor of biblical exegesis in 1511.
Luther and Wittenberg
e university and the Augustinian cloister in Wittenberg provided
the contexts for Luther’s theological development. Luther was
summoned along with his brother monk John Lang, and together
they represented a strong humanist presence on the theology
faculty. Humanists favored the study of scripture and the early
Church Fathers over Scholastic theological method. Soon Nicholas
von Amsdorf and Andreas Bodenstein von Karlstadt joined Luther
in the biblical humanist reaction against Scholastic theology; an
expansion of the humanist curriculum brought Philipp
Melanchthon to Wittenberg in 1518 as professor of Greek. By 1514
Luther was serving as town preacher in St. Mary’s. Appointed by the
town council, Luther preached twice weekly and two to three times
on Sundays.

e Lutherhaus in Wittenberg.
e other major church in the town, the castle church, served as
the university’s church and the location of disputations.
Announcements for the latter were posted on the church’s door, and
Luther may have posted his 95 eses there. As Luther drew the ire
of the papacy and then the emperor, Frederick protected Luther in
part because Luther was a signi cant member of the university’s
faculty.
e international reception of Luther’s message of salvation by
faith alone contributed dramatically to Frederick’s eﬀorts to bring
wealth, people, and prestige to Wittenberg; at the same time, the
Reformation undermined the institutions of late medieval piety that
Frederick and his predecessors had built up at substantial cost. e

celebrity of Luther and his colleagues soon attracted more students
to the University of Wittenberg than to any other university in the
Holy Roman Empire; the university trained the theologians and
clergy who carried the Reformation message to other locales and
pulpits. Wittenberg also became a center of printing eclipsed only
by Europe’s largest cities; most of Wittenberg’s printing industry was
devoted to Luther’s own works, including the Bible translations. e
population of Wittenberg doubled by 1530.
e residents of Wittenberg, like those of other Lutheran cities,
towns, and territories, witnessed the end of religious institutions
devoted to satisfaction and merit and the institution of Evangelical
forms of worship centered on preaching and the distribution of
communion in both kinds. Luther denounced monastic life as an
attempt to earn salvation by works, and on January 6, 1522, the
general chapter of the German observant Augustinians met in
Wittenberg and gave its members permission to leave the cloister.
e monastery in Wittenberg dissolved. Nonetheless, Luther
continued to reside in the “Black Monastery” aer his return from
the Wartburg castle in March 1522; aer his marriage to Katharina
von Bora in 1525, the couple lived there with their own children
and numerous children of Luther’s sisters, students, and other
guests. e cloister became a private home, oﬃcially transferred to
Luther by Elector John the Steadfast in 1532. For their part, the
Franciscans le Wittenberg aer the town council prohibited
begging in early 1522; their cloister was made into a printing house,
then an almshouse, and nally a granary. Frederick the Wise’s relic
collection was last shown to the public in 1523; aer Frederick’s
death in 1525, John the Steadfast had the collection taken away and
dismantled. Private masses were ended in 1524, and the All Saints’
Chapter was dissolved in 1525.
Wittenberg aer Luther

For all the prosperity that Luther and the Reformation brought to
Wittenberg, the allegiance of the elector and people to the
Reformation also cost the city dearly. John the Steadfast and his son
and successor, John Frederick, joined Philipp of Hesse at the head of
the Schmalkaldic League to defend Lutheran cities and territories
against the Catholic emperor, Charles V. When war broke out in
1546, the year of Luther’s death, the Lutheran princes quickly
capitulated, and Wittenberg was occupied by the emperor’s forces in
1547. e Lutheran duke of Albertine Saxony, Moritz, aided the
emperor and was given Ernestine Saxony and the elector’s seat in
return. Nonetheless, Moritz soon turned on the emperor, who was
forced to negotiate rst the Peace of Passau (1552) and then the
Peace of Augsburg (1555). With Melanchthon as its leading gure
until his death in 1560, the University of Wittenberg quickly
recovered from the military disaster, and once again drew more
students than any other in the Empire—even as so-called GnesioLutherans accused Melanchthon and his successors of betraying the
fundamental principles of Luther’s theology.
e castle church and much of the town of Wittenberg were
destroyed in October 1760, during the Seven Years’ War (17561763); again in 1814, an invading army—this time Napoleon’s—
devastated the town and destroyed the rebuilt castle church.
Wittenberg became part of Prussia in 1815, and the Universities of
Wittenberg and Halle were merged. Beginning in the 19th century
and down to the present, building and renovation eﬀorts have
remade Wittenberg as a memorial to Luther and the Reformation.
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WITTENBERG CONCORD
Aer years of negotiations, Lutheran and South German
theologians reached an agreement on the three recognized
sacraments that were considered essential to the life of the Church:
the Lord’s Supper, baptism, and absolution. Signed in Wittenberg
on May 29, 1536, this document was the rst major theological
consensus reached among the “magisterial” Reformers (Reformers
who had support from their territorial authorities and rulers) in the
16th century. While many hoped the Swiss Reformers would also
sign the Wittenberg Concord, thus giving it authoritative status
among almost all Protestant theologians and territories other than
the Anabaptists, this never materialized.
e Wittenberg Concord addressed the diﬀerences that had
caused friction between the south Germans and Lutherans for more
than 10 years. e public controversy over the Lord’s Supper in the
late 1520s revealed serious dissension among the Swiss, South
German, and Lutheran Reformers, and the discord came to a head
at the October 1529 Marburg Colloquy, organized by Philipp of
Hesse. e Evangelical authorities felt an agreement on the basic
matters of faith was essential if they were to provide a common
front against the Roman Catholic forces opposing the reform
movements. Despite the failure to reach an agreement and later
present a common front at the Diet of Augsburg in 1530, Martin

Bucer met there with Philipp Melanchthon, and a friendship
developed between them. Bucer also took the opportunity, while
the Diet was in progress, to have a short, impromptu meeting with
Luther at the Coburg castle. is private meeting led to further
conversations between the Lutherans and Bucer, and the two parties
began negotiations that eventually led to the Concord in 1536.
e turning point in the discussions was the meeting in Kassel
in late December 1534 between Melanchthon and Bucer. Before
coming to Kassel, Bucer had met with reform-minded theologians
throughout Switzerland and southern Germany. His work paid oﬀ
when the Constance Articles were approved on December 17, 1534,
an agreement that Bucer could use as a negotiating document in
Kassel. ese articles laid out the South German position in
language that Bucer felt the Lutherans would accept. Aer the
success at Kassel, Luther cautiously agreed with the formulation
proposed, despite fears that the agreement could back re on the
Evangelical party, destroying any hope for a united front among the
Evangelical territories. Supported by Elector John Frederick of
Saxony and Landgrave Philipp of Hesse, Bucer worked feverishly to
get the approval of the Swiss Reformers, and Melanchthon worked
at overcoming Luther’s remaining concerns about the concord.
Aer further negotiations, the participants decided that it was
time to sign an accord. e Lutheran and South German
theologians had originally planned to gather in Eisenach, and then
Grimma, to ratify the agreement, but Luther’s health prevented him
from traveling. Realizing that without his presence and approval the
Concord would not get the prominence and leverage it needed to
succeed, the South German delegation ultimately traveled to
Wittenberg to ensure Luther’s presence. As a result, the Lutherans
and South Germans nally gathered in Wittenberg in 1536.
Upon arrival in Wittenberg, however, the South German
delegation discovered that Luther still had some serious doubts

about the proposed agreement. Aer a week of constructive, and at
times diﬃcult, negotiation, the Wittenberg Concord was signed by
most participants. e South German signatories included
Lycosthenes, Musculus, Bern-hardi, Aulbert, Capito, and Bucer,
while Lutheran signatories included Luther, Jonas, Cruziger,
Bugenhagen, Melanch-thon, Menius, Myconius, Rhegius, Spalatin,
and Melander. Some of the South German participants however,
noted that they did not have the authority to approve it on their
own, but promised to bring it back to their territories, churches, or
cities in order to get the needed approval.
Articles of the Wittenberg Concord
e Wittenberg Concord contains ve articles. e rst three deal
with the Lord’s Supper, while the fourth article addresses baptism,
and the nal article concerns absolution. A proposed sixth article,
on the role of civil authorities in religious aﬀairs, was debated for a
day, but the South Germans rejected the proposal while the
Lutherans signed it.
e rst three articles, on the Lord’s Supper, were the most
controversial. ey dealt with two important issues: Christ’s
presence and who bene ts from the meal. Both parties rejected the
Roman Catholic doctrine of transubstantia-tion, but agreed that
Christ is truly and substantially present with the bread (cum pane)
and wine, wording insisted upon by Bucer as a way of expressing
Luther’s “sacramental union.” What was important for Luther and
his followers was not the precise wording, but the understanding
that Christ was truly present, for only if Christ were truly present
could the sacrament of the altar deliver what it promised: the
forgiveness of sins. ey also agreed that the sacrament is
eﬃcacious for salvation for both the worthy (pii) and unworthy
(indigni). While Bucer insisted the ungodly (impii) received only

bread and wine in the meal, Luther felt the rst two categories
covered everyone.
In the article on baptism, all supported infant baptism. is was
partly a reaction to the “Swiss Brethren,” who rejected infant
baptism as unscriptural, and partly a reaction to the disastrous
events of 1534-1535 in Munster. ere, militant Anabaptists had
gained control of the city and introduced a New Jerusalem within
its walls, before Roman Catholic and Protestant forces recaptured
the city, at the cost of many lives. e South Germans and
Lutherans clearly wanted to distance themselves from this asco. At
the same time, they deliberately focused on the bene ts of baptism:
the forgiveness of sins, the gi of the Spirit, salvation, and becoming
a member of the Church, the body of Christ. As an action of God,
baptism was primarily a means of grace rather than a public
confession of faith.
e nal article, on absolution, encouraged continuing the
practice of private absolution. However, the participants stated that
this was a matter for pastoral care, to reassure troubled souls of
God’s absolution and as a means for discipline in the Church.
Contrary to the Roman Catholic position articulated in the Fourth
Lateran Council (1215), the Concord insisted that a complete
enumeration of all sins was not required.
Wittenberg Concord’s Impact
e Wittenberg Concord was overshadowed by the decision of the
Schmalkaldic League in December 1535 requiring all league
members to subscribe to the Augsburg Confession. e Wittenberg
Concord provided an aﬃrmation of the Evangelical stance
supported by the Schmalkaldic League. It failed, however, to
provide agreement on the authority of civil leaders in religious
aﬀairs, such as who had the oversight and use of abandoned

monasteries and cloisters, an agreement most desired by the
Evangelical rulers.
e Wittenberg Concord became a recognized and authoritative
document in many of the Evangelical territories in South Germany.
e Concord also had an equally signi cant impact upon the
Lutherans. Luther’s Schmalkaldic Articles (1537) and Melanchthon’s
Altered Augsburg Confession (1540) echoed the Wittenberg
Concord’s use of the wording of “with the bread” (cum pane). e
Wittenberg Concord also surfaced in the Solid Declaration (1577),
where it was extensively quoted in the article on the Lord’s Supper
(Article VII). Elsewhere, however, it had limited impact.
e most lasting impact of the Wittenberg Concord is its
ecumenical signi cance. e Concord showed that consensus can
be reached on important matters even if the actual wording might
be understood in diﬀerent ways. e use of the phrase “with the
bread” implied diﬀerent things for Bucer and Luther, yet they both
signed the agreement. Nor did the diﬀerent understandings of who
was included in the category of the “unworthy” derail the
agreement. is approach, allowing for exibility in understanding
particular words, is perhaps echoed by the Joint Declaration on the
Doctrine of Justiﬁcation (1999) phrase, “diﬀerentiated consensus.”
Yet others would say that the main weakness of this approach is that
an agreement on wording is not the same as agreement on
understanding, thus rendering the agreement useless.
e Wittenberg Concord is also re ected in contemporary
ecumenical agreements such as the Leuenberg Concord (1973) in
Europe and the full communion agreement between the Evangelical
Lutheran Church in America and the Reformed churches in the
United States (1998). Each echoes some of the principles that were
developed in substantial ways by the Wittenberg Concord over four
centuries earlier.
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—GORDON A. JENSEN

WOMEN, VIEWS OF
Luther’s views on and relations to women are, along with such
questions as his relations to the Jews and the Anabaptists, one of the
most debated subjects pertaining to the Reformer’s theology and
thinking. At one pole are those who nd that Luther was a highly
conservative misogynist who caused women to be bound up in
marriage as the only career opportunity because he was against
monastic life. At the other pole are those who nd that Luther was a
radically liberal thinker whose Reformation project had a positive
eﬀect on women’s place in Church and society. e divided
opinions may have to do with the fact that Luther’s vast oeuvre
represents a great variety of text genres and views depending on
their particular context; they also may have to do with the fact that
Luther’s writings are not always judged against the backdrop of his
time, with its particular ideals and set of rules. Quite oen Luther’s

theology is measured by standards of another time, with other
ideals and rules. To get a fair picture of Luther’s views of women
and of what role women play in his theology, it is paramount to
study the sources in their original Latin and German and to read
them diachronically and contextually. Furthermore, it is worthwhile
noting that among the texts most criticized for misogynist views on
Luther’s part are two collections that are neither written nor fully
authorized by Luther: the Lectures on Genesis from 1535-1545 and
the posthumous Table Talks.
Luther’s views on women were as complex as his authorship is
vast, varying from the negative and ambiguous, even selfcontradictory, just like the tradition before and aer him, to the
generously positive, all depending on genre, audience, and purpose.
He may sound misogynist when addressing an audience of
unmarried priests in scholarly Latin, but positive and appreciative
of women in his annual sermons on matrimony in vernacular
German. While rendering the standard norm of male authority over
women, he simultaneously taught the mutuality and equality of
women and men that he furthermore practiced in his married life
with Katharina von Bora from 1525.
Women of the Bible
Luther’s complex views on women are most visible in his sermons
and exegetical writings on Bible texts. Particularly his exegesis of
Genesis 1-3 re ects the thoughts and rhetoric of traditional exegesis
inherited from Augustine onward, combined with his own fresh
readings. In a sermon on Genesis from 1523, Luther, commenting
on Genesis 2, stated that Adam due to his male nature was more
rational than Eve. She as a woman represented the weak sex
through whom Satan had easy access (WA 14:129-131). Luther
seems to have withheld a creational order according to which Adam
was more fully the image of God (in his Lectures on Genesis from

1535-1545) and remains so post-fall, male to female being like the
sun to the moon (WA 42:46). Ontologically, Luther perceived
woman as created for the main purposes of being man’s helpmate
and of bearing children.
Yet it is equally important to emphasize that in these very same
texts, Luther employed quite positive formulations when he
determined the relationship between male and female theologically.
en he underlined the equality between Eve and Adam as the
image and likeness of God. eologically, pre-fall Eve is not inferior
to Adam, nor is that so eschatologically. Commenting on Genesis
1:27, Luther argued for the equal and independent status of the
female sex as Imago Dei from the textual basis against allegedly
Talmudic ideas about the female being cut from a bisexual male, as
also against Aristotle’s perception of woman as an imperfect man
and “gentile” pejorative perceptions of the female sex as monsters.
Pace Luther, such ideas about women, God’s most excellent work,
are pejorative and most unreasonable. By contrast, Luther argued
that Adam and Eve are equal in creation by further emphasizing
that they are equally the image and similitude of God, are equal
recipients of God’s word (as of the commandments), are equally
given dominion over the rest of creation, and have equal future
glory (WA 42:51). ere is no hierarchy in God’s creation of men
and women, but there is a diﬀerence in the method used.
Deliberating on the interpretation of Genesis 2 with the ancient and
medieval teachers of nature, Luther explained the building of a
woman from Adam’s rib as an equal while in her sex notably
diﬀerent creature that as God’s image has a special vocation to rule
the household and to be the nest for her husband. God created two
equal beings with diﬀerent sexes, Luther asserted. Even more so,
God created a woman with her body to serve as the host for the
revelation of the gospel.

Luther never advanced the Eve-Mary typology developed by
Justin the Martyr as a parallel to the Adam-Christ typology, which
was hugely popular in the Middle Ages. However, while many 16thcentury Reformers, such as John Calvin, dismissed the gure of
Mary for taking away focus from the central Christian message,
Luther never questioned the Mary of orthodox tradition. He
remained faithful to upholding Mary as the sinless virgin mother of
God, but added his own bent: Mary was a real, natural woman who
gave birth to Christ without a man, commending her femaleness
rather than her virginity (WA 10.1:352-369).
In his exposition of Luke 1, Magni cat, addressed to his
supporter, Prince Johan Friedrich, as a Furstenspiegel, Luther
employed Mary as the epitome of humanity. rough Mary he
demonstrated that imperial powers and the demonic are unmasked
and the human humanized in the lowly maiden. What makes the
human Mary special is the fact that God took on human esh in
and through her. Explicating the depth and reality of Mary’s
poverty, disgrace, and lowliness, Luther presented Magni cat as a
model of God’s just ruling from which the prince should learn.
Mary’s example shows that God chooses the low and despised, not
any form of special piety or humility, as some deed that frees people
of sin and perdition in the sight of God (WA 7:538-604).
In his portrayal of Sarah, Abraham’s wife, Luther drew
signi cantly on patristic exegesis. As his forebears did, but distinct
from Calvin and Zwingli, Luther went to great lengths to defend
Sarah for her sin of laughing when God promised her a son,
because of her importance in the history of salvation. He excused
her due to her being beyond the age of childbearing and to her and
Abraham’s being chaste in their relationship. Likewise, in his view of
Sarah’s relationship to Hagar, Luther was more generous than
Zwingli and Calvin: Sarah acts according to special instructions
from God, as she is also the obedient wife who begs Abraham to get

rid of his servant mistress and does it in private. To Luther, Sarah
eventually is faithful, as God’s rebuke of her served to bring her
faith to fruition in her belief in the promise of the future redeemer.
Luther displayed this same generosity toward Rachel, Leah,
Rebecca, and the wife of Lot, perceiving them all as heroic women
despite their shortcomings. ey were all repentant sinners, faithful
women who played an important role in the events of salvation
history (WA 42-43).
Concurrently, in his exegesis of women in the New Testament
Luther attributed to them the function of faithful disciples. He
discarded the medieval allegorical interpretations of such gures as
Mary and Martha or of Mary Magdalene. To Luther the story of
Mary and Martha is not an allegory of the contemplative and active
life; rather, it is about real women and the importance of faith over
works. In the same vein, Luther delivered a unique interpretation of
Luke 7:36-50 by rejecting the medieval understanding of Mary
Magdalene as a sinful “woman of the city.” Instead, he accentuated
her status as a true disciple conforming to Christ, who is nothing
but righteous and thus exalted in the form of God (WA 2:145-152).
It is worth noting that Luther generally highlighted female gures as
those who by way of their heroic self-humiliation conform to
Christ’s kenotic self-debasement and therefore are exalted as true
disciples (Phil. 2:6-11). Like the woman who had been
menstruating for 12 years and like Mary, the mother of God, Mary
Magdalene represents the faithfulness that can overcome social
debasement as well as other worldly tribulations.
Women and Church
eologically, Luther emphasized the equality of all human beings,
women and men of faith, who are all priests without diﬀerence (WA
6:370). Luther’s idea of the priesthood as a responsibility toward the
neighbor and his rejection of an ontological distinction between lay

and ordained, expressed in writings such as To the Nobility and e
Babylonian Captivity of the Church, opened avenues to common
people, including women. In his treatise on ecclesial ministry in
1523, he stated that it is a task common to all, wherefore “women
can baptize and administer the Word of life, by which sin is taken
away, eternal death abolished, the prince of the world cast out,
heaven bestowed: in short by which the divine majesty pours itself
forth through all the soul” (WA 12:181). He thus untied ordination
from a hierarchy of especially sacral males (oﬃcium sacerdotalis),
understanding the ecclesial ministry as based on baptism, the true
ordination, tied to all baptized believers equally. e ministry
represents Christ incarnate, the in- eshed Logos, and is a ministry
of the Word. Surmising that as God wanted to be known as a
human being the Word should be proclaimed orally by “people like
you and me” (WA 50:629), Luther humanized ministry and placed
it in the midst of normal everyday life, adversary to its prior
segregation. Important for the special ministry of the Word is the
right public calling, whereas the Word of God and the sacraments
are independent of who gives them. Yet Luther also in an unclear
manner contradicted himself by exempting women (and children)
from his principle of the task, except when in need, and not the
person doing the task being the issue (WA 50:633). However, it is
noteworthy that when Luther propounded his central theological
principles, he normally employed the generic term homo or Mensch
for human being, not the gender term vir or Mann for male.
Women and Society
Luther saw post-fall man and woman as being under the same
original sin and thus mutually dependent. Unlike tradition, Luther
surmised that woman and man are each other’s remedy against sin,
perceiving woman as less eshly driven and hence the absolute
remedy against sin. Luther’s description of woman’s and man’s

mutuality followed the traditional stereotypes of female as denoting
the weaker nature both mentally and physically, yet doomed to
carry out the more strenuous labor connected with childbirth, and
of male as denoting the stronger nature with the obligation of
feeding and protecting spouses and oﬀspring. Yet in a description of
how pleasing to God insigni cant activities such as rocking babies
and washing diapers are, he confessed to be unworthy of such
divine approval as to take care of the child and its mother (WA 10,
II:295-296). Luther commended such common life, with its
despised duties, as godly adorned.
As freedom is a gi of God, there are no divides between
humans coram Deo, only diﬀerent charismata in service of the
common faith. Because monasticism claims to be an elite ranking
higher than other estates, a status perfectionis, it is against
Evangelical freedom, in Luther’s perception. Still, he recognized that
some men and women are incapable of a married life and thus
especially graced by God to live without children. However, only in
one respect did the monastic life ful ll Evangelical freedom, namely
in the monastic schools that oﬀered children of both sexes an
education. Luther emphasized the importance of the very best
schools for boys and girls at all places for the sake of a welleducated worldly regime with humanist standards. Luther
recommended that those among capable people, male and female,
expected to hold spiritual ministries as teachers and preachers
should receive a solid education. Hence, every town should have a
girl’s school where girls were taught the gospel in German or Latin
(WA 15:9-53), and he strongly invited educated women to teach the
little girls publicly and thereby also show their work as an example
for others (WA BR 4:236).
In his practice among women both in his public and in his
private life, taking part in the many debates in the Luther household
as in society as such, Luther showed ample respect. A testimony to

that is his devoted, respectful letters to Katharina, as well as to other
women whom he held in high regard or showed his sympathy. ey
were all literate women from the higher urban or noble classes.
Katharina came from German nobility, had an education from the
Cistercian convent of Nimbschen, and therefore knew some Latin.
Luther addressed these women aﬀectionately and discussed with
them the doctrines of his reformation. Well-known is his address to
his Herr Kathe, revealing an intimate and respectfully humorous
relationship, plus not least his play with traditional gender roles. His
letters reveal that his Herr Kathe was more than housewife and
bearer of six children. His “friendly, dear housewife Catharina of
Luther von Bora, preacher, brewer, gardener, and what else she can
be” (WA BR 11:149) functioned as the great inspiration for his
theological work and as a teacher of this theology (WA BR 9: 286291). Purportedly Luther likened his relationship to his favorite
Bible text, the Epistle to the Galatians, to that which he had to
Kathe, calling it by her name (WA TR 1:69).
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—ELSE MARIE W. PEDERSEN

WOMEN IN LUTHER’S THEOLOGY
e nature of women was frequently debated in print in the 16th
century. Martin Luther was an active participant in this debate, and
his “thoughts about women and related subjects such as marriage,
the family, and sexuality emerge in every type of his writings”
(Karant-Nunn and Wiesner-Hanks 2003, 2). Luther was generally
quite traditional in his views about women, as well as in agreement
with his contemporaries who were also writing about women and
women’s nature. According to Luther, a woman’s vocation was to be
a wife and a mother; in other words, women were called “to assist
men in procreation, be companions to men, manage the household,
and in this role embody an antidote to lust” (Stjerna 2009, 35). is
means that the Reformation did not make much diﬀerence when it
came to understanding gender and gender-speci c roles. To some

extent this was also true for the principle of the priesthood of all
believers, which was “interpreted with an unmistakable gender
bias” (Stjerna 2009, 41).
e Nature of Women
From early on, theologians frequently discussed whether or not
women had souls and whether they were made in God’s image. e
dominant attitude within the Western Church toward women,
sexuality, and marriage was shaped by Augustine of Hippo and
omas Aquinas (Douglass 1985, 72-78). While Augustine and
Aquinas aﬃrmed women’s humanity, they both rejected women’s
equality to men. In many ways Luther’s ideas about women were in
line with those of Augustine and Aquinas. Commenting on the
texts from the rst chapters of Genesis, Luther argued that, “women
became subordinate to their husband” aer the fall, but also that Eve
was from the beginning “a lesser being than Adam” (Karant-Nunn
and Wiesner-Hanks 2003, 15). Further, in his Lectures on Genesis
(1535), Luther maintained that the woman was diﬀerent from the
man, “having diﬀerent members and a much weaker nature.” But
even if Eve was a “most extraordinary creature—similar to Adam as
far as the image of God is concerned,” she was to Adam like the
moon is to the sun, not his equal “in glory and praise” (Luther 1958,
69). Luther, however, stated later in the same lectures that if the
woman would not have been led astray by the serpent, “She would
have been equal of Adam in all respects” (Luther 1958, 115). It was
aer the fall, when God distributed the punishments to the woman
and the man, that the woman became subjected to her husband, but
the choice was hers. Luther explained: “If Eve had persisted in the
truth, she would not only not have been subjected to the rule of her
husband, but she herself would also have been a partner in the rule
which is now entirely the concern of males” (1958, 203).

Even if Luther’s ideas about women were generally in line with
traditional views, there is a clear tension within Luther’s writings
between prevailing perspectives about women’s weaker nature and
their submission to men and more appreciative ones. Luther’s
aﬃrming statements about the body, and more particularly human
sexuality, are in strong contradiction to derogatory ideas about the
human body, speci cally the female body, promoted by powerful
theologians. An example can be found in Luther’s treatise e Estate
of Marriage (1522), in which he wrote: “erefore, each one of us
must have the kind of body God has created…. [H]e wills to have
his excellect handiwork honored as his divine creation, and not
despised. e man is not to despise or scoﬀ at the woman or her
body, nor the woman the man. But each should honor the other’s
image and body as a divine and good creation that is well-pleasing
unto God himself ” (Luther 1962, 17-18). Furthermore, this kind of
appreciation of the relationship between the man and the woman is
common in Luther’s writings about his own wife, Katharina von
Bora.
Women and the Priesthood of All Believers
e priesthood of all believers makes a foundation for Luther’s
critique of the distinction between spiritual and worldly people in
his Reformation writings from 1520. Luther’s idea of the priesthood
of all believers was based on his emphasis on the equality of all in
the eyes of God (coram Deo) and his understanding of baptism
being the true ordination. Luther’s principle of the priesthood of all
believers had potential to make it possible for women to participate
more fully in the public service of the Church. e fact is that it was
interpreted from a gender-biased perspective. Hence, women of the
Reformation continued to be subjected to a patriarchal
understanding of gender roles. However, the idea of baptism
serving as an ordination into the priesthood of all believers made it

possible for women to exercise freedom previously prohibited to
them, even if it was in no way comparable to that of men.
Women’s participation was to be restricted to the reading of
Scripture and singing in church services. Even if women’s
participation was met with hesitation to begin with, it soon became
a normal practice in Protestant congregations. Yet some women
were not content with being “simply passive recipients of the
Reformation and the ideas and changes it brought but indeed
responded to them actively” (Wiesner 1989, 15). is is true of
women who decided to take Luther’s idea of a priesthood of all
believers literally and “began to preach and challenge religious
authorities” (Wiesner 1989, 15). Even if it was not Luther’s intention
to question traditionally accepted gender roles with his ideas, this
sometimes turned out to be the result. For example, this is clear
from the writings of a strong opponent and critic of Luther,
Johannes Cochlaeus (1479-1552), who realized the danger of
allowing women to become parcipiants in the priesthood of all
believers. Luther’s translation of the New Testament into German,
published in 1522, had made Coch-laeus worried that even
“shoemakers and women” would be able to read it and become
knowledgeable enough to engage in dialogue with highly educated
theologians, which he thought was not desirable (Cochlaeus 2002,
106). Much less did Cochlaeus like Luther’s idea of the priesthood
of all believers, calling it the main reason that “Lutheran women,
with all womanly shame set aside, proceeded to such a point of
audacity that they even ursurped for themselves the right and oﬃce
of teaching publicly in the Church, despite the fact that Paul openly
speaks against this and prohibits it” (Cochlaeus 2002, 106-107).
Regardless of Cochlaeus’s obvious hostility toward Luther and his
Reformation, it is quite clear from his account that because of
Luther’s notion of the priesthood of all believers, women were
granted, or granted themselves, freedom to go against the ancient

understanding of the Christian tradition that prevented women
from teaching and preaching.
Despite Luther’s emphasis on the importance of every baptized
member of the universal priesthood, he would still argue for the
importance of ordained ministry being responsible for the service
of the Church. While he considered that women belonged to the
priesthood of all believers (sacerdotium), he thought ordained
ministry (ministerium) was exlusively meant for men.
In his sermons on Genesis from 1527, Luther stated: “Preaching
is entrusted to the man and not to the woman” (Karant-Nunn and
Wiesner-Hanks, 2003, 24). Luther reiterated this assertion in his
treatise On the Councils and the Church (1539), in which he argued:
“e Holy Spirit has excepted women, children, and incompetent
people from this function, but chooses (except in emergencies) only
competent males to ll this oﬃce.” Luther based the reasoning
behind this statement on the nature of women, as ordered by God
from the beginning. e ordained minister, Luther maintained, has
to be “a competent and chosen man,” because women cannot and
shall not, under any circumstances, “occupy positions of
sovereignty,” but be subject to men, according to the will of God
(Luther 2016, 428).
Practical Consequences of Luther’s eology for Women
Even if Luther was in no way radical in his ideas about women, his
theology still aﬀected women and their daily lives in signi cant
ways. Most important was his rejection of monastic life and his
elevation of married life as “the highest religious calling for women,
the vocation in which they were to ful ll God’s order and will and
to redeem the eﬀects of the Fall” (Stjerna 2009, 34). Not only did
Luther’s emphasis on married life make it almost impossible for
women to live their lives outside of marriage, but the closing of
convents deprived women of opportunities to devote their lives to a

spiritual career. On the other hand, for married women, Luther’s
portrayal of married life provided them with a positive
understanding of their occupation within their homes. By
renouncing the division between the spiritual and worldly estates,
Luther reiterated his conviction that virginity did not bring women
closer to God. He furthermore maintained that the “worldly trades,”
including traditional housework, were no less of a service to God
than spiritual practices. Luther made this point clear in e
Babylonian Captivity of the Church (1520), in which he wrote:
“erefore I advise no one to enter any religious order or the
priesthood, indeed, I advise everyone against it-unless he is
forearmed with this knowledge and understands that the works of
monks and priests, however holy and arduous they may be, do not
diﬀer one whit in the sight of God from the works of the rustic
laborer in the eld or the woman going about her household tasks,
but that all works are measured before God by faith alone….
Indeed, the menial housework of a manservant or maidservant is
oen more acceptable to God than all the fastings and other works
of a monk or priest” (Luther 1959, 78). Behind Luther’s notion
about the priesthood of all believers was his understanding of
vocation (vocatio). Luther was convinced that God called each
individual to faith through his or her occupation, regardless of its
nature, since “spiritual” occupations were in no way more valuable
than the work of the laborer in the eld or the woman in the house.
is is how Luther laid the groundwork for a vital reassessment of
the value of every occupation, including traditional women’s work,
which up to his time was considered of much less importance than
the work of those who lived inside monasteries (Douglass 1985,
242; Oberman 1992, 276-277).
Given the medieval emphasis on the ascetic life being superior
to the common life of “worldly” people, Luther’s recognition of the
importance of everyday chores in the eyes of God not only called

for a radical reassessment of the livelihood of the majority of
people, but forced those belonging to religious orders to leave their
homes. For women who moved back into the worldly sphere, this
was particularly challenging, since they really did not have any
choice other than marraige. Finding a suitable husband was not
always easy, as became clear in the case of Katharina von Bora, and
they also had to face signi cant animosity for having le their
orders. Luther’s encouragement to clergymen to get married and
have a family aﬀected women who became the rst generation of
pastors’ wives. ese women “were faced with combating the image
of themselves as concubines and ghting for the legitimacy of their
intimate realtionships and children” (Stjerna 2009, 35). is was
particularly true for former nuns who married pastors, as they oen
carried “a double burden of stigma” as ex-nuns and pastors’ wives
(Stjerna 2009, 35).
“Your Sons and Your Daughters Shall Prophesy”
For Luther the priesthood of all believers was indeed a testimony to
the fact that the end was near. is is why he would oen cite the
words of the prophet Joel about the last days when he talked about
it (Joel 2:28-29). By reiterating women’s participation in the
universal priesthood of the baptized, Luther acknowledged the true
equality of women and men in the eyes of God. A logical follow-up
would be allowing women to participate in ordained ministry.
However, Luther was not willing to go that far. On the contrary, he
did not seem to have any problem with, on the one hand, allowing
women to become active participants in the universal priesthood,
and on the other hand, insisting that ordained ministry was
exclusively meant for men (Douglass 1985, 93, 106). is is why
women were free, but still remained enslaved to the patriarchal
understanding of their freedom. In that sense, Luther’s radical
notion of baptism being the true ordination of all believers was only

partially for real (in re), while it was truly something to hope for (in
spe), as the foretaste of what was to come.
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—ARNFRI’DUR GUDMUNDSDOTTIR

WORD AND SPIRIT
In his Small Catechism explanation of the third article of the
Apostles’ Creed, Martin Luther wrote:
I believe that I cannot by my own understanding or eﬀort believe in
the Lord Jesus Christ or come to him, but the Holy Spirit called me
through the Gospel, enlightened me with [her] gis, made me holy,
and kept me in the true faith; just like [she] calls, gathers, enlightens,
and makes holy the whole Christian church on earth and keeps it
united with Jesus Christ in the one true faith. In this Christian
church day aer day the Holy Spirit fully forgives my sins and the
sins of all believers and on the last day will raise me and all the dead
and give me and all believers in Christ eternal life. is is most
certainly true.

Luther underscored our helpless estate before God (coram Deo),
which, however, activates us with love and help for our neighbors
(coram hominibus). Luther’s nuanced thinking is oen
misunderstood. Lutherans are not quietists.
In his Large Catechism, his “teachers’ guide,” Luther expanded
on these themes, showing the Holy Spirit at work in the person and
community. He emphasized the word, tying the working of the Holy
Spirit to the word and the word to the Holy Spirit (Stjerna 2015,
364). Luther wrote: “I was brought into [the community] by the
Holy Spirit and incorporated into it through the fact that I have
heard and still hear God’s word, which is the beginning point of
entering it” (2015, 362). About his Small Catechism explanation,
Luther wrote: “Here in the Creed you have the entire essence, will,
and work of God exquisitely depicted in very brief but rich words.
In them is comprehended all our wisdom, which surpasses all
human wisdom, understanding, and reason” (Stjerna 2015, 364).
And “e Son and the Holy Spirit bring us to God personally and

those who have the Lord Christ are illumined and blessed by the
Holy Spirit” (Stjerna 2015, 365).
Language of Address
Luther spoke of “rich words,” pointing to what James Samuel Preus
calls his unique and new understanding of words and language
(1969, 230). Oen his words are called “language of address,”
because they speak directly to the heart with ultimate concern.
Daniel Erlander compares this language to a marriage proposal,
because it takes the relational feature of language seriously, along
with commitment, entailing lifelong decisions. Whether the
marriage proposal is accepted or denied, it does not fail to make a
diﬀerence in one’s life (Erlander 1981, 12). It is the diﬀerence
between speaking about a promise and making one directly to the
believer. In the latter case one can be held accountable, for a
promise is kept or broken.
Preus, in From Shadow to Promise, traces Luther’s hermeneutical development in his Psalm lectures, the Dictata super
Psalterium (1513-1515) (LW 10 and 11; WA 3 and 4). First Luther
was still caught in the medieval interpretation that allegorized the
Old Testament for the sake of focusing on the New Testament and
the people, who had already experienced the Christ, while they had
not. e hermeneutical divide was placed between the Old
Testament and the New. Because Christ had already come, the
prophets were speaking in gures and shadows that required
spiritual interpretation. Luther slowly began to realize that they
were not only in the shadow of the New Testament, but the Old
Testament prophets were proclaiming the testimonies of God, God’s
promises, to their people, like preachers were doing in his day. ey
had to await the advent of Christ, faithfully trusting in God’s
promise, just like the New Testament believers had to trust God for
the spiritual advent of Christ in their hearts and the advent of

Christ on the last day. e eternal, historical, and spiritual advents
were the three advents of Christ (Preus 1969, 178).
us allegorizing and spiritualizing the Old Testament placed a
veil over its people, who had only the “naked” Word of God to go
on, the promises of God that they needed to believe. Luther realized
that was all the people aer the historical advent in the New
Testament themselves had to go on. In common they shared that
they had to stake everything on the veracity of the promises of God
(Preus 1969, 210). In the process of Luther’s Psalm interpretation,
testimony and promise became the normative meaning of the whole
Bible (Preus 1969, 188). e whole Scripture could be interpreted
through promise and ful llment.
Luther’s Biblical Language Is Performative
When in his Freedom of a Christian Luther de ned the gospel as
promise and the law as command, he singled out the basic
performative speech acts of language philosophy discovered by J. L.
Austin in How to Do ings with Words (1962). In the promise the
Speaker (S) (the Word of God or God in Luther’s case) expresses an
intention, which counts as an Action (A) for the Hearer (H), and
the onus falls on the Speaker to keep or break it. e sincerity
condition corresponds to the need for the Hearer to trust and the
Speaker to be trustworthy. e command is just the opposite: the
onus falls on the Hearer to carry out the Action expressed by the
Speaker.
A very peculiar thing happened to J. L. Austin. When he
discovered the performative, he felt it to be a revolutionary
discovery. en it felt like a mere language technicality (Austin
1962, 2-5). John Searle, who furthered Austin’s work, de nitively
analyzed the performative speech act in “How Performatives Work”
(1989, 555, 557). Realizing it was world-changing, this lled him

with awe, but then he too seemed let down (Searle 1996). Not so
Luther, when he discovered the performative:
In Psalm [119] Luther exclaims, “If we were only able to weigh with
the aﬀectus that we ought, what it means to be saying, “God is
speaking,” “God is promising,” “God is threatening”! Who I ask
would not be shaken to the very depths? is is a great word, a great
sound, and one to be feared: “Behold, the Word of God!” (Preus
1969, 253; LW 11:518; WA 4: 380.15-18)

Luther struggled to grasp the meaning of Psalm 116:10:
“I believed, therefore I have spoken” [he hears the prayer of the
Psalmist himself and writes:] “All our goods are only in words and
promises. For heavenly things cannot be shown as present; they can
only be proclaimed by the word. erefore, [the Psalmist] does not
say, “I see, therefore I show it by a work…. Faith rests on what does
not appear, and such things cannot be taught, shown, or pointed to
—except by word.” (Preus 1969, 247; LW 11:400; WA 4: 272.16-24)

is way a sincerity condition is required for the performative;
faith, not in terms of intellect but in terms of aﬀect, that is, trust in
God’s promises, testimonies, and gospel is required. In his early
writings Luther never tired of repeating: “If you believe, you receive
(have); if you don’t believe, you don’t” (Glaubstu so hastu; glaubstu
nit, so hastu nit) (Krey and Krey 2007, 74, 268; LW 31:348-349; WA
7: 24.13-14).
Searle, in what he calls “the direction of t,” describes
performative language as bending the world to re ect the word,
while descriptive language itself bends to re ect the world (1979,
ch. 1). Luther’s language was performative. In the Bondage of the
Will, Luther wrote, mindful of its power: “For the Word of God
comes, whenever it comes, to change and renew the world!” (LW

33:52; WA 18:626). In the biblical language of the Psalms, “When
you send forth your Spirit, they are created, and you renew the face
of the earth” (Ps. 104:30).
Words, the Sound-Wave Sacrament
In Luther’s 1534 Marburg debate with Zwingli and the Sacramentarians, Oecolampadius asserted, “Words and signs are given us
simply to admonish us to seek realities…. From words we learn
nothing but words” (LW 37:135; WA 23: 316). He referred only to
empty words, not the words that move the heart, not the word to
which Isaiah refers: “God has given me the tongue of an apprentice
so that I can sustain the weary with a word” (Isa. 50:4).
Luther’s language was of course biblical, with words that do
what they say. “For God spoke and it came to pass; God
commanded and it stood rm” (Ps. 33:9). God’s promises are
trustworthy, and the believer clings to them. God is a “Man of his
Word,” for God’s Word is Jesus Christ, faithful all the way to the
cross: Ecce Homo! Behold the Word of God! Behold the man! When
we say that performative words do what they say and do not have
referents but produce the referents contained in the utterance, then
the power of words can be gathered, and they are not vestigial,
empty words.
Concentrating on what the performative speech act does,
however, focuses on doing with the hands. Luther’s rich language
did much more. Explaining the sacraments, he wrote, “I preach the
Gospel of Christ and with my bodily voice I bring Christ into your
hearts” (Luther [1521] 1989, 319; LW 36:340; WA 19: 489b.9-10).
Proclaiming the gospel promises, the preacher’s words can bring
Christ into the hearts of believing listeners. e words can also act
like a vessel sharing the speaker’s self with listeners. Proclamation is
the spoken word (verbum prolatus), and Luther called the church a

“Mouth-house” because concrete utterances are involved, not
abstract ideas.
e Holy Spirit Is Not Abstract
Regin Prenter in Spiritus Creator explains that in an abstract
understanding of the Holy Spirit, the higher nature of persons as
spirit is placed in contrast to the “lower” state of the body as esh.
But for Luther the whole person, spirit and body, is esh when
turned away from God and neighbor; whereas the whole person,
spirit and body, is spirit and in the Holy Spirit when oriented
toward God and neighbor (1953, 273-274). In explaining the
concrete understanding of the Holy Spirit, Luther’s Word of God
theology turns out to be a theology of the Spirit. Hegel’s concept of
the concrete spirit and his philosophy of the spirit were derived
from Luther. Hegel’s philosophy of the Spirit processes out of the
blessed Trinity, using the threefold dialectic of thesis, antithesis, and
synthesis to capture the triadic creation in thought, with the
concrete spirit nally returning to the blessed Trinity.
When Melanchthon could not check the Zwickau prophets, who
came to Wittenberg in Luther’s absence and participated in the
disturbances, Luther reprimanded him. Melanchthon did not want
to sin against the Holy Spirit. Luther responded, “Sin boldly, but
more boldly still believe.” Luther joked that they had swallowed the
Holy Spirit, feathers and all. When he met in a tavern with one of
the prophets upon his return from the Wartburg to Wittenberg, the
prophet said, “I can tell what you are thinking!” Luther answered,
“You certainly cannot.” e Zwickau prophet said, “You are thinking
that you wish you had the spirit and could read minds like me.”
Luther condemned him soundly, because he had read his mind and
that meant that he had an evil spirit. Oen we consider what is
spiritual intrinsically good, but Luther discerned between human
spirits, evil spirits, and the Holy Spirit.

“e word became esh and dwelt with us” (John 1:14). us
Luther’s words are embodied and en eshed. Luther held that the
physicality of words, their sound and their syllables, is required so
their meaning enters a person’s heart. In explaining Psalm 110
Luther wrote, “Words are the vehicle and the feet through which
truth comes into us and over us … yet, [the word] has no other feet
but its voice and syllables, which are materially the word in which
the formal word—that is, its meaning—goes to the heart of the
hearer” (Preus 1969, 252-253; LW 11:362; WA 4: 229-230). But who
can forget Luther’s explanation of Romans 10:15: “How beautiful are
the feet of those who bring the Good News!” Luther spoke of feet,
syllables, and cadence, almost as if he were speaking about the
poetry of the preacher’s words (LW 25:417; WA 56: 425.17-18).
From the medieval point of view words were considered
ambiguous, and only with the sacraments were they felt to be clear.
But in Luther’s unique new sense of language, words were
completely clear, and the sacraments were ambiguous without
them. In modern parlance, the words became the sound-wave
sacrament. ey gave what they said and were crucial for baptism
and communion. “is is my body,” like a performative, brought
Christ into a believer’s heart, the way the body of Christ in the
bread entered a person’s stomach so that Christ could be nourished
and grow and mature in the person.
e World inside a Word
For Luther a whole world could be inside a word and could be
drawn back out of it. Luther’s examples were gospel, testament, and
promise. Taking testament for example, it does not refer to the part
of the Bible, but to Christ’s last will and testament. (Just like Luther’s
pamphlet e New Testament, at Is, the Mass, which referred to
his reform of the Mass and not to the New Testament in the Bible.)
Christ instituted His last will and testament on the night on which

He was betrayed, knowing He would soon die. erefore, He made
believers the heirs of all His heavenly possessions, His divine
attributes, and His own self, as the Son of God, making us all
children of the Most High. We receive a place in the divine family in
heaven, which even provides a blessed place for the heir on earth.
His testament is the gospel of all God’s promises for you and me,
and because God is trustworthy, we rely on, depend on, and have
complete con dence in Him.
e Importance of Learning Languages
Luther also spoke to the importance of learning the languages Latin,
Greek, and Hebrew, the latter two of which he called holy because
the Scriptures were written in them. “e languages are the sheath
in which this sword of the spirit (Ephesians 6:17) is contained, they
are the casket in which the jewel is enshrined, they are the vessel in
which the wine is held, they are the larder in which the food is
stored, as the Gospel itself points out (Mat 14:20) they are the
baskets in which are kept the loaves and the shes and the
fragments” (Luther [1521] 1989, 717; LW 45:360; WA 15: 38.8-12).
Incarnational Words, the Vocabulary of the Language of God
Where Luther’s biblical language is lled, it is incarnational, the
word becomes esh, a human being, as it were, and dwells among
us. us Jesus is the living Word of God and Luther taught that
strengthened in our ascent in faith for our descent in love, we too
become Christs and Words of God, together as the vocabulary of
the language of God, with God’s Word not written on stone tablets
but written on our hearts by the nger of God, the Holy Spirit
(Augustine 1956, 412, 95).
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—PETER D. S. KREY

WORD OF GOD
Luther articulated a multidimensional understanding of the Word
of God. e Word of God is the spoken Word that creates, an
incarnate Word that saves, a preached Word that proclaims the
promises of the gospel, a sacramental Word that mediates God’s
grace, and the written Word of Scripture that is God’s suﬃcient
revelation. In these various ways, Luther presented the Word of God
as the chief instrument through which God reveals His saving
purposes. Hence, many scholars view the Word of God as a
centerpiece of Luther’s theology, for it intersects with and connects
his key teachings concerning sin, faith, salvation, Christ, the Holy
Spirit, the Church, and the sacraments.
Forms of the Word of God
Luther identi ed the Word of God with several diﬀerent forms.
First and foremost, the Word of God is His spoken word at creation
that by speaking it, He brings something into existence. In contrast
to a Heissel-Wort, which simply names another thing, the Word of
God is a ettel-Word— a “deed-word” that actively creates or calls
a thing into being. Luther wrote: “When God speaks a word, the
thing expressed by the word immediately leaps into existence” (LW
13:99), so that “in the case of God, to speak is to do and the word is
the deed” (LW 12:33). According to Luther, the creation account in
Genesis revealed the Word of God as the chief instrument through
which He reveals Himself to the world, accomplishes His purposes,
and interacts with humanity and all creation.

Second, the Word of God spoken at creation is also the
incarnate Word described in John 1:1-3: “In the beginning was the
Word, and the Word was with God, and the Word was God. He was
in the beginning with God. All things came into being through him,
and without him not one thing came into being.” us, for Luther,
Jesus Christ is not only the incarnate Word present at creation
through whom all things are created and sustained, but Christ is the
Word made esh in order to reveal and accomplish God’s saving
purposes. ough identifying God’s Word with Jesus Christ, Luther
more strongly emphasized the ways in which the Word of God
always points to Christ, is expressed through Christ, leads to Christ,
and has its ful llment in Christ. Hence, for Luther, the Word of God
has a profound and inescapable Christological character, but it is
also Trinitarian. Just as the incarnation made accessible the
revelation of the Word of God, so also the Holy Spirit is a necessary
companion to make God’s Word accessible and eﬀective. Luther
taught the inseparable unity of Word and Spirit, for it is the Spirit
that works faith in the heart, but always in conjunction with and
never apart from God’s Word. Applying an analogy from human
speech, Luther argued that just as “one cannot separate the voice
from the breath,” so also the Word cannot be separated from the
Holy Spirit (WA 9:633). e Word of God proclaims the gospel of
Jesus Christ, pointing to Christ as the ful llment of God’s purposes
for all creation, just as the Holy Spirit aﬃrms and bears witness to
this proclamation.
Such Christological and pneumatological understandings of the
Word of God as a deed-word that is living and active with divine
agency also permeated Luther’s conception of the Word of God as a
word that must be proclaimed; it must be preached. For Luther, the
spoken, proclaimed, preached word is the truest form of the Word
of God, for it best presents the “living voice” through which God
seeks to encounter humanity and all creation. is word is

preeminently the message of the gospel. e apostles, maintained
Luther, rst and foremost preached the gospel to be heard by the
people. Likewise, the Old Testament prophets’ proclamations,
before they were ever written as Scripture, were sermons of the
promise of Christ preached orally. Luther declared, “e Gospel is
nothing else than the preaching and proclamation of the grace and
mercy of God that Jesus Christ has earned and gained for us
through his death. It is properly not something written down with
letters in a book but more an oral proclamation and a living
word…. us the books of Moses and the prophets are also Gospel,
since they proclaimed and wrote about the Christ of whom the
apostles later preached and wrote” (WA 12:259, 275). In these ways
Luther emphasized that the best way to encounter God in His Word
is through hearing the living voice in a live proclamation of God’s
Word.
is oral proclamation of the Word should not necessarily be
set against the Word of God as written and preserved in Scripture,
for Luther strongly aﬃrmed the identi cation of the Word of God
with Scripture. Indeed, he measured true, faithful oral proclamation
of the Word of God by its adherence to the written text of Scripture.
For Luther, the written text of Scripture is the Word of God that
anchors all faithful proclamation of God’s Word. Luther steadfastly
aﬃrmed the suﬃciency of God’s revelation in Scripture. ere is no
need of any new revelation beyond what is revealed in Scripture,
and the Holy Spirit does not act or speak apart from what is already
revealed in Scripture. Hence, Luther appealed to the authority of the
written text of Scripture alongside the apostle Paul:
Note how Paul extols and exalts the testimony of Scripture when he
emphasizes and repeats the phrase “in accordance with the
Scripture.” … He does this in the rst place to resist the mad spirits
who disdain Scripture and in place of this seek other secret

revelation. And today every place is also teeming with such spirits
who regard Scripture as a dead letter and boast of nothing but the
Spirit, although these people retain neither Word nor Spirit. But here
you notice how Paul adduces Scripture as his strongest proof, for
there is no other enduring way of preserving our doctrine and our
faith than the written Word, poured into letters and preached orally.
(LW 28:76-77)

Even as Luther strongly aﬃrmed the authority of Scripture to set
the boundaries of proper preaching, he also insisted that Scripture
above all should be preached and heard. For Luther, Scripture is a
written deposit of the proclamations of the prophets and apostles,
and Scripture exists for the purpose of the continued proclamation
of the Word of God. To preach Scripture is to preach Christ, for “all
Scripture points to Christ” (LW 35:132). Furthermore, all
proclamation and interpretation of Scripture must be guided by the
Holy Spirit, for only the Spirit knows the intentions and the heart of
God. Hence, Scripture is self-authenticating and self-interpreting
through the testimony of the Holy Spirit. In these ways, Luther
bound Scripture to the Holy Spirit, just as Word and Spirit are
inseparably united.
Finally, the Word of God is a sacramental word. Indeed, all the
forms of the Word of God already discussed are sacramental, in that
the nature of a sacrament is to be a means or vehicle by which God
encounters us and imparts His promises and grace. Luther
consistently insisted that a sacrament is not a true sacrament unless
it is accompanied by God’s Word. us, baptism and the Lord’s
Supper must be accompanied by the preaching of God’s Word. e
Word proclaimed clari es God’s promises of forgiveness and new
life in Christ oﬀered in the sacraments of baptism and the Lord’s
Supper. In this way, the Word of God reveals that what is oﬀered in

the sacraments is “for me”: made accessible through the unity of the
Word and Spirit.
Word of God as the Centerpiece of Luther’s eology
Scholars such as Kolb and Arand (2008) view Luther’s concept of
the Word of God as a chief centerpiece of his theology. Indeed,
Luther’s teachings concerning the Word of God intersect
signi cantly with his doctrines of sin, faith, salvation, Christ, the
Holy Spirit, the Church, and the sacraments. For example, Luther
de ned sin in terms of one’s relationship to the Word of God. e
rst sin of Adam and Eve, argued Luther, was to listen to another
word and not the Word of God and thereby depart from and not
believe God’s Word. Luther wrote, “Satan here attacks Adam and
Eve in this way to deprive them of the Word and to make them
believe his lie aer they had lost the Word and their trust in God.”
Hence, aer commenting on the ways in which Satan corrupts
God’s Word, Luther concluded, “Just as from the true Word of God
salvation results, so also from the corrupt Word of God damnation
results” (LW 1:147). For Luther, sin is unbelief, but even more
speci cally it is “doubt and abandonment of the Word” (LW 1:149).
Likewise, the Word of God links Luther’s teachings concerning the
Holy Spirit, sin, and faith. e Spirit both reveals sin and imparts
faith through the preached Word. Hence, Luther wrote, “Before all
other works and acts, you hear the Word of God, through which the
Spirit convinces the world of its sins. When we acknowledge our
sin, we hear of the grace of Christ. In this Word, the Spirit comes
and gives faith where and to whom the Spirit wills” (LW 40:149).
Similarly, Luther de ned faith by its right relationship to God’s
Word. Appealing to Abraham’s example, Luther de ned Abraham’s
faith as trusting God at His Word, concluding that “the Word and
faith are both necessary, and without the Word there can be no
faith” (LW 31:271).

e centrality of the Word of God to Luther’s Chris-tology,
pneumatology, and view of the sacraments has already been
touched upon. Concerning the sacraments, for example, Luther
declared, “Without the Word, baptism is nothing. What can water
accomplish without the Word of God? Likewise, in holy
communion, bread and wine are of no eﬀect without the Word”
(LW 22:304). Not only is the Word central to the Church’s
sacraments and worship (e.g., preaching), Luther also de ned the
Church precisely by its relationship to the Word of God: “Wherever
you hear or see this Word preached, believed, professed and lived,
do not doubt that the true holy catholic church must be there … for
God’s Word cannot be without God’s people, and conversely, God’s
people cannot be without God’s Word” (LW 41:150).
Scholarly Debates over Luther’s Doctrine of the Word of God
Lutheran scholars have debated the proper understanding of
Luther’s conception of the relationship among the Word of God,
Jesus Christ, the Holy Spirit, and Scripture. For example, Althaus
(1966) argued that while Luther maintained that one cannot have
the Spirit without the Word, this does not necessarily mean that the
Spirit is always present with the Word. Such a view paves the way
for seeing in Luther a teaching prescient of Karl Barth—namely,
that Scripture is a dead letter until the Holy Spirit is added. Scholars
such as Klug (1967) objected to the absolute priority Althaus saw in
Luther for the proclaimed Word above the written Word of God—
thereby emphasizing these in contrast to one another. Such views
raised an outcry among some Lutherans for a strong defense of the
authority of Scripture, as well as its verbal inspiration. Other
Lutheran scholars sought to downplay and even reject a close
identi cation of the “Word of God” with Jesus Christ because of the
threat that an emphasis on the suﬃciency of the historical Christ
diminished the need for an inerrant written text of Scripture. Such

debates speak more to the theological issues and controversies of
19th and early 20th-century Lutheranism concerning the authority
of Scripture. Luther exhibited a view that is more “both/and” than
“either-or,” for the priority of the proclaimed Word of God is
inseparable from authority of the written Word of God, just as the
Word and Spirit are inseparable.
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WORK OF CHRIST
Martin Luther’s understanding of the work of Christ developed in
the context of the view of Christ he inherited from the Roman
Church in light of his own experience of terrors of conscience
(Anfechtungen) due to his consciousness of sin and God’s wrath.
Luther claimed that he was raised with a very traditional and
orthodox view of the person of Christ. He viewed him as the
incarnation of the eternal Son of God the Father, who was born of
the Virgin Mary and was therefore free of the sin of Adam and of
any personal sin. e sinless God-human is therefore both the
greatest example for all the baptized to imitate and the judge who
will return on clouds of glory to cast the sinners who did not follow

Him into the eternal res of hell, while bringing the righteous who
did follow Him into the blessedness of the Kingdom of God.
Luther’s own experience of Anfechtung made him convinced that he
would not be able to stand before this sinless and exemplary judge.
Luther believed that Christ was truly present in the consecrated
host of the sacrament of the altar, and this presence of Christ was
especially terrifying to him, heightening the sense of sin and wrath
he already had on his conscience, sometimes in alarming ways. e
portrayal of Jesus in the New Testament—especially in the Gospel
of Matthew—reinforced this picture of Jesus that Luther claimed to
have inherited, as Jesus tells the young man that to inherit eternal
life he must not only do the commandments but also sell all that he
has, and declares to those who do not do the will of His Father that
He will not acknowledge them when He returns in glory.
Luther was directly indebted to his superior and confessor,
Johann von Staupitz, for teaching him to overcome the de ciencies
in this understanding of Christ. Staupitz developed his
understanding of Christ in light of the long tradition of
interpretation, beginning with Origen, which understood the work
of Christ in light of the Song of Songs. Staupitz taught that Christ
comes to wed the soul of the sinner in love, following the line in the
song, “My beloved is mine, and I am his.” Christ and the sinner
therefore engage in an exchange of property to consummate their
union. Christ wants the sinner to give Him all that He has, which is
his sin, death, and the wrath and curse of God. In return, Christ
gives the sinner all that he lacks, especially righteousness, life,
mercy, and blessing. Staupitz taught Luther to view Christ this way
in the midst of his Anfechtung early in his monastic vocation,
assuring him that Christ did not come to judge and condemn
sinners, but rather to unite Himself with them to take their sin
away.

Christ Our Slave and Sin-Bearer
It took many years for this view of Christ to replace the view Luther
had internalized from his youth, but he nally seems to have
accepted the truth of this picture of Christ by 15191520, and it
remained central to his understanding of Christ for the rest of his
life. Luther came to see that it was the Scholastic theologians who
taught that Christ is the sinless God-human, born of the Virgin
Mary, who is the one who judges and condemns sinners. e
Scholastics rightly built on the orthodox view of Christ, according
to Luther, but they stopped too soon, and saw as essential what was
not in fact central to Christ’s work, namely, His endorsement and
interpretation of Moses. Luther insisted that once we wrap Christ in
our true human esh and see Him as like us in all things except sin,
we must go further and learn to wrap Christ in our sins, our death,
our damnation, our subjugation to the devil, our curse, and the
wrath of God that lies upon us. Only in this way will we understand
the work of Christ, for Christ became a sinless human not to be an
example and judge, but rather to take on our sins and bear them
away, like our slave who carries a burden we cannot bear.
Luther therefore developed the teaching of Staupitz further in
light of Paul’s teaching that Christ emptied Himself in order to take
on the form not only of a human being, but of an obedient slave
(Phil. 2:7). He reinforced this view with a host of scriptural texts
that speak of God laying our sins on His servant (Isa. 53:6), as
developed by Paul, who speaks of Christ becoming sin (2 Cor. 5:21)
and a curse (Gal. 3:13) for us, as well as Peter, who speaks of Christ
bearing our sins in His body (1 Pet. 2:24). is is also why John the
Baptist calls Jesus the Lamb of God who bears away the sin of the
world (John 1:29), and why Paul says that Christ came in the
likeness of sinful esh and for sin (Rom. 8:3). Luther thought that
the voice we hear in the Psalms is actually the voice of Christ, and
so he added to these texts Christ’s laments in the Psalms that His

sins have overwhelmed Him (Ps. 40:12) and that He is consequently
overwhelmed by the wrath of God (Ps. 88:7, 16). Luther came to
describe this work as the “fortunate or happy exchange” Christ
makes with us, in which He takes on Himself our sin, death, curse,
devil, and wrath. Luther was convinced that the picture of Christ as
judge of sinners would constantly aﬄict believers, because it has its
source ultimately in reason, which views God as a lawgiver who
judges sinners by their works. He therefore encouraged the faithful
to immerse themselves in the testimony of Scripture to the work of
Christ, so that they might learn to wrap Christ not only in their
esh, but also in their sins.
All of this happens, according to Luther, by the free mercy and
love of God. When God saw that we were overwhelmed by sin and
wrath, and saw that the law only made things worse, He decided to
send His Son to become human, in order to lay on Him the sins of
the whole world, so that the Son would not only bear them away,
but would also make satisfaction for them. Luther understood this
satisfaction not as paying a debt we owed but could not pay, as in
Anselm, but rather in terms of expiating sin, purging it out of us
and destroying it altogether. However, this satisfaction and
expiation come at a very high cost for the Son of God, for when He
takes our sins upon Himself and bears them in His body, they do to
Him what they have done to the world, and put Him to death. ere
then ensues what Luther called a “mighty duel” in the very person
of Christ, in which the sin that put the body of Christ to death is
itself put to death by the power of Christ’s divine nature. Once sin is
put to death, righteousness emerges victorious in the resurrection,
thereby completing the satisfaction and expiation of sin. Similarly,
when Christ takes our death upon Himself, it puts Him to death in
His body, but by the life of His divine nature, Christ puts death to
death, and emerges with eternal life. Finally, the curse and wrath of
God condemn Christ to hell, but by the power of His eternal and

divine blessing, He overcomes the curse and wrath of God and
reveals the mercy and love of God.
e Work of Redemption
Luther at times described the victory of Christ over sin, death, the
devil, hell, and the curse and wrath of God as though it were
completely suﬃcient in and of itself. He claimed that given the
victory of Christ, there is no more sin, death, curse, devil, hell, or
wrath, for Christ has taken these upon Himself and destroyed all
these enemies for us. Instead, there is only righteousness, life,
blessing, heaven, and mercy. If we experience the opposite, as
Luther continued to do in his Anfechtung, he told us to view these as
an illusion, for it is diﬃcult for reason to believe in such a radical
victory. However, some colleagues of Luther used the victory of
Christ over sin and wrath to conclude that the sacraments of the
Church do not oﬀer grace, since the grace of God is solely to be
found in the death of Christ, and not in the water of baptism or the
bread and wine of the Eucharist. In order to defend the necessity of
the preaching and sacraments of the Church, Luther claimed that
Christ had two related but distinct functions: to reconcile sinners to
God in His death and resurrection and to bear witness to this work
of reconciliation in the testimony He institutes and empowers in the
Church. e rst constitutes the act of redemption, and the second
constitutes the use of the act. Luther insisted that without the
testimony to redemption and reconciliation, the act of
reconciliation would be useless. To highlight this point, he claimed
that even were Christ to be cruci ed a hundred thousand times, but
without giving testimony to the meaning and use of these deaths,
they would remain useless and would pro t no one. e work of
redemption is truly complete on the cross, for sin is expiated and
put to death in the death of Christ, but only Christ and the Father
know this. e world only sees the death of an accursed and God-

forsaken human being. We only know that this death reconciled the
sinful world to God when the word of the gospel proclaims this to
us, thereby revealing the work of Christ and oﬀering its bene t to
us, to be received by faith.
e work of Christ is therefore not complete in the happy
exchange and the mighty duel, but rather in the testimony to this
exchange and duel in the gospel. Luther was especially drawn to
those forms of Christ’s testimony that were joined to physical signs
personally applied to the believer, such as the water of baptism
poured onto the infant in the name of Christ or the body and blood
of Christ eaten by the believer in the bread and wine for the
forgiveness of sin. ese sacraments convey the same testimony to
the work of reconciliation and forgiveness that is found in the
gospel preached to the whole congregation, or in the message one
can read in Scripture, but the advantage with these signs is that
Christ personally applies the testimony to me, assuring me by water
and the Spirit, or by His body and blood, that all He did in His
death and resurrection is for the forgiveness of my sin, which
terri es my conscience alone. e consolation of private confession,
either to a pastor or to a fellow believer, is also much better than the
sermon, for the other hears the terrors that aﬄict my conscience
and can apply the work of Christ directly to me, assuring me that
Christ wants me to wrap Him in the sin and wrath that terrify me,
in order to remove this intolerable burden from me once and for all.
Luther therefore viewed the eﬀorts of Karlstadt and Zwingli to deny
that grace is oﬀered to us anywhere but in His death as evacuating
the death of Christ of its usefulness, leaving sinners with terri ed
consciences nowhere to turn for consolation and forgiveness.
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WURTTEMBERG
e Reformation was oﬃcially introduced into the Duchy of
Wurttemberg (today part of the German state of BadenWurttemberg) in 1534, but was not eﬀectively consolidated until the
reign of Duke Christoph (1550-1568). In 1565 Christoph oﬃcially
linked the state church with the Augsburg Confession, and by the
end of the 16th century Wurttemberg represented a decidedly
Lutheran “Swabian orthodoxy” and stood as the most in uential
Protestant state in southwestern Germany. e Lutheran in uences
on Wurttemberg are best re ected in the integrated, organized
system in which state and church collaborated to provide education,
maintain the state church, and ensure religious orthodoxy. e state
church of Wurttemberg has continued to maintain a strong
Lutheran confessional identity well into the 21st century.
Prelude to Reformation
e Duchy of Wurttemberg played an important part in imperial
politics of the early 16th century, not only because many saw it as a
crucial player in expanding the Protestant Reformation in the Holy
Roman Empire, but also because of its geographical position. e
powerful Habsburg family sought a Swabian stronghold to connect
their holdings in Spain and the Netherlands with their Austrian
lands in the east. e political situation of Wurttemberg gave the
Habsburgs an opening: Ulrich, duke of Wurttemberg since 1498,
ran afoul of imperial law and was banished from Wurttemberg in

1519. In 1522, aer some political maneuvering, the administration
of the duchy was handed over to Ferdinand, the younger brother of
the newly elected emperor, Charles V. e Habsburgs worked to
remodel the administration of Wurttemberg and to transform the
university of Tubingen into a staunchly conservative, Catholic
institution.
At the same time, currents of reform—political, intellectual, and
religious—were sweeping through Wurttemberg. A people’s
movement aimed at greater political freedom that worked against
Ulrich’s political ambitions resulted in a 1514 contract by which
Ulrich guaranteed freedom of movement and the right of legal
proceedings for his subjects. Intellectual reform currents came with
the in uence of humanism at the University of Tubingen, where
Philipp Melanchthon earned his master of arts degree in 1514.
Religious reform currents were intensi ed by the direct contact
between Swa-bian theologians, among them Johannes Brenz and
Erhard Schnepf, and Martin Luther at the Heidelberg Disputation
in 1518. In addition, Wurttemberg became a signi cant center of
Anabaptism during the 16th century. Nevertheless, these reform
currents swirling in Wurttemberg were largely sti ed by the
Habsburg hegemony of southwestern Germany in the 1520s.
Habsburg authority, however, was continually challenged by the
German princes, and in 1534 a combination of religious, political,
and personal circumstances paved the way for Ulrich’s return to
Wurttemberg. During his exile, Ulrich had embraced Protestantism,
and with the support of his in uential Lutheran cousin, Landgrave
Philipp of Hesse, and military assistance from the Schmalkaldic
League, he regained his duchy and immediately embarked upon a
program of reform intended to turn Wurttemberg into a Protestant
state.
Introducing the Reformation

Although Ulrich was determined to turn his duchy Protestant, the
progress of reform was complicated by the fact that he was torn
between the theology of Luther and the theology of Zwingli. Unable
to decide, he called the Zwinglians Ambrosius Blarer and Simon
Grynaeus to bring the Reformation to the southern part of
Wurttemberg (including the university of Tubingen) and a
Lutheran, Erhard Schnepf, to usher the Reformation into the
northern part. is experiment in toleration soon proved
unsuccessful, prompting Ulrich to call on Philipp Melanchthon and
Johannes Brenz to assist in reforming both university and church.
Melanch-thon gave detailed suggestions for reform of the
curriculum and recommended talented men, such as Brenz and
Joachim Camerarius, for the work of reforming the university.
Cam-erarius arrived in 1535 to serve as professor of Greek and to
undertake both a revision of the university statutes and the reform
of the arts program. Brenz served as ducal commissioner and
professor of theology from 1537 to 1538, assuming responsibility
for ordering the theology program. eir collective work laid the
foundation for revised university statutes in 1538 that rmly
established Tubingen as a Lutheran institution.
In 1536 the decidedly Lutheran catechism of Brenz was adopted
as the doctrinal basis for the Wurttemberg church, and a church
order based on Brenz’s suggestions was implemented. e
Reformation in Wurttemberg proceeded apace until 1548, when the
Augsburg Interim forced a return to Catholicism and a dismantling
of the Protestant state church. Not until the accession of Duke
Christoph, Ulrich’s son, in 1550 and the passage of the Peace of
Augsburg in 1555 did the Reformation resume in Wurttemberg.
Christoph was the key component in the success of the Lutheran
Reformation in Wurttemberg. ough he grew up surrounded by a
succession of conservative Catholics (his cousins, the Wit-telsbachs
of Bavaria; the Austrian Habsburgs; and the royal court of France),

Christoph was not a follower. When exactly he adopted
Protestantism is unclear, but Christoph became an ardent Lutheran
and throughout his life demonstrated a surprising depth of
theological understanding. Christoph, like many of the German
rulers of the 16th century, viewed himself as a devout Landesvater,
whose rst duty was to God and his church, and who was willing to
listen to advice and reproof from his theologians. He was also a
ruler gied with an unusual degree of organizational ability.
Consolidating the Reformation
Christoph was determined to restore Protestantism in the duchy
and to establish a Lutheran state church, despite the terms of the
Augsburg Interim. From his accession in 1550 Christoph was
preparing to establish a system of education, a state church, and
mechanisms of maintaining order and orthodoxy. Johannes Brenz
was one of his principal advisers in these endeavors. In 1559
Christoph issued the Groﬁe Kirchenordnung (Great Church Order),
which essentially represented a new constitution for the state and
church of Wurttemberg. ough based on earlier measures, the
Great Church Order established the nal form of the state church,
regulated all aspects of social life, and detailed an integrated system
of education.
Ulrich had issued several ordinances aimed at structuring a
Protestant state church, but many of these were undone by the
Augsburg Interim. Toward the beginning of his reign Christoph,
following earlier precedents set during Ulrich’s reign, implemented
a system of visitations. e duchy was divided into districts, each
overseen by a general superintendent. e general superintendents
had oversight over the special superintendents, each of which
supervised a number of pastors. e system, then, was hierarchical,
with local clergy reporting to the special superintendents, and the
special superintendents reporting to the general superintendents. In

1553, the governing body of the state church, the consistory, was
established, and comprised both clerical and lay members. us, the
basic mechanisms were in place to establish a Protestant state
church by 1553, but this only became legally permissible with the
Peace of Augsburg in 1555. e Great Church Order of 1559 gave
nal form to Wurttemberg’s state church. It contains a series of
ordinances that collectively cover church doctrine (based on Brenz’s
Confessio Wirtembergica), order of worship, church administration,
church nances, and moral discipline, as well as marriage, welfare,
and education.
e key to the whole structure of the state church arguably was
the consistorial system, masterfully described by James Estes
(1982). e consistory was made up of two groups—secular (or
political) councilors and theologians— that acted under the joint
supervision of state and church. e secular members of the
consistory had charge of the day-to-day operations of the state
church and were responsible for its scal and economic aﬀairs.
Income of all ecclesiastical institutions came into a central treasury,
and these funds provided the salaries for the clergy and
schoolteachers and supported the general maintenance of churches
and schools. e theologians of the consistory, on the other hand,
had charge of doctrinal and pastoral matters. Meeting regularly
with the political councilors, these theologians had the authority to
hire, re, and supervise the daily lives of all clergy and
schoolteachers.
In order to carry out their responsibilities eﬀectively, the
theologians of the consistory required accurate information from
the various parishes of the duchy. is information came from the
visitations that were regularly conducted by the superintendents.
e special superintendent visited each parish in his district
annually and prepared a report that he submitted to his general
superintendent. Each general superintendent compiled a report that

he presented in Stuttgart to the members of the consistory (in Latin,
synod). e synod then forwarded a report and any
recommendations to the duke. e duke issued mandates based on
these recommendations. is consistorial system established what
could be called an ecclesiastical polity in which church and state
cooperated to administer the church and to secure orthodoxy, but at
the same time it allowed authorities to maintain separate
jurisdictions. It soon became the model for other Protestant state
churches in Germany and remained a key part of the German
institutional landscape until aer World War I.
Education was another important aspect of consolidating the
Reformation in Wurttemberg. Some of Ulrich’s rst reform
ordinances concerned the university of Tubingen and attempted to
clarify the educational system in the duchy by diﬀerentiating
between various types of schools. In 1536 Ulrich established a
scholarship system, intending for towns to set aside funds to
support scholarships for poor children who demonstrated strong
character and academic ability, as determined by a formal
examination and interviews. Circumstances prevented Ulrich from
consolidating these reforms, though, and no eﬀective system of
education was implemented in Wurttemberg until Christoph’s
reign.
In 1556, under Christoph’s direction, the cloisters of the duchy
were converted into schools, and the abbots (all of whom eventually
were Protestant theologians) were given the responsibility for
supervising the students and curriculum. In addition, the abbots of
the four largest cloisters served simultaneously as general
superintendents of the state church, thus giving them an in uential
voice in religious and political policies of the duchy. Under Christoph a state examination system was established that was designed
to recruit potential pastors, teachers, and civil servants for the
duchy. Students who performed well on the state exam were

admitted to one of the cloister schools, where they were prepared to
undertake advanced theological studies. Students went from the
cloister schools to the university in Tubingen, where they were
trained in theology. is examination system, established earlier in
Wurttemberg than in other states in Germany, functioned so
eﬀectively that the duchy produced a surplus of pastors, who were
“exported” to Protestant territories outside Wurttemberg.
e Great Church Order of 1559 nalized the structure of the
school system in Wurttemberg. e organization of the schools, the
curriculum, and even some of the outlined pedagogy re ect the
in uence of Johann Sturm’s successful academy in Strasbourg. e
Great Church Order identi ed three distinct types of schools and
outlined how these schools related to each other, in terms of
curriculum, instruction, and promotion of students from one
school to the next. According to the Great Church Order, students
were to start their education in the Latin schools, which oﬀered ve
classes representing diﬀerent achievement levels. Once students had
mastered the fundamentals of grammar, dialectic, and rhetoric, they
were promoted to the Paeda-gogium, the second school mentioned
in the Great Church Order. e university was the third school
identi ed in the Great Church Order, though the document does
not include any speci c directives for it, probably because as a
university it had rights and privileges around which Christoph had
to negotiate. e Great Church Order, then, established an
organized system of education in Wurttemberg, from the lowest
levels all the way to the university, and demonstrates the increasing
centralization of the ducal government and the close cooperation of
state and church. e educational system also re ects the Lutheran
emphasis on the importance of education for preparing students to
serve the Church, the state, and the community.
Legacy of the Reformation

e Reformation in Wurttemberg culminated in the Great Church
Order of 1559, which established the basis for the close cooperation
of state and church to ensure ducal authority and religious
orthodoxy. While some scholars see the Great Church Order as
primarily the work of Johann Brenz, the successful practical
adaptations of Brenz’s ideas and the eﬀective implementation of
them were due to the organizational skills of Christoph and his
secular advisers. Indeed, the foundations of the early modern state
of Wurt-temberg owed their origins to Christoph, and many of the
institutions he established lasted until the dissolution of the Holy
Roman Empire in 1806.
Wurttemberg exerted a strong in uence on other Protestant
areas of Germany. Not only did its state church serve as a model
that was copied by several other German states, but its educational
system produced capable men for the administration of church and
state in Wurttem-berg as well as a surplus of pastors who were
called to other Protestant areas, bringing with them the Wurttemberg form of Lutheranism. roughout his reign, Chris-toph
worked for unity among Protestants, attempting to bring together
diﬀerent factions of Protestants under a single banner. Aer
Christoph’s death, it was Jakob Andreae, professor of theology at
Tubingen and a product of Wurttemberg’s scholarship system, who
became, with Martin Chemnitz, the principal architect of the
Formula of Concord of 1577, the authoritative statement of the
Lutheran faith.
Church and state in Wurttemberg remained joined until 1924.
In 1952 the German states of Wurttemberg and Baden were
combined to create Baden-Wurttemberg. In 2008 the Evangelical
churches of each state were linked by the Evangelische
KirchenvertragBaden-Wurttemberg, which also established a legal
connection again between church and state. ough the population
of Baden-Wurttemberg re ects religious diversity (Evangelical

Lutheran, Catholic, and Muslim being the largest groups), this 2008
treaty reaﬃrmed the theological unity of these churches, which is
based on a close adherence to the Augsburg Confession,
demonstrating the lasting Lutheran legacy in Wurttemberg.
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WYCLIFFE, JOHN, AND THE LOLLARDS
John Wycliﬀe (1320-1384) was an English theologian based at the
University of Oxford, whose unconventional and controversial
views on the authority of Scripture, dominion and law, the state of
the Church, and the Eucharist brought him into con ict with
church oﬃcials at the highest level. ese views were adopted and
in some cases adapted by his followers at Oxford and beyond, with

evidence of pockets of dissent emerging from episcopal records
from the 14th century up to the era of Evangelical reform beginning
under Henry VIII. Believing the theologian and his followers to
have been spiritual forbears of their own movement, Reformers
from Henry’s reign and beyond considered Wycliﬀe the “morning
star” of the Reformation, thereby establishing an enduring
association of the schoolman with the development of
Protestantism.
Life and ought
Wycliﬀe was likely born in the mid-1320s in north Yorkshire,
arriving at Oxford around 1350. By 1360 he was master of Balliol
College and was admitted to the bene ce (belonging to Balliol) of
Fillingham in Lincolnshire in 1361. He was awarded the prebend of
Aust in Worcestershire in 1365 or 1366 and exchanged the
Fillingham living for the rectory of Ludgershall, Buckinghamshire,
in 1368; Ludg-ershall was in turn traded for the rectory of
Lutterworth, Leicestershire, in 1374, a post he held until his death
on December 31, 1384. ese achievements came alongside career
disappointments: he was passed over for an expected canonry and
prebend at Lincoln in 1377, and his later enemies claimed he felt
bitter about not being elevated as bishop of Worcester (though there
is no evidence that this was ever on the cards).
ough Wycliﬀe had been granted these livings around the
country, his physical presence and work remained largely in Oxford.
Royal service took him to Bruges as an envoy with an English
delegation to negotiate with papal authorities concerning clerical
taxes in 1374, though his biographers suggest that he had been in
political service for a few years (likely helping to build the case for
the government that secular authorities could use church property
if necessary in the Parliament of February-March 1371). He came
under the protection of John of Gaunt, a powerful magnate and the

third son of Edward III, likely the reason he was able to retire
peacefully to his living at Lutterworth aer causing controversy in
the English church.
is controversy began with public sermons in the mid-1370s,
which Archbishop Simon Sudbury charged as seditious. Wycliﬀe
appeared before Sudbury in February 1377 to answer for his claims
denying the pope’s power to excommunicate and that secular
authorities held the right to deprive the Church of its temporalities
in the case of immoral clerics. Later that spring Pope Gregory XI
condemned the views of Wycliﬀe in ve bulls, resulting in the
schoolman’s temporary con nement at Oxford. In spring 1378 he
appeared at Lambeth to defend himself, during which Londoners
invaded the chamber in support of Wycliﬀe—an indication of the
civil unrest that would unfold in the Peasants’ Revolt of 1381.
Although contemporary chroniclers connected the Peasants’ Revolt
to Wycliﬀe’s preaching, this is a muddy area, and there is nothing
that implicates him in the origins of the revolt, though his
preaching and very recent condemnation at Oxford (in May 1381)
over his arguments against transub-stantiation may have
contributed to rising tensions.

Portrait of John Wycliﬀe.

Sudbury had died in the Peasants’ Revolt and now the bishop of
London, William Courtenay, was elevated to archbishop of
Canterbury. He wasted no time in censuring Wycliﬀe, calling a
council at Blackfriars in London in May 1382. e council
condemned Wycliﬀe’s teachings on 24 points. Ten were concluded
to be heretical, including his views on the Eucharist, oral
confession, priests in mortal sin, temporalities of the Church, and
that popes succeeding Urban VI were invalid. Fourteen were
deemed erroneous, such as his positions concerning the deprivation
of moral clerics, excommunication, tithes, unlicensed preaching,
and religious orders. Aer this Wycliﬀe, whose ideas were
condemned but who was never personally excommunicated, was
driven out of Oxford but allowed to live out his nal years at
Lutterworth in 1384. e last word, though, belonged to the
ecclesiastical hierarchy. Because of his opinions, which were clearly
still salient enough to be condemned at the Council of Constance in
1415, his body was exhumed, his bones burned, and his ashes
spread on the river Swi in 1428.
Wycliﬀe’s thought was provocative. He argued that God only
bestowed property or power on those men in a state of
righteousness. He claimed that lay powers could legitimately
deprive clerics who were not in a state of righteousness, a position
that would invalidate perpetual grants to the Church given by lay
magnates. He railed against abuses of the Church, the religious
friars, and the papacy. He rejected transubstantiation, asserting a
symbolic presence of Christ in the Eucharist. Wycliﬀe’s
determination on these matters was based on a comparison of the
Church in his day with that of the apostles, as evidenced in
Scripture. His high regard for Scripture as the sole source for
Christian doctrine and practice drove the impulse among his
disciples at Oxford to translate the rst complete English Bible.
Wycliﬀe himself, though immensely proli c in Latin, also harnessed

the vernacular to disseminate his ideas, which ecclesiastical
authorities found especially threatening.
Lollards
It is clear that at Oxford Wycliﬀe had dedicated disciples, several
serving as missionaries beyond Oxford, as far as Hampshire and
Northamptonshire. ere was deep concern about the spread of
these heretical opinions, and a statute (2 Hen. 4 ch.15) introducing
the death penalty for heresy was issued in 1401. Archbishop
omas Arundel targeted heresy at the university with his
Constitutions of 1409, eﬀectively ending academic support for
Wycliﬀe’s ideas. Aristocratic sympathies for Wycliﬃte ideas were
stymied in 1414, when a knight who had been condemned for
holding Wycliﬃte ideas, Sir John Oldcastle, attempted a failed
rebellion against the king.
Although eradicated in aristocratic and academic circles,
Wycliﬀe’s ideas were maintained among the Lollards, a problematic
but widely used term to describe dissenters in pockets of England in
the 15th and 16th centuries who held beliefs similar to—but more
crudely expressed than—those of Wycliﬀe. Heresy prosecutions
occurred more regularly before 1435 and aer 1475, but the
reemergence of these ideas in the same locales (such as Kent,
London, and the Chilterns) suggests these heresies were never fully
extinguished in England. Beyond Wycliﬀe’s home country, his ideas
gained traction brie y in Paris but more substantially in Bohemia,
where conditions were ripe for the reception of the theologian’s
ideas.
Reformation Legacy of John Wycliﬀe and the Lollards
If not for the eﬀorts of rst- and second-generation English
Evangelicals, the reputation of Wycliﬀe and his followers would
likely have remained as schismatics and traitors. But prominent

Evangelicals such as William Tyndale, George Constantine, Miles
Coverdale, and especially John Bale and John Foxe recognized
Wycliﬀe and the Lollards as spiritual brethren. e schoolman’s
teachings, many of which accorded (if imperfectly) with their own,
were taken to have been a sign that the Holy Spirit was active even
in the Church’s darkest, most corrupt era. ese Evangelicals
aﬃrmed that the Lollards’ persecution was evidence of their status
as witnesses to the true church, oppressed by the false Roman
Church, and understood their own suﬀerings to be a continuation
of the Lollards’ struggle. With many of their trial records and
treatises preserved in Foxe’s Acts and Monuments (1563), the
Lollards became subsumed into the semioﬃcial history of the
Church of England, serving as historical legitimacy when the
edgling institution needed it most.
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ZELL, KATHARINA SCHUTZ
Katharina Zell was one of the relatively few women known to have
belonged to the rst generation of supporters and advocates of the
Reformation. She is an important representative of women who
experienced the impact of the new theology and is best known
through her writings. Due to her numerous publications, she has
been called “the most published female lay theologian of the time”
(Stjerna 2009, 109-110). Katharina’s story provides a powerful
example of how theological perspective is shaped by experience.
She was a pastor’s wife at a time when pastors were not expected to
get married. Furthermore, having lost two children at an early age,
she was a childless woman at a time when women were expected to
dedicate their lives to being housewives and mothers. Katharina had
a strong sense of calling to become a servant of God, in spite of the
fact that women were not allowed to enter the ordained ministry.
She was able to serve actively with her husband and continued to do
so aer his death. While Katharina welcomed opportunities
previously prohibited to her own sex, she was punished for invading
territories previously reserved to men. She vigorously defended her
right to serve God in her writings, her speech, and her service to the
neighbor. In all these instances she put key principles of Luther’s
theology into eﬀect. Among those theological principles were the

priesthood of all believers, the estate of marriage, and Luther’s
emphasis on a cross-centered theology.
Finding Her eological Voice
Katharina was born and raised in Strasbourg in the late 15th
century. She received a religious upbringing at home and a basic
education in a girl’s school in her hometown. While young women
of her time were expected to get married or join a religious order,
Katharina planned to do neither. She prepared herself for a life as an
independent woman by learning the cra of tapestry weaving in
order to be able to provide for herself (Stjerna 2009, 111).
In uenced by Luther’s writings and Protestant preachers,
Katharina joined the Reformation movement in its early stages.
Following her Protestant convictions, she married Matthias Zell, a
pastor of the cathedral of Strasbourg, in 1523. At that time, clerical
marriage was met with strong resistance. In Strasbourg seven
pastors were excommunicated for having married, including
Matthias Zell (Bainton [1971] 2001, 56). Katharina reacted to the
opposition by writing a pamphlet in which she defended her
husband and their marriage. Her pamphlet also included a
passionate argument on behalf of clerical marriage, supported by
quotations from Scripture. Katharina simply did not think she, or
for that matter any Christian, was called to keep silent when faced
with adversity (Douglass 1985, 93). While Katharina based her
theological arguments on Scripture, she did not regard all biblical
texts as equal. Like Luther, she did not hesitate to counter words
from the Bible by using other biblical texts when she was
responding to her adversaries (Bainton [1971] 2001, 55).
Katharina needed to shape her role as a pastor’s wife and,
together with her husband, de ne the function of the parsonage.
e couple made a good team and supported each other in their
work. Consequently, he was accused of being pushed around by

Katharina. However, she vigorously defended her right to serve,
with or without her husband. She was unafraid of using
untraditional methods and preached the gospel by her words, as
well as works. e fact that Katharina did not have children to take
care of gave her more time to devote to her service to the Church
and to her neighbor. Having a husband who was willing to defend
her right to speak and work made it possible for her to be as active
as she was. It became apparent aer his death how important he
actually had been for her, as her opponents became more aggressive
in their attempts to silence her.
In Times of Trial and Tribulations
Katharina followed Luther in her insistence on the importance of
experience of spiritual tribulations (Anfechtungen). Without the
experience of Anfechtung, Luther claimed that no one could
understand the Holy Scripture, faith, or the love of God. In her
numerous pastoral writings, Katharina frequently emphasized the
positive role of trials and tribulations, such as, for example, in her
letter to the women of Kentzingen, who were le behind when their
husbands were not allowed to return home because of their support
of the Reformation (Bainton [1971] 2001, 62-63). Her last
publication was a consolation treatise for a friend of hers who
suﬀered from leprosy. It consisted of meditations on two Psalms
and the Lord’s Prayer. As in her letter to the women of Kentzingen,
Katharina referred to her own experience and encouraged her
reader to seek comfort in the Word of God, saying, “is same
Miserere psalm … I also meditated on once alone before God, when
I was in great aﬄiction and distress…. Since I have experienced so
many aﬄictions in myself and in others, and also God has given me
again much comfort…. I wanted to share these two psalms with you
in writing” (Stjerna 2009, 126).

In the eulogy Katharina delivered at her husband’s funeral, she
said she identi ed with Mary Magdalene, who did not claim the
right to be called an apostle, yet related to the disi-ciples “that she
had encountered the risen Lord” (Bainton [1971] 2001, 66-67). In
other words, it was her mission that mattered most to her. To
understand herself as a messenger, Katharina did not see it as an
option to keep quiet or to be passive whenever somebody needed
her help. She was respected for her service to the sick and the
disadvantaged, but was repeatedly reprimanded for stepping into
territories reserved for men. As a theologian, Katharina was formed
by her life experience, which was full of aﬄictions and hard work.
While it was her experience that gave content to her theological
writings and formed her as a theologian, it was the idea of the
priesthood of all believers that gave her the platform to stand on
and the authority to respond to those who wanted to silence her.
Even if her opponents tried their best to limit her space and lower
her voice, her publications prove that they were only partially
successful.
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ZWINGLI, HULDRYCH

e Reformer of Zurich, Huldrych Zwingli, was born January 1,
1484, in Wildhaus, a town of free, prosperous peasant farmers, in
the canton of St. Gall. His father was the town administrator; two
older brothers became Benedictine priests, but both died young.
Two sisters were nuns, and ve other siblings remained farmers. To
begin his education, the ve-year-old Huldrych was sent to live with
his uncle Bartholomew, a priest in Wesen. Five years later the boy
moved to Basel, where for three years he studied Latin. In Bern he
lived brie y with the humanist Heinrich Wol in. From 1498 to
1502 Zwingli studied in Vienna and from 1502 to 1506 in Basel,
where he earned his master of arts degree, followed by six months
of theological study based on the works of Peter Lombard, omas
Aquinas, and John Duns Scotus. At Basel his professor was omas
Wittenbach, the humanist and Reformer, and there he met the
future Reformers Conrad Pelikan and Leo Jud, who would also
become Zwingli’s friends.
Zwingli was ordained in 1506 by the bishop of Constance and
began his ministry near his hometown as the pastor in Glarus. He
was known to be a good pastor and accompanied the Glarus troops
who fought at the battle of Marignano on the side of Rome against
Francis I, who had led his French troops over the Alps. Zwingli
witnessed the humiliating defeat of the Swiss; as a result, he no
longer favored the use of Swiss soldiers as mercenaries.
In 1516 Zwingli became “people’s priest” at the Benedictine
monastery in Einsiedeln in canton Schwyz. e monastery attracted
pilgrims, to whom Zwingli ministered as well as to the inhabitants
of the town; he had no duties at the monastery itself. Apparently his
reputation as a good and learned pastor resulted in his moving in
1518 to Win-terthur, canton Zurich, to be a teacher and preacher.
ere he continued his studies and participation in the circle of
Swiss humanists.

Humanist and Reformer
During his years at Glarus, Zwingli’s interest in classical writers and
the Church Fathers had inspired him to study Greek and Hebrew so
that he could read the Bible in its original languages. In 1515 a
friend in Basel invited him to come there to meet the recently
arrived Desiderius Erasmus, the great Dutch humanist. In a letter
written from Glarus, dated April 29, 1515, Zwingli began
corresponding with Erasmus, humbly calling himself an infans
homo, a man too young to speak, followed by other declarations of
his unworthiness. Erasmus responded kindly, and their relationship
continued until 1523, the year of Erasmus’s last letter to Zwingli.
While Erasmus had encouraged Zwingli’s return to the sources, he
did not approve of Zwingli’s rejection of human freedom of choice,
which seemed to the Swiss pastor a rejection of the absolute
sovereignty of God. In December 1518 Zwingli accepted election as
people’s priest by the chapter of the Great Minster of Zurich, a post
he assumed on his 31st birthday. e next day Zwingli began
preaching on Matthew’s gospel, reading it continuously from
beginning to end instead of preaching on the gospel of the day’s
Mass. Having preached on the life of Christ from Matthew, Zwingli
continued with the life of the early church, beginning with Acts and
continuing through the Epistles. Zwingli was following Erasmus’s
reading, but also beginning to form his own understanding of how
the Scriptures should be presented.

Portrait of Huldrych Zwingli.
Some in Zurich had already begun to rebel against the Catholic
Church. In Lent 1522, Zwingli was present when 11 others,
including Leo Jud, Felix Manz, and Conrad Grebel, broke the
Lenten fast by eating sausage. Zwingli abstained, neither
disapproving nor participating. Perhaps he had not yet thought it
through, but he would do so while examining what Scripture had to

say about fasting. His conclusion came two weeks later in a sermon
that argued that what was not forbidden by Scripture remained a
matter of choice. An expanded version of the sermon was published
in April, entitled Regarding the Choice and the Freedom of Foods.
is rst public aunting of ecclesiastical discipline, and Zwingli’s
sermon about it, moved Zurich’s council in consultation with the
clergy to rule that nothing should be changed hastily, but to
carefully consider the matter, aer which the council, not the
bishop, would decide how to proceed, being careful to attend to
relevant passages in the gospels. e council thus weakened the
bishop’s control of the Zurich church.
In July 1522 the council’s appointed committee demanded that
the sermons of the mendicant orders follow Zwingli’s method and
preach only from the gospel, not from the works of omas
Aquinas or Duns Scotus. e problem of clerical marriage arose in
the same month. Zwingli had secretly married Anna Reinhard in
early 1522. Zwingli and his clerical friends in and beyond Zurich
sent a petition to abolish required celibacy to the bishop in
Constance. An anonymous copy, translated into German, was
printed and addressed to the secular administrations of all the
Confederate cantons. In August Zwingli wrote a treatise,
Apologeticus archeteles (literally A Defense First and Last or “a
defense of principles”) that eﬀectively ended Zwingli’s obedience to
the bishop, whom he accused of acting according to lex humana
(human law) and not lex divina (divine law). Zwingli had now
moved beyond Scholastic theology, ecclesiastical tradition, and
Erasmian biblical interpretation. In his treatise Regarding the Clarity
and Certainty of God’s Word, Zwingli declared that God, through
the Holy Spirit, communicates directly to the spirit of a human
being, whose preparation is self-discipline that includes yielding
one’s reason in order to trust God alone. What is le then? e
sense of con dence in God and of one’s complete inadequacy before

God. In that same fall of 1522, Zwingli addressed the question of
Mary and the saints. He aﬃrmed her title, Mother of God, and her
perpetual virginity. Believers should not pray to her or the saints,
but rather imitate their virtues.
e Disputations
On January 29, 1523, Zwingli engaged in his rst public disputation,
for which he had prepared by drawing up the Sixty-seven Articles.
Brie y summarized, these articles aﬃrmed the following. e Mass
is not a sacri ce but a remembrance of what Christ did for us and
assurance of salvation. Christ is the only mediator. Our works do
not justify us insofar as they are ours, but only insofar as they are
the work of Christ. Because Christians are bound only by God’s
decrees in Scripture, they are free to eat all foods at all times and are
also free to marry. Excommunication or “the ban” may be imposed
only by the pastor and the whole community among whom the
oﬀender dwells. Spiritual government belongs to the congregation
of laypersons, including punishment and even the death penalty.
God alone remits sin through Jesus Christ; therefore confession to a
pastor or neighbor is only to obtain advice. Penances are imposed
only to warn others to avoid like sins. Purgatory is not scriptural.
Priests are only preachers.
e meeting was called by Zurich’s Large Council and was
attended by roughly 600 people gathered in Zurich’s city hall,
including all the clergy; Zurich’s two councils; and representatives
from Bern, Schaausen, and St. Gall. e Large Council declared
that the arguments were to be based on Scripture. e bishop had
been invited but chose to send a delegation led by Johannes Fabri.
In only a few hours, the Large Council decided that Zwingli’s
arguments were free of error and that he could continue in his post
at the Great Minster. Zwingli’s Sixty-seven Articles were therefore
approved and were printed two weeks later, but nothing was

oﬃcially enacted by the Large Council except an agreement with
the bishop that extended the council’s protection to rural clergy.
But a more radical group criticized Zwingli for moving too
slowly and responded by iconoclastic acts, prompting the city
council to call for a second disputation. While Leo Jud, pastor of St.
Peter’s in Zurich, preached still more provocatively, Zwingli
dedicated himself to a new treatise that developed his Sixty-seven
Articles as well as arguments in prior writings. e result was
Analysis and Reasons for the Concluding Statements.
Leo Jud and Conrad Greble went past Zwingli. eir more
radical sermons encouraged acts of iconoclasm, public marriages of
priests, and the departure of monks and nuns from their
monasteries. Since these actions were not allowed by the Large
Council, another disputation was called for October 26, 1523. All
Zurichers, clergy and laity, were invited to attend. Although the
bishop and representatives from all the Confederate Cantons were
also invited, they did not come. Some 350 priests and about 550
laity did attend. Zwingli and Jud argued against Canon Hofmann,
who argued for the appropriateness of images in churches by using
the same Christological argument John of Damascus had used
during the iconoclastic controversy of the eighth century. e next
reform discussed was the sacri ce of the Mass. But the question of
authority arose rst. Leo Jud argued that since the sacri ce of the
Mass was not taught by Scripture, the doctrine should be dropped
without any order to do so. e Large Council and Zwingli, for the
sake of good order, preferred a more orderly process, including
instruction of the rural clergy and a decisive statement from the
council. Meanwhile, pious behavior was changing in Zurich and the
countryside as preaching began to replace the Mass. In the summer
of 1524 the last resistance ended in Zurich, as did oﬃcial ties to
Bishop Hugo in Constance.

In January 1525 a disputation concerning infant baptism
resulted in the Zurich Council aﬃrming the practice. Conrad
Grebel and Felix Manz and some of their followers refused to agree
to it and so were subject to exile from Zurich’s territories. In late
January, they baptized George Blaurock, who had been baptized as
an infant, hence the label rebaptizer or Anabaptist. e rst Swiss
Anabaptist community formed in Zollikon and then moved outside
Zurich’s territory to Schaausen and St. Gallen. eir intentions
were peaceful withdrawal and the practice of Christianity in
conformity with the earliest Christian communities. Zwingli’s
response was On Baptism, Anabaptism, and Infant Baptism, in
which he defended infant baptism as a sign that the child would,
with the help of parents and godparents, live a solid Christian life,
but it was not a means of grace. Zwingli argued that it is appropriate
for infants because it replaces circumcision as a sign of their
belonging to God and that they will be brought up accordingly.
Zurich’s disapproval of the Anabaptists was expressed by the
drowning of Felix Manz in January 1527. On February 24 of that
year in Schleitheim, canton Schaausen, the Schleitheim
Confession was drawn up. Zwingli’s answer was his Refutation of the
Schemes of the Anabaptists. Partially in response to the Anabaptists,
and to quell any other aberrations, in the fall of 1527 the Zurich
Council decreed that a semiannual synod would draw together all
the pastors plus several members from each congregation to testify
to their pastors’ theology and moral behavior.
Marburg and Augsburg
e diﬀerence between the Eucharistic theologies of Luther and
Zwingli was clear by 1524. Reconciling the two major Reformers
became politically necessary in 1529 when, during the second Diet
of Speyer, Philipp of Hesse feared that the Catholic states would
form an alliance against the Protestants. Hoping to unite the

Protestants, Philipp arranged a colloquy at Marburg in Hesse that
met October 1-3. Luther and Melanchthon were on one side,
Zwingli and Oecolam-padius on the other. Bucer attempted to
moderate between them—unsuccessfully. Zwingli was certain of the
validity of his rational arguments that “est” (is) in Hoc est corpus
meum (is is my body) meant “is signiﬁes my body.” Luther was
adamant that est = est, so when Christ said “is is my body,” he
meant literally that “is bread is my body.” e colloquy ended
with 14 agreements and one deal breaker, the 15th article that dealt
with the presence of Christ in the Eucharist. Luther and Zwingli
remained adamantly and permanently on opposite sides regarding
that issue. Before the two Reformers parted, Zwingli oﬀered his
hand; Luther refused to take it.
In a nal eﬀort to unite the Holy Roman Empire, Charles V
invited the Protestants to submit their confessions for the Diet of
Augsburg that met in 1530. From Luther and Melanchthon came
the Augsburg Confession; from Bucer and Capito came the
Tetrapolitan Confession, representing Strasbourg, Constance,
Memmingen, and Lindau. Zwingli sent his Fidei ratio (account of
faith). Catholic theologians rejected all the Protestant confessions.
No reconciliation was possible.
e Protestant and Catholic cantons engaged in battle. e First
Kappel War resulted in a negotiated peace. In the Second Kappel
War on October 9, 1531, only Zurich fought against the ve
Catholic cantons. e Zurich army was defeated, and among the
dead was Huldrych Zwingli.
eology
By 1525, with the publication of Analysis and Reasons for the
Concluding Statements (Auslegen und Grunde der Schlussre-den),
Zwingli’s main doctrines were in place and formed a coherent
theology. In the same year, three treatises—Commentary on True

and False Religion, e Shepherd, and On Baptism, Anabaptism and
Infant Baptism—further clari ed his theology. Fidei ratio, written as
a confession of faith for the 1530 Augsburg Diet, and his last work,
Exposition of the Christian Faith, lled out his theological teaching.
Zwingli’s foundational principles were, rst, reliance on
Scripture alone, from which all saving knowledge ows. Councils
and other human interpretations may be used in arguments to
uphold Scripture, but should never be given absolute authority.
Second was the absolute sovereignty of God and the corresponding
absolute dependence of all created beings on divine providence and
the total separation of the actions of spirit and esh. From the
second principle, it follows that there is no human free will vis-avis
God and God’s grace. Christ alone has paid the price of redemption,
grasped only by the grace of faith, in response to the gospel. e
third principle leads to Zwingli’s Chris-tology: Christ’s humanity
and His divinity do not share attributes; there is no communicatio
idiomatum. Aer his ascension, Christ is wholly spiritual and in
heaven; therefore He cannot be present on earth in the Eucharist.
Because no creature can bestow grace, the Mass is a testament, a
memorial, and a communal act of thanksgiving, not a sacri ce.
Baptism is an action by which the baptized, having professed faith,
becomes a member of the believing community. In the case of
infants, baptism replaces circumcision; both integrate the child into
God’s community. Neither is there need for confession to a priest,
because Christ has already freed humanity from the debt of sin, so
again, a believer has only to thank God. Neither should saints or
images be venerated, although the virtues of saints provide good
examples. Because Christianity is primarily a spiritual reality, there
is no place for a hierarchy. Pastors should be governed, like
everyone else, by secular authority.
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LUTHER IN MEDIEVAL CONTEXT
It is common to position the Reformation as the beginning of early
modernity, yet led by the Dutch historian Heiko Oberman, in
recent decades there has been a renewed interest in the medieval
sources of Luther’s thought. In a series of works, Oberman has
situated Luther as an inheritor of medieval Augustinianism, reared
within a nominalist atmosphere and buoyed by the tide of
Renaissance humanism. Oberman’s insights have been extended by
his students, including David Steinmetz, who researched Luther’s
relationship to his mentor, the Augustinian Johannes von Staupitz.
In a sophisticated historical work Stephen Ozment has posited

Luther’s Reformation as a product of a much longer age of reform.
Recently scholars have developed other aspects of Luther’s medieval
background. Bengt Hoﬀman and Volker Leppin have pointed to
Luther’s roots in medieval mystical theology. e alleged medieval
roots of the Reformation have also played a role in contemporary
critiques of the Reformation, such as the work of Brad Gregory,
who nds in medieval nominalism the roots of both the
Reformation and modern hyperpluralist anomie.
Gregory, Brad. 2012. e Unintended Reformation: How a
Religious Revolution Secularized Society. Cambridge, MA:
Harvard University Press.
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eology: Gabriel Biel and Late Medieval Nominalism.
Cambridge, MA: Harvard University Press.
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Intellectual and Religious History of Late Medieval and
Reformation Europe. New Haven, CT: Yale University Press.
Steinmetz, David C. 2002. Luther in Context. 2nd ed. Grand
Rapids, MI: Baker Academic.

A GERMAN REFORMATION

Luther’s personality has understandably been the object of
considerable attention, but most historians are quick to recognize
his 16th-century German context as essential to any solid
understanding of the early Reformation and its consequences.
Beginning with Bernd Moeller, who examined the social and
intellectual contexts for the reception of Protestantism, historians
have acknowledged the importance of the granularities of German
localities for the fate of the Reformation. Helmar Junghans brings
attention to the in uence of Wittenberg itself on Luther’s project.
Other historians point to the signi cance of pan-German
institutions or cultures. omas Brady attunes scholars to the
politics of the Holy Roman Empire as a source for the ultimate
religious division of the Germanies, while Susan Karant-Nunn
compares the German cultures of feeling cultivated in the three
major confessions through preaching. C. Scott Dixon provides a
valuable summary of recent scholarship on the German
Reformation.
Brady, omas A. 2009. German Histories in the Age of
Reformations. Cambridge, UK: Cambridge University Press.
Dixon, C. Scott. 2002. e Reformation in Germany. Oxford:
Blackwell.
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LUTHER AND MODERN GERMANY
e question of Luther’s connection to Germany and German
nationalism has loomed large in modern scholarship. Pan-German
liberals in the 19th century associated Luther with their own project
of national uni cation, but in his masterful history, Leopold Ranke
returned to the sources and presented Luther as a conservative who
nonetheless had the potential of uniting and revitalizing Germany,
if only he had not been held back by Catholic recalcitrance. Aer
reuni cation, Protestant historians in the new German Empire,
such as Max Lenz, traced the lines from Luther to Bismarck,
making Luther a harbinger of the modern German state. Aer
World War II, Luther became implicated in the historiographical
debate over the Sonder-weg (special path): whether certain
preconditions meant that Germany’s road to modernity was bound
to result in an authoritarian state. Beginning with Fritz Fischer and
developed by exiled historians such as Hajo Holborn, a key thesis
was that Luther’s own reliance on the German princes led to a
Lutheranism that was uniquely unable to resist the authoritarian
government of National Socialism. Long resisted by the lion’s share
of postwar German historians, any teleological account connecting
Luther to the modern history of the German state has now largely
faded from the scholarship. It has been replaced by more nuanced
histories such as Robert von Friedeburg’s account of Luther and the
idea of the state, but also counter-polemics such as Stephen
Ozment’s argument that Luther was a progenitor of modern liberal
values.
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LUTHER’S THEOLOGY
Unlike other Reformers who emerged aer him, Luther was not a
systematic theologian. Many of his signal contributions emerged
not from solitary contemplation but from the thrust and parry of
polemical exchange. Luther’s enormous corpus of writing was also
repetitive, reiterating his erce critique of papal authority and his
“theological breakthrough” of justi cation by faith alone. e task
of systematization was thus le to followers who would construct a
Lutheran tradition, such as Philipp Melanchthon, and to scholars
with the bene t of critical distance. Among these, Paul Althaus’s
classic work plots Luther’s thought into the shape of a systematic
theology. Bernd Lohse, in another important book, painstakingly
traces the evolution of Luther’s thinking in the context of his
growing corpus. Alister McGrath highlights Luther’s key

“theological breakthrough,” the principle of sola ﬁde. Numerous
other works put Luther’s thought in various interpretive and
confessional frameworks. e Oxford Handbook of Martin Luther’s
eology is a key introductory resource.
Althaus, Paul. 1966. e eology of Martin Luther. Translated by
Robert C. Schultz. Philadelphia, PA: Fortress.
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and Philosophy in the Lutheran Tradition. Minneapolis, MN:
Fortress.
Kolb, Robert, Irene Dingel, and Lubomir Batka. 2014. e
Oxford Handbook of Martin Luther’s eology. Oxford: Oxford
University Press.
Lohse, Bernd. 1999. Martin Luther’s eology: Its Historical and
Systematic Development. Edited and translated by Roy A.
Harrisville. Minneapolis, MN: Fortress.
McGrath, Alister. 1985. Luther’s eology of the Cross: Martin
Luther’s eological Breakthrough. Oxford: Blackwell.
Westhelle, Vitor. 2006. e Scandalous God: e Use and Abuse
of the Cross. Minneapolis, MN: Fortress.
Zachman, Randall C. 1993. e Assurance of Faith: Conscience in
the eology of Martin Luther and John Calvin. Minneapolis,
MN: Fortress.

LUTHER AND THE BIBLE

One of Luther’s lasting legacies for Protestantism has been the
principle of sola scriptura. Translating, commenting upon, and
teaching the Bible absorbed much of Luther’s life. As the essays in
Margo KaEmann and Martin Rosel’s volume suggest, the Luther
Bible has had an immense in uence not only on Protestant
theology but also on the development of
German language and culture. In addition, Luther provided a
blueprint for Protestant readers of the Bible. In uenced by
Erasmian humanism, he largely discarded allegorical reading in
favor of the literal sense or plain meaning of the text, yet remained
indebted to medieval scholars such as Nicholas of Lyra. As Mark
ompson has argued, Luther stood strongly for the unity of
Scripture, reading both Old and New Testaments Christocentrically.
Perhaps Luther’s most important hermeneutical principle was the
distinction between law and gospel, an exegetical approach that has
been normative for Lutherans and in uential on other Protestants.
In recent scholarship, Timothy Wengert provides a concise
introduction to Luther’s hermeneutics, while Robert Kolb (2012)
explores Luther as a biblical storyteller and his view of scriptural
stories as paradigmatic for the Christian life. In a newly released
volume, Kolb provides a comprehensive guide to Luther’s approach
to the Bible.
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JUSTIFICATION BY FAITH
As evident in a recent handbook edited by R. Ward Holder, Paul’s
in uence on Luther remains highly pertinent in contemporary
scholarship. As Alister McGrath has shown, justi cation by faith,
drawn from a rereading of Paul’s Letter to the Romans but also
continuous with medieval developments, allowed for Luther’s
deconstruction of the medieval sacramental system. Yet in
contemporary biblical scholarship, Luther has come in for extended
criticism from partisans of the “new perspective on Paul,” such as
James D. G. Dunn, for misreading Paul. Ironically, what from one
perspective seems like a barrier to Protestant reconciliation with
Roman Catholics from another has come to represent a path to
ecumenical unity with the Eastern Orthodox. e Finnish school of
Luther interpretation, rst outlined by Tuomo Mannermaa,
emerged from dialogue with Russian Orthodox theologians. For the
Finnish interpreters, the forensic aspect of justi cation is a function
of Luther’s central emphasis on participation in God through union
with Christ.
Braaten, Carl E., and Robert W. Jenson, eds. 1998. Union with
Christ: e New Finnish Interpretation of Luther. Grand Rapids,
MI: Eerdmans.
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LUTHER AND WORSHIP
Some of the most intense con icts of the Reformation era emerged
from divisions over worship and liturgy. Luther’s critiques bore hard
upon the sacramental system of the medieval church, drastically
reducing the liturgical repertoire from seven de ned sacraments to
two and challenging the nature of their ritual logic. Yet his criticism
did not cut deep enough to satisfy other subsequent Reformers, and
this led to con ict not only with Rome, but also among the
emergent branches of Protestantism. Scholarship, including that of
Lee Palmer Wandell, underscores the intensity of these con icts and
the permanent confessional ris they produced. Susan KarantNunn oﬀers a helpful analysis of the evolution of ritual in
Reformation Germany, including its social and gender implications,
and Joseph Herl assesses the politics of worship within the early
Lutheran tradition. As Wolfgang Simon’s review article indicates,
debates also continue in constructive theology over the essence of
Luther’s teachings about worship and the sacraments.
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Liturgie der lutherischen Kirchen seit der Reformation: Die
Deutung des Herrenmahles zwischen Promissio und Eucharis-tie.
Gottingen, Germany: Edition Ruprecht.

LUTHER’S ETHICS
Luther’s ethics constitutes a small but signi cant sub eld in
Lutheran theology. George Forell’s classic Faith Active in
Love was one of the earliest book-length studies of Luther’s social
ethics and remains a useful guide. Two of the only other general
studies come from Paul Althaus and Max Suda, who cover Luther’s
ethics of marriage, politics, economics, and the social order. Other
works take the theme of Luther’s systematic theology as their point

of departure. e prominent Lutheran ethicist Oswald Bayer opts
for this approach, placing Luther’s theology of Christian freedom in
conversation with the philosophies of Kant and Hegel. Finally, the
authors of Karen Bloomquist and John Stumme’s edited volume
take core components of Luther’s ethical thought and apply them to
a range of contemporary theological and practical questions.
Althaus, Paul. 1972. e Ethics of Martin Luther. Translated by
Robert C. Schultz. Philadelphia, PA: Fortress.
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THE POLITICS OF LUTHERANISM
Since he was the original magisterial Reformer, Luther’s
Reformation has oen been de ned by its relationship to political
power. James Estes and others have studied Luther as a selfconsciously political theologian. is approach is illuminating,
though as Mark Edwards has argued, Luther’s theological principles
were sometimes less determinative than his political calculations.
e long-term consequences of Luther’s political thought and
actions have also occupied historians. One venerable question

concerns the importance of Luther in the formation of a German
national identity. Marxist historians, especially coming out of East
Germany, have raised the question of whether the Reformation
constituted an early episode in Europe’s bourgeois political
revolution.
Brendler, Gerhard. 1991. Martin Luther: eology and
Revolution. Translated by Claude R. Foster Jr. New York: Oxford
University.
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LUTHER AND HIS ADVERSARIES

Luther was an enthusiastic, talented, and sometimes vicious
polemicist. His rst great opponent was, of course, the Catholic
Church. But as his career progressed, new foes emerged: the
Ottoman Empire, which posed a military threat to Christendom,
and more radical Reformers, whose doctrinal and political
extremism required stern correction. In a recent work, Harry
Loewen has argued that much of Luther’s vitriol stemmed from the
doctrine of sola scriptura. If the Bible was clear, there could be no
honest disagreement over its interpretation. Also of particular
importance in the historiography has been the eﬀort to understand
Luther’s contentious attitude toward the Jews. He initially aimed to
protect Jews in Europe from violence, but later penned bitter
diatribes against them. As omas Kaufmann has recently shown,
Luther was not simply an inheritor of medieval anti-Judaism, but a
polemical innovator whose fear of the Jews went beyond a simple
religious aversion.
Bagchi, David. 1991. Luther’s Earliest Opponents: Catholic
Controversialists, 1518-1525. Minneapolis, MN: Fortress.
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LUTHER AND WOMEN
ere is no consensus on how to evaluate the consequences of the
Reformation for women. Luther famously separated marriage from
its sacramental foundation in Catholicism, dissolved the relatively
autonomous female spaces oﬀered by convents, and cast doubt
upon the unmediated mystical experiences from which many
female mystics derived authority. But the signi cance of these and
other moves for Protestant women remains ambiguous. Peter
Matheson oﬀers a critical reading of Luther’s correspondence with
Argula von Grumbach, the noblewoman who leveraged her intellect
and in uence in service of the Reformation. Deanna ompson
argues for the usefulness of Luther’s interpretation of the cruci xion
for feminist theology. Albrecht Classen and Tanya Settle give a
helpful overview, rooted in Luther’s personal relationships with
women. Kirsi Stjerna places the most in uential women close to
Luther in a longer lineage of female models, leaders, and teachers.
Susan Karant-Nunn and Merry Wiesner collect Luther’s writings on
women and gender, while also oﬀering a concise essay on his
thought on these subjects and the ongoing debate surrounding it.
Finally, Joel Harrington places the German Reformers in historical
context in order to chart both continuity and change in the social
function of marriage for Protestant and Catholic communities.
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Harrington, Joel. 1995. Reordering Marriage and Society in
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LUTHER AND VISUAL CULTURE
Luther stimulated a logocentric movement, yet scholars have found
pro t in studying its visual dimensions; as it happens, Luther had
considerable impact on visual, as well as intellectual and print
culture. Robert Scribner demonstrated, for example, that Luther’s
image itself became invested with great, even devotional, reverence
and a mythology of its own. He also argued that the circulation of
printed woodcuts and other images led to the popular embrace of
Luther’s cause. More recently, Stephen Ozment has highlighted the
working relationship between Luther and the Wittenberg artist
Lucas Cranach. And Andrew Pettegree stresses the signi cance of
the visual image during the period, as well as the aesthetic aspects
of Luther’s publishing in the construction of a distinctive Luther
“brand.” A rich literature, including the work of Joseph Leo
Koerner, also addresses the eﬀects of Luther’s reform on religious
icons and iconoclasm.
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LUTHER AND PRINT
Luther has always been inextricably tied to the emergence and
in uence of print technology, and scholars widely agree that
printing had extraordinary signi cance for Protestant reform. As
Mark Edwards has argued, Luther utterly dominated the early
Protestant eﬀorts to leverage the technology of print. Andrew
Pettegree’s recent work likewise shows the strategy and innovation
behind Luther’s print enterprise. Still, the nature of the relationship
between religious reform and printing remains sharply contested.
How should one account for the causal forces in this arrangement?
What role did an emergent print culture play in a still largely oral
society? Scholars like Elizabeth Eisenstein, Robert Scribner,

Adrian Johns, and Andrew Pettegree have long debated such
questions. Because of Luther’s crucial role in popularizing print,
those who study him are inevitably taken up in larger debates about
how the ourishing of print transformed European society.
Edwards, Mark U. 1994. Printing, Propaganda, and Martin
Luther. Berkeley: University of California Press.
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Appendix A: Entries Listed by
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LEAD-IN INTRODUCTIONS
Catholic Opponents
Catholic Reformation, In uence of
Denominations Descended from the Lutheran Church
Economic Consequences of the Reformation
Literacy
Musicology and Hymnology, Survey of the Early and Medi eval Church
Political eology and the Reformation
Religious Orders, Life in the
Sociopolitical Legacy of the Reformation, e
eological Distinctives of the Reformation
Translation eory
Whitewashing Reformation Churches
Women in Luther’s eology
Women, Views of

WHY THE REFORMATION MATTERS
Why the Reformation Mattered en
Why the Reformation Matters Now
Why the Reformation Matters to Anglicans
Why the Reformation Matters to Contemporary Germans
Why the Reformation Matters to Contemporary North Americans

Why the Reformation Matters to Contemporary Scandinavians
Why the Reformation Matters to German Lutherans
Why the Reformation Matters to North American Lutherans
Why the Reformation Matters to Pentecostals/Charismatics
Why the Reformation Matters to Protestants
Why the Reformation Matters to Roman Catholics
Why the Reformation Matters to the Orthodox Church
Why the Reformation Matters to the Religious History of the United States
Why the Reformation Matters to the Scandinavian Lutheran Churches

PRECURSORS TO THE REFORMATION
Augustine’s eology, In uence of
Avignon Papacy
Bene ce System, e
Bernard of Clairvaux
Biel, Gabriel
Birgitta of Sweden
Bohemian Church
Catherine of Siena
Catholic Reform
Christian Humanism
Conciliarism
Devotio Moderna
German Mysticism
Grote, Geert
Hus, Jan
Hussite Wars
Lefevre d’Etaples, Jacques
Marsilius of Padua and the Defensor Pacis
Medieval Papacy
Nominalism, In uence of 16th-Century
Ockham, William, In uence of
Orthodox Church
Ottoman Empire

Philosophical and Political In uence, Stoic/Academic/Ciceronian
Printing
Savonarola, Girolamo
Schola Moderna Augustiniana
Valla, Lorenzo
Via Moderna
Waldensians
Western Schism
Wycliﬀe, John, and the Lollards

START AND EMERGENCE OF THE REFORMATION
Academic Censures and Condemnations (Cologne/Leuven/Paris)
Anticlericalism
Arise, O Lord (Exsurge Domine)
Educational Reform, Luther’s and Melanchthon’s
Frederick III (the Wise)
German Peasants’ War
Iconoclasm and Ritual
Magisterials
95 eses
Radical Reformation
Schmalkaldic League
Wittenberg

LUTHER’S LIFE
Beer
Biographies
Career as Friar
Career as Preacher at Wittenberg
Childhood and Education
Depression and Illnesses
Erfurt University and Monastery

Family Life
Legends Regarding Luther
Luther, A Biography
Marriage to Katharina von Bora
Tower Experience, e
von Bora, Katharina, In uence of

LUTHER, THE ROMAN CATHOLIC CHURCH, AND THE HOLY
ROMAN EMPIRE

Agricola, Johannes
Agricola, Mikael
Albrecht of Brandenburg
Antipapal Polemics
Bijns, Anna
Cajetan, omas
Charles V
Consilium de Emendenda Ecclesiae
Council of Trent
Counter-Reformation eology
Diet of Augsburg
Diet of Worms
George of Saxony
Heidelberg Disputation
Heretic
Imperial Religious Colloquies at Regensburg
Indulgences
Johann Friedrich of Saxony
Lateran Council V
Lateran Council V’s In uence on Luther
Leipzig Debate
Leo X
Maurice of Saxony
Monastic Vows

Monastic Vows, Judgment Regarding (De Votis Monasticis)
Pirckheimer, Caritas
Reformation Papacy
Religious Orders, New
Renaissance Papacy
Tetzel, Johann
Treaty of Augsburg
Unlikely Alliances
Wartburg Castle
Wittenberg Concord

LUTHER’S WRITINGS AND TRANSLATIONS
Against Latomus
Commentary on Galatians
Concerning the Jews and eir Lies
Exposition of the Lord’s Prayer for Simple Laymen, An
Freedom of a Christian, e
“Invocavit Sermons”
Lectures on Genesis
Lectures on Psalms
Lectures on the Epistle to the Romans
Luther Editions
On Temporal Authority and Why It Should Be Obeyed
On the Babylonian Captivity of the Church
On the Bondage of the Will
On the Councils and the Church
Open Letter on Translating, An
Preface to the Old Testament
at Jesus Christ Was Born a Jew
To the Christian Nobility of the German Nation
Two Kinds of Righteousness

LUTHER’S HYMNS

Ambrose of Milan
Bach, Johann Sebastian
“Christ Lay in the Bonds of Death” (“Christ lag in Todes Banden”)
“Dear Christians, One and All, Rejoice” (“Nun freut euch, lieben Christen
g’mein”)
Hymns and Music
“In Deep Distress” (“Aus tiefer Not”)
“Isaiah ‘twas the Prophet” (“Esajas dem Propheten das geschah”)
“Keep Us, O Lord, with Your Word” (“Erhalt uns, Herr, bei deinem Wort”)
“Mighty Fortress Is Our God, A” (“Ein feste Burg ist unser Gott”)
Music, eology of
“New Song We Raise, A” (“Ein neues Lied wir heben an”)
“Now Come, Savior of the Heathens” (“Nun komm, der Heiden Heiland”)
Sequences

LUTHER’S THEOLOGY
Angelology
Anthropology
Antichrist
Apocalypse
Christian Charity
Church, Doctrine of the
Church’s Teaching Authority
Confession Concerning Christ’s Supper
Copernicus
Creation
Cross, e
Devil
Economy, Luther’s Approach to the
Eschatology
Faith and Reason
Faith and Works
God Hidden and Revealed
Hermeneutics, Luther’s

Holy Spirit
Honor and Glory
Humor
Images, the Role of
Imagination
Incarnation
Islam, Luther and
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Mark Mattes
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Beckman, Otto
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Literacy
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Bavaria
Lutheran Higher Education
Württemberg
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Hungary
Transylvania
Bradley Nassif
Why the Reformation Matters to the Orthodox Church
Craig L. Nessan
Bonhoeﬀer, Dietrich, In uence on
Liberation eology, In uence on
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Bibliography
Timothy J. Orr
Agricola, Johannes

Spalatinus, Georg
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Hermeneutics, Studies in Luther’s
Jews/Judaism
Word of God
Michael Parker
Savonarola, Girolamo
Schweitzer, Albert, e Mission Activity of
Why the Reformation Matters to the Religious History of the
United States
Why the Reformation Matters to Protestants
Zbigniew Pasek
Łaski, Jan (translated by Clarinda E. Calma)
Polish Brethren (translated by Clarinda E. Calma)
Sandomierz Agreement (translated by Clarinda E. Calma)
Jennifer M. Hernandez Peach
Lutheran Day Schools in Europe
Lutheran eological Education in Europe
Else Marie W. Pedersen
Bernard of Clairvaux
Women, Views of
Jairzinho Lopes Pereira
Ottoman Empire
Political/State Authority
Portugal
War

Nils Holger Petersen
“Isaiah ‘twas the Prophet” (“Esajas dem Propheten das geschah”)
Lutheran Chorale in Classical Music
Musical Sensibility in Luther’s Liturgical Reforms

Appendix C: One God, Two
Kingdoms—e Lutheran Paradox
Every Christian has a home in two kingdoms, according to Luther.
As a person of faith, he is already a citizen in the kingdom of grace,
Christ’s realm. Here he is assured of salvation. He is now free from
death and sin. Christ has done this for him with his sacri cial death
on the cross. is is the gospel. e good news also means that the
Christian is free to fully participate in the nite secular realm, of
which he is also a citizen, along with all human beings, as long as he
lives on earth.
e gospel cannot order this unredeemed world; it cannot
regulate traﬃc, for example, or make trains run on time. e gospel
has no say over how a surgeon should conduct an operation, how
parliaments are to be elected, how nations should protect
themselves against external enemies or criminals at home. For these
purposes God has given humanity natural reason and the law,
which allow human beings to nd their way around the
unredeemed world and manage it.
e secular realm is also God’s kingdom, which He will not
allow to slip from His hands. But here He reigns in a hidden way
through His “masks,” meaning the entire creation, but especially its
crown, humankind. e chart in this appendix shows how these
two kingdoms relate to one another. It illustrates a Lutheran
speci c: the paradoxical relationship between Christ and the secular
society.

Appendix D: Lutheran Church
Bodies in North America

AALC
ACLC
AFLC
ALCA
ALCC
ARC

CALC

American Association of Lutheran Churches
Association of Confessional Lutheran Churches
Association of Free Lutheran Congregations
Apostolic Lutheran Church of America
Anglo-Lutheran Catholic Church
Alliance of Renewal Churches (charismatic/
Pentecostal)

Canadian Association of Lutheran
Congregations
CLA
Conservative Lutheran Association
CLBA
Church of the Lutheran Brethren of America
CLC
Church of the Lutheran Confession
CLC
Concordia Lutheran Conference
EELK
Estonian Evangelical Lutheran Church
ELCA
Evangelical Lutheran Church in America
ELCIC
Evangelical Lutheran Church in Canada
ELCM
Evangelical Lutheran Conference & Ministerium
of North America
ELDoNA Evangelical Lutheran Diocese of North America

ELF
ELS
ES
GCEPC
ILC
ILD
ILF
LCC
LCCF
LCMC
LCMS
LCR
LCS
LELCA
LLC
LMSUSA
MLC
NALC
OLCC
PC
ULMA
WCLA
WELS

Evangelical Lutheran Federation (disbanded
1998)
Evangelical Lutheran Synod
Eielsen Synod
e Lutheran Evangelical Protestant Church
Illinois Lutheran Conference
Independent Lutheran Diocese
International Lutheran Fellowship (Now
Lutheran Church-International)
Lutheran Church-Canada
Lutheran Conference of Confessional Fellowship
Lutheran Congregations in Mission for Christ
e Lutheran Church-Missouri Synod
Lutheran Churches of the Reformation
e Lutheran Confessional Synod
Latvian Evangelical Lutheran Church in America
Laestadian Lutheran Church
e Lutheran Ministerium and Synod-USA
Missionary Lutheran Church
North American Lutheran Church
Orthodox Lutheran Confessional Conference
Protestant Conference
United Lutheran Mission Association
World Confessional Lutheran Association
Wisconsin Evangelical Lutheran Synod

Appendix E: Lutheran
Denominations by Number of
Congregations
Following are the largest branches of the Lutheran denominations
in the United States, ordered by size and number of church
congregations.
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worldviews.

Gergely M. Juhasz (PhD/STD, KU Leuven, Belgium) is lecturer in
theology and biblical studies at Liverpool Hope University, UK. His
main research interest is early modern biblical translations and
exegesis. His most recent publication, Translating Resurrection
(Brill, 2014), studies the controversy between Protestant Bible
translators William Tyndale and George Joye.
Denis Kaiser (MA/PhD [pending], Andrews University) is assistant
professor of church history at the Seventh-day Adventist
eological Seminary, Andrews University, Ber-rien Springs,
Michigan, and the annotation project editor of Ellen G. White’s
letters and manuscripts for the Ellen G. White Estate. He has
published articles and book chapters on Adventist church history
and Reformation history.
Teemu Kakkuri (D, University of Eastern Finland, Philosophical
Faculty) is a historian and a pastor in the Evangelical Lutheran
Church of Finland. He has been a principal of Helsinki Evangelical
College and a university lecturer in church history. His recent
publications deal with a history of revivalism and religious
publishing.
Scott L. Keith (PhD, Foundation House, Oxford) is the executive
director of 1517: e Legacy Project, and adjunct professor of
theology at Concordia University, Irvine,
California. He is a cohost of e inking Fellows Podcast and a contributor
to e Jagged Word and Christ Hold Fast blogs. Keith is the author of
Being Dad: Father as a Picture of God’s Grace.

Jack D. Kilcrease (PhD, Systematic eology, Marquette University;
MA, Luther Seminary; BA, Luther College) is an adjunct professor
of historical and systematic theology at the Institute of Lutheran
eology. He is the author of numerous journal articles and the

book e Self-Donation of God: A Contemporary Lutheran Approach
to Christ and His Beneﬁts.
Igor Kiss (D, Comenius University, Bratislava, Slovakia) is a
retired dean of the Evangelical Divinity School of Come-nius
University, Bratislava, and an ordained Lutheran minister. In the
1950s he was expelled from the divinity school for two years for
criticizing Stalinism. In 1987 the Czechoslovak authorities banned
him from publishing and traveling. His research covers Martin
Luther, Jan Amos Komensky, ethics, dogmatics, and ecumenical
studies.
Werner Klan (D and habilitation, University of Munster,
Westphalia) is professor of systematic theology at Lutherische
eologische Hochschule Oberursel, Germany, and extraordinary
professor of church history at the University of Pretoria, South
Africa. He serves as guest lecturer at Lutheran eological
Seminary in Tshwane, Pretoria, South Africa. Klan’s areas of
research include the history of confessional Lutheran churches,
ecclesiology, and ecumenical theology. He is a member of the
Bilateral Dialogue Group of ILC (International Lutheran Council)
and PCPCU (Ponti cal Council for Promoting Christian Unity).
Andrew Kloes (PhD, University of Edinburgh) is a postdoctoral
research fellow at the Manchester Wesley Research Centre. He has
contributed research articles on Protestant communities in
Germany, Britain, and the Netherlands in the period from 1750 to
1850 to the European Journal of eology, Fides et Historia, Harvard
eological Review, Pietismus und Neuzeit, Religion in the Age of
Enlightenment, and Wesley and Methodist Studies.

John D. Koch Jr. (Deol, Humboldt Universitat zu, Berlin) is
currently the rector of St. Francis in the Fields Episcopal Church.
His recent book e Distinction between Law and Gospel as the
Basis and Boundary of eological Reﬂection (Mohr/Siebek, 2016)
explores the relationship between the distinction between law and
gospel and the doctrine of justi cation by faith.
Jussi Koivisto (Deol, University of Helsinki) is senior Lutheran
pastor and pastor assessor. Koivisto’s scholarly works focus on
Martin Luther’s theology (e.g., inevitability of evil, biblical
interpretation, and notions of hope and pastoral care) and on the
history, theology, and praxis of the Eucharist in various Christian
denominations.
Peter D. S. Krey (PhD, Graduate eological Union, Berkeley,
California; MDiv, Hamma School of eology, Spring eld, Ohio; St.
Philips, Friedenau and St. Anns, Dahlem, Berlin, Germany; St.
Paul’s Lutheran Church, Coney Island, New York; Old Zion
Lutheran Church, Philadelphia, Pennsylvania) has published (with
Philip Krey) Luther’s Spirituality, and Reformation Commentary on
Romans, and e Catholic Luther and has translated omas
Kaufmann’s Luther.
Michaela Kusnierikova (D, Charles University, Prague; STM,
Gettysburg Seminary; Mgr., Comenius University, Bratislava)
lectures at the Protestant eological Faculty in Prague, Czech
Republic. Her dissertation brings Hannah Arendt, Dietrich
Bonhoeﬀer, and Dumitru Staniloae into an imaginary conversation
on the interrelatedness between a theology of Christian community
and human action. Her research focuses on human identities and
political theology.

Timo Laato (DDiv, Abo Academy, Turku, Finland; BA, Turku
University) is senior lecturer in New Testament exegesis at Lutheran
School of eology, Gothenburg, Sweden, and main coordinator
and major adviser in the Pastoral eology Program at Luther
Foundation, Gothenburg. In addition he is senior pastor in the
revival movement Lansi-Suomen Rukoilevaisten Yhdistys ry,
Finland.
Mark A. Lamport. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Dirk G. Lange (PhD, Emory University) is associate dean of
graduate theological education and professor of worship at Luther
Seminary, St. Paul, Minnesota. His ministerial experience has
covered a wide spectrum of activities, but all under one umbrella:
liturgy in the lives of people. He has written extensively on
ecumenism and liturgical theology, including Trauma Recalled.
Lange is also a member of the International Joint Lutheran-Catholic
Dialogue Commission. He is from Winnipeg, Canada.
Kurt Ettrup Larsen (Dreol/PhD, University of Aarhus) is
professor of church history and academic dean at Lutheran School
of eology, Aarhus, Denmark. His recent publications include
books on Danish church history and the Lutheran revival
movements in the 19th and 20th centuries.
Richard Geoﬀrey Leggett (MA/PhD, Notre Dame) is rector of
Saint Faith’s Anglican Church and professor emeritus of liturgical
studies at Vancouver School of eology. Between 1995 and 2013 he
served on the commissions responsible for the Waterloo

Declaration of Full Communion between the Anglican and the
Evangelical Lutheran Churches in Canada and its implementation.
Hartmut Lehmann (DrPhil, University of Vienna; Dreol h.c.,
University of Basel) is founding director of the German Historical
Institute in Washington, D.C., director emeritus of the Max-PlanckInstitut fur Geschichte in Gottingen, Germany; and a member of
the Akademie der Wissen-schaen in Gottingen. Lehmann is a
foreign honorary member of the American Academy of Arts and
Sciences and adjunct professor of church history at the University of
Kiel.
David W. Leinweber (PhD, History, Michigan State University) is
an associate professor of history at Oxford College of Emory
University. His teaching assignments have included both halves of
the Western civilization yearlong survey, as well as upper-level
courses in church history, Europe from 1500 to 1700, mythic kings,
and the Revolutionary era, 1789-1848. A lifelong pianist, he has
served area churches as a staﬀ musician.
Christian Lotz (PhD, University of Marburg) is professor of
philosophy at Michigan State University. His primary research areas
are social-political thought, aesthetics, the history of philosophy,
and European philosophy.
David Lumpp (D/STM/MDiv, Concordia Seminary, St. Louis) is
professor of theology and dean of the College of Arts and Letters at
Concordia University, St. Paul, Minnesota. His areas of academic
specialization are theological prolegomena, dogmatic theology, and
the Lutheran Reformation in general and the Lutheran Confessions
in particular.

Eric Lund (PhD, Yale University; MDiv, Yale Divinity School; BA,
Brown University) is professor emeritus of religion at St. Olaf
College, where he also served as director of international studies.
He has written books and articles on the history of Lutheranism,
post-Reformation Lutheran piety and spirituality, and the English
Reformer William Tyndale.
Cameron MacKenzie (PhD, University of Notre Dame) is Ellis
Professor of Historical eology at Concordia eological
Seminary, Ft. Wayne, Indiana. He is a clergyman in the Lutheran
Church-Missouri Synod. MacKenzie’s publications include works
on the history of the English Bible and the theology of Martin
Luther, especially the “Two Kingdoms” doctrine and Luther’s
doctrine of the Word of God.
Jeﬀ C. Mallinson. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Gerard Mannion (DPhil, Oxford) holds the Joseph and Winifred
Amaturo Chair in Catholic Studies at Georgetown University,
where he is also a senior research fellow of the Berkley Center for
Religion, Peace and World Aﬀairs. He has published widely in the
elds of ecclesiology, ecumenism, and ethics, and serves as chair of
the Ecclesiological Investigations International Research Network.
Martin E. Marty. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Timothy H. Maschke (PhD, Historical eology, Marquette
University; DMin, Trinity Evangelical Divinity School; STM,

Concordia Seminary) is professor of theology at Concordia
University. His recent publications are in the area of Reformation
history and Lutheran worship. He is the author of Gathered Guests:
A Guide to Worship in the Lutheran Church.
Mark Mattes (PhD, University of Chicago; MDiv, Luther Seminary;
BA, St. Olaf College) chairs the Departments of Philosophy and
eology at Grand View University in Des Moines, Iowa. His most
recent publications include works on Luther’s theological aesthetics.
Grantley McDonald (PhD, Melbourne; PhD, Leiden) is director of
the research project e Court Chapel of Maximilian I at the
University of Vienna. He has received prizes from the Australian
Academy of the Humanities and the Praemium Erasmianum
Foundation for his work on Ficino and Erasmus. His recent
publications include Biblical Criticism in Early Modern Europe
(Cambridge University Press, 2016).
Angus Menuge (PhD, University of Wisconsin-Madison; DCA,
International Academy of Apologetics, Evangelism and Human
Rights) is chair of the Philosophy Department at Concordia
University Wisconsin and president of the Evangelical
Philosophical Society. His most recent research has focused on the
philosophy of mind; human rights; and the nature, scope, and limits
of religious liberty.
Susan Spruell Mobley (PhD/MA, European History, University of
Wisconsin-Madison) is professor of history at Concordia University
Wisconsin, Mequon. Her recent research projects have focused on
education in both the Reformation era and contemporary culture.
She serves as chair of the History Department at CUW and is a

contributor to the Two Kingdoms Network, a Lutheran think-tank
for teaching and higher education.
Graeme Murdock (BA, DPhil, Oxford University) is associate
professor of modern history and director of the Centre for
European Studies at Trinity College Dublin. His recent publications
include studies of the Reformation in Central Europe and of the
impact of religious diversity on early modern communities.
Bradley Nassif (PhD, Fordham University; MDiv, St. Vladimir’s
Orthodox Seminary; MA, Denver Seminary; MA, Wichita State
University) is professor of biblical and theological studies at North
Park University (Chicago). His recent publications focus on Eastern
Orthodox spirituality in the Philokalia and the Desert Fathers,
patristic exegesis in John Chrysostom and the Antiochene school,
and Orthodox-Evangelical dialogue in the modern world.
Craig L. Nessan (D, Systematic eology, University of Munich,
Germany; STM, Wartburg eological Seminary; MDiv, Wartburg
eological Seminary; BA, Michigan State University) is academic
dean and professor of contextual theology and ethics at Wartburg
eological Seminary in Dubuque, Iowa. Nessan does research and
publishes especially in the areas of theological ethics and
ecclesiology.
Erik Nordbye (MDiv, Harvard Divinity School; BA, University of
Chicago) is a doctoral student in the history of Christianity at
Harvard, studying devotion and economic life in colonial North
America.
Timothy J. Orr (PhD candidate, Baylor University; MA, University
of Tulsa) examines in his dissertation how individuals in the early

stages of the Reformation responded to the threat of persecution
and the possibility of ight. His recent publications include an
overview of Martin Luther’s experience of exile at the Wartburg and
its in uence on the development of his theology regarding monastic
and clerical celibacy as well as the composition of the November
Testament.
G. Sujin Pak. See “About the Editors, Foreword and Introduction
Contributors, and Editorial Advisory Board” in volume 1.
Michael Parker (PhD, American Cultural and Religious History,
University of Maryland; MDiv, Fuller eological Seminary) is the
director of graduate studies and professor of church history at the
Evangelical eological Seminary in Cairo, Egypt. His most recent
publication is John Winthrop: Founding the City upon a Hill (2013).
Zbigniew Pasek is professor of culture studies at the Faculty of
Humanities, University of Science and Technology (Poland). He is
chief of the Department of Research of Contemporary Spirituality
Forms and a scientist of religion, primarily interested in a presentday history of Protestantism (Evangelical churches) and new
religion movements in Poland.
Jennifer M. Hernandez Peach (PhD candidate, eology, Gateway
Seminary; MDiv, Gordon-Conwell eological Seminary) is the
registrar and an adjunct professor in church history at Gateway
Seminary, Ontario, California.
Else Marie W. Pedersen (PhD, Aarhus University; Candeol,
Aarhus University) is associate professor in systematic theology at
Aarhus University, Denmark. Her recent publications cover areas of
medieval and Reformation theology, with special attention to

Bernard of Clairvaux and Luther. Pedersen conducts research in the
area of dogmatics from a gender perspective.
Jairzinho Lopes Pereira (PhD) is a postdoctoral research fellow at
the Flemish Research Foundation (FWO)/Faculty of eology and
Religious Sciences of the KU Leuven, where he is also a teaching
assistant. His recent publications cover topics such as Augustine
and Luther’s theology, the foreign policy of the European Union in
West Africa, and the relationship between the Catholic Church and
black slavery.
Nils Holger Petersen (PhD, eology, University of Copenhagen)
is associate professor of church history at the University of
Copenhagen. He publishes on liturgy, music, and drama in Western
Christianity. He is editor of the book series Ritus et Artes: Traditions
and Transformations and editor of music for the Encyclopedia of the
Bible and Its Reception.
Andrew Pettegree. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Steven Pfaﬀ. See “About the Editors, Foreword and Introduction
Contributors, and Editorial Advisory Board” in volume 1.
Philip H. Pfatteicher (PhD, University of Pennsylvania; BD,
Lutheran eological Seminary at Philadelphia; STM, Union
Seminary, New York) served parishes in Philadelphia, downtown
Pittsburgh, and the South Bronx and was professor of English and
religious studies at East Stroudsburg University of Pennsylvania for
30 years. Most of his 17 books deal with liturgy, such as Journey into

the Heart of God: Living the Liturgical Year (Oxford University
Press, 2013).
Mary Philip (PhD/MA, Lutheran School of eology at Chicago) is
a native of India and assistant professor at the Lutheran Global
eology and Mission at Waterloo Lutheran Seminary, a federated
college of Wilfrid Laurier University in Ontario, Canada. A former
zoologist, she is also the editor of Consensus: A Canadian Journal of
Public eology.
John T. Pless teaches pastoral theology and catechetics at
Concordia eological Seminary in Fort Wayne, Indiana. He also
serves as a visiting professor at the Lutheran eological Seminary
in Pretoria, South Africa. He is the author or editor of eight books,
including Martin Luther—Preacher of the Cross: A Study in Luther’s
Pastoral eology. Pless is an ordained pastor in the Lutheran
Church-Missouri Synod.
Jill Raitt. See “About the Editors, Foreword and Introduction
Contributors, and Editorial Advisory Board” in volume 1.
Tarald Rassmussen. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Antti Raunio (D, University of Helsinki) was also educated at
the Leibniz Institute for European History, Mainz, Germany. Since
2010 he has been professor of systematic theology in the University
of Eastern Finland, Joensuu. His publications include studies on
Luther’s theology and ethics as well as Lutheran social ethics and
theology of spirituality. He conducts a research project on

ecumenical dialogues between the Lutheran and Orthodox
Churches.
Caryn D. Riswold (PhD/M, Lutheran School of eology at
Chicago; MA, Claremont School of eology) is professor of
religion and teaches in the Gender and Women’s Studies Program at
Illinois College in Jacksonville. She is the author of three books,
including Two Reformers: Martin Luther and Mary Daly as Political
eologians (2007), and writes regularly at Patheos.com.
Ronald K. Rittgers (PhD, Harvard University; MTS, Regent
College; BA, Wheaton College) holds the Erich Markel Chair in
German Reformation Studies at Valparaiso University, where he
also serves as professor of history and theology. He is the author of
two monographs on Reformation history and theology. Ritters has
recently served as president of the American Society of Church
History.
Rady Roldan-Figueroa. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Terra Schwerin Rowe (PhD, eological and Philosophical Studies,
Drew University; STM, Lutheran eological Seminary,
Philadelphia; MA, Wartburg eological Seminary) is assistant
professor of religion and ecology at the University of North Texas.
She is the author of Toward a Better Worldli-ness: Economy, Ecology,
and the Protestant Tradition (Fortress Press, 2017).
Susan Royal (PhD, Durham University) is lecturer in Reformation
studies at Durham University. Her research interests include late
medieval and early modern dissenters, the intersection of the

radical and magisterial Reformations, and martyrdom in early
modern England. She is currently preparing a monograph called
Origins and Memory in the English Reformation.
Philip Ruge-Jones (PhD, Lutheran School of eology, Chicago;
MDiv, Luther Seminary) is professor of theology at Texas Lutheran
University, Seguin. In addition to his work on Luther, he researches
the media context of the ancient world and oral dimensions of the
biblical witness.
Alec Ryrie (DPhil, Oxford; MLitt, St. Andrews; MA, Cambridge
University) is professor of the history of Christianity at Durham
University and coeditor of the Journal of Ecclesiastical History. His
books include Protestants (2017), Being Protestant in Reformation
Britain (2013), e Age of Reformation ([2009] 2017), and e
Gospel and Henry VIII (2003).
Mark Safstrom. See “About the Editors, Foreword and Introduction
Contributors, and Editorial Advisory Board” in volume 1.
Sascha Salatowsky (PhD, Research Library Gotha) studied
philosophy and literature at the Free University in Berlin. Currently
he is a scienti c staﬀ member at the Gotha Research Library in
Germany. His main scienti c interests are in the areas of philosophy
and theology of the early modern period, especially Aristotelianism,
Socinianism, and debates on toleration.
Robert C. Saler is research professor of Lutheran studies and
executive director of the Center for Pastoral Excellence at Christian
eological Seminary in Indianapolis, Indiana. He is the author of
Between Magisterium and Marketplace: A Constructive Account of
eology and the Church (Fortress, 2014).

Christopher J. Samuel (PhD, Religious Studies, Marquette
University; MTS, History, Garrett-Evangelical eological
Seminary) is on the faculty of the University of the Incarnate Word,
teaching and serving in campus ministry at St. Anthony’s Catholic
High School in San Antonio, Texas. He has presented papers at
annual meetings of the American Catholic Historical Association,
the Sixteenth-Century Society, the American Educational Research
Association, and the National Catholic Educators Association.
Michelle Chaplin Sanchez. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Martin Sauter (MA, History and English, Universitat Kon-stanz,
Germany) is a full-time nonstipendiary pastor in the Lutheran
Church in Ireland and a member of the Irish Inter-Church
Committee and the Dublin Council of Churches (former chair,
2003-2006). Before his calling and ordination in January 2015, he
worked as a part-time lecturer in sociology and intercultural studies
at Dublin City University (1990-2011).
David P. Scaer (D, Concordia Seminary) is professor of biblical
and systematic theology at Concordia eological Seminary, Fort
Wayne, Indiana, and editor of the Concordia eological Quarterly;
he has also written scholarly and popular articles. He authored
three volumes in the Confessional Lutheran Dogmatics series and
books on the Sermon on the Mount, Matthew, and James.
Rhoda Grever Schuler (D, Luther Seminary, St. Paul, Minnesota;
MA, St. John’s University School of eology, Collegeville,
Minnesota) is term professor of theology and interdisciplinary
studies at Concordia University, St. Paul, Minnesota. Her research

interests include ritual studies, Christian worship, and the Lutheran
Reformation. She serves as the convener for the Lutheran caucus of
the North American Academy of Liturgy.
Hans Schwarz (Dreol, University of Erlangen) is professor
emeritus of systematic theology, University of Regensburg, and has
received honorary doctorates from the University of Oradea,
Romania, and Reformed University of Debrecen, Hungary. He is
visiting professor at Ponti cal University (Rome, Italy) and Charles
University (Prague, Czech Republic). Schwarz has published more
than 35 books, the most recent of which are True Faith in the True
God. An Introduction to Luther’s Life and ought and e Human
Being: A eological Anthropology.
Herman Selderhuis. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Frank C. Senn. See “About the Editors, Foreword and Introduction
Contributors, and Editorial Advisory Board” in volume 1.
Uwe Siemon-Netto (PhD, eology and Sociology of religion,
Boston University; MA, Lutheran School of eology, Chicago) is a
journalist and the founder of the Center for Lutheran eology and
Public Life/League of Faithful Masks at Capistrano Beach,
California. He holds an honorary DLitt degree from Concordia
Seminary, St. Louis. His publications focus on religion and
international crises and on Luther’s doctrine of vocation.
Gary M. Simpson (D/MDiv, Christ Seminary-Seminex) is e
Northwestern Lutheran eological Seminary chair in theology and
professor of systematic theology at Luther Seminary, St. Paul,

Minnesota. His recent publications include scholarship on the
theology and ethics of Martin Luther and on the Ciceronian
impulse in Luther’s natural law approach to moral reason.
Corneliu C. Simut. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Zdenko S. Sirka (D, Charles University, Prague; M, Protestant
eological Faculty of Comenius University in Bratislava, Slovakia)
also received his theological education at the Institute of
Hermeneutics at the University in Tubingen, Germany. He
currently teaches at the Institute of Ecumenical Studies and Jabok
College in Prague, Czech Republic.
Daniel R. Smith (PhD/MA, Graduate eological Union; MDiv,
Paci c Lutheran eological Seminary) is pastor of Lutheran
Church of the Incarnation in Davis, California. His academic
research resides at the intersection of Lutheran theology and
ecological ethics, within the wider dialogue of theology and science.
His ministry includes advocacy for green public policy on energy
and the environment from a Lutheran perspective.
Joshua Caleb Smith (PhD candidate, Reformation History, Baylor
University; M/MTS, Calvin eological Seminary) studies the
intellectual and theological history of the early modern
reformations, especially the Reformed tradition. His research
focuses on portents, the supernatural, and “wondrous” events.
Violet Soen (PhD, History, Catholic University of Leuven; DES,
European Studies, Louvain-la-Neuve; MA, Leuven, Biefeld) is
professor of early modern religious history at the Faculty of Arts,

KU Leuven-University of Leuven. She takes a special interest in
church-state relations in the 16th century and coedited e Council
of Trent: Reform and Controversy in Europe and Beyond (3 vols.,
Vandenhoeck & Ruprecht). Soen was a fellow at Columbia
University, New York (2014); the Ecole des Hautes Etudes en
Sciences Sociales, Paris (2011); and the European University
Institute, Florence, Italy (2008-2009).
Mattias Skat Sommer (M, Aarhus University, Denmark) is a
PhD fellow in church history at Aarhus University. He does research
on the doctrine of the three estates in Martin Luther and Niels
Hemmingsen and focuses especially on the connection between this
doctrine and the establishment of a Lutheran confessional culture
in early modern Denmark.
Inseo Song (PhD, Princeton eological Seminary; MTS, Duke
Divinity School; MDiv, Yonsei University, Korea) is currently
teaching as adjunct faculty at Fuller eological Seminary and at
Presbyterian eological Seminary in California. His dissertation is
titled “Dynamics of the Sense of Scripture: Luther and Calvin on
the Book of Isaiah” (2015), and his recent publications address
Luther’s herme-neutics of Scripture and the history of biblical
interpretation.
Bryan D. Spinks. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Kurt W. Stadtwald (PhD, University of Minnesota; MA, University
of Nebraska) is professor of history and chair of the Department of
History, Philosophy and Political Science at Concordia University,
Chicago. His research interests include German humanists, the

political opinions of the early 16th-century intellectuals, and
politics of the emerging Lutheran movement.
Andrew Stirling (DMin, Acadia Divinity College; DD (Hon),
Wycliﬀe College; MDiv, Atlantic School of eology; BA, University
of Cape Town) is senior minister of Timothy Eaton Memorial
United Church, Toronto. His recent research at Regent’s Park
College, Oxford, resulted in publications on Evangelism,
ecclesiology, and homiletics. He is an adjunct faculty member at
Acadia Divinity College, Nova Scotia.
Kirsi Stjerna. See “About the Editors, Foreword and Introduction
Contributors, and Editorial Advisory Board” in volume 1.
Gilbert C. Stockson (PhD candidate/MTS, University of Notre
Dame) concentrates on the history of Christianity and
specializations in medieval and Reformation theology. His research
interests include the doctrines of charity, justi cation, and merit in
the late medieval and early modern periods.
Sasja Emilie Mathiasen Stopa (PhD candidate/M, Aarhus
University, Denmark) works in the eld of Luther research and is
writing her dissertation on the notions of honor and glory in
Martin Luther’s theology.
Jonathan P. Strandjord (PhD, Religion, Vanderbilt University;
MDiv, Luther eological Seminary) is director for seminaries for
the Evangelical Lutheran Church in America in Chicago, Illinois.
He is a member of the steering committee of the Association of
Teaching eologians: ELCA/ELCIC. His recent publications focus
on a theological anthropology of education and the vocation of
Lutheran theological education.

Mary J. Streufert (PhD, Claremont Graduate University; MA,
Oregon State University) is director for justice for women in the
Evangelical Lutheran Church in America in Chicago. Her
publications cover Christology, soteriology, and ethics. Streufert
serves on the American Academy of Religion Schleiermacher
Group steering committee and as North American coordinator for
the Lutheran World Federation’s Women in Church and Society
Program.
John R. Stumme (PhD, Union Seminary, New York City) was
director for studies in the church in society unit of the Evangelical
Lutheran Church in America. He taught theology and ethics at the
Instituto Superior Evangelico de Estudios Teologicos in Buenos
Aires, Argentina. He has published on Paul Tillich and on church
and society topics. He is a retired ELCA pastor.
Ryan Taﬁlowski (PhD candidate/M, University of Edinburgh) is
a doctoral candidate in theology and ethics at the University of
Edinburgh. His recent publications include studies in Christian
anti-Semitism, the Erlangen Opinion on the Aryan Paragraph, and
the ecclesial theologies of Paul Althaus and Dietrich Bonhoeﬀer.
Gesa E. iessen. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Deanna A. ompson (PhD, Vanderbilt University; MAR, Yale
Divinity School) is professor of religion at Hamline University, St.
Paul, Minnesota. She works on the theology of Martin Luther and
its relevance to contemporary movements for justice and is the
author of Crossing the Divide: Luther, Feminism, and the Cross
(Fortress Press).

Ryan Tobler (MA, University of Chicago Divinity School) is a
doctoral student in religions of the Americas under the Committee
on the Study of Religion at Harvard University.
Samuel Torvend (PhD, Saint Louis University; MA, Aquinas
Institute; MDiv, Wartburg Seminary) holds the university chair in
Lutheran studies at Paci c Lutheran University and is a historian of
the history of Christianity. His recent publications focus on Luther’s
economic writings, the history of Lutheran education, and the
socioeconomic dimensions of Luther’s liturgical and sacramental
reforms.
Marit Trelstad (PhD, Philosophy of Religion and eology,
Claremont Graduate University; MA, Luther Seminary) is professor
of constructive and Lutheran theologies at Paci c Lutheran
University in Tacoma, Washington. Her scholarship combines
feminist, process, and Lutheran theologies and has focused on
Christology, theological anthropology, the doctrine of God, and
science and religion (including economics, geoengineering, and
ecology).
Michal Valco (PhD, Lutheran eological Faculty, Come-nius
University in Bratislava; MDiv, Lutheran eological Faculty,
Comenius University, Bratislava, Slovakia) is head of the
Department of General and Applied Ethics at Constan-tine the
Philosopher University in Nitra, Faculty of Arts. He is a member of
the European Academy of Arts and Sciences (Salzburg) and the
Kierkegaard Circle at the University of Toronto, Canada.
Mathilde van Dijk (PhD, History, University of Groningen; MA,
University of Groningen) is assistant professor of cultural history of
Christianity and gender studies. She publishes on religious reform

movements in the late Middle Ages, focusing on the Devotio
Moderna and the Carthusians, and her special interests include the
appropriation of early church saints, including martyrs, the Desert
Fathers, and the Church Fathers in these movements.
Gene Edward Veith (PhD, English, University of Kansas) is
professor of literature and provost, emeritus, at Patrick Henry
College. He previously served as culture editor of World Magazine
and was on the faculty of Concordia University Wisconsin. He is
the author of 25 books.
Peter Vethanayagamony (PhD, Church History, Lutheran School
of eology, Chicago) is a professor of modern church history at
the Lutheran School of eology, Chicago. He previously taught in
India, where he also served as academic dean. Vethanayagamony’s
publications include It Began in Madras: e Eighteenth-Century
Lutheran-Anglican Ecumenical Ventures in Mission and Benjamin
Schultze (ISPCK, 2010) and Mission aer Christendom: Emergent
emes in Contemporary Mission (coeditor; Westminster John
Knox, 2010).
Astrid von Schlachta (PhD, University of Innsbruck) is the
scienti c head of the Mennonite Research Center (Weierhof,
Germany) and professor at the University of Regensburg. She was
educated at the University of Innsbruck and conducts research on
the Anabaptists in early modern Europe and in the 20th century,
Protestantism and confessionaliza-tion, and regional political
culture.
Rudolf von Sinner (Dreol, Basel; Dreol habilitation, Bern) is
professor of systematic theology, ecumenism, and interreligious
dialogue at Faculdades EST, Sao Leopoldo, Brazil, as well as dean of

postgraduate studies and research and director of the Institute of
Ethics. He is also professor extraordinary at Stellenbosch University
and chairs the World Council of Churches’ Commission on
Ecumenical Education and Formation.
Kristen Post Walton. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Dan Wells (PhD candidate, Florida State University; MDiv, Asbury
eological Seminary) serves as assistant to the editors of Church
History: Studies in Christianity and Culture and is a United
Methodist pastor. Wells researches calamity and religion, the
Protestant Reformation in American memory, and 20th-century
American Protestantism.
Jennifer L. Welsh (PhD/MA, History, Duke University; MA,
Medieval Studies, Cornell University) is an assistant professor of
history at Lindenwood University-Belleville. Her research focuses
on the medieval and early modern period, including religion,
gender, and connections between Europe and Asia. Her most recent
publication is a book on the medieval and early modern cult of St.
Anne.
Steven Wente (DMus, organ performance, Northwestern
University) is distinguished professor of music and Department
Chair at Concordia University Chicago, where he also serves as
organist to the chapel. A frequent recitalist and workshop presenter,
he has contributed music compositions and articles dealing with the
organ and its literature to several publications.
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omas E. I. Whittaker (MA, University of Chicago Divinity
School) is a doctoral student in the history of Christianity in the
Committee on the Study of Religion at Harvard University.
Kenneth J. Woo (D, Duke University) is assistant professor of
church history at Pittsburgh eological Seminary. His recent
research has centered on Calvin and the Reformed tradition, the
history of biblical interpretation, and the reception history of
theological texts.
Klaus C. Yoder is a doctoral candidate in theology at Harvard
Divinity School whose research focuses on the theory and rhetoric
of ritual during the Protestant Reformation. His research has been
supported by the Deutscher Aka-demischer Austauschdienst,
among other sources. His next project focuses on the relationship
among language, gesture, and space in European Reformation
debates on worship.
Randall C. Zachman. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.

Daniel Zager (PhD, Musicology, University of Minnesota) is
associate dean and head of Sibley Music Library and associate
professor of musicology at the Eastman School of Music, University
of Rochester. His publications and research relate to the history and
practice of sacred music, primarily of the 16th-century Reformation
movements.
Roland F. Ziegler. See “About the Editors, Foreword and
Introduction Contributors, and Editorial Advisory Board” in
volume 1.
Christopher C. Zito (PhD/M, Evangelische eologische
Faculteit, Belgium) is head of systematic theology at Istituto Biblico
Evangelico Italiano, Rome. He has published books on the
relationship between doctrine and experience in contemporary
Evangelical spirituality. His areas of research are primarily
theological hermeneutics, spirituality, and trini-tarianism. Zito has
been a missionary, pastor, and church planter in Italy since 2004.

EDITORIAL CONSULTANTS
Jonathan L. Best (PhD candidate, Practical eology, St. omas
University, Miami, Florida; MDiv, Campbell University) is an
adjunct instructor for the School of eology and Ministry and the
serials coordinator for the University Library. Best is an ordained
minister of the Convention of Original Free Will Baptists.
Ron J. Bigalke (PhD, University of Pretoria; PhD, MTS, Tyndale
eological Seminary; MDiv, Luther Rice University; MAPol,
Columbia Evangelical Seminary) is Georgia state minister for the

Capitol Commission and research associate, New Testament
Department, University of Pretoria, mission and ethics project.
Mark D. Eckel (M, Grace eological Seminary; PhD, Southern
Baptist eological Seminary) is professor of leadership, education,
and discipleship, Capital Seminary & Graduate School, Washington,
D.C. His numerous publications include reviews, articles, curricula,
books, and hundreds of essays, available at www.warpandwoof.org.
Benjamin D. Espinoza (MA, Asbury eological Seminary) is a
writer on Christian education, church history, and practical
theology. He has several years of diverse ministry experience and
has contributed essays and reviews to Christian Education Journal,
Religious Education, Common Ground Journal, YouthWorker
Journal, and many others. He serves on the board of the Society for
Children’s Spirituality: Christian Perspectives.
Virginia Gray (DEd, Southeastern Baptist eological Seminary;
MA, Christian Education, Mid-America Baptist eological
Seminary; BA, Political Science, Arkansas State University).
Bryce F. Hantla (EdD, Southeastern Baptist eological Seminary;
MA, North Carolina State University) is director of institutional
research and accreditation as well as associate professor for
Christian education and English at the College of Biblical StudiesHouston.
Mariana Hwang (PhD, Talbot eological Seminary; MDiv, Fuller
eological Seminary) is associate Professor of Christian education
at Lincoln Christian University. Her areas of interest are children’s
spiritual formation and identity formation, and her publications

include a book on parenting and several articles in the Encyclopedia
of Christian Education (Rowman & Little eld, 2015).
D. Joshua Pruden (MA candidate, Biblical Studies, Northland
International University; BA, Biblical Counseling, Northland
International University) is a research assistant at Northland
International University. Pruden has been involved in cross-cultural
ministry in China as an English teacher.

