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Editor’s preface

In designing the shape of this volume, which covers the crucial period of the
Protestant Reformation and the Catholic response, I have attempted to achieve
three goals. The first objective is to provide an authoritative and balanced
exposition of the events and issues that represent the classic commonplaces
of the history of the Reformation and confessional conflicts. A second aim is
to present scholarship that focuses on themes that transcend the Protestant—
Catholic divide, themes of social and cultural history that have animated a
generation of recent historical scholarship. The third goal situates the history
of Christianity in the larger world context; to this end I have solicited con-
tributions that illuminate the relationship between Christian Europe and the
non-Christian world, between Christian missions and Judaism, Native Amer-
ican religions, Islam, Hinduism, and Buddhism.

The thirty essays grouped in six sections correspond to these three objec-
tives. Twelve contributions in Parts I and II cover the loci communes of Reforma-
tion research: the leading Protestant reformers, the interplay between politics
and evangelical movement, and the Anabaptist and radical reforms. Part III is
devoted to the Catholic response that included both an impulse for renewal
that predated the Protestant challenge as well as specific Counter-Reformation
developments. Moving from the core of confessional conflicts, the six essays
of Part IV analyse first the problems of toleration, church discipline, martyr-
dom, Inquisition, religious colloquies and then moves beyond the frontiers of
Latin Christendom to study the impact of confessional confrontations on the
Eastern Orthodox churches. Topics central to the social and cultural history of
religion in recent decades of scholarship comprise Part V, which attends to the
relationship between religious change and the history of art, liturgy, music,
science, and demonology, offering as well sociological and gender approaches
to the study of the clergies and women. A final Part broadens the vision to the
non-Christian world. In addition to examining the new relationship between
the Christian churches and Judaism within Europe, the five contributions of

XV
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Editor’s preface

Part VI describe the frontiers of religious contact between Christian and Mus-
lim Europe, between ‘spiritual conquest” and native American religions, and
between Christian missionaries and the major religions of India and China.

As a world religion, Christianity and its history are well represented in
international scholarship. The thirty contributors of this volume consist of
scholars of American, Belgian, British, Canadian, Chinese, Croatian, Dutch,
French, German, Hungarian, Italian, and Russian backgrounds working in a
dozen countries. Bringing to bear their different training and approaches, the
essays illustrate the great diversity of sources and problems that pertain to this
field of study.

Xvi
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Chronology

1492 + Spanish Reconquista completed under Ferdinand and Isabella, with
surrender of Granada to Christian forces
1503 + Death of Pope Alexander VI

1508 + Maximilian I elected Holy Roman Emperor
1510 + Luther’s journey to Rome
1513 + Death of Pope Julius I
1517 + Publication of Martin Luther’s Ninety-five Theses in Wittenberg
1519 + Death of Emperor Maximilian I; Charles V elected Holy Roman Emperor
+ Debate between Martin Luther and Roman Church theologian Johannes
Eck at Leipzig

1520 + Swedish nobility rebel against Danish rule, led by Gustav Vasa
« Publication of Luther’s To the Christian Nobility of the German Nation, The
Babylonian Captivity of the Church, and On the Freedom of a Christian
1520-1  *+ Luther excommunicated by papal bulls Exsurge Domine and Decet
1521 - Imperial Diet at Worms; Luther anathematized and his teachings
condemned by Edict of Worms
+ Death of Pope Leo X
1523 + Gustav Vasa crowned King Gustavus I of Sweden and territory of Finland
« Frederick I crowned King of Denmark and territory of Norway
+ Death of Pope Adrian VI
- Religious reform begins in Imperial City of Strasbourg, led by Martin
Bucer
1524 « First of a series of peasant rebellions begins in southern Germany
- First members of Theatines (Order of Clerks Regular Theate) receive
papal authorization
« Treaty of Malmo officially dissolves 1397 Union of Kalmar, ending political
unity of Denmark, Norway, and Sweden
15256 * Suppression of German peasants
1526 « First printings of William Tyndale’s English translation of the New
Testament burnt in London
+ League of Gotha founded among Protestant Saxon and Hessian princes
1527 + Sack of Rome by Imperial forces
1527 - King Friedrich I of Denmark grants Danish Lutherans religious freedom
in Denmark at Diet of Odensee
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1529

1530

I531

1530

1531

1533
1534

1535

1536

1537

1538

1539

1540

Chronology

+ Diet of Visternas approves reforms of Swedish Church

+ Marburg Colloquy attempts unsuccessfully to unify Swiss and German
Reformations

« Evangelical princes issue official ‘Protestation’ against imperial
anti-Lutheran policies at Diet of Speyer

+ Evangelical revolution in Liibeck expels city council and elects Jiirgen
Waullenwever as burgomaster

« Imperial army defeats Turkish army at Vienna

+ Anabaptist prophet Johannes Hubmaier burned for heresy in Vienna

« Diet of Augsburg attempts to reconcile Lutheran princes and cities to
Emperor Charles V; Lutheran delegates issue Augsburg Confession
defining Protestant faith

+ Civil war between Protestant and Catholic cantons in Switzerland

+ Formation of the Schmalkaldic League provides for a defensive alliance
among Lutheran imperial cities and princes in event of imperial attack

« Publication of Luther’s Warning to the German People

+ Emperor-elect Charles V crowned; last officially crowned Holy Roman
Emperor

+ Death of Ulrich Zwingli at battle of Kappel; Swiss civil war ends in
Catholic victory

+ 50,000 die in Lisbon earthquake

« Papal approval of Barnabite Order (Clerks Regular of Saint Paul)

« Act of Supremacy institutes Henry VIII as official head of the Church of
England

+ Anabaptist Kingdom of Miinster established, city besieged by erstwhile
prince-bishop Franz von Waldeck

+ Death of Pope Clement VII

« Miinster falls to Lutheran-Catholic army

« Execution of Thomas More

+ Beginning of John Calvin’s ministry in Geneva

« Papal approval of Constitution of Capuchin Order

+ Attempt to unify German and Swiss reform traditions at Wittenberg
Concord

+ Death of Desiderius Erasmus of Rotterdam

« Execution of William Tyndale

+ Danish Church Ordinance establishes Lutheranism as official confession
of Danish Church

+ Catholic princes form Catholic League of Nuremburg in response to
Protestant Schmalkaldic League

+ Charles V agrees to fifteen-month truce with princes of the Schmalkaldic
League by accepting Frankfurt Interim

« Papal recognition of the Society of Jesus

« Papal recognition of Order of the Somascans (Clerks Regular of
Somascha)

« First auto-da-fé accompanying sentencing of heretics held in Portugal

xviii
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Chronology

1540-1  + Religious Colloquies at Worms and Regensburg fail to reconcile
confessional difference between Protestant and Catholic theologians in
Empire
« Failure to effect religious reconciliation among estates of Empire at Diet
of Regensburg; Charles V forced to admit Protestants to Imperial

Chamber Court
1541 + Town council of Geneva accepts Calvin's Ecclesiastical Ordinances,
instituting the Consistory for enforcing moral discipline in the city
1542 « Inquisition reconstituted by Paul III
1544 « Papal recognition of the Ursuline Order
1545 + General Church Council opens in Trent

1546 « Death of Luther
1546—7 * Schmalkaldic War
1547 + Charles V defeats Lutheran princes at Battle of Miihlberg
+ General Church Council transferred to Bologna
1547-8  + Charles V imposes Interim on Protestant Estates at Imperial Diet at

Augsburg

1548 « First period of Church Council concludes
1549 + Death of Pope Paul III
1551 + Death of Strasbourg reformer Martin Bucer
1551 + Founding of Jesuit Collegium Romanum in Rome
15512  + Church Council reconvenes at Trent for second period
1552 «» Death of Francis Xavier in Macao

+ Collegium Germanicum founded in Rome by papal bull
1555 + Religious Peace of Augsburg officially recognizes Lutheranism as an

official confession in the Holy Roman Empire
+ Death of Pope Julius III
1556 + Death of Ignatius Loyola
1558 + Death of Emperor Charles V; Ferdinand I elected Holy Roman Emperor
+ Death of Mary I of England ends attempts to restore Catholicism in

England
1559 » First Jesuit mission in Japan
1560 « Protestant Confession of Faith establishes Presbyterianism as official

confession of Scotland
1560 » Death of Gustav I of Sweden
+ Death of German reformer Philip Melanchthon, author of Confession of

Augsburg
1562—3  + Third and final period of General Church Council at Trent
1564 « Tridentine decrees proclaimed in Spanish lands under rule of Philip II
1564 + Death of Emperor Ferdinand I; Maximilian II becomes Holy Roman
Emperor
1565 + Archbishop Carlo Borromeo begins reforms in Milan

+ Permanent Spanish settlement instituted in the Philippines
+ Death of Pope Pius IV
1570 + Inquisition established in Mexico and Peru

Xix
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Chronology

1571 + Congregation of the Index created to oversee production of books

1571 « Protestant Church Ordinance officially establishes Lutheran state church
of Sweden

1572 + Massacre of French Calvinists on day of the feast of St Bartholomew

« Death of Pope Pius V
« Papal approval of community of Hospitallers
« Founding of first English presbytery, indicating growing influence of
Presbyterians in England
1575 « Papal recognition of the Congregation of the Oratory, founded by Filippo

Neri

1576 + Death of Emperor Maximilian II; accession of Emperor Rudolf II

1577 + Beginning of a wave of executions of Catholic missionaries in Elizabethan
England

1578 + Oblates of Saint Ambrose founded by Carlo Borromeo

1579 » Formation of Protestant United Provinces

1580 + Jesuits establish mission in China

+ Lutheran negotiations concerning doctrine culminate in Book of
Concord, providing a standardized account of Lutheran doctrine

1581 « First anti-Catholic legislation enacted in the United Provinces

1584 - Japanese Catholic emissary to Europe

1585 + Death of Pope Gregory XIII

1588 « Restructuring of papal government creates congregations of cardinals for

secular and spiritual affairs
« Papal approval of Clerks Regular Minor (Caracciolini), founded by
Francesco Caracciolo
1590 + Death of Pope Sixtus V
1591 « Papal approval of Camillians (Order of Clerks Regular, Servants of the
Sick)
1562—98 + French Wars of Religion
« Papal recognition of Order of Discalced Carmelites
1595 + Death of Filippo Neri
« Papal approval of Order of Clerks Regular of the Mother of God

(Matritani)

« Papal approval of French Doctrinaires
1598 « Edict of Nantes establishes toleration for French Protestants
1605 + Death of Pope Clement VIII
1610 + Carlo Borromeo canonized
1611 » Founding of community of French Oratorians
1612 + Death of Emperor Rudolf II; Matthias becomes Holy Roman Emperor
1614 + Japanese government begins efforts to suppress Christianity
1615 » Clerical estate of France officially recognizes Tridentine decrees

1617 « Papal recognition of Poor Clerks Regular of the Pious Schools

1619 + Capuchins (Order of Friars Minor Cap) become a fully independent order
+ Death of Emperor Matthias, accession of Ferdinand II

1621 + Death of Pope Paul V
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Chronology

1622 « Ignatius Loyola, Francis Xavier, Teresa of Avila, and Filippo Neri
canonized as new saints of Catholic renewal
1624-9 - Repression of Protestants in Habsburg-conquered Bohemia

1626 + Consecration of the new Basilica of St Peter in Rome

1628 - Charles I of England issues Royal Declaration, requiring church
ordinances to be submitted to crown approval

1632 + Papal recognition of French congregation of Vincentians (Congregation of

the Mission)
1637 + Death of Emperor Ferdinand II; election of Ferdinand III
1640 + Charles I calls Long Parliament

1641 - Anti-English and anti-Protestant uprising in Ireland suppressed by Oliver
Cromwell

1642 + Beginning of Civil War in England

1643 + Publication of first volumes of the Acta sanctorum, a Jesuit-led effort to

standardize and record lives of Catholic saints
1644 + Death of Pope Urban VIII
1648 « Peace of Westphalia ends Thirty Years” War; updates Peace of Augsburg’s
provisions for confessional coexistence in the Empire
1649 + Execution of Charles I of England
1653 « Papal condemnation of Cornelius Jansen’s Augustinus
+ Oliver Cromwell installed as Lord Protector of England
1655 + Death of Pope Innocent X
1657 + Death of Emperor Ferdinand III
1658 + Leopold I becomes Holy Roman Emperor
+ Death of Oliver Cromwell, succeeded as Lord Protector by son Richard

1660 « Charles II enters London; end of English Protectorate
1664 + Papal approval of French Congregation of Jesus and Mary
1685 « Revocation of the Edict of Nantes
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I
Martin Luther, reformer

SCOTT HENDRIX

Luther and reform

The catalyst of the Protestant Reformation was the German Augustinian
monk and university professor, Martin Luther (1483-1546). In the late medieval
church, calls for renewal were loud and persistent and some reforms were
enacted in monastic orders, in church life, and in popular movements asso-
ciated with the names of John Wyclif (1384-1443) and John Hus (1369-1415).
Compared with those strident voices, Martin Luther’s invitation to an aca-
demic debate on the power of indulgences in 1517 was a subdued summons.
True, Luther had already been preaching against the indulgence practice and
clerical negligence, but to call the young professor of biblical studies a church
reformer prior to his circulation of the Ninety-five Theses would be an exagger-
ation. In the famous theses of 1517, the last thing on Luther’s mind was reform
of the entire church.

Yet Luther has gone down in history as the first Protestant reformer because
of the conflict with the Roman curia that was ignited by those theses. It was
a quarrel that Luther did not seek but also one that he did not shun once
it had begun. During the three years prior to his excommunication (1521),
Luther forged the identity and self-awareness of a reformer and gained the
collegial and political support that would make him a leader of the evangelical
movement in Germany. Even then, however, Luther was not a reformer in
the sense of implementing a preconceived plan to reshape the church. Once
Luther and his followers were excommunicated, a process of restructuring
Christianity in Europe did ensue, but neither Luther nor his colleagues were
able to envision the outcome of that process. Luther’s reforming agenda had
another goal altogether.

Once Luther became engaged in reform, he worked for the renewal of both
theology and piety. The reform of theology was pursued at the University of
Wittenberg, founded by the Saxon elector Frederick the Wise (1463-1525) and
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only ten years old when Martin Luther joined the theological faculty in 1512.
Nevertheless, the university had attracted capable scholars who represented
the various schools of late medieval thought and the humanist critique of
scholastic theology. Luther, called to the chair of biblical theology, sympathized
with those colleagues who wanted to replace the study of Aristotle and the
scholastics with concentration on the Bible and the church fathers.! At the same
time, he launched a critique of scholastic theology in lectures and in academic
debates. Less than two months prior to the Ninety-five Theses, in another set of
theses prepared for debate in September 1517, Luther delivered a harsh critique
of the Nominalist theology in which he himself had been trained.?

Luther envisioned the reform of piety as a process of Christianization that
he advocated in sermons, the Ninety-five Theses, and in German pamphlets
that began to appear with regularity in 1519. Late medieval practices, like
the offering of indulgence letters that would guarantee the remission of sins
without contrition, were called by him not just improper but unchristian.
“Those who teach that contrition is not necessary on the part of those who
intend to buy souls out of purgatory or to buy confessional privileges preach
unchristian doctrine.” Defending the practice of giving both elements to the
laity in the sacrament of communion, Luther demanded that people first
become ‘real Christians” through faith and love before they approached the
altar: ‘Heavens, if this idea were really put across, it would mean that where
thousands come to the sacrament now, scarcely hundreds would come . . .
and so we would at last become a group of real Christians, whereas at present
we are almost completely pagan and only Christian in name.™ The renewal of
theology went hand-in-hand with the reform of practice and piety, and both
kinds of reform were shaped by Luther’s perception that late medieval religion
should become more Christian than it had been. That perception had its roots
in the intense religiosity of Luther’s upbringing.

The roots of reform

Childhood and family

Biographers now emphasize that Luther’s childhood was unexceptional for
the time in which he lived.> He was the subject of strict discipline from both

1 Martin Luther to John Lang, 18 May 1517, WABT 1:99.8-13.

2 Disputatio contra scholasticam theologiam (1517), WA 1:221-8.

3 Disputatio pro declaratione virtutis indulgentiarum (1517), StA 1:180.1-2; LW 31:28.
4 Von beider Gestalt des Sakraments zu nehmen (1522), WA 10,2:39.1-13; LW 36:264.
5 Brecht, Martin Luther, vol. 1, pp. 6-9.
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parents, but he was also the beneficiary of their desire to see him properly
educated and religiously trained. We have few details about the relationship
between Luther and his parents, but at the time of their deaths (Hans in 1530 and
Margarete in 1531) Luther was deeply moved and expressed his appreciation for
both of them. When he learned that his father had died, Luther confessed that
seldom had he ever despised death as he did at that moment and acknowledged
that through his father God had given to him all that he was and had.®

A quite different picture was painted by Erik Erikson in Young man Luther.
According to Erikson, an unusually harsh upbringing alienated Luther from
his father and provoked a crisis of identity which led to Luther’s rebellion
against the papacy and saddled him with pathological tendencies.” Historians
have rejected Erikson’s interpretation because the evidence on which it was
basedis unreliable, but Luther’s relationship with his father did make a positive
contribution to his development. The opposition of Hans Luther to Martin’s
decision to become a monk caused a rift between father and son, but that rift
was healed by the year 1521 in a way that gave Luther entitlement to his new
vocation as a reformer.® In the letter which dedicated the Judgement on Monastic
Vows (1521) to his father, Luther described his separation from the cloister and
the papacy not as rebellion but as liberation. Luther granted that his father had
been right to oppose his monastic vocation, but he declared that Christ had
now done what his father could not do — release him from scholastic theology,
the cloister, and finally from the papacy. Once liberated, however, Luther felt
obligated to lead a movement which, in his opinion, Christ had given into
his hands. To his father Luther wrote: ‘T hope that [Christ] has snatched one
son from you in order that through me he might begin to help many other
children of his; and I am convinced that you will not only willingly allow this,
as you ought, but also rejoice at it with great joy!™

Seeds of Luther’s reforming vocation were also planted by his early school-
ing, especially during the years that he spent in Eisenach (1497-1501) around his
mother’s relatives.”® Luther lived in the home of Heinz Schalbe, a prominent
citizen of the town and patron of the Franciscan monastery. He attended the
school of St George’s parish and developed a friendship with Johannes Braun,
the vicar at the foundation of St Mary, who reached out to students and with
whom Luther later exchanged letters. Those contacts put Luther in touch

6 Martin Luther to Philip Melanchthon, 5 June 1530, WABr 5:351.20—7.

7 Erikson, Young man Luther, pp. 95—7, 146—50.

8 Hendrix, ‘Luther’s contribution to the disunity of the Reformation’, pp. 51-8.
9 Martin Luther to Hans Luther, 21 November 1521, WA 8:576.18—20; LW 48:336.
10 Siggins, Luther and his mother, pp. 45—70; Brecht, Martin Luther, vol. 1, pp. 17-21.
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with the late medieval piety that permeated the town and included the pop-
ular veneration of St Anne. They also anticipated the academic and religious
direction of Luther’s life.

The cloister

After earning the degrees of Bachelor and Master of Arts at the University of
Erfurt, Luther began the study of law in the summer of 1505. A few weeks later,
however, he abruptly changed his mind, sold his books, and decided to become
a monk. His decision may have been prompted by a severe thunderstorm that
frightened Luther on the return to Erfurt from his parents” home in Mansfeld.
He cried to St Anne for help and vowed to become a monk if she protected him.
True to his word, Luther spent a last evening with his friends and on 17 July
1505, at the age of twenty-one, he entered the monastery of the Augustinian
Hermits in Erfurt.

Luther would remain a monk for almost twenty years, the middle third of
his life. He removed the cowl for the last time in 1524, less than a year before
he married and more than three years after he had been excommunicated
and declared an outlaw in the Holy Roman Empire. Although historians have
recognized that Luther’s vow was not unusual for a young man who had
been imbued with late medieval religion, the full impact of Luther’s monastic
experience has only gradually been appreciated. Biographers have traditionally
emphasized the scruples of conscience that afflicted Luther in the monastery.
He later recalled that he had been the best monk a person could be, but while
he was in the cloister he doubted that he was contrite enough to appease God’s
wrath and to gain forgiveness. Some relief was obtained from his monastic
superior and mentor, Johannes von Staupitz (1468-1524), the vicar-general
of the German Augustinians whom Luther succeeded at the University of
Wittenberg in 1512. Staupitz eventually gave up the office of vicar-general
and decided not to support the Protestant movement, but he left an indelible
personal and pastoral mark on Luther."

Luther the reformer finally rejected monasticism, but his time as a monk left
its mark. The intense spirituality that was nurtured in the Augustinian Order
anditszeal for reform probably influenced Luther more thana specific tradition
of Augustinian theology."* He adapted the tools of monastic spirituality for the
study of scripture and recommended them in place of his own writings. Oratio,
meditatio, tentatio — praying and meditating on the text with regularity would
enable people to make the Bible a comforting resource in times of testing

11 Steinmetz, Luther and Staupitz, pp. 30—4. 12 Saak, High way to heaven, pp. 618—73.
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and controversy.”® Alongside his affirmation of secular life, Luther retained
from the monastic ideal an element of detachment from the world that was
urged on all believers. In the lectures on Genesis from the last decade of
his life, Luther presented the pilgrim Abraham as a true monk and model
for Christians who needed to remember that their lasting home was not on
earth.™ Historians now include Luther in their assessment of the Reformation
as a ‘new monasticism™ insofar as it sought to inspire all clergy and laity to
lead an intentionally religious life in the world.

The schools

With tongue in cheek, Luther claimed in 1521 that God had taught him the
sanctity of the monasteries and the wisdom of the schools so that his detractors
could not later claim that he was condemning something about which he
knew nothing.” Luther rejected much of scholastic theology, to be sure, but
he was also well trained by his Nominalist teachers and steeped in the works
of Augustine (354—430) whom he consulted as he prepared his early lectures.
Apart from what he explicitly rejected, however, scholars have not been able
to determine exactly how the theology that undergirded Luther’s reforms
was shaped by Nominalism, Augustine, medieval Augustinian theologians, or
even by medieval mysticism. The search for the roots of Luther’s theology has
failed to produce a consensus.

In fact, the reformer’s theology drew on all these traditions. Nominalism,
whose soteriology Luther rejected, may be the source of his emphasis on the
authority of scripture, and the covenantal structure of Nominalist thought
may underlie Luther’s correlation of promise and faith. A distinct medieval
Augustinian school has yet to be discovered; most scholars have not been
convinced by Oberman’s detection of a via Gregorii (theology in the tradition of
the Augustinian Gregory of Rimini [1300-58]) at the University of Wittenberg.”
Nevertheless, anti-Pelagian themes like the primacy of grace gave Luther’s
thought an Augustinian cast that he was quite willing to acknowledge, but
not without qualification. During his lectures on Romans (1515-16) Luther
read Paul through the eyes of Augustine, whom he praised in 1518 as the
apostle’s ‘most trustworthy interpreter’.” That same year Luther published

13 Vorrede zum 1. Band der Wittenberger Ausgabe der deutschen Schriften (1539), WA 50:659.3—
660.16; LW 34:283-8.

14 In primum librum Mose enarrationes (1535—45), WA 42:548.21-32; LW 2:398.

15 Moeller, ‘Die frithe Reformation in Deutschland als neues Ménchtum’, p. 155.

16 Martin Luther to Hans Luther, 21 November 1521, WA 8:574.26-8.

17 Steinmetz, Luther and Staupitz, pp. 16-30, Saak, High way to heaven, pp. 691-8.

18 Disputatio Heidelbergae habita (1518), StA 1:213.26-30; LW 31:39.
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for the second time a classic of German mysticism, the Theologia Deutsch, with
a preface in which he asserted: ‘No book except the Bible and St Augustine
has come to my attention from which I have learned more about God, Christ,
humanity, and all things’.” Luther’s famous statement, ‘the cross alone is our
theology’,*® was made as he criticized the scholastic definition of hope and
rejected the negative theology of medieval mysticism. At the same time, Luther
embraced the experiential wisdom of the mystics and valued the sermons of
John Tauler (1300-61) that he annotated around 1516. Even Aristotle, whom
Luther blamed for the faults of scholasticism, was still able to make positive
contributions to Luther’s thought and under the guidance of Melanchthon
continued to be studied at Wittenberg.*

No one is likely to discover a single irrefutable key to the formation of
Luther’s theology. It grew out of the academic responsibility that required
Luther to bring all the resources of his education and experience to bear on
the interpretation of scripture. His theology also profited from interaction
and debate with his colleagues. Neither Luther’s reform nor his theology
originated in isolation and, if that had still been possible prior to 1517, from that
point on Luther became part of a religious and political reforming movement.

The politics of reform

Wittenberg

Luther lived in the small university town of Wittenberg from 1512 until his
death in 1546, all of that time in the same complex of buildings that formed the
cloister of the Augustinian Hermits. When Luther and Katharina von Bora
(1499-1552) married in 1525, Elector John of Saxony awarded them the cloister
as theirhome. Wittenberg became the cradle of the Reformation only because
Luther and his colleagues taught at the university and because the town was
a residence of the Saxon electors. Wittenberg was also used as a political and
ecclesiastical testing ground for the earliest reforms. During Luther’s exile at
the Wartburg Castle (1521-2), the first demonstrations of popular support took
place and the first concrete changes were made by Luther’s colleagues Andrew
Karlstadt (1486-1540), Gabriel Zwilling (1487-1558), and Philip Melanchthon
(1497-1560). Although Luther disapproved of the rapid changes and tumult
that ensued, Karlstadt proposed a church order that was opposed by Elector

19 Vorrede zu der vollstandigen Ausgabe der deutschen Theologie (1518), WA 1:378.21-3; LW 31:75.

20 Operationes in psalmos (1519-21), WA 5:176.20-33.

21 Dieter, Der junge Luther und Aristoteles, pp. 257—377; Frank, Die theologische Philosophie
Philipp Melanchthons, pp. 16-23.
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Frederick but eventually adopted by the town council. Luther returned to
take over leadership of the Wittenberg movement and Karlstadt was ousted,
but the Reformation was under way. Without advocating the reforms Elector
Frederick allowed them to proceed, and he continued to protect Luther and
the reputation of his university.

Electoral Saxony and the Holy Roman Empire

Reformation scholarship has long emphasized the significance of Saxon and
imperial politics for the German Reformation. As an elector of the emperor,
Frederick was able to exercise leverage with the papacy and the imperial court.
That influence allowed Frederick to gain a hearing for Luther at the imperial
diet in Worms (1521) and to shield Luther from the papal excommunication and
the imperial ban that were pronounced in 1521. For the rest of his life Luther
was confined to Electoral Saxony, except for the occasional safe excursion to
Mansfeld, his native county, or to the Marburg Colloquy (1529) in Hesse, where
Landgrave Philip ardently supported the Reformation. As a consequence,
Luther participated in the work of reform mainly through his writings and
correspondence and through representatives like Melanchthon, who attended
the religious colloquies of the 1540s, and John Bugenhagen (1485-1558), who
helped to organize the Reformation in north Germany and Denmark. Athome
Luther preached and lectured on a regular basis, published tract after tract, and
together with his colleagues advised the Saxon court on the tactics of reform.
Supported over his career by three Saxon electors, Frederick, his brother John
(1468-1532), and John'’s son John Frederick I (1503-54), Luther’s writings also
served their strategies to protect and advance Protestantism.*

Luther thought of himself as a German reformer, even though he was
ambivalent about the epithet of German prophet. After Emperor Charles V
refused to accept the Confession of the evangelical territories at Augsburg
in 1530, Luther issued a Warning to His Dear German People (1531) not to obey
an imperial command to take up arms against the Protestants. The reformer
had earlier sanctioned obedience to the emperor and supported a defensive
war against the Turks, but after 1530 Luther reversed himself and argued that
preservation of the gospel overrode civil duty to a ruler who would threaten
it. He claimed: T am not seeking my own benefit in this, but the salvation
of you Germans™.” By the time Emperor Charles V did attack the German
Protestants and captured Wittenberg (1547), Luther was dead.

22 Edwards, Luther’s last battles, pp. 38-67.
23 Warnung an seine lieben Deutschen (1531), WA 30,3:201.7-9, 20-9; LW 47:29.
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The church

Luther the reformer never intended to start a new church, but that statement
is misleading if it implies that his agenda was simply to reform the medieval
church. As he pursued the goal of Christianization, Luther did not think in
terms of medieval and modern, or Catholic and Protestant, churches, but in
terms of Germany before and after the rule of the papacy: All I seek to do’,
he wrote, ‘is to arouse and set to thinking those who have the ability and
inclination to help the German nation to be free and Christian again after the
wretched, heathenish, and unchristian rule of the pope’.** Luther’s agenda
was more radical than church reform. In order to Christianize Germany, he
believed the church had to be liberated from ‘the papacy at Rome’. As a result,
Luther expanded the notion of church so that it would be equivalent to the
Christian estate, or Christendom, which consisted of all believers, clergy and
laity. That Christendom was not tied to Rome but included all those who lived
in faith, hope, and love wherever they were found throughout the world.”
The church was not therefore invisible, only indiscernible until each assembly
of believers gathered for worship. These visible assemblies could organize
themselves, but they did not form a permanent institution, because genuine
Christendom could never be defined by its allegiance to a specific hierarchy
like the Roman curia.

In alignment with that ecclesiology, evangelical or Protestant churches were
established in the cities and territories that adopted the Reformation, and
Luther played a significant role in their construction. For Saxony and other
areas he recommended pastors for parishes that were making the sudden
transition to evangelical status and provided those parishes with biblical argu-
ments for their authority to judge the teaching of their leaders and to call
and dismiss preachers accordingly.*® With Roman bishops no longer exercis-
ing supervision and parishes in disarray after the Revolution of 1525, Luther
petitioned Elector John of Saxony, ‘out of Christian love . . . and by God’s
will for the benefit of the gospel and the welfare of the wretched Christians
in his territory’, to form a commission of visitors who would inspect the
parishes and supervise their rehabilitation.”” For the visitation Melanchthon
composed guidelines for teaching, organization, and pastoral practice, and

24 An den christlichen Adel deutscher Nation (1520), StA 2:125.18—21; LW 44:161.

25 Von dem Papsttum zu Rom, WA 6:293.1-5; LW 39:65.

26 Dass eine christliche Versammlung oder Gemeine Recht und Macht habe, alle Lehre zu urteilen
und Lehrer zu berufen, ein- und abzusetzen, Grund und Ursach aus der Schrift (1523), WA
11:408-16; LW 39:301-14.

27 Unterricht der Visitatoren an die Pfarrherrn in Kurfiirstentum Sachsen (1528), StA 3:409.3-21;
LW 4o0:271.
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Luther produced catechisms, orders of worship, and hymns that were widely
used outside Saxony even though he urged pastors and officials to write their
own catechisms and church orders for local use.

Luther’s support of the princes against the rebellious peasants and his appeal
to Elector John to supervise the reordering of parish life have led to the accu-
sation that Luther sold out the popular reformation for a reformation from
above. Although he agreed with some demands of the commoners and blamed
rulers for their unjust treatment, Luther did oppose the use of violence in the
name of Christian justice. He was convinced that the gospel would not lead
to revolt but to a Christendom in which the increase of faith and love would
alleviate injustice. Nor did Luther mean to support only local religious commu-
nities when in 1523 he defended the right of parishes to resist the appointments
of clergy made by Roman bishops and other patrons traditionally invested
with such authority. In his eyes, evangelical teaching had to be defended at
every level against authorities who did not respect it. After 1525, when many
parishes were in no position to find and evaluate pastors on their own, Luther
wished that evangelical bishops were available for the job, but failing that he
argued that rulers like Elector John who did support the gospel could act in the
stead of bishops to provide the necessary parochial supervision. The result of
both decisions was the formation of territorial and confessional churches that
Luther had not foreseen but also did not condemn, because they seemed to
be the only stable structures through which evangelical teaching and practice
could renew Christendom.

The trajectory of reform (1512-1546)

The Reformation discovery (1515-1518)

In 1545, Luther looked back at the beginning of the Reformation and described
a theological insight that was crucial to his development as a reformer. That
insight, often called his Reformation discovery, has been debated for decades,
but no consensus on its exact nature or date has been reached.?® As Luther
framed it, the dilemma was how to understand the declaration of Romans
r:17 that the righteousness of God, taught to him as a demand of the law,
was revealed in the gospel. After meditating day and night, claimed Luther,
he studied its context and realized that divine righteousness could only be
good news if it was a gift received through faith. T felt that I was altogether

28 Lohse (ed.), Der Durchbruch der reformatorischen Erkenntnis bei Luther; Bayer, Promissio;
Hirle, ‘Luther’s reformatorische Entdeckung’.
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born again’, he recalled, ‘and had entered paradise through open gates’.*® His
discovery became a resource for reform because it revealed why his monastic
life was unsatisfying: no matter how conscientious he was, he could never
be deemed righteous if that righteousness was presented as a demand to
be met. If righteousness was a gift, however, then it could release believers
from anxiety about their salvation; and if he could be liberated from an exis-
tence that he found oppressive, then others could find relief and freedom as
well.

Luther’s earliest writings do not contain an unambiguous statement that
corresponds to the flashback from 1545. Some scholars, therefore, have argued
that Luther’s discovery did not occur until 1518 or 1519 when clearer correlations
can be found. In that case, the new insight would have provided theological
support for reform only after hisattacks on scholastic theology and indulgences
had begun. Prior to 1517, claim other historians, passages from his lectures
on Romans (1515-16) and other works supply sufficient evidence to conclude
that a new theological basis for reform was in place before the conflict with
Rome began. In fact, the evidence best supports a growing interaction of
theology and reforming practice during the conflict with Rome. Luther may
well have applied the discovery to his own struggle without yet realizing its full
implications for the sacrament of penance and indulgences. In the Ninety-five
Theses, Luther attacked the excessive claims being made for a papal indulgence,
butit was the encounter with Cardinal Thomas Cajetan (1469-1534) that caused
him to rethink the relationship of faith to repentance and the function of the
sacraments.

In conflict with Rome (1517—1521)
After the Ninety-five Theses arrived in Rome, the curia opened an enquiry into
the Luther affair that ended with his formal excommunication in January
1521. The trial was conducted in absentia since Luther was never allowed by
the Saxon court to appear in Rome as summoned. It was filled with political
intrigue and drama, nonetheless, although not the kind contained in portrayals
of LutherasaProtestant hero. Only gradually did Luther realize that the claims
made for indulgences and sacramental theology were not open to debate and
that the curia had decided to treat his theses as an attack on papal authority. The
pope’s court theologian, Sylvester Prierias (1456-1523), an expert on penance
and canon law, signalled that strategy in his response to the theses: Dialogue
Concerning the Power of the Pope against the Presumptuous Positions of Martin

29 Praefatio zu Martin Luther, Opera Omnia I (1545), StA 5:637.2-3; LW 34:337.
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Luther (June 1518).%° Luther learned the same lesson from the papal legate
and Thomist scholar who had examined Luther’s writings and met with him
at Augsburg in October 1518. Cajetan pointed out that Luther’s denial of a
treasury of merit as the source of indulgences contradicted a papal decree
and that Luther’s theology of penance departed from traditional views. In
the Explanations of the Ninety-five Theses (1518), Luther had asserted that people
receiving the sacrament of penance should trust with certainty in the words of
absolution. Cajetan argued that contrite believers approaching the sacrament
remained uncertain of obtaining grace because they could not be sure their
contrition was sufficient. To hold Luther’s view, said Cajetan, was to teach
new and erroneous doctrine and to ‘build a new church’*

To this point, Luther had presented his challenge to indulgences as an
attempt to uphold papal credibility, but the encounter with Cajetan struck a
layer of theological and personal conviction that befit the experience which
Luther recalled in 1545. Reporting to Karlstadt on the disagreement over faith
and the sacrament, Luther declared he would rather be exiled or burned as
a heretic than recant the opinion that had made him a Christian.** Luther
began to take his vulnerability more seriously after Pope Leo X delivered the
definitive defence of indulgences that Luther had requested and after John Eck
(1486-1543), at the Leipzig Debate in 1519, elicited from him a declaration that
the Council of Constance (1414-18) had erred in declaring John Hus a heretic.
Throughout 1520 Luther became more defiant and assertive. He openly iden-
tified with Hus and attacked both the Roman hierarchy and the sacramental
system of the church. In the Address to the Christian Nobility, Luther donned
the mantle of a public reformer and called for a politically backed renewal of
Christendom apart from the papacy. In response, Pope Leo threatened Luther
with excommunication in June 1520, and executed that threat in January of the
following year. At the imperial diet in Worms (April 1521), Luther carefully but
deliberately refused to recant the views contained in his writings. After receiv-
ing twenty-four hours to consider his reply and apologizing for the harshness
of his polemical tracts, Luther appealed not only to scripture and his own
conscience, but also to ‘the consciences of the faithful’ that he described as
‘miserably ensnared, vexed, and flayed’ by the ‘tyranny’ of the papal church.®
On their behalf he refused to recant, and the ban of the Empire was lowered
over him, his writings, and all his supporters, a ban which Elector Frederick
and his advisors then defied.

30 E var 1:341-77. 31 Hendrix, Luther and the papacy, p. 62 and p. 173, n. 74.
32 Martin Luther to Andrew Karlstadt, 14 October 1518, WABT 1:217.60-3.
33 Verhandlungen mit D. M. Luther auf dem Reichstage zu Worms (1521), WA 7:833.10-13, 17-19.
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The conflict with Rome can be oversimplified because its outcome is well
known and it wove together many strands — personal, political, religious,
and theological — that are difficult to unravel. Nevertheless, the roots of the
Reformation and of its significance for the history of Christianity lie buried in
the fabric of that conflict and not simply in the head of Luther or in alleged
deformities of the late medieval church. A different vision of Christianity,
gradually articulated and accepted in some form by commoners and civil
authorities, collided with a late medieval Roman Church that for centuries
had invested its resources and authority in the Christianization of Europe
and could hardly be expected to yield to a single professor, however firmly
supported he was by colleagues and his influential prince.

The evangelical leader (1522-1530)

After Luther was surreptitiously taken to the Wartburg Castle, he assumed
from a distance the responsibility for reform. Not that he wanted to accomplish
itall by himself. Already in July 1521, Luther used a biblical precedent to urge his
colleagues to take the message to other towns: ‘You lecture, Amsdorflectures;
Jonas will lecture; do you want the kingdom of God to be proclaimed only in
your town? Do not others also need the gospel? Will your Antioch not release
a Silas or a Paul or a Barnabas for some other work of the Spirit?”* For Luther,
the early Reformation was to be a missionary enterprise with himself in the
lead. The assumption of a new vocation described privately to his father in 1521
also came from the Wartburg; and in the Invocavit sermons delivered after
his unauthorized return to Wittenberg in March 1522, he asserted his right to
change the direction of reform that had been set by his loyal colleague and
supporter Karlstadt. From that point, Luther’s jealous way of defending his
leadership and responding to dissenters alienated potential allies. Criticizing
the radical reformer Thomas Miintzer (1468-1525) in 1524, Luther said he had
risked his own life for the evangelical movement and deserved to decide what
doctrine was true or untrue. The followers of Miintzer, however, ‘enjoy and
use the fruits of our victory, such as marrying and discarding the papal laws,
though they have done no battle for it and risked no bloodshed to attain it’.*
In 1526, he accused the Swiss reformers of being fanatics inspired by the devil
because they were ‘blaspheming the holy and venerable sacrament.”® This

34 Martin Luther to Philip Melanchthon, 13 July 1521, WABr 2:359.112—15; LW 48:262.

35 Ein Brief an die Fiirsten zu Sachsen von dem aufriihrerischen Geist (1524), WA 15:216.21-8;
215.25-8; LW 40:54-5.

36 Dass diese Worte Christi (Das ist mein Leib etc.) noch fest stehen wider die Schwarmgeister (1527),
WA 23:71.29-35; LW 37:18.
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pattern of denouncing his opponents, which continued to the end of his life,
derived from a volatile mixture of missionary zeal with the certainty of a divine
call.

This mixture also fuelled Luther’s vigorous pursuit of reform during the
1520s. As the evangelical movement accelerated and diversified, he and his
colleagues had to adjust their vision of reform to rapid changes. According to
Luther’s theology of history, they also had to seize the reforming moment that
had been given to Germany. ‘God’s word and grace are like a passing shower
of rain’, he wrote in 1524, “‘which does not return where it once has been’.?”
If Germany ignored this opportunity, then it would fall into a more dreadful
darkness than it had endured heretofore. This plea was calculated to convince
city councils to establish Christian schools for young people who in the past,
Luther alleged, had been corrupted by the universities and monasteries. In
general, however, he viewed the emergence of reform and the unmasking of
the antichrist in Rome as signs of the last days and the impending judgement
of God. The devil had been provoked to a final attack on the gospel and
was instigating the stubborn resistance of the papists and the opposition in
Protestant ranks as well. The eschatological urgency concentrated Luther’s
energy and influenced his decisions about reform.

Those decisions were a combination of optimistic expectations and prag-
matic politics. First, the Wittenbergers had to decide what changes should be
made locally in worship and practice. How quickly should private masses be
abolished, both elements given to the laity, and a new public liturgy adopted in
the parishes? How should marriage be defined and regulated now that clerical
celibacy was no longer required and episcopal courts were no longer available
to settle disputes? To what extent should Christians obey civil authority now
that princes and city councils were defying the emperor and supporting the
Reformation? Should monastic vows be forbidden and what provision should
be made for monks and nuns who did not leave their cloisters? If the reform
was based upon biblical teaching, how should laity handle business affairs
when the end was so near at hand? To answer questions about business con-
duct, Luther appealed to the Sermon on the Mount and asserted that true
Christians should not charge interest. On the issue of civil conduct, however,
Luther was more pragmatic and tempered the teaching of the Sermon with
the thirteenth chapter of Romans that enjoined obedience to civil authorities.
The Revolution of 1525 forced Luther’s pragmatism to the forefront of reform,

37 Andie Ratherren aller Stddte deutschen Landes, dass sie christliche Schulen aufrichten und halten
sollen (1524), WA 15:32.1-14; LW 45:352-3.
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but he never gave up hope that the Reformation would produce believers that
would closely correspond to the ideal described by him in The Freedom of A
Christian (1520).

In 1523 Luther admonished communities, out of Christian love and not
merely out of civic duty, to redirect the wealth of clerical chapters and
monasteries to poor relief, evangelical preaching, and education.?® Evangelical
reforms in Germany endured less because of Luther, however, than because of
city councils and princes who enacted them. Protestant church orders like the
Visitation Articles for Saxony were drawn up for other towns and territories.
Luther had indirect influence on these constitutions through colleagues who
did in fact leave Wittenberg and supervise the installation of reform elsewhere.
He also contributed to the formation of an evangelical identity through his
catechisms, hymns, translation of the New Testament, and other writings that
were widely circulated. By the end of the 1520s, Luther was still a leading
reformer, but the evangelical movement belonged less exclusively to him than
ever.

The Lutheran reformer (1531—1546)

After the 5ooth anniversary of Luther’s birth (1983) scholarship turned its atten-
tion to the last fifteen years of Luther’s life. Sometimes called the older or later
Luther, this period includes his writings and political activity after the diet of
Augsburg (1530) and the rise of Lutheran confessional awareness. Luther had
reservations about the evangelical movement bearing his name. Reproaching
overzealous followers in 1522, Luther urged them to ‘abolish all party names
and call ourselves Christians after him whose teaching we hold’. Luther was
not preaching ecumenism, however. “The papists’, he continued, ‘deserve to
have a party name, because they are not content with the teaching and name
of Christ but want to be papist as well’.** After 1530, Luther openly identified
himself with the name and took stances that sharply distinguished Lutheran
teaching from the convictions of Catholics and other Protestants.*

Luther’s participation in the process of confession building started before
1530. His unyielding stance at the Marburg Colloquy (1529) helped to make
the rift over the Lord’s Supper into a permanent division between Reformed
and Lutheran churches. Although Luther agreed to the Wittenberg Concord

38 Ordnung eines gemeinen Kastens. Ratschlag wie die geistlichen Giiter zu handeln sind (1523),
WA 12:11-14; LW 45:169-76.

39 Eine treue Vermahnung M. Luthers zu allen Christen, sich zu hiiten, vor Aufruhr und Emporung
(1522), WA 8:685.4-16; LW 45:70-1.

40 Kittelson, ‘Luther on being “Lutheran™, p. 103.
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negotiated in 1536 by the Strasbourg reformer Martin Bucer (1491-1551), he
resumed his attack on the Swiss after the Concord failed to produce Protestant
unity. Luther was united, however, with the Swiss in opposition to Anabaptists
and other dissenters from magisterially sanctioned reform. In 1528 he wrote a
revealing rejection of believers’ baptism in which he claimed for his followers
‘much that was Christian and good’ under the papacy. Nevertheless, the papacy
remained the antichrist: "When we oppose and reject the pope it is because he
does not keep to these treasures of Christendom which he has inherited from
the apostles™#

Luther carved out a distinct place for Lutherans on the spectrum between
Protestant dissenters and the Roman Church and sharply defined that space in
two ways. First, despite the continuity he alleged with medieval Christianity,
Luther delineated those teachings and practices that could not be negotiated
with the Roman theologians. Among those non-negotiable positions were the
sacrifice of the mass, the invocation of saints, monasteries and clerical chapters,
and the claim of the papacy to rule by divine right.#* Second, he reasserted
the main positions that distinguished Lutherans from other Protestants: the
presence of Christ in the Lord’s Supper, the legitimacy of magisterial reform
and of infant baptism, and the remission of sin in both sacraments and in
absolution. Luther’s refusal to compromise these points during the 1530s and
1540s did not, however, prevent confessional strife among Lutherans after his
death.

After 1530, the Wittenberg faculty was frequently consulted on political
and ecclesiastical policy, and Luther’s reforming work was integrated into the
collegium of professors who issued advice both to the Saxon court and to
enquirers outside Saxony. Luther continued, therefore, to participate in the
organization of a different kind of Christianity, but he could not be certain
that a new evangelical Christendom or Lutheran church would survive. The
expanding movement of the 1530s became vulnerable in the 1540s after the
leadership of Philip of Hesse was undermined by his bigamy. Luther’s advice
to keep the matter a secret backfired, and Catholic fortunes rose as the Council
of Trent convened (1545) and Emperor Charles V turned his full attention to
Germany. Luther had good reason, therefore, to be worried about the outcome
of the Reformation. On the one hand, he asserted that the Reformation was
God’s work alone and that its future was in divine hands. On the other hand,
Luther wrote against Judaism, Islam, and the Roman Church as if they were

41 Von der Wiedertaufe an zwei Pfarrherrn (1528), WA 26:147.13-18, 148.5-10; LW 40:231-2.
42 Die Schmalkaldischen Artikel (1536/1538), StA 5:354.11—388.7.
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serious threats to the survival of Christendom. He repeatedly denounced
Turks, Jews, and papists as enemies of the gospel and agents of the devil’s
last-ditch stand. The advances of the Ottoman Turks into central Europe
did raise legitimate anxiety, but the concern of Luther and other reformers
about the Jewish presence in Europe was irrational. It resulted in part from
their disappointment that Jews had not appreciated the evangelical message
and converted to Christianity in large numbers, and in part from the anti-
Jewish climate of late medieval Europe that had already led to persecution and
expulsions.

In the 15308, Luther began to think of himself as belonging to the older
generation, and ownership of reform and the need to protect it reasserted
themselves. Lecturing on Genesis in 1536, Luther recalled life under the papacy
and how difficult it was to free himself and others from it.#* In a sermon on
the Gospel of John around 1539 Luther warned: ‘You young people who are
not aware of the devil’'s powerful attacks against this article [that Christ alone
is Lord] . . . must hold to it firmly. We old teachers have not yet disposed of
the sects; they all rage against it, and even though they are vanquished for a
while, they do not give up but rise again and grow.”** Luther may have viewed
the Reformation as a divine operation, but he spoke as if its survival depended
on the vigilance of the next generation.

Theology and impact of reform

Martin Luther did not have a theology in the form of a coherent system that
a professor would publish or deliver to students. The Reformation, however,
made Luther a more comprehensive theologian than he would have become if
his output had been limited to biblical lectures. For the most part, his theology
was shaped by the course of reform and the opposition it provoked, and Luther
realized it very well. In the preface to his German writings published in 1539,
Luther boasted that the assaults of his Roman opponents had made a fairly
good theologian of him.# Owing to its controversial setting and the issues
in dispute, Luther’s theology concentrated on the way in which the work of
Christ was mediated to believers through the word of God, the church, and
the sacraments. As soon as Luther began to question his Nominalist heritage
and to reconsider the sacraments, his theology was launched in a direction

43 In primum librum Mose enarrationes (1535—45), WA 42:440.33—40; LW 2:251.

44 Auslegung des 3. und 4. Kapitels Johannes in Predigten (1538—40), WA 47: 64.4—9; LW 22:337.

45 Vorrede zum 1. Band der Wittenberger Ausgabe der deutschen Schriften (1539), WA 50:657.10-14;
LW 34:287.
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that served the agenda of reform. If the goal was to teach believers how they
could be liberated from fear of divine punishment, an evangelical theology
had to explain first how forgiveness could be freely obtained through faith
and still inspire those same believers to obey the commandments and serve
others. Thenithad to redefine the sacraments so that they served to strengthen
that faith and comfort the recipients. Preaching, prayer, and absolution had
to be reconceived in the same way, and the church became the community in
which believers were fortified through all those means. From this pragmatic
centre Luther took on the issues of sin, free will, election, the Trinity, and
Christology as they were raised by opponents or in the biblical books on
which he lectured. Because of the way his theology developed, it is difficult to
isolate one doctrine as its centre;*® but the hub to which everything else was
linked was the conviction that Christ alone was the basis of salvation and the
criterion by which all doctrine and piety was to be judged. On that theological
basis, Luther became a reformer of religious practice and eventually a reformer
of the church.

Martin Luther has influenced later generations through his theology, but
his immediate impact was made through the concrete changes thatled to new
forms of Christianity. He helped to diversify the evangelical movement and
to turn that diversification into an array of churches by shaping a Lutheran
confession, but Luther had a great deal of help, both from colleagues and from
opponents who had their own agendas for the reform of Christendom.

46 Junghans, ‘Die Mitte der Theologie Luthers’, pp. 190—4; Lohse, Martin Luther’s theology,
PP- 35-41.
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Emergence and consolidation of
Protestantism in the Holy Roman
Empire to 1600

THOMAS A. BRADY

German Protestantism began when Martin Luther’s call to reform the church,
with and then against the papacy, met rejection and resistance by the Emperor
Charles V, the bishops, and other rulers. The resulting evangelical movement
suppliedideas and motives to allied movements in other kingdoms, some partly
successful (France, Poland, and Hungary) and some generally so (England,
Scotland, Denmark, and Sweden). German Protestantism was locally a success
but nationally a failure, as the very condition that encouraged its survival —
permanently dispersed governance —set limits to its power to spread across the
Holy Roman Empire. It formed, instead, two communities of religious belief
and practices, or confessions, the Lutheran and the Reformed or ‘Calvinist’.
Their legal coexistence with the old church was framed in 1555 by the Religious
Peace of Augsburg and revised in 1648 by the Peace of Westphalia. This outcome
was essentially complete by 1600.

The emergence of German Protestantism, 1526-1552

The origins of the transformation of the evangelical movement into Protes-
tantism lie in the middle years of the 1520s: the beginning of organized Catholic
resistance in 1524, the German Peasants’ War between 1524 and 1526, and the
imperial diet of Speyer in 1526. At Speyer the imperial diet (parliament) formu-
lated the kernel of what would become the basis for a political treatment of the
religious schism in the provision that each ruler should act “in such a way as he
will be responsible to God and the emperor’." For German Protestantism, the
coexistence, achieved in 1555, became the condition ofits consolidation by 1600.

Struggle preceded consolidation. At the diet of Speyer in 1529, a small
group of evangelical princes and cities protested — whence ‘Protestants’ — the

1 Schmauss (ed.), Neue und vollstandigere Sammlung, vol. 2, p. 274.
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majority’s decision to enforce the edict of 1521 against Luther and his follow-
ers. Tf we sleep and let the lamps burn out’, wrote Landgrave Philip (1509-67),
Hesse’s twenty-year-old prince, to Jacob Sturm (1489-1553), a magistrate of
Strasbourg, ‘the Bridegroom will not let us in’.> At the diet of Augsburg in
1530, their party submitted a statement of faith, the Augsburg Confession,
that would become normative for the Lutheran confession, the evangelical
movement’s principal heir.

After the Emperor Charles V failed to heal the schism at Augsburg in 1530,
the evangelical rulers formed a defensive alliance to defend their faith. Called
the “Smalkaldic League’ after the small Thuringian town where they met,
it was led by the Elector of Saxony and the Landgrave of Hesse. Its pur-
pose, they declared, was ‘to give praise and due honour to Almighty God,
to foster and spread his holy Word and the gospel, while remaining obedient
members of the Holy Empire’.> The Smalkaldic League flourished from 1531
to 1547, and despite its military defeat at the emperor’s hands, it protected
the passage from an amorphous evangelical movement to a politically alert
Protestantism.

German Protestantism to the death
of Martin Luther

The Smalkaldic League’s life coincided with the final fifteen years of Martin
Luther’s life. During these years, Protestant princes and magistrates:

* suppressed Catholic worship, expelled pastors, dissolved the convents, and
redirected ecclesiastical properties to other purposes — public or dynastic;

* established evangelical (Lutheran) doctrine as the sole norm of preaching
and practice;

¢ introduced reformed orders of worship and forbade all others;

* began to form an official regime for their churches;

* replaced ecclesiastical with territorial and civicinstitutions—marriage courts,
poor relief, schools;

* encouraged the recruitment, training, ordination, and installation of a mar-
ried evangelical clergy; and

* crippled the Imperial Chamber Court, the only significant judicial instance
from which the Catholics could seek redress and restoration.

2 Brady, Protestant politics, pp. 71-2.
3 Fabian, Die Entstehung des Schmalkaldischen Bundes, pp. 358, line 17; p. 359, line 6.
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The fruit of these measures was the Protestant state-church. As most of
the changes in religious practice, personnel, and belief were illegal, the rulers
required divine authority for them, which the evangelical clergy happily sup-
plied, as they placed themselves almost without reservation under princely
and magisterial authority. In return, the rulers repressed all rivals — Catholics,
Anabaptists, Zwinglians. The outcome of this bargain was the Protestant state-
church, the typical institutional form of German Protestantism. Although
Luther had once favoured a gathered church of believers, his experience with
radicalism at Wittenberg in 1522 opened his eyes, and in On Secular Authority
(1523) he formulated his authoritative doctrine of the Christian’s duty to obey
a Christian ruler. True, he continued to believe, as he wrote privately in 1535,
that “whoever has been called is ordained and should preach to those who have
called him, that is the ordination of our Lord God’,* but the Peasants’ War
and the growth of the Anabaptist ‘false brethren’, who wished to serve the
Protestants as they had served the Catholics, settled the issue beyond recall. ‘If
I had never taught or done anything else than I had enhanced and illuminated
secular rule and authority’, Luther wrote in 1533 (he had said the same thing
in 1526), ‘this alone should deserve thanks . . . Since the time of the apostles
no doctor or writer, no theologian or lawyer has confirmed, instructed, and
comforted secular authority more glorious and clearly than I was able to do
through special divine grace’.> Though he had few illusions about princes —
‘usually the greatest fools or the worst knaves on earth” and ‘God’s jailers
and hangmen’ — he taught that ‘they alone have authority and power’, and
the office of priests and bishops ‘consists in nothing else than in dealing with
God’s Word.¢

The central question of the early years was not whether reform could be
undertaken without or against the rulers, but whether anything could be
accomplished with them. How daunting the task was first dawned on Luther
during the Saxon visitation of 1528 (the first under Protestant auspices). ‘Dear
God, help us!” he exclaimed a year later in the preface to his Shorter Catechism.
‘What misery I have seen!” he wrote, ‘the common man, especially in the vil-
lages, knows absolutely nothing about Christian doctrine, and unfortunately,
many pastors are practically unfit and incompetent to teach . . . They live just

4 Karant-Nunn, Luther’s pastors, vol. 69, part 8, p. 56.

5 Luther, “Verantwortung der aufgelegten Aufruhr von Herzog Georg (1533)’, in D. Martin
Luthers Werke, vol. 38, p. 102, lines 30-3, and p. 103, lines 4—9. There is a nearly identical
passage in ‘Ob Kriegsleute’ (1526), in Luthers Werke, vol. 19, p. 625, lines 15-17.

6 Rupp and Drewery, Martin Luther, p. 111.
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like animals and unreasoning sows’.” His response was to advance the con-
cept of the ruler as ‘emergency bishop” (Notbischof), a conferral which proved
permanent. No German Protestant prince or magistrate tolerated on the part
of the clergy a separate authority, even to excommunicate notorious sinners.
The clergy who resisted, as John Calvin (1509—59) did at Geneva, did so without
success. The dissenters knew what was happening. “You press us [Anabaptists]
to abandon our faith and accept yours’, the Tyrolean soap-maker Leupold
Scharnschlager told Strasbourg’s magistrates in 1534, but if you think it right
‘to obey the emperor in such things. . . you would be obliged to reinstate all the
idolatry and papal convents, also the mass and other things’.® This was true,
and although Jacob Sturm admitted that ‘laws make hypocrites’,” he did not
tolerate ‘all sorts of heretical sects, unnecessary argument, and contentious
opinions about the faith’.*®

During the 1530s, Luther and his lieutenants and allies set about the task
of reformation under the Smalkaldic League’s protection. Most wide-ranging
among them were the indefatigable Pomeranian Johannes Bugenhagen (1485
1558), chief travelling agent of Lutheran church order in the northern lands,
and his southern counterparts, the Swabian Johannes Brenz (1499-1570) and
Martin Bucer of Strasbourg. From Wittenberg flowed a mighty tide of mate-
rials — catechisms, sermons, and biblical commentaries — and polemics against
Rome, the Zwinglians, and the Anabaptists. For years Luther steadily trans-
lated the Old Testament into German, and in 1545 ‘Luther’s Bible’, German
Protestantism’s rock of ages, was printed.

The Lutheran churchmen worked together, apparently without seri-
ous friction, though theological controversies were already brewing. Philip
Melanchthon (1497-1560), Luther’s favourite, thought that salvation must
require an act of human will, a personal acceptance of God’s saving grace,
and argued ‘that faith must be supported by means of good works, for with-
out them it would die’.” This and other theological undercurrents, such as
antinomianism — the law does not bind the justified — simmered until after
Luther’s death.

In the late 1540s, the near coincidence of the irreplaceable Luther’s death
(18 February 1546) with the Protestants’ military defeat (April 1547) fractured
the Lutheran clergy. The diet sat in 1547-8 at Augsburg, where Charles V
imposed on the sullen Protestant Estates a provisional church order, called

7 Cameron, European reformation, pp. 308-97.
8 Brady, Protestant politics, p. 112. 9 Ibid., p. 1. 10 Ibid.
11 Lau and Bizer, A history of the Reformation in Germany, p. 92.
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the ‘Interim’, and extracted from them a pledge to attend the general council
then sitting at Trent. Duke (now Elector) Maurice of Saxony (r. 1547-53), a
Protestant but the emperor’s ally and the war’s chief beneficiary, was entrusted
with enforcing the Interim in Saxony. In the northern city of Magdeburg,
a resisting Lutheran clergy had assembled under the leadership of a fierce
Croat, Matthias Flacius (1520-75), called Tllyricus’ (the Illyrian). The struggle
against the Interim made him leader of an orthodox party which aimed to
turn Lutheranism into a fighting faith. The party was vindicated in 1552, when
Elector Maurice turned his coat to ally with the King of France and lead a group
of Lutheran princes against the now helpless emperor. The insurrection was
ended by an agreement (Treaty of Passau) between Elector Maurice and King
Ferdinand, Charles’s younger brother and heir-designate to a political modus
vivendi in lieu of an end to the religious schism. This pact cleared the way
for the second generation of German Protestantism. The Judas of Meissen’,
as some Protestants called Maurice for his actions in 1547, enabled German
Protestantism to snatch victory from the jaws of their defeat.

An era of respite, 15551600

The Religious Peace of Augsburg demonstrated the failure of Emperor
Charles’s policy with respect to the Protestants, and he knew it. In his farewell
address in 1556, Charles declared that he had sought ‘to watch over Germany,
my dear fatherland, and my other realms’, but because Luther and other Ger-
man heretics, plus other enemies, had embroiled him in ‘perilous wars out
of hatred and envy, I have not attained these goals to the degree that I have
always desired’.” The deal with the heretics was already done. Meeting in 1555
at Augsburg, the diet endorsed the twenty-four paragraphs that came to be
called ‘the Religious Peace of Augsburg’. With some modification made in
1648, this agreement regulated confessional coexistence in the German lands
until 1803.

The Peace declared the Protestants —adherents of the Augsburg Confession
of 1530 — to be a licit religious community on the basis of the principle of 1526:
the Imperial Estates — princes, nobles, and urban magistrates — possessed the
ius reformandi (right of reformation). Each ruler might declare which religion
couldbe practised in his (or their) lands, though dissenting subjects enjoyed the
right to emigrate rather than conform. The Peace made certain other provisos,
including exceptions that would play a significant role in its breakdown on the

12 Schilling, Aufbruch und Krise, pp. 253—4.
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eve of the Thirty Years’ War. The essential provision, the ruler’s right to require
the religious conformity of his subjects, was summarized in 1586 by Joachim
Stephan (1544-1623), a Greifswald law professor: “whose the regime, his the
religion” (cuius regio, eius religio).

The two decades of relative religious peace that succeeded three decades
of strife witnessed many acts of accommodation between the confessions. In
1584 in the bi-confessional town of Ravensburg, a spring storm set the church
tower on fire, and Catholics and Lutherans formed a common fund for repairs
to the house of worship they shared. Yet the peace remained uneasy, because
the European reformations were surging forward. Well before the century’s
end there appeared a new menace to German Lutheranism in the form of a
second Protestant confession, Calvinism, and not long after the astonishing
recovery of the Catholic Church in the Empire began.

Meanwhile, the Protestant faith continued to advance under Ferdinand I
(1. 1556-64) and Maximilian II (r. 1564—76), his son and successor. By the end of
the latter’s reign, the faith was officially established in three electorates, thirty-
four other principalities, seventy-six counties and baronies, fifty-five or so self-
governing cities, two archbishoprics, and eleven bishoprics. It threatened the
Catholicpositionin a further thirteen principalities and three bishoprics; and its
influence was growing in a further two principalities, two archbishoprics, and
eleven bishoprics.”® Most calamitous for the Catholic Church were conditions
in Austria’s five eastern duchies, where huge numbers of nobles and burghers
had converted to Lutheranism, and it is not entirely exaggerated to say that
‘by the middle of the sixteenth century the ethos of the Austrian Habsburg
lands was Protestant’.” When Thomas Chron (1560-1630), a convert from
Protestantism, became Catholic bishop of Ljubljana/Laibach in 1599, he chose
as his motto: "The task is frightening; look [rather] to the reward’.”” The end of
the old faith in the Empire seemed near. In 1574 Lazarus von Schwendi (1522
84), an imperial general and a Protestant, advised Emperor Maximilian that
‘the common man no longer has any regard for the old ways and ceremonies
of the Roman clergy, except to the degree that his ruler binds him to them’,
so that ‘the old people, who still had piety and zeal, are daily dying off, [and]
the youth cannot be reined in”."

Blame for this continuing decline of Catholicism is sometimes ascribed
to Emperor Maximilian, who doubtless did incline to Protestant views. Yet

13 Jedin, Latourette, and Martin (eds.), Atlas zur Kirchengeschichte, p. 73.

14 Evans, The making of the Habsburg monarchy, p. 3.

15 May, Die deutschen Bischdfe, pp. 11-13.

16 Lazarus von Schwendi, Denkschrift iiber die politische Lage des Deutschen Reiches, pp. 18-19.
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Catholicism had receded just as fast under his father, who did not. Protes-
tantism’s continued advance can be laid more to the momentum it carried
out of earlier days, together with the political understanding Elector August
of Saxony (1526-86), political chief of the Protestant Estates, maintained with
the emperors. In and around August’s lands, the fate of Lutheranism was
decided, as post-Luther Lutheranism plunged into the strife and agonies that
transformed it from a movement into a confession.

The creation of Lutheranism

An appreciation of German Protestantism’s achievements during the three
decades after Luther’s death is easily obscured by the commonly expressed
opinion that the first wave of the evangelical movement had produced whole
populations solidly dedicated to the new faith. Luther and his fellows had
no such illusion. His visitation commission reported to the Saxon elector in
1535 that “peasants, burghers, and nobles naturally hate pastors, [and] many
noblemen, and in the cities the burghers, abuse the holy Gospel without
measure . . . In many places the servants of the Word are held in such contempt,
that unless this attitude is improved, few men will be willing to enter’.”” This
was not only a Saxon problem. Half a century after the wild 1520s, a Jesuit
named Jacob Rabus surveyed — not, of course, with an impartial eye — the
religious situation in his native city:

In poor Strasbourg you now have five or six sects among the common people.
One fellow is an out-and-out Lutheran, the second a half-Lutheran, the third
a Zwinglian, the fourth a Calvinist, the fifth a Schwenckfelder, the sixth an
Anabaptist, and the seventh lot is purely epicurean.™

The task of forming such peoples into a disciplined, practising, and believing
community proved to be the work not of one or even several generations, but
of many.

Lutheranism after Luther seemed hardly able to shoulder this burden, for its
clergy had plunged into strife over doctrine, the defining mark of Lutheranism
as a confession. In 1577 the peace-making authors of the Formula of Concord
lookedback on this terrible situation. ‘Itis common knowledge, obvious and no
secret’, they wrote, ‘what kind of very dangerous situations and troublesome
disturbances arose in ourbeloved fatherland, the German nation, soon after the

17 Karant-Nunn, Luther’s pastors, p. 54.
18 Brady, ‘In search of the godly city’, in Hsia (ed.), The German people and the Reformation,
p. 29.
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Christian death of that highly enlightened and pious man, Dr Martin Luther’."
“The enemy ofthe humanrace’, they declared, ‘endeavoured toscatter his seeds
of false doctrine and disunity, to execute harmful and aggravating divisions in
churches and schools, and thereby to adulterate the pure teaching of God’s
Word, to break the bond of Christian love and unity, and in this way to prevent
and impede noticeably the course of the holy gospel’.>°

They were right to blame ‘the enemy of the human race’, for just at this
time the devil and his demons were enjoying unprecedented attention among
Protestants in the German lands. Where earlier popular texts, notably Sebas-
tian Brant’s Ship of Fools and Erasmus’s Praise of Folly, had attributed the world’s
ills to foolishness, Lutheran writers ascribed them to demons. There were beer
devils, hair devils, oven devils, trouser devils, and shoe devils — enough devils
to be responsible for anything and everything that could go on. In 1569 the
Frankfurt publisher Sigmund Feyerabend (1528-90) and the Saxon clergyman
Andreas Musculus (1514-81) teamed up to produce a Theatre of Devils (Theatrum
diabolorum), the ultimate catalogue of this wicked tribe.

The demons’ hegemony drew strength from the profound apocalypticism
that permeated early Lutheran thought. Luther himself had set this tone,
declaring that we live out our lives ‘between God and the devil . . . in the
shadow of the chaos of the Last Days and the imminence of eternity’.* Who
but the devil himself could have sown the seeds of so many divisions? The
plethora of doctrinal controversies is simply staggering:

* Antinomian (1520s-1570s) — whether Christians are bound by the natural
and Mosaic law (Luther’s ‘third use of the law”) or free to follow the direct
impulses of the Holy Spirit (Johann Agricola [c. 1492-1566]);

* Adiaphorist (1548-55) — whether matters of faith, Christian doctrine, and
church practice can be divided into essentials and non-essentials (Greek, adi-
aphora) (‘Philippists’, after Philip Melanchthon), or ‘nothingis an adiaphoron
in the case of confession and offence’ (Matthias Flacius Illyricus [1520—75]);

* Majorist (1551-62) — whether ‘good works are necessary for salvation’ (Georg
Major [1502-74));

* Synergist (1550s) — whether the human will is a force in conversion
(Melanchthon), or one cannot distinguish between nature as created and
nature as human sin (Flacius);

19 Kolb and Wengert (eds.), The Book of Concord: the confessions of the Evangelical Lutheran
Church (Minneapolis: Fortress Press, 2000), p. 5.

20 Kolb and Wengert (eds.), Book of Concord, pp. 5-6.

21 Oberman, Luther: man between God and the Devil, p. 12.
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* Crypto-Calvinist — whether the human as well as the divine nature of Christ
is present (as ‘Philippists” alleged); and

* Osiandrist (1550s) — whether an indwelling of Christ’s divine nature in the
believer produces moral renewal (Andreas Osiander [c. 1496-1552]).

Although one is tempted, reading this list, to conclude that Luther had
settled nothing, the real problem was that his successors piously believed that
he had settled everything. “The authority of the living teacher’, one historian
has written, ‘was transformed into the written authority of the corpus of his
works’.** Luther’s authority had no rival or even parallel in Protestant history
from his own day to ours. ‘Our revered father and our mostbelieved preceptor’,
his beloved disciple Philip Melanchthon called him, ‘the horseman and chariot
of Israel’.”

In truth, unity did not spring unbidden from Luther’s heritage — nor from the
Bible he had striven to restore — it had to be forged. The most important split
arose from the fight over the Leipzig Interim and the Magdeburg resistance.
The parties were called ‘gnesio-Lutheran’ (i.e., Orthodox) and ‘Philippist’ (after
Philip Melanchthon). Their cockpit was the two Saxonys, where from their
respective strongholds in the universities of Jena and Wittenberg they sought
to drown their opponents in mighty rivers of print. Elector August sponsored
the Philippists, who supported his policy of collaborating with the emperor to
enforce the Religious Peace, while his cousins in the diminished lands called
‘Ducal Saxony’ (the electorate having been transferred in 1547 to August’s
line) harboured the Orthodox. They, the sons of the dispossessed Elector
John Frederick, who had led the Protestant cause to defeat in 1547, nursed
their grievances against August, the emperor, and their own fate. The eldest
son, John Frederick II (1529-95), even plotted the overthrow of all their foes,
until August, armed with an imperial decree of outlawry against his cousin,
invaded his lands, sent John Frederick into permanent exile in distant Austria,
and recouped his losses from his lands.

This melancholy story bears importantly on the history of the Lutheran
doctrinal disputes, for August’s victory freed him to deal with the religious
split. His influence in the German Protestant world rested on his prestige
as an imperial elector, as head of the Protestant Estates in the imperial diet,
and as the emperor’s collaborator. The elector stood at the heart of Ger-
man Protestantism both politically and geographically, in the middle of the

22 Kolb, Martin Luther as prophet, p. 33. 23 Ibid., p. 36.
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Protestant belt of lands that stretched from Wiirttemberg and the free cities
in the south-west to Brandenburg, Mecklenburg, Pomerania, and Prussia in
the north-east. Moreover, Luther’s fame had transformed Wittenberg from a
provincial institution into the most popular university in the German-speaking
world, making August’s Saxony the centre of a Lutheran culture that reached
into Sweden and Prince Hamlet’s Denmark.

At August’s court, the Philippists, some sympathetic to Calvinism — though
the name ‘crypto-Calvinists’ is an exaggeration — held sway until 1574, when
August, a cunning and devious prince, turned on them and purged them with
impressive cruelty. Orthodox theologians and laymen rejoiced.

The way to reunion now lay open. It was taken by a group of able, younger
Lutheran theologians bent on ending the disunity and strife: Jacob Andreae
(1520-90), a blacksmith’s son from Waiblingen in Wiirttemberg and professor
of theology at Tiibingen; Martin Chemnitz (1522-86), son of a Brandenburg
weaver, a reformer of the duchy of Brunswick-Wolfenbiittel, and a fierce ham-
mer of the Catholics; and Nikolaus Selnecker (1532—92), a Franconian, former
(semi-Philippist) court-preacher at Dresden and superintendent-general of the
church in Brunswick-Wolfenbiittel. This group shaped the Lutheran peace
of 1577-80. They depended on the dukes of Wiirttemberg and Brunswick-
Wolfenbiittel, whose emergence as Lutheran powers gave Protestantism a
political shape that straddled the differences between south and north. Once
August had dumped the Philippists in 1574, the negotiations for unity came
thick and fast: Torgau in 1576, Tangermiinde in 1578, Smalkalden in 1578, and
Jiiterborgin 1579, plus three meetings at Bergen Abbey near Magdeburg, where
the Formula of Concord was signed in 1577. Three years later, in 1580, The Book
of Concord was produced, thirty years after the Augsburg Confession had been
signed.

Nothing could have been more appropriate to the ethos of Lutheranism
than a unity achieved through formulations of doctrine. The Book of Concord
contains the three brief ecumenical creeds — Apostles’, Nicene, and Athanasian
— and the huge Formula of Concord of 1577, plus texts composed, or at least
approved, by Luther, hundreds of pages of them. It presented a canonical
interpretation of the Augsburg Confession, aiming

not to manufacture anything new through this work of concord, nor to depart
in either substance or expression to the smallest degree from the divine truth,
acknowledged and professed at one time by our blessed predecessors and us, as
based on the prophetic and apostolic scripture and comprehended in the three
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Creeds, in the Augsburg Confession presented in 1530 to Emperor Charles of
kindest memory, in the Apology that followed it, and in the Smalkald Articles
and the Large and Small Catechisms of that highly enlightened man, Dr.
Luther.**

Signatories pledged ‘to live in genuine peace and unity with our colleagues,
the electors, princes, and estates in the Holy Roman Empire’.* This stroke
of genius — doctrinal orthodoxy wedded to political accommodation — gained
the adherence of three electors, twenty other princes, twenty-eight counts and
barons, thirty-five urban regimes, and 8,000 Protestant pastors. When these
rulers pledged themselves not to break the restored fellowship, the Lutheran
confession was born.

Lutheranism regained unity through precisely what had divided it: Martin
Luther’s restoration of the vera doctrina, true Christian doctrine. The power of
his reputation was untouched by thirty years of strife. Erasmus Alber (1500
53), a priest’s son from the Wetterau, Luther’s student, and then pastor at
Neubrandenburg, composed a song about ‘the dear, pious, Luther, tender /
the Germans’ true prophet, / who correctly taught us God’s Word’.*® A gen-
eration later, Cyriakus Spangenberg (1528-1604) of Eisleben, Luther’s home
town, wrote that he

diligently read the Holy Scripture and, alongside, its only true interpreter,
Luther. But [though] indeed God did not send Luther to us Germans in vain,
[He] has let many learned theologians sink and fall to such a low estimate of
the writings of this precious man, the true German prophet, Dr. Luther, that
they read him very little and follow them not at all.*

Luther’s charisma and his apocalyptic vision did not die with him, but
survived to inspire a Lutheranism beset by enemies within and without. From
every side came fresh evidence of the devil’'s progress towards the end of
days. ‘Lord, preserve us in Your Word’, runs a hymn published by Cyriakus
Spangenberg, And send death to Pope and Turk, / Who hate Jesus Christ,
Your only Son / And aim to throw Him off His throne’.?® This, he noted, was
a good song for children to sing.

Ofall the terrible emanations of the Roman antichrist, perhaps the worst was
the new (Gregorian) calendar that Pope Gregory XIII (r. 1572-8s5) introduced in
1582. The Wiirttemberg court-preacher Lucas Osiander (1534-1604) attacked
it as a tyrannical violation of ‘Christian liberty” and opined that the pope

24 Kolb and Wengert (eds.), Book of Concord, p. 15. 25 Ibid.
26 Kolb, Martin Luther as prophet, p. 37. 27 Ibid., p. 47.
28 Zeeden, Konfessionsbildung, pp. 333-6.
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would do better to reform ‘the errors, abuses, and terrible conditions in the
papist church’.* In vain the Lutheran astronomer Johann Kepler (1571-1630)
defended Gregory’s calendar, writing that ‘many proposals were made, but I
don’t know whether a better way could be found than the one introduced by
the pope™.*

The restoration of Lutheran community vitally aided the task of reconstruc-
tion. At its centre lay clerical recruitment and training, a subject which, as it
is dealt with elsewhere in this volume, can be treated here in a few words.
Luther and his lieutenants were well aware that the noble and burgher elites
scorned to send their sons into an unbeneficed evangelical clergy. “The rich
do not want to become pastors and preachers’, Melanchthon observed, so
‘it is necessary . . . to offer scholarships to the poor so that they can study
theology’?" ‘Poor’ is, of course, a relative term. The first Protestant pastors,
mostly burghers, had been recruited from former Catholic priests and monks,
but soon the recruitment, training, and installation of a new clergy began.
They, too, were mostly townsmen. Between 1537 and 1550, 84 per cent of the
1,117 ordinands at Wittenberg, the biggest supplier, listed their former occu-
pations as teachers, secretaries, students, or church officials, plus 1o per cent
who were burghers of unspecified occupation. Their training was an emer-
gency measure, dictated by ceaseless calls for pastors from other territories
and cities. Most of those sent out were probably less well educated than their
fifteenth-century counterparts had been, though in time this, too, improved.

The supply of clergy was vital to the creation of German Protestantism’s
most distinctive creation, the ‘pastors’ church’ (Pastorenkirche) served by a
self-reproducing clerical caste bound together by intermarriage and common
school experiences. The process has been studied for the years from 1585
to 1630 in the duchy of Brunswick-Wolfenbiittel, where an astonishing 77.5
per cent of the rural and 72.8 per cent of the urban clergy were either sons
or sons-in-law of pastors.?* Much the same process, though different in detail,
occurred in the landgraviate of Hesse-Cassel. Over time, the creation of a
biologically, socially, and culturally self-reproducing clerical caste contributed
much to the extraordinary cultural flowering of German Protestant culture in
the eighteenth century.

Three processes lay behind the consolidation of German Protestantism
in its Lutheran form. First, the church was reformed as state-church under

29 Traitler, Konfession und Politik, pp. 141-4. He was the son of the theologian Andreas
Osiander (1498-1552), a (losing) participant in a post-Luther doctrinal controversy.

30 Roeck (ed.), Gegenreformation, pp. 101-3. 31 Karant-Nunn, Luther’s pastors, p. 13.

32 The figures are from Schorn-Schiitte, Evangelische Geistlichkeit, pp. 479-88.
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supervision of the prince, noble, or urban magistracy, who recruited and paid
the ministers and oversaw church governance and the visitation and disci-
pline of local churches. Second, dependent on the first, the overcoming of
thirty years of doctrinal strife began with the Formula of Concord of 1577 and
the Book of Concord of 1580. Third, the formation of a new, self-reproducing
caste within the middling classes gave a social stability and continuing cultural
integrity to the territorial and urban churches, while encouraging at the same
time a trans-political consciousness of Lutheranism as a single religious com-
munity, a confession. By 1580, therefore, smooth sailing lay ahead for German
Protestantism. Not quite, for although to this point we have looked at it as
an emerging confession, since the 1560s German Protestantism was, in fact,
two confessions. The second Protestant confession — Reformed or Calvinist —
shared the determination of their co-confessionalists in other countries —
France, England, the Netherlands, and Scotland — to form godly churches
at home and to fight Rome abroad. In the Empire, ironically, the Calvinist
advance took place almost entirely at Lutheran expense.

Calvinism: the bid for a second Reformation

The Calvinism that appeared in the Empire with the conversion in 1561 of Elec-
tor Palatine Frederick III (r. 1550—76), called ‘the Pious’, was hardly an alien
faith. If newly inspired by Geneva, it also bore the heritage of Zwingli’s Zurich.
Heidelberg, the elector’s capital, became the German Reformed confession’s
centre whither streamed since the late 1550s Calvinist refugees from France,
the Netherlands, and German Protestant states, such as Strasbourg, that opted
for Orthodox Lutheranism. Autonomous Reformed communities formed at
Aachen, Metz, Trier, on the Lower Rhine, on the North Sea coast at Emden
and Bremen, and in Silesia. Intended for all of them, in 1563 appeared the
Heidelberg Catechism, composed by Caspar Olevianus (1536-87) of Trier and
Zacharias Ursinus (1534-84) of Breslau, the founding fathers of the German
Reformed confession. It came to hold the place that the Augsburg Confes-
sion held in Lutheranism. The Reformed confession nonetheless distinguished
itself from the Lutheran through its political activism, especially its ties to inter-
national Protestantism. Under the Palatine regent John Casimir (1543-92), who
several times campaigned with the French Protestants, Heidelberg and its uni-
versity became the hub of a faith deeply engaged with the fate of international
Calvinism.

In some respects, the German Reformed confession represented Zwingli’s
revenge on Luther’s legacy. The Reformed always contended that they did
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not represent a new faith but a common one, and that they were merely
reforming true practice as Luther had restored true doctrine. Wilhelm Zepper
(1550-1607), professor of theology at Herborn and Inspector in the (Reformed)
church of Nassau-Dillenburg, wrote in 1596 that the church’s two pillars were
its ‘spiritual structure’, and its ‘teaching on faith’ and ‘teaching on life’. Luther
and his colleagues had been totally engaged in reforming ‘doctrine as the
principal matter against the violent intrigues, rage, and insane behaviour of
the pope and his crew’, but now had come the time ‘to take in hand a proper
reformation in the other chief matter, the Christian way of life’.*

The Lutherans, understandably, did not see things in this light. They; after all,
not the Catholics, were the chieftargets of Reformed reformation, and in some
states the conversion of a ruler meant the crack of doom for Lutheran belief
and practice. The Reformed were known to bake hard objects in the eucharistic
bread, proof that it was but mere bread. Some lands were converted more than
once, the champion being the Palatinate, where a subject who had begun life
as a Catholic could reckon having subsequently been twice a Lutheran and
twice a Calvinist.

Relations between the two Protestant confessions resembled an inner-
Protestant version of the antipathy between German Protestantism and
Catholicism. Electress Anna of Saxony (1532—85), the Danish royal princess who
married August I, warned her daughter, Elizabeth, not to attend Reformed
services with her husband, the Elector Palatine, and when Elizabeth’s baby
was born dead, Anna wrote to her that the child was better off dead than
a Calvinist. As the Reformed faith penetrated land after Lutheran land, the
hatred deepened. While August and the other Lutheran princes hesitated to
abandon the Elector Palatine to the Catholics” mercies, they knew Heidelberg
was persecuting its Lutheran subjects in the Upper Palatinate, where in 1592
two Calvinist officials were lynched. Worse, among the ‘Calvinists’ at the elec-
toral court were several known antitrinitarians (one was executed, another
died a Muslim at Istanbul).

Soon the Protestant courts were hosting clusters of Protestant religious
refugees from Protestant lands — clergymen, lawyers, and nobles. Otto von
Griinrade, a Saxon noble who headed the elector’s Ecclesiastical Council at
Heidelberg, declared in 1586 that “praise God, my earthly fatherland is not so
dear to me, that I would not prefer to live in the Reformed Church, my truer
fatherland’ > Shortly he would be welcome at home, for that year August died,

33 Miinch, ‘Volkskultur und Calvinismus’, pp. 206—7.
34 Rabe, Deutsche Geschichte 1500-1600, p. 562.
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and the Reformed faith flourished at the court of his son, Elector Christian
I (1560—91). At the head of the Reformed enterprise in Saxony stood his old
tutor and now chancellor, Nicolaus Krell (1550-1601), who in 1587-8 oversaw a
Reformed reformation of the court, the church, and the universities. Nobles
and clergy resisted this invasion of Saxony, the Lutheran Reformation’s heart-
land, and at Christian’s death Kress was arrested and, after ten years in prison,
beheaded by a sword bearing the legend, ‘Calvinists, beware!’

The Reformed episode in Saxony illustrates the close connection between
that confession and the international Protestant crusade against Rome, the
chief (as it was thought) common enemy. In 1589 Christian abandoned his
father’s policy of accommodation for active collaboration with the Calvin-
ist/Reformed front that now stretched from Saxony through the Palatinate
to France and the Netherlands, and in 1501 he sponsored the Union of Tor-
gau, the first pan-Protestant league in the Empire. The nearly simultaneous
deaths of John Casimir, the Palatine regent, and of Christian of Saxony, which
was followed by a powerful Lutheran retrenchment, dashed this promising
beginning to oblivion.

Similar efforts to guide other Lutheran principalities, notably Baden-
Durlach and Schleswig-Holstein, into the Reformed fold met with similar
fates, though the Nassau lands and neighbouring Hesse-Kassel were taken
over to that camp. The greatest failure after Saxony, however, occurred in
Brandenburg, where in 1613 the young Elector John Sigismund (1572-1619)
declared his conversion to the Reformed faith but proved unable to break the
confessional resistance of his Lutheran clergy and nobles. Thus the advance of
the Reformed faith in the Empire was halted before the outbreak of the Thirty
Years” War in 1618.

The German Reformed confession’s outstanding mark was its highly author-
itarian character. It had no truck with communal liberties or with the types
of mixed clerical-lay governance favoured in Calvinist kingdoms abroad. The
model for this came from the Palatinate, the church of which, highly cen-
tralized under the elector’s Ecclesiastical Council. supplied a model to other
German Reformation churches.® This condition ended a bitter struggle at
Heidelberg between the clergy, who mostly favoured the Genevan style of co-
governance, and the lay councillors, who favoured the magisterial monopoly
practised at Zurich. The theorist of centralized lay governance was a son of
Swiss peasants, the physician Thomas Erastus (1524-83) from Baden in the
Aargau. The power to excommunicate, as always, formed the most neuralgic

35 Jedin, Atlas zur Kirchengeschichte, p. 75.
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point. The clerical advocates of the ‘excommunicatory fever’, Erastus wrote,
held that ‘some certain presbyters should sit in the name of the whole Church
and should judge who were worthy or unworthy to come unto the Lord’s
Supper’. Since the Word, but not the sacraments, was necessary to salvation,
why, he asked, ‘do we go about to exclude nobody from the word, while from
the sacraments, especially the Lord’s Supper, we would exclude some, and
that contrary to, or without, the express command of God’»® “Wherever the
magistrate is godly’, Erastus asserted, ‘there is no need of any other authority
under any other pretension or title to rule or punish the people — as if the
Christian magistrate differed nothing from the heathen’.*” He and his party
held the day, and western-style Calvinist churches based on classes and presby-
teries were hardly to be found in German Reformed territories. The German
Reformed state represented an intensified form of the German Lutheran state
and in this light a genuine ‘Second Reformation’.

Around 1600 the Reformed confession reached the peak of its fortunes
in Europe and in the German lands. The two were closely linked. Twenty
years later, the Silesian pastor Abraham Scultetus (1566-1625), formerly court-
preacher at Heidelberg, described the mood of the 1590s:

I cannot fail to recall the optimistic mood which I and many others felt when
we considered the condition of the Reformed churches in 1591. In France there
ruled the valiant King Henry IV, in England the mighty Queen Elizabeth, in
Scotland the learned King James, in the Palatinate the bold hero John Casimir,
in Saxony the courageous and powerful Elector Christian I, in Hesse the
clever and prudent Landgrave William, who were all inclined to the Reformed
religion . . . We imagined that aureum seculum, a golden age, had dawned.®®

Then, however, fortune dashed their hopes, ‘for within twelve months the
Elector of Saxony, the count palatine, and the landgrave all died, King Henry
deserted the true faith, and all our golden hopes went up in smoke’.* “The trust
that one places in the most courageous, the richest, or the most skilled princes’,
Scultetus mused, ‘is fruitless and foolish, because the honour of preserving
churches is due not to this world, but to heaven; not to men, but to the Lord
God’.#°

Historians debate whether the German Reformed confession grew organ-
ically out of German Lutheranism or represented an alien intrusion into the
Lutheran world. Was it a child of Luther’s Reformation or the vanguard of a
‘second Reformation’ bearing new beliefs and practices? Suggestive is that the

36 Erastus, Theses, thesis xxxviii. 37 Ibid., thesis Ixxiv.
38 Cohn, “Territorial princes’, p. 135. 39 Ibid. 40 Ibid.
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Reformed faith almost always represented itselfas a kind ofimproved Lutheran
Reformation. Chancellor Krell of Saxony presented himself as neither Ortho-
dox Lutheran nor Calvinist — thus, a Philippist — though his writings and
policies reveal him to have been ‘a late sixteenth-century German Reformed
[believer].# Krell’s writings, however, prudently avoided reference to Calvin-
ist texts. John Sigismund of Brandenburg observed a similar prudence, when
he confessed his conversion to the Reformed Faith. Yet the Lutheran princes,
at least, could be practical about confession. In 1566 at the diet of Augsburg,
Duke Christoph of Wiirttemberg (1515-68) complained of the ‘heretical cat-
echism’ (of Heidelberg), and Elector Palatine Frederick III responded with
the Reformed case for continuity with Luther’s Reformation. Christoph then
sheepishly admitted that if Frederick were condemned, ‘the persecutions in
France, Spain, the Netherlands and other similar places would grow at once
by heaps, and by that condemnation we should be guilty of shedding their
blood’.#* Such pragmatism encouraged belief in the essential oneness of the
two confessions and hence of German Protestantism. Not among the theolo-
gians, however, who insisted that Lutheran and Reformed were two incom-
patible faiths, one true and the other heretical. No one doubted how the Saxon
court-preacher Matthias Hoe von Hoenegg (1580-1645) would answer his own
question, ‘whether and why one should have more to do with and trust more
the papists than the Calvinists’.#* Better Rome than Geneva.

41 Klein, Der Kampfum die zweite Reformation, p. 29.
42 Hollweg, Der Augsburger Reichstag, p. 387.
43 Neveux, Vie spirituelle et vie sociale entre Rhin et Baltique, p. 11.
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R. EMMET McLAUGHLIN

Neither Catholic nor Protestant, Anabaptism and Spiritualism constituted
another, more radical, Reformation in the sixteenth century.' Although they
agreed with Catholics and Protestants in important ways, they also departed
from both on essentials. Following Luther and the Protestants, they rejected
the Catholic hierarchy as mediator of divine grace, authoritative source of doc-
trine, and gatekeeper to the Lord’s sheepfold. They also agreed with Protes-
tantism by according faith and scripture unprecedented weight. However,
they rejected a purely imputed forensic righteousness® and refused to separate
justification and sanctification as sharply as Protestantism did. In effect, they
returned to the Catholic ‘faith formed by love’. Distinctive teachings on the
Bible, the sacraments, and the religious role of the state made them anathema
to Protestants and Catholics alike. They hint at the rich variety of Christian
expression with roots in the later Middle Ages that lay concealed alongside,
and beneath, Tridentine Roman Catholicism and classical Protestantism.

In reappropriating Catholic elements, the radicals drew upon their gen-
eral religious formation, since all first-generation reformers were, after
all, Catholics. However, the radicals also made use of certain identifiable
sources. Mysticism, Erasmus, and monasticism were the most important.
Late medieval mysticism, particularly the anonymous Theologia Germanica
published by Luther (1516; 1518) and the works of Johannes Tauler (c. 1300—
61) contributed an emphasis on inwardness, suffering, and a disinterest in
externals.? It also urged a Gelassenheit (resignation) that could be applied not
only to mental prepossessions, but to material possessions as well. Erasmian

1 Williams, Spiritual and Anabaptist writers, pp. 19-35; Williams, Radical Reformation, pp.
xxviii-xxxvi. [ limit myself, for the most part, to central Europe, especially the Germanic-
speaking lands. As a result, I do not discuss Williams’s third category, Unitarianism.

2 Thatis, a purely ‘legal’ declaration of God’s forgiveness not tied to any actual improvement
or righteousness in the sinner. Christ’s righteousness is merely imputed to the sinner.

3 Ozment, Mysticism and dissent; Goertz, Innerer und dusserer Ordnung; Packull, Mysticism
and the Anabaptist movement.
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humanism reinforced inwardness and de-emphasis on externals. Erasmus of
Rotterdam (1446-1536) inspired the radicals through his Neoplatonism, defence
of free will, appeal to the authority of scripture, recommendation of the Bible
to the laity, emphasis upon Christ as model and teacher, preference for sim-
plicity, and concern that principle and practice coincide. All surface repeatedly
among the radicals.* His exegesis of the Great Commission (Matthew 28:18—20)
inlarge measure defined Anabaptism. Finally, monasticism and ascetic thought
were particularly significant for Anabaptism.> During the Middle Ages ‘con-
version’ to monasticism had been equated with a second baptism. The attempt
to follow in Christ’s footsteps exactly, the community of goods, the use of dis-
cipline, the stringent pacifism, and the stark contrast between the monastery
and the ‘world” all reappear among the Anabaptists. Mysticism, Erasmian
humanism, and monasticism had each implicitly challenged the hierarchi-
cal sacramental church by offering alternative visions of heartfelt religion.
Unrestrained by tradition, loyalty or affection for the Catholic Church, the
radicals pursued some implications of those visions to their most dangerous
conclusions.

The radicals were among the earliest partisans of reform and developed their
distinctive teachings during the heady 1520s before Lutheran and Reformed
orthodoxies took shape. Luther’s theological challenge to the Catholic Church
only moved from the lecture halls to the parishes after 1520. Between 1521 and
1525 Karlstadt, Miintzer, and the Grebel circle were among the first to turn
reforming rhetoric into church practice. The Peasants” War, the eucharistic
controversy, and the first rebaptisms in 1525 began a second phase that extended
to around 1530 and saw the full flowering of radical thought. The 1530s and
15408 were a period of trial and consolidation, but by the 1550s the heroic period
had ended. Thereafter, the radicals remained discordant voices in a Europe
increasingly dominated by state churches.

Karlstadt and Miintzer

The first challenges to the new Protestant orthodoxy came from Andreas
Bodenstein von Karlstadt (1480-1541) and Thomas Miintzer (before 1491
1525). A colleague of Luther at Wittenberg, Karlstadt, during Luther’s absence
at the Wartburg, increased the pace of reform by putting Luther’s teach-
ings into practice. He also moved beyond Luther theologically. During the

4 Friesen, Erasmus, the Anabaptists, and the Great Commission.
5 Snyder, Michael Sattler; Davis, Anabaptism and asceticism.
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Wittenberg Movement (December 1521-February 1522) Karlstadt celebrated
the first evangelical mass, moved the city council to reorganize Wittenberg as
a ‘Christian City’, and had images removed from churches. He was critical,
however, of the dreams and visions claimed by three prophets from Zwickau
who appeared in the city at that time.® As did Luther, Karlstadt agreed that the
spirit was needed to embrace true faith, but the content of that faith was to
be found in scriptures. Despite elements of Spiritualism in Karlstadt, biblicism
more accurately defines him.

Suddenly returning to Wittenberg, Luther argued that reform must ‘tarry
for the weak’ who were not yet convinced. Karlstadt’s response could have
been written by any of the radicals:

When one says, “You should be indulgent for the sake of brotherly love’, it
means nothing at all because it is not yet decided whether their brotherly love
isnot an anti-Christian cloak which is by all means as wicked and destructive as
any invention of the pope . . . But I say that Christ has abolished and cut off all
brotherly love if it stands against his command or turns one from God even a
little. For love fulfils God’s commands, and it is impossible to love Christ and
act contrary to his command or not do what Christ commands. That follows
from this saying: If you love me, then keep my command (John 14[:21]). ‘He
who is not with me is against me’ (Matt. 12 [:30]). He who does not hate father
and mother, wife and children cannot be my disciple, etc.  [Luke 14:26]

Karlstadt was silenced at Luther’s urging. Moving to Orlamunde (1523) Karl-
stadt gave concrete form to the priesthood of all believers by instituting demo-
cratic congregationalism. Laymen elected the pastor, had the right to question
the preacher, and were allowed to preach themselves. Karlstadt abandoned all
academic and clerical titles and had himself called ‘Brother Andrew’. He even
sought for a time to support himself by farming. In Orlamunde, all images
were removed, infant baptism suspended, and the real presence of Christ in
the eucharist denied. Karlstadt’s opposition to images and his devaluation of
the sacraments rested on strict warrant of scripture and the priority of faith
over rituals, not the spirit/ matter dualism of the Spiritualists. Karlstadt also
sought to make Orlamunde a truly Christian city by putting in place a new
system of poor relief and demanding strict adherence to biblical injunctions,
including many in the Old Testament. Underlying Karlstadt’s innovations was
the insistence that principle be translated into practice, that faith produce

6 Wappler, “Zwickauer Propheten’; Karant-Nunn, Zwickau in transition.
7 ‘Whether One should Proceed Slowly and Avoid Offending the Weak in Matters that
Concern God’s Will’ (1524) in Sider, Karlstadt’s battle, p. 54.
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visible personal improvement, that the new theology establish a new church,
and that Christianity remould a corrupt society.

Exiled from Saxony in September 1524, Karlstadt went to Switzerland and
the Upper Rhine. There he published treatises that ignited the eucharistic con-
troversy between Luther and Zwingli and helped inspire the early Anabaptist
movement in Zurich. Sent fleeing by the Peasants’ War, he found humiliating
refuge with Luther in Wittenberg (July 1525). He escaped in 1529 to Denmark
and East Frisia, where he influenced the founder of Dutch Anabaptism, Mel-
chior Hoffman. He was given a post by Zwingli in Zurich (1530—4), before
becoming a professor at the University in Basel. He died in 1541.

Karlstadt was immensely influential. Second only to Luther in his use of
the press, he produced some ninety works in over two hundred editions.
Known throughout Germany, he was read by all the early radicals. His impact
upon Anabaptism was particularly crucial. His rejection of infant baptism, his
purely memorialist eucharist, his radical laicization of the church, his biblicism,
his insistence upon a faith rich in works, his emphasis upon communalism
and charity, and his criticisms of oath-taking were crucial for Anabaptism.
However, he advocated no separation from the established church. He was
also no pacifist, though he rejected the use of force in religion. In this he
differed from Thomas Miintzer.

Miintzer appeared in Wittenberg during the winter semester of 1517/18 and
became a fervent supporter of the reform movement. When he was substi-
tute pastor in Zwickau (1520-1), his searing criticisms of the church and his
involvement with restive elements of the population led to his dismissal. His
eventual call to Allstedt (1523—4) gave Miintzer the opportunity to carry out a
true reform of the church. His relationship with Luther had soured. Luther
feared that Miintzer’s inclination to violence would plunge the entire reform
movement into disarray and disrepute. For his part, Miintzer accused the Wit-
tenberg reformers of teaching a false faith in a sweet Jesus that avoided both
the inner suffering that produced true faith and the external storms that a
commitment to Christ provokes in a fallen world. Like Karlstadt, Miintzer
missed in Lutheranism both serious personal improvement and visible social
amelioration. Also like Karlstadt, he instituted immediate practical reforms
rather than tarry for the weak. The first published Protestant mass or worship
service (1524) came from his pen. Miintzer also agreed with Karlstadt that
there was no real presence in the eucharist. And yet, there were profound dif-
ferences from Karlstadt as well. In Miintzer, Spiritualism displaced biblicism.
Miintzer criticized infant baptism, but did not abolish it. He did not share Karl-
stadt’s concern that baptism be performed precisely as the Bible mandated.
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Rather, Miintzer’s Spiritualism rendered both the eucharist and baptism
marginal.

Miintzer’s turn to the Spirit had three causes. First, the lack of visible
improvement among Luther’s followers caused him to view Luther’s insis-
tence upon the written and preached Word with suspicion. The dead letter
of the external Word did not engender belief and transform the sinner, only
the Spirit did. Miintzer’s initial move towards Spiritualism, therefore, was his
equation of spirit with profound inner conversion and outward improvement.
Second, given Luther’s prestige as the interpreter of scripture, Miintzer could
not challenge Luther in the biblical arena. Miintzer instead appealed to the
Spirit who revealed God’s will not only in the text of the Bible, but directly
as well. Finally, the Spirit raised up Miintzer as an armed prophet to lead the
Lord’s elect against the ungodly.

Miintzer had shown violent tendencies throughout his career. While
Miintzer’s theology required suffering from believers, it was not to be idle
suffering. In Allstedt, Miintzer organized a league or covenant (Bund) of 500
citizens to protect the gospel against the real threat of Catholic attack. In his
infamous ‘Sermon to the Princes’ (13 July 1524), he sought to persuade the
rulers of Saxony to lead the war against the godless. At Luther’s urging, the
princes silenced Miintzer instead. He fled Allstedt before worse could befall
him. The break with Luther was final and Miintzer launched a series of written
attacks on his erstwhile leader. Miintzer also wrote off the ruling classes and
appealed instead to the ‘common man’ whose grinding exploitation prevented
concentration upon the things of God.

Miintzer finally settled in the city of Miihlhausen (15 August 1524) where
he formed an ‘Eternal League of God’ to protect and advance the gospel.
When the tide of the Peasants” War (1524—5) reached Thuringia, Miintzer pre-
dicted a climactic victory over the powers of darkness and the establishment
of an egalitarian communistic Kingdom of God. But the princes crushed the
Thuringian peasant army at Frankenhausen (15 May 1525). Miintzer was cap-
tured, tortured and executed. He became a byword for violence, heresy, and
fanaticism. Nonetheless, Luther and the ruling classes were haunted by the
ghost of religiously inspired social upheaval.

Despite his subsequent historical notoriety, Miintzer exercised less influence
than Karlstadt. The other Spiritualists owed little or nothing to him. His com-
munistic impulses were common currency in the period and cannot be associ-
ated specifically with Miintzer. His violence, his disinterest in baptism, his use
of oaths to bind together his various leagues and covenants, and his theocratic
goals distinguish him from most forms of Anabaptism. Radicals appreciated
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his boldness in refuting the discredited Luther, though after Frankenhausen
few would openly acknowledge him. Many, especially among the Anabaptists,
did accept the emphasis on suffering he had learned from mysticism. Inter-
estingly, Karlstadt had also turned to the mystics after his disappointments
in Wittenberg. Both learned a deeper, more painful, but transformative faith
from mysticism than they claimed to find in Luther. Although Luther had
published the Theologia Germanica, his mature theology was defined by his
rejection of mysticism and its claims of an unfallen ‘ground’ of the soul that
made possible human improvement. In Karlstadt and Miintzer that ground
was faith itself, a gift of grace to the completely fallen human, but an enabling
faculty nonetheless. As a result, they agreed with the Catholics that James
2:14-17 provided a necessary corrective to Luther’s ‘one-sided’ interpretation
of Romans 3:28.

Spiritualism

Although Miintzer is usually categorized as a Spiritualist, he is anomalous.®
Unlike other Spiritualists — including the two most important discussed here,
Caspar Schwenckfeld and Sebastian Franck — Miintzer’s devaluation of scrip-
ture and the sacraments was not based upon spirit/ matter dualism. His con-
ception of Spirit resembled that found in the Bible: an external force, some-
times violent, described with material imagery, producing strong emotions
that result in outwardly directed action. Miintzer’s dualism was based on that
of flesh (fear of humans) and spirit (fear of God), or that of letter (literal under-
standing) and spirit (inspired interpretation, transformative faith). As a result,
Miintzer could criticize infant baptism but retain it, reject the real presence
but celebrate the eucharist. The other Spiritualists, however, operated with a
platonic dualism in which spirit is the immaterial mind. Found in the depths
of the human soul and described in abstract terms, spirit is the passive object
of desire that moves the observer by attraction, and produces peace, harmony
and stasis. As a result of their understanding of Spirit, Schwenckfeld and Franck
were programmatic Spiritualists for whom denying the material was the basis
of true religion.

Of the lower nobility, Caspar Schwenckfeld (1489-1561) was serving in the
ducal courts of his native Silesia when in 1519 Luther’s message provoked
a ‘divine visitation’ (Heimsuchung), or conversion. By 1521 Schwenckfeld was
leader of the Silesian reform movement, and by 1522 he had won over the

8 McLaughlin, ‘Reformation Spiritualism’, and McLaughlin, ‘Spiritualismus’.
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most powerful of the Silesian dukes. The Catholic bishop of Breslau with-
drew into his own principality in 1524, allowing secular rulers to seize control
of the church. By that time, however, Schwenckfeld too was increasingly
disturbed by the lack of visible moral improvement among Luther’s follow-
ers. Karlstadt’s and Zwingli’s objections to the real presence occasioned a
second Heimsuchung. Schwenckfeld became convinced that Luther’s teaching
on the eucharist had blocked the awaited progress. In Schwenckfeld’s expe-
rience, many Lutherans believed that since Christ was corporally present
simple reception of the eucharist brought salvation. However, Schwenckfeld
reasoned, Judas had shared in the bread and wine at the Last Supper and
he had certainly not been saved. A vision revealed a new interpretation of
Luther’s proof-texts (Matt. 26:26; Luke 22:19) to Valentine Crautwald (1465-
1545), a learned Silesian humanist. Armed with his own argument from Judas
and Crautwald’s exegesis, Schwenckfeld travelled to Wittenberg in early 1525
to present their findings to Luther and the others. Luther rejected the Silesians’
position and condemned them along with Karlstadt and Ulrich Zwingli (1484—
1531). In 1526 Schwenckfeld, Crautwald and the clergy of Liegnitz suspended
(Stillstand) the Lord’s Supper. Under the influence of Crautwald’s Augustini-
anism, Schwenckfeld became increasingly spiritualistic. In yet a third Heim-
suchung (1527), Schwenckfeld broke completely with Luther and embraced a
thoroughgoing Spiritualism. Forced into exile in 1529, he spent the rest of his
life in the cities and on noble estates of southern Germany, where he clashed
with Zwinglians, Lutherans, Calvinists, and Anabaptists. He died in the city
of Ulm (1561) leaving behind circles of followers in southern Germany and a
more substantial popular movement in Silesia.

Schwenckfeld’s core teaching on the Celestial Flesh of Christ argued that
even in his humanity Christ had notbeen a creature, but rather the Son of God.
He owed nothing to his mother save nurture. Sinners, by their participation in
Christ’s flesh, became New Men that led visibly Christian lives marked by love,
patience, and forgiveness. Rebirth was the inner baptism and participation in
the Glorified Christ constituted the inner supper. Since outer ceremonies were
merely memorial signs of the inner sacraments, they were inessential and in
abeyance until Christ’s second coming would reinstitute a visible church. In
the interim, Christians edified and consoled each other in small groups that
Schwenckfeld denied were churches.

In Strasbourg, where many of the radicals sought a haven, he had encoun-
tered Sebastian Franck (1499-1542), the most ‘modern’ of the radicals. Of
obscure origins in the south German city of Donauworth, Franck witnessed
Luther’s Heidelberg Disputation (1518). Initially ordained as a Catholic priest,
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he became a Lutheran minister (1524), but he resigned (1529) when disen-
chanted by the immorality of Luther’s followers. He settled in Strasbourg
(1530—2) but was expelled when he disparaged imperial rule in print. He lived
next in Ulm (1533-9) as a printer and even earned citizenship, before being
expelled once again, this time for his theological views. He spent his last three
years in Basel.

Franck exercised a stark scepticism that drew upon late scholasticism, mys-
ticism, humanism, and his own unhappy experience. The proliferation of
sects, both in history and in the Reformation, seemed to him a cautionary tale
against any certain knowledge in religious matters. The Bible did not escape his
censure. Apparent contradictions and innumerable competing interpretations
convinced Franck that God used scripture only to drive despairing believers to
consult the inner word in their own hearts. Franck also condemned all theol-
ogy as hubris. Equivalent to Schwenckfeld’s inner Christ, the inner word was
less a message than a faculty of spiritual judgement. Franck’s critique of the
outer word extended to the entire church and all of the sacraments. Convinced
that the church had fallen almost immediately after the death of the Apostles,
Franck thought it wrongheaded to reinstitute it:

I ask what is the need or why should God wish to restore the outworn sacra-
ments and take them back from Antichrist, yea, contrary to his own nature
(which is Spirit and inward) yield to weak material elements . . . And does
he wish now, just as though he was weary of spiritual things and had quite
forgotten his nature, to take refuge again in the poor sick elements of the
world and re-establish the besmirched . . . sacraments of both Testaments? . . .
nothing has been taken from the child except its doll with which it has played
long enough. One must leave the nest and thereupon strive for greater and
more serious things, namely faith, penitence, denial of self. . . God permitted,
indeed, gave the outward signs to the church in its infancy, just like a doll to a
child . . . But when the child is at length strong enough and able to throw the
staff away, the father does not thereupon become angry, but rather the same
is pleasing to the father.”

Mature Christians did not need externals and should not allow such a diversion
from the inner word.

Franck was best known to contemporaries for his Chronicle, Book of Time, and
Historical Bible (1531), a compilation of histories, in which he consistently found
the heretics to have been the only good Christians. His inclusion of Erasmus in
that group and his mocking portrayal of the imperial eagle as a bird of carrion

9 ‘Letter to John Campanus’ (1531) in Williams, Spiritual and Anabaptist writers, pp. 154-5.
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forced his departure from Strasbourg. Franck also collected contradictory
claims from accepted authorities, including the Bible, to prove the unreliability
of the outer word. As a publisher, Franck translated and reprinted ancient and
contemporary texts with which he agreed, thereby making them available
to wider audiences. Access to the printing press, and the volume of their
publications, made both Franck and Schwenckfeld influential among radicals
well into the seventeenth century.

Though the two Spiritualists shared many concerns and principles, they
were different in ways that foreshadowed later developments. Franck’s inner
word as the sole arbiter of truth would evolve into the Enlightenment’s scep-
tical reason. His critique of the church as a stage of development best left
behind also resulted in an intense individualism. Franck had many readers but
no followers, no faith companions. On the other hand, Schwenckfeld’s rebirth
and Inner Christ pointed towards Pietism. He was less categorical about the
church, encouraging small gatherings of his followers to provide fellowship,
and anticipating the reinstitution of the church at the second coming. As early
as Franck and Schwenckfeld, therefore, the Spiritualist Spirit showed signs of
breaking down into its component parts: mind and heart.

Nonetheless, they agreed in their fundamental differences with Miintzer.
Luther, Martin Bucer (1499-1551) and other clerics had attempted to tar all
Spiritualists with the Miintzerian brush. But Franck and Schwenckfeld posed
no threat to the political or social order since their Spiritualism obviated a
social gospel. And, in fact, they both found many disciples among the elites.
They did threaten, however, the raison d’étre of the clergy and established
churches, and it was at clerical insistence that both were driven from Ulm. Lay
rulers generally found them congenial, or at least not problematic, until the
development of state churches and confessionalization.

Miintzer, Schwenckfeld, and Franck all came to their Spiritualism out of
Luther’s reform movement. There were other early Reformation Spiritualists
that were the products of incipient Anabaptism: for example, Hans Denck
(c. 1500—27), Hans Biinderlin (1499-after 1544), Christian Entfelder (d. after 1546),
Obbe Phillips (c. 1500-68), and David Joris (c. 1501-56). Since their abandonment
of Anabaptism played an essential role inits development, they will be discussed
under that rubric.

In the second half of the sixteenth century, the Lutheran minister Valentin
Weigel (1533-88) was the most prominent German Spiritualist. A graduate
of Wittenberg and pastor of Saxon Zschopau for over twenty years, Weigel
was a reader of Franck, Schwenckfeld, perhaps Miintzer, and many others
(e.g. Paracelsus [1493-1541]). He escaped detection during his lifetime, but
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posthumous publication of his extensive writings revealed a corrosive critique
of the religious coercion, academic theology, and the absence of living faith in
the Saxon state church.

Weigel notwithstanding, Spiritualism found its true home in the Nether-
lands. Mysticism, humanism, Dutch sacramentarianism, and Anabaptism gen-
erated a practical and not necessarily consciously formulated Spiritualism. As
a result, once religious coercion was removed most Netherlanders remained
unaffiliated with any of the competing confessions. Whatever other reasons
for refusing church membership they may have had, the absence of the
unchurched made manifest their belief that the church was dispensable. The
persistent and impassioned advocate of religious freedom, Dirck Volckhertsz
Coornhert (1522-90), defended Franck and Schwenckfeld though he did not
feel it necessary to leave the church ofhis birth: Catholicism. Fed by the works
of Franck and Schwenckfeld, groups such as the Davidjorists, the Family of
Love, and later the Collegiants maintained the speculative tradition well into
the seventeenth century.

John Locke’s epoch-making First Letter on Toleration (1689) drew extensively
upon the Spiritualist tradition he had come to know from the Collegiants dur-
ing his exile in Holland.™ His religious scepticism, his placement of scripture
under reason’s tutelage, his dismissal of externals, his demotion of churches
to mere voluntary societies, his intense religious individualism, his denial of
Original Sin and his emphasis upon morality to the exclusion of doctrine
reproduce Franck’s Spiritualism with surprising exactitude. These traits also
foreshadow much of modern Christianity.

Anabaptism

Spiritualism had addressed the lack of visible moral reform by appealing to
the living Spirit over the dead letter of scripture. Although there were strong
Spiritualist currents in early Anabaptism, a stringent biblicism would separate
the movement from Spiritualism by the second half of the sixteenth century.
As Conrad Grebel made clear to Miintzer when he rejected singing during
worship services: “Whatever we are not taught by clear passages or examples
must be regarded as forbidden, just as if it were written: “This do not; sing
not™." Anabaptist biblicism was distinguished by its painstaking literalness,
its focus on practice as opposed to theology, and its refusal to compromise

10 Fix, Prophecy and reason; Fix, ‘Radical Reformation and second Reformation’.
11 Grebel, ‘Letter to Thomas Miintzer’, in Williams, Spiritual and Anabaptist writers, p. 75.
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the clear Word even in the face of terrible persecution. A life of Christian
discipleship following exactly in the footsteps of the Master also embraced
his fate. Christians were to live in congregations that separated from the
sinful “World’. Those congregations practised ‘community of goods’, accepted
members only through adult baptism, and exercised the ban. The origins and
implications of Anabaptism challenged not only the lack of individual moral
improvement, false doctrines, and antichristian ecclesiastical institutions, but
the un-Christian social structures of sixteenth-century Europe.

Anabaptism had three distinct though related geographical foci: (1) Switzer-
land and southern Germany, (2) the Netherlands and northern Germany, and
(3) Austria and Moravia.”

(1) The origin of Swiss Anabaptism, also known as the Swiss Brethren, has
traditionally been attributed to a group of radical Zwinglians in Zurich led
by Conrad Grebel (c. 1498-1526), Felix Mantz (d. 1527), and George Blaurock
(c. 1492-1529). They were dismayed by Zwingli’s prudent pace and deference
to the Zurich city council, in other words, his tarrying for the weak. Zwingli
refused, for example, to immediately abolish the Catholic mass although he
agreed with the radicals that it was an abomination — not merely an abuse or
error. They also came to question the acceptability of infant baptism. Christ
had clearly commanded his followers to preach and then to baptize. Nowhere
in the scriptures was there an example of infant baptism. Rather, in the Gospels
and the Acts of the Apostles only adults were baptized, and only after con-
fession of faith. Although Zwingli initially shared their doubts, the political
and ecclesial implications of adult baptism persuaded him to retain infant
baptism. Since in Zurich, as in all of Europe, membership in the church and
civil society were coterminous, believers” baptism would effectively split not
only the church, but the political community. Rebuffed in Zurich, the radi-
cals took their message to the countryside. Rural Anabaptism intensified the
social implications by directly rejecting an important economic institution, the
tithe, and the authority of the Zurich city council over its subject peasantry.
The council used rigorous measures to suppress the movement, but with only
limited success. Alerted to the danger the Anabaptists posed, the council and
Zwingli moved against the urban radicals, forcing them to flee. Some (e.g.
Felix Mantz) would later return and suffer martyrdom.

The genie was out of the bottle, however. The movement spread north to
the city of Waldshut which became officially Anabaptist under the leadership
of Balthasar Hubmaier (1480/85-1528). When the city’s Habsburg overlords

12 Depperman et al., ‘From monogenesis to polygenesis’.
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suppressed that experiment, it only spread the bacillus abroad. Hubmaier
fled to Moravia, which quickly became the promised land of the Anabaptist
movement. Another refugee may have been Michael Sattler (c. 1490-1527), an
apostate Benedictine monk, who became a leader of the Strasbourg Anabap-
tists before meeting his death during a mission trip to Wiirttemberg. The
Schleitheim Confession (1527), which he most likely wrote, and the story
of his martyrdom shaped Anabaptist identity in the south. A former prior
of the monastery of St Peter’s in the Black Forest, Sattler grafted monastic
elements into the developing Swiss Anabaptist vision: discipleship as literal
imitation of Christ life’s (including martyrdom) rather than merely obedience
to Christ’s commands, uncompromising separation from the fallen world,
refusal of oaths, and pacifism.”

A second stream of southern Anabaptism, initiated by Hans Denck (c. 1500
27), drew upon the mystical tradition. A student of humanism, Denck’s reli-
gious development was initially moulded (1523) by Johannes Oecolampadius
(1482-1531) and Erasmus in Basel. In Nuremberg (1524-5) he encountered the
teachings of Karlstadt, Miintzer and some early form of Anabaptism. Most
important, however, was the impact of Tauler and the Theologia Germanica.
Unlike Karlstadt and Miintzer, he accepted not only resignation of self, but
also a pronounced dualism. In direct contradiction to Luther’s teaching, Denck
posited a divine seed or divine image that rendered outward media, be they
the Bible or the sacraments, dispensable. Humans possessed the freedom to
allow God to work in them to produce a pure life. Believers’ baptism attested
to the inward work of God. Towards the end of his brief career, however, he
became disillusioned with the divisiveness among the Anabaptists and viewed
the persecution they suffered as a sign of divine disfavour. He also came to
view all externals, including baptism, as mere conventions. His Spiritualism
allowed him to return to Basel to live within a Reformed community without
sharing its beliefs. Denck died of the plague within a few months of his arrival.
Despite the brevity of his career, Denck’s writings and disciples were very
influential. He shaped Entfelder, Biinderlin, Franck and, indirectly, northern
spiritualizing Anabaptists like Obbe Philips.

Denck also influenced Hans Hut (c. 1490-1527) though the latter owed much
also to Karlstadt and, mostly profoundly, Miintzer. Hut had in fact arranged
publication of one Miintzer work, had been a member of the Eternal Covenant
in Miihlhausen, and had even survived Frankenhausen. In defeat he turned to
Anabaptism and was baptized by Denck in 1526. He still harboured Miintzer’s

13 Snyder, Michael Sattler.

48

Cambridge Histories Online © Cambridge University Press, 2008



The radical Reformation

hatred for the godless oppressors, but his helplessness in the wake of defeat
left him hopefully predicting the imminent (1528) chastisement of the world at
Christ’s second coming. Rebaptism was the seal of the elect who patiently and
passively awaited their deliverance. Anabaptismin these years recruited heavily
among the disillusioned who wished to abandon the larger godless society
and put the gospel into practice in small Christian communities. But Denck
and other leading Anabaptists rejected Hut’s apocalypticism at the Augsburg
Martyrs Synod (1527), so-called for the fate of many who participated. Hut
himself died in an Augsburg prison in December 1528 while awaiting execution
for his part in the Peasants” War.

The years 152731 saw the end of the heady initial phase of Anabaptist devel-
opment. The entire first generation of leaders had died (Grebel [1526], Mantz
[1527], Blaurock [1529], Hubmaier [1528], Sattler [1527], Hut [1528]), or defected
(Denck, Biinderlin, Entfelder), leaving the movement in disarray. The arrival
in Strasbourg of Pilgram Marpeck (c. 1495-1556) brought stabilization and a
new beginning. A native of the Tirol, Marpeck was a successful businessman.
He served as Burgermeister, councilmember and magistrate in his native city
(Rattenberg), before surrendering his position and possessions to embrace
Anabaptism (1527). Eventually coming to Strasbourg in 1528, he bought citi-
zenship and entered a guild of the economically vulnerable and restive seg-
ments of the populace. His usefulness as an engineer to Strasbourg, and, later,
Augsburg, shielded him from the persecution that was the usual fate of his
fellow believers.

Marpeck took advantage of that relative security to travel and write exten-
sively to the scattered Anabaptist congregations in Switzerland and south
Germany. Marpeck fought on a number of fronts to conserve the Anabap-
tist movement. But his opposition to the spiritualizing Anabaptists Biinderlin
and Entfelder and the Spiritualist Schwenckfeld saved the movement from
evaporation. Of the two Anabaptists, Johannes Biinderlin (c. 1498-1533) was
a university trained humanist and always maintained a preference for Tauler
and Erasmus. Active in Moravia (1527), he was a leading figure in the vibrant
Strasbourg Anabaptist community when Marpeck arrived. His clash with
Marpeck probably completed his transition to Spiritualism. Christian Ent-
felder (d. 1547) had arrived with Hubmaier (1526) in Moravia, where he became
pastor to an Anabaptist congregation. He was associated with Biinderlin in
Strasbourg and influenced by Tauler and the Theologia Germanica in his grad-
ual move from Anabaptism to Spiritualism. Biinderlin and Entfelder were
also acquainted with Schwenckfeld and both ended up in Prussia where
the Schwenckfelders were politically well placed. Marpeck’s challenge to the
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spiritualizing Anabaptists crystallized in a controversy with Schwenckfeld that
clearly established the boundaries between Anabaptism and Spiritualism.™

Although Marpeck saw the outpouring of the Holy Spirit at the crucifixion
as the soteriological core of Christianity, he argued that the Spirit was conveyed
through the body of believers. In a real sense he sacramentalized the church,
understood as the pure church whose gathered members had been sealed
by believers’ baptism. His emphasis on scripture alone led not to Spiritualist
individualism, but to a church that interpreted the Bible and taught it to its
members.”

In the social sphere, Marpeck advocated a critical, but not hostile, rela-
tionship to state and society. He accepted oaths, paid taxes, and served the
government as long as it did not contravene the Word of God. He met the
social evils of his day with a commitment to social reform and charity, not
revolution or withdrawal. Though always careful to preserve their own purity,
the Anabaptists were to be the Christian leaven in the larger society. His mod-
eration applied within the community as well. He opposed a too rigorous
application of discipline and the ban. In most of these positions, Marpeck dif-
fered significantly from Anabaptism in the Low Countries and Moravia. As a
result, despite general good will between them, the northern and southern
branches of Anabaptism would be estranged.

(2) Just at the time the torch passed from the first generation of southern
Anabaptistleaders to Marpeck, Anabaptism in the lower Rhine and Low Coun-
tries began its meteoric rise. The source was Melchior Hoffman (1495?-1543).
Born in the southern city of Swibisch Hall and trained as a furrier, Hoff-
mann, with Marpeck, represents a change in the education and background
of Anabaptist leadership. Hubmaier, Denck, and Grebel, for example, were
all university educated and influenced by humanism to a greater or lesser
degree. Many were also former priests or monks. Later leaders were more
often laymen. Even when clerics, they often lacked advanced education. Hoft-
man’s educational background is unknown, but clearly he had not attended
university or studied with the humanists.

Hoffman’s began his reforming career as a Lutheran in the eastern Baltic
in Livonia, although Karlstadt had probably already begun to exercise con-
siderable influence on him.** Driven from Livonia, because of iconoclasm
and general intemperateness, Hoffman found refuge in Sweden for a time
before fleeing to Denmark. Although initially supported by the Danish king,

14 Bergsten, ‘Pilgram Marpeck’. 15 Boyd, Pilgram Marpeck.
16 Pater, Karlstadt, pp. 173—249.
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his rejection of the real presence in the eucharist brought strong Lutheran
opposition. Escaping from Denmark he worked with Karlstadt in East Frisia,
a province that would harbour many radicals. For some reason, Hoffman
travelled to Strasbourg in 1530. By this time, under Karlstadt’s influence, Hoff-
man had rejected infant baptism, but he had not accepted adult rebaptism.
In Strasbourg, Hoffman found himself in the forge of radical religion where
Anabaptism flourished in all its many forms. Rebaptized, he returned north
to find extremely fertile fields for his Anabaptist seed.

The Low Countries possessed a vibrant religious culture in the later
Middle Ages particularly noted for mysticism and the Modern Devotion, a
movement advocating simplicity and inner devotion that affected clergy and
laity alike. Further enriched by Erasmian humanism in the early sixteenth
century, the resulting religious culture diminished the role of externals in
religion, although it did not put the sacraments in question. Although his
movement, much to Luther’s chagrin, enabled many in the Netherlands to
take that final step, Luther condemned them as sacramentarians. Historians
have found the term useful. They rejected the real presence, but only viewed
infant baptism askance, not having progressed to rebaptism, before Hoffman
brought Anabaptism from the south. Because the new Anabaptist groups
possessed a firmer profile than the amorphous sacramentarianism, Catholic
persecution was ferocious.

Hoffman’s theology, however, had two aspects that would make northern
Anabaptism distinctive. The first was a Celestial Flesh Christology that Hoff-
man acquired in Strasbourg, possibly from Schwenckfeld. The second was
Hoffman’s pronounced Apocalypticism. The rebaptized would constitute the
144,000 elect awaiting Christ’s Second Coming scheduled for 1533 at the New
Jerusalem, Strasbourg. In that year Hoffman travelled to Strasbourg, where
he was promptly arrested and held in strict and miserable confinement until
his death. Although Hoffman corresponded with his followers, the movement
in the Netherlands was effectively leaderless. A new native Dutch leadership
(the baker Jan Mathijs [d. 1534] and the tailor John of Leiden [15090-36]) filled
the vacuum and declared Miinster in Westfalia the New Jerusalem. Anabap-
tists flooded into Miinster, took control of the Lutheran city and expelled
all who refused to be baptized. A Catholic—Protestant coalition, led by the
Bishop of Miinster, invested the city, but was unable to take it. Within the
city, the pressure of events transformed the Anabaptist movement. Although
Hoffman'’s eschatological vision foresaw a passive role for the 144,000 elect —
they were simply to await Christ’s coming — the Miinsterite Anabaptists
adopted an active role to prepare the way for Christ by appealing to the Old
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Testament. After Mathijs’ death, John of Leiden made himself king, the David
to Christ’s Solomon, and claimed world rulership. The Old Testament also
provided warrant for polygamy to control and provide for the growing num-
bers of unattached women. True to their New Testament roots, however, the
Miinsterite Anabaptists instituted a war communism that pooled all moveable
wealth for common sustenance and defence. Despite dwindling numbers of
able-bodied men, the city held out until 25 June 1535. Even then the city only fell
through treachery. With uncommon savagery, the victors slaughtered the men
and expelled the women and children. The leaders were tortured, executed
and their remains hung in cages from a church steeple.

Miinster branded all Anabaptists as threats to society and human decency. In
the Netherlands, Anabaptism was left in ruins. Some still nourished Miinsterite
visions of an earthly New Jerusalem or sought revenge by brigandry and mur-
der (the Batenburgers). Others recanted their association altogether. David
Joris (c. 1501-56) and Obbe Philips (c. 1500-68), two very prominent non-
Miinsterite leaders, eventually retreated into Spiritualism. Both had begun
as sacramentarians, were among the earliest Anabaptist leaders, but eventu-
ally evolved to Spiritualism in the manner of Denck, Entfelder, and Biinderlin
in the south. Many Dutch Anabaptists, however, were chastened by the dis-
aster but gathered around the heirs of Hoffman’s non-violent vision, Menno
Simons (c. 1496-1561) and Obbe’s brother Dirk Philips (1504—68).

Simons had been a Catholic pastor in Pingjum and Witmarsum in Friesland
as the sacramentarian and Anabaptist movements developed. Convinced by
the sacramentarians (1526), he nonetheless remained in the church, but as
an evangelical. Moved to search the scriptures by the steadfast martyrdom
of several Anabaptists, he could find no support for infant baptism. Still, he
neither left the church nor accepted rebaptism. The terrible events in Miinster
provoked him to condemn the leaders and the teaching that made it possible.
But it was only after the fall of Miinster that he was rebaptized (1536) and
ordained elder (1537) by Obbe Philips. He quickly became the most influential
Anabaptist leader. Despite the best efforts of the authorities to seize him, he
remained free and active until his natural death.

Simons faced two internal threats. The first was the Miinsterites who still
had not abandoned their dreams of an earthly kingdom established by the
sword. Simons wooed them, but used the ban to exclude those who refused to
embrace a peaceable vision. The second problem was the Spiritualist current
in Anabaptism that had cost the movement some influential leaders and many
followers. Like Marpeck, Simons clearly demarcated the difference between
Spiritualism and a biblicistic and communal life of witness and discipleship. The

52

Cambridge Histories Online © Cambridge University Press, 2008



The radical Reformation

ban was crucial. But the rigorous application of discipline including shunning
ofbanned members, sometimes even by their own families, split the movement
(1556). Those who rejected the ban, or at least its more stringent use, formed a
separate branch — the Waterlanders or Doopgezinde (baptist-oriented). Their
tolerance produced arich variety of groups, and their openness facilitated their
influence upon English separatist Puritanism. General and particular baptists
of the seventeenth century seem to stem ultimately from Dutch Anabaptism.

(3) Moravia was the final locus of Anabaptism. Fleeing after Anabaptist
Waldshut fell to the Austrians, Balthasar Hubmaier arrived in Nikolsburg in
1526. Pitiless persecution drove thousands to find refuge there in the course
of the sixteenth century. Hubmaier himself met a martyr’s death in Vienna
in 1528. Under the protection of Leonhard von Lichtenstein, who eventually
accepted rebaptism, Hubmaier was able to recreate the established or magiste-
rial Anabaptism that had existed in Waldshut. Rejecting complete pacificism,
Hubmaier accepted a role for the secular authority, in this case Lichtenstein,
in the Christian community and the possibility of defensive war."” A brief visit
by Hans Hut, however, split the community on the question of the use of the
sword (i.e., coercion both in war and in the administration of justice) and the
relationship to the state and the larger society. Later Hutterites labelled
the two parties ‘Schwertler’, or those who bore the sword, and ‘Stibler’, or
those who would only bear a staff. It is not clear whether von Lichtenstein
expelled the dissident Stabler, or they withdrew voluntarily. In any event, they
found a new refuge in Austerlitz and there began a remarkable experiment
in communism. They became known as the Hutterites after an early leader,
Jakob Hutter (1500?—36).

As had monasticism, the Hutterites sought to recreate the community of
goods practised by the first church in Jerusalem (Acts 2:44-5; 4:34-5) in order
to realize true love of neighbour and oneness of heart. In this they continued
early Swiss and south German Anabaptism’s desire to erect a truly Christian
society. Outside of Moravia, Anabaptists in both the south and the north (with
the exception of Miinster for a time) eventually understood ‘community of
goods’ to be a rejection of exploitation and a remarkable charitable sharing
of wealth to those in need. Private property, however, remained. In Moravia,
by contrast, literal community of goods was still a live option. The result
was a complex, centrally administered society in which all means of produc-
tion and stores of goods belonged to the community. Protected by Moravian
nobles, the Hutterite community thrived throughout the sixteenth and early

17 Stayer, Anabaptists and the sword.
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seventeenth centuries. Under Peter Walpot (1521—78) the brethren may have
numbered 30,000. The Moravian Hutterites constituted the most successful
attempt to achieve that reform of individual, church and society at the heart
of the Anabaptist project. But as Anabaptists had recognized, the world —
including the Christian world — simply would not allow such a radically literal
appropriation of the New Testament. The coming of the Thirty Years” War
(1618—48) spelled the community’s death knell. The Hutterites ability to lead
the fully communal life had depended on the tolerance or protection of secular
lords. Under renewed persecution, they were driven at first into Slovakia. A
remnant fled further to Romanian Transylvania, and finally to the Ukraine.

Conclusion

Atroot, the radicals’ disagreement with the mainline reformers was a disagree-
ment about what was wrong with medieval Catholicism, that is, what needed
reforming. For Luther, the fundamental problem was works righteousness
and the oppressed conscience. The Catholic demand that sinners should earn
their own salvation exceeded the ability of fallen humanity. Because of the
Fall, humans endured a bondage of the will that prevented any good work
untainted by sin. The greater the effort to earn salvation was, the greater the
sin. Christians, such as Luther, who realized this were plunged into despair. His
discovery of “sola fide’ (faith alone) justification in the Apostle Paul unburdened
consciences by denying that humans could contribute to their own salvation.
Instead, they should cast themselves upon Christ who had already earned sal-
vation for all who placed their faith in him. The result was a condemnation of
any thought that a believer’s efforts could improve his or her chances, since
that denied the sole sufficiency of Christ’s achievement and opened the doors
to despair. While the doctrinal issue for Luther was the heresy of Catholic
theology, the pressing practical pastoral issue was the oppressed conscience.
All the same, there is no evidence that overburdened consciences were a
common problem in late medieval Catholicism. True, the church had strate-
gies for dealing with ‘scrupulosity’, but in general this was a fringe phe-
nomenon usually associated with monks like Luther. Medieval critics of the
church, both heretics and Catholic reformers, had seen the problem quite
differently.”® Consciences were not burdened enough. Catholicism was not
too demanding; rather it was not demanding enough. Though theologians
had argued about the roles of human freedom and God’s grace, even the

18 Oakley, Western Church in the later Middle Ages; Lambert, Medieval heresy.
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most Augustinian (like Augustine himself) saw individual repentance and
reform, not faith, as the key. Personal and institutional reform, therefore,
entailed renewed commitment to the pursuit of holiness. Not surprisingly,
other Protestant leaders put Luther’s reform of doctrine in service to the uni-
versally desired reform of the church. For all of its power, therefore, sola fide
justification was the answer to a problem that few knew they had. In fact, the
doctrine could be, and was, viewed as exacerbating the sinful lives and corrupt
institutions that were the targets of earlier reformers.

... every man wants to be saved by superficial faith, without fruits of faith . . .
without love and hope, without right Christian practices, and wants to persist
in all the old manner of personal vices . . .**

The radicals addressed the problem by making faith itself the principal of
good works. Protestant churches, for their part, undercut sola fide by empha-
sizing church discipline, the necessity of visible fruits of faith, and the “Third
Use of the Law’.*® Thus, justification by faith alone proved no more ‘practical’
than the radicals’ demand for exemplary Christians.

In one of the ironies with which history abounds, the magisterial Protestant
churches that officially taught sola fide actually moulded individual behaviour
for centuries to come, most famously in the Protestant ethic. Their alliance
with the state made that possible. The rejection of that alliance by most
Anabaptists deprived them — another irony — of the very means to achieve
their highest goal, the visible moral reformation of society. Nonetheless, their
discipline reproached the other churches, especially the reformed, into greater
rigour. The Spiritualists, for their part, were seeds within the churches of later
Pietism and Enlightenment Deism, both of which fed the common mod-
ern equation of religion with morality. Like many radicals, therefore, the
Anabaptists and Spiritualists influenced developments indirectly, though no
less powerfully, despite their apparent failure.

19 Grebel, ‘Letter to Thomas Miintzer’, in Williams, Spiritual and Anabaptist writers, p. 74.
20 The divine law served to guide saved Christians although it had no power to condemn.
The first two uses were civil law and to convict consciences.
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Luther’s legacy contested

When Martin Luther died unexpectedly in 1546, Philip Melanchthon was his
obvious heir. But as we know from bitter disputes among Lutherans that
erupted almost immediately after Luther’s death and which lasted for sev-
eral decades, Melanchthon'’s authority was never accepted by all of Luther’s
disciples. Indeed, it seems only a minority considered him to be Luther’s
true successor. How can this be explained? First, in all of his writings Luther
produced no systematic summary of his theology. He addressed specific prob-
lems, discussing at great length controversial issues which were brought to his
attention, and spelled out in his answers many specific positions which served
to characterize his theological approach. But he never wrote a large treatise
explaining dogmatic matters in a comprehensive way, a piece which could be
compared to Calvin’s Institutio. Perhaps one could say that his translation of
the New Testament and later also the Old Testament, together with the longer
and the shorter versions of the Catechism, represented the sum of his theolog-
ical insight. But just as Luther had always insisted on his own understanding
of the biblical texts, after 1546 others, including some of his students, friends
and followers, were tempted to do so also. Luther’s German Bible and the two
Catechisms were a solid base on which all of his disciples stood, but this base
did not provide them with a common theological approach.

Philip Melanchthon certainly believed that he understood Luther’s true
intentions better than anyone else. Melanchthon had deputized for Luther at
the Augsburg negotiations in 1530. Here the text which Lutherans would accept
as the very foundation of their faith for centuries to come was formulated:
the Augsburg Confession. Melanchthon had also been close to Luther since
1518. Because of his excellent knowledge of Greek he had played a major
part in translating the Bible. Furthermore, Melanchthon had written the first
survey of Luther’s life after Luther passed away. But these accomplishments
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did not convince all of Luther’s disciples. As is well known, and this is the
other side of the story, Melanchthon’s own approach to theology had been
deeply influenced by a variety of humanism that incorporated key ideas from
classical learning. Melanchthon, it seems, was more interested in matters of
education and in building the kinds of institutions that provided opportunities
for learning than in doctrinal matters. He was not a person close to simple
believers nor did he possess the kind of charisma that would have enabled him
to convince all of those who doubted his leadership.

For the congregations of Lutherans in central Europe the 1560s and 15705
were decades characterized by theological strife, unending controversies, and
even division. While no new leader appeared on the scene who would have
been able to reunite Luther’s obstinate spiritual children, the sovereigns ruling
in the territories which had decided to subscribe to Luther’s exposition of the
Christian faith in the Treaty of Augsburg in 1555 increasingly took control of
the Lutheran churches. When on the occasion of the fiftieth anniversary of
the Augsburg Confession the church leaders of some Protestant territories
signed a compromise formula in 1580, the Formula Concordiae, this was more
the result of political pressure than a sign of theological insight or restored
theological harmony. In this context, two matters have to be distinguished.
First the Formula Concordiae, second the Book of Concord. Since the 1560s and
1570s, leading Lutheran theologians had attempted to interpret the Confessio
Augustana in a way that bridged the obvious differences of theological opinions
concerning, for example, Original Sin, the role of good works, justification
by faith alone, and Christology. Compromises were formulated by some and
rejected by others. It is only in 1580 that a majority of Lutheran theologians
was ready to agree and sign the Formula Concordiae that, in turn, was published
as a part of the Book of Concord that contained all the symbolical books of
Lutherans, including the most important creeds of the ancient church as well as
those defined by Luther and Melanchthon. Not surprisingly, however, the Book
of Concord never formed a theological platform for all followers of Luther.
Within the religious life of Lutheran communities, Luther’s Small Catechism
and to a certain extent also his Large Catechism were much more important
than the Book of Concord, even though leading Lutheran theologians such as
Jakob Andreae had signed this document.

The spectacular success of the reform movement firstled by Calvin, and after
Calvin’s death inspired by the writings of the great theologian from Geneva,
proved to be a further challenge for Lutheran communities and Lutheran the-
ologians. Calvin’s disciples time and again claimed that Luther’s reformation
had not achieved what Luther had promised and that a Second Reformation,

57

Cambridge Histories Online © Cambridge University Press, 2008



HARTMUT LEHMANN

namely the true reformation, was necessary. This was to be a reformation
of doctrine as well as of religious practice and of the moral conduct of the
believers. Furthermore, Calvin’s followers were able to gain influence all over
Europe, not only in some cities close to Calvin’s Geneva, but most notably in
France, Scotland, the Netherlands, in some territories within the Holy Roman
Empire and even in faraway Hungary. As regards the political situation within
the Holy Roman Empire, nothing demonstrated the power of Calvin’s ideas
more clearly than the decision of the Elector of the Palatinate to join Calvin’s
movement. As a result, within the Empire, Heidelberg became the most influ-
ential centre of reformed theology. In sum, by the 1580s, many observers had
the impression that Calvin’s churches and the congregations and universi-
ties which followed his theology were a success, while Luther’s movement
stagnated.

But the situation was even more complicated because both the followers
of Calvin as well as the followers of Luther had to witness the revitalization
and reorganization of the Roman church following the negotiations at the
Council of Trent. Even though the programme that had been accepted at
Trent was implemented only step by step, what had been resolved at Trent
was comprehensive, ambitious, and proved to be most effective. Many of the
peculiarities and doctrinal points within Catholicism that had aroused Luther’s
opposition, such as the various steps involved in attaining sainthood, and the
various customary ways of venerating saints, were abolished. Catholic liturgy
was reformulated, and even the institutions of the Vatican were reorganized.
Above all, with the Jesuits a new religious order appeared on the political
scene of Europe after 1560 which was able and ready to reclaim much of the
territory which the Catholic Church had lost in the 1520s and 1530s. On the
one hand the Jesuits were the pope’s obedient soldiers; on the other hand they
excelled in virtues such as erudition and asceticism that were quite foreign
to Renaissance Rome. Like Melanchthon, the Jesuits were strongly interested
in matters of education. They founded schools and established universities
that soon excelled as centres of rejuvenated Catholic life. Within the Holy
Roman Empire, the duchy of Bavaria became the point of entry for the Jesuits
into German politics and German cultural life, and quite soon became a
stronghold of Jesuit activities. By the last decade of the sixteenth century,
therefore, the Catholic revival was vibrant and impressive in Germany also.
While the Habsburg rulers failed to lead this movement, appropriately labelled
the Counter-Reformation, the Bavarian dynasty of the Wittelsbacher, together
with the Jesuits, was prepared to limit any further expansion of Protestant
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influence in central Europe. The Wittelsbacher rejoiced when they were able
to stop Protestant reform efforts in the archdiocese of Cologne and managed,
in turn, to establish a member of their dynasty as archbishop in this key city
on the Rhine.

In the same time period, within the Protestant territories of the Empire,
foremost in states like Saxony and Wuerttemberg, the role of the Protestant
churches was significantly strengthened as it was being reformulated. Both the
sovereigns and the church leaders were committed to convince, even to force,
all congregation members — meaning, they believed, all inhabitants of their
respective states — to adopt fully the Protestant doctrine in either the Lutheran
or the Calvinist form. Historians have designated this policy ‘confessionaliza-
tion’. Within the Lutheran territories of the Holy Roman Empire in particular,
butalso in states like Denmark or Sweden, which were governed by sovereigns
who adhered to the Lutheran faith, this policy of confessionalization rested
on three principles.

(1) The Lutheran church was supposed to be an integral part of the state and
the sovereign was considered to be the true head of the church. Conse-
quently, the leaders of the church were not only obliged to spread and
consolidate the Lutheran faith but were also expected to support the polit-
ical aims of their princes.

(2) The major Lutheran states passed detailed church ordinances (Kirchenord-
nungen) in which all aspects of Lutheran church life were explained in
detail and regulated with much attention to all aspects of ordinary life. No
aspect of religious practice, it seems, was left to local decision-making or
to personal initiative. Regular inspections, so-called visitations, were part
of what the ordinances demanded. In this manner, the consistories wanted
to ensure that all paragraphs of the ordinances were carried through as
intended and that local pastors observed their duties properly.

(3) To guarantee both allegiance to the state and the execution of the ordi-
nances, a body of loyal and well-trained pastors was crucial. Therefore,
much of the empbhasis of Lutheran church policy was placed on finding
young men willing to become pastors, on training, educating and exam-
ining them before, finally, entrusting to them the post of a pastor in a
congregation.

Much energy was spent on establishing bodies that would be able to guarantee
church discipline. In the different territories of the Holy Roman Empire that
observed the Lutheran faith, different solutions were found. Some princes
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entrusted this task to consistories and to superintendents who had to supervise
deans who in turn were expected to control the pastors. In other territories a
church council (Kirchenrat) was established that was entrusted not only with
disciplinary matters but also with matters of church property and finance. In
the early years of the Reformation, to be sure, local congregations had formed
the vital centres of the new faith; by 1580, however, and certainly by 1648, the
structure of evangelical churches resembled more and more the political set-
up of absolutist states, that s to say: what we can observe is a distinct hierarchy
in which the theologians and lawyers at the top controlled all church matters,
including matters of faith, obedience, and finance.

Confessionalization, therefore, meant not only demanding confessional loy-
alty but also bureaucratization. It consisted of the professionalization as well
as the disciplining of the clergy. In short, the policy of confessionalization
was well suited to support early absolutist rule. One could even argue that
without confessionalization any attempt to dispossess the estates in Protestant
territories of their political influence and to establish the absolute power of
the princes according to the theory of the divine rule of all sovereigns (Gottes-
gnadentum) would not have been successful. As recent research has shown,
there were, however, clear limits to the policy of confessionalization. While
the norms which were spelled out in the various paragraphs of the ordinances
were strict, religious life in Lutheran congregations did not follow these rules.
Not only did many Lutheran pastors have their own ideas about doctrine and
proper church procedures, but also many ordinary church members did not
observe the ordinances or the requirements of the consistories, proclaimed
in a never-ending series of edicts. More often than not, the visitations proved
that pastors were unaware of key elements of the Lutheran faith and that peo-
ple who were officially Lutheran did not live according to Lutheran church
ordinances, not so much because they refused to do so but because they did
not know any better. To build homogeneous and spiritually strong Lutheran
congregations, was, therefore, an uphill struggle, as was the professionaliza-
tion of the Lutheran clergy. Before the outbreak of the Thirty Years” War,
moreover, some people with a strong interest in religion took the liberty of
moving from one confession to another, and some did so more than once.
For a certain period of time, it seems, before the strict rules of absolutist
church regimes were enforced, there existed for some people a kind of mar-
ket in religions, offering not only the confessions represented by Wittenberg
and Geneva, but also the views of Spiritualists, antitrinitarians, and Anabap-
tists. It is not surprising, therefore, that even after the turn of the century
Lutheran church officials were especially strict in eliminating the influence
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of all of those movements that had developed in the course of the radical
Reformation.

Continuing crises

Even before the process of confessionalization had achieved some conclu-
sive results, Lutheran believers were confronted by an additional challenge
that they found extremely hard to handle. This new challenge was especially
severe because it came from a direction which was totally unexpected and
contained dimensions which threatened the very lives of people as well as the
foundations of their belief. The core of the matter was that from the 1570s,
climatic conditions in large parts of Europe had begun to deteriorate. The
average temperature fell by some degrees. As a result, winters were harder
than before and lasted longer; spring came later and the season for planting
had to be postponed; very often, summers were unusually cold and wet; early
frost came before grain and other fruits were ripe and could be harvested, and
soon after came snow and ice. As we know from recent research by Christian
Pfister and others, during this phase of inclement weather conditions, labelled
the ‘Little Ice Age’, not all years were the same. In some years, normal harvests
could be produced. But all in all, from the early 1570s, food became scarce in
many European countries, and as it became scarce, it also became expensive.
For the poor, especially, hunger became a constant companion. Hardship also
affected the middle classes of society. Almost everybody had to struggle for
survival.

In Lutheran congregations and beyond, but particularly in Lutheran congre-
gations which felt threatened by the advances of Calvinism as much as by the
Catholic Counter-Reformation, many people asked why God permitted such
a sudden turn of events. Was this the hand of an angry God, they wondered,
who punished them because they lived a more sinful life than their ancestors
and because they no longer adhered strictly to His commandments? Lutheran
pastors were ill-equipped to give plausible answers.

In retrospect, as the crisis became increasingly severe, we can observe and
should distinguish several different reactions within the Lutheran congrega-
tions and churches of central Europe. Some of these reactions were mutually
exclusive, others occurred simultaneously. In almost all cases, members of the
educated middle classes with a strong religious affinity were the ones who
tried to come to terms with the new situation.

First, beginning in the 1580s, we can find in the circles of pious and educated
Lutheransan ever-increasing production ofhymns, prayers, and edifying tracts.
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Key elements of these literary texts are captured in an abbreviated but much
used German phrase, ‘Not, Angst und Pein’. The term ‘Not™ stood for the
hardship of the times; ‘Not” expressed hunger as well as the various illnesses
that afflicted bodies weakened by insufficient food; ‘Not™ also alluded to the
harshness of the authorities who did not care enough for the common people
in great need. By contrast, the term Angst’ exemplified the fear of a sudden
death without the spiritual consolation of a promise of salvation. The most
vivid and frequently used expression for Angst” was the example of Christ
dying on the cross and asking His father whether he had forgotten him. It is
interesting to note in this context that in the decades before and after 1600
Lutheran churches began to observe Good Friday more than in the preceding
period. Just as passion plays became more and more popular, Good Friday was
soon considered to be the most important Protestant holiday. This day was
supposed to exemplify how fear could be overcome, and that there was a way
for sincere Christians, as if in a rite of passage, to move from the fear of being
doomed to salvation. Finally, the term ‘Pein’, in English pain, was supposed
to point to purgatory. ‘Pein’ suffered here and now meant that God allowed
the devil to inflict on people the kind of pain that they would suffer once they
had been sent to hell on the day of the Last Judgement.

Second, in all hymns and prayers, but especially in the edifying tracts,
Lutheran believers were told how they should live if they wanted to be sure
to gain ultimate salvation. These works contain a large body of advice con-
cerning Christian virtues and Christian values. While most of these exhorta-
tions were relatively short, some were presented in the form of very long
and elaborate studies. No work was longer, or cited and reprinted more
often, than Johann Arndt’s (1555-1621) four and later six Books of True Chris-
tianity. On the one hand, Arndt used material that he had found in the writ-
ings of medieval mystics, for example Bernard de Clairvaux. On the other
hand, many of his arguments were inspired by late sixteenth-century Spir-
itualism, for example the books of Valentin Weigel (1533-88), who in turn
had been influenced by late medieval mystics like Johannes Tauler. According
to Arndt, indoctrination in dogmatic matters counted for little; by contrast,
those striving to become true Christians should concentrate on prayer and
on what he called the growth of inner spiritual life. Arndt was translated into
Latin, English, French, Dutch, Swedish, Danish, Czech and even into Russian
and Icelandic. Between 1605 and 1740, Arndt’s Book of True Christianity was
printed in no fewer than 128 editions. As a consequence, for many devout
seventeenth-century Lutherans, Johann Arndt became the true father of their
church, just as Lutheran faith seemed to find its purest and most beautiful
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expression in the hymns written by Paul Gerhardt (1607—76) a generation
later.

For many Lutherans, the concentration on edification in light of the sub-
sistence crisis people were facing had two consequences. First, especially
well-educated Lutherans began to differentiate between piety and confes-
sion. While they were striving to become more pious, and while sanctification
became the main aim of their religious endeavours, they began to ignore the
very meaning of dogmatic and confessional factors as explained to them, for
example, by a theologian like Johann Gerhard (1582-1637). In addition, those
Lutherans who were seeking spiritual advice in Arndt’s works no longer really
needed a pastor. They believed that they were able to satisfy their religious
wishes, needs and aspirations by reading the right kinds of edifying tracts and
books. As a result, they tended to become somewhat independent of the con-
gregation to which they officially belonged. Perhaps one could speak of the
beginning of the individualization of their lives as Christians.

Third, a special aspect of edification that one can find in many of these tracts
is the exhortation to fulfil one’s duties in private as well as in professional life.
God expected that one work hard in whatever profession one was in; He did
not demand quietism but activism, that is, unceasing work, for the community
of all good Christians and in particular for one’s own congregation and family.
That exemplary Christians had supposedly been working harder than other
people was a topos found frequently in the funeral sermons of the time which
since the late sixteenth century had become a literary genre of peculiar and
strong influence. Through this kind of hagiography what was believed to be
proper Protestant faith received a special interpretation. In sum, as part of
the edifying literature, and clearly in a direct relationship to the crisis of the
time, ethical values and in particular what Max Weber called innerworldly
asceticism, meaning a new emphasis on work ethic and an ethical conduct of
life, became part not only of Calvinism, as Weber has stressed, but also of the
lives of many devout Lutherans. To be Lutheran was not to be idle, but to
use the time God had given to each one of His children who knew only too
well that death could come unexpectedly. The premiums which they needed
to collect in order to gain eternal salvation had to be collected while they had
a chance to do so, and that meant every day.

Fourth, not only some Calvinists, but also many Lutherans were most
worried that the hardship they experienced possessed an unmistakable escha-
tological meaning which they should not miss. They believed that salvation
history had progressed since Luther had revealed the true text of the Bible
to all of those who wanted to know God’s word, and they were convinced
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that the end of time was rapidly approaching. While some argued that Christ
would return soon to execute the Last Judgement, others maintained that the
returning Christ would together with His faithful children erect a glorious
regime lasting a thousand years before Judgement Day. For the members of
both of these groups, those who believed in the immediate execution of the
apocalypse and those who were convinced of chiliasm, the political, economic,
social, cultural, and moral changes of their time had a special eschatological
significance. These changes were ‘signs of the times’, and it was the duty of
good Christians to observe and decipher these signs and to draw the right kind
of conclusion. Some Protestant circles even believed that God’s beautiful cre-
ation had lost much of its inner strength as the apocalypse was approaching.
To them, the various climatic effects of the ‘Little Ice Age” were proof that
Christ was returning soon. In a similar manner others interpreted the Catholic
revival and the political oppression exerted by early absolutist regimes as proof
that the end of times was near because as eager readers of the Bible they knew
that God allowed the devil to rage so that he could test the belief of God’s
children before the glorious return of His son. For many Protestants, the mil-
itary success of the Turkish armies in the Balkans in the last decades of the
sixteenth century was a further irrefutable indication that God allowed the
antichrist to punish His disobedient children even before His son would exe-
cute the Last Judgement. Yet others began to interpret the various numbers
they found in the books of the Bible in order to find out exactly when Christ
would be returning. Even high-ranking church members like Philip Nicolai
(1556-1608) participated in these kinds of speculations. Some Lutherans came
to the conclusion that Judgement Day would be soon, as early as 1630, while
others pointed to the year 1666 and yet to even later dates, for example 1692.
No doubt, for all Lutherans who were taken in by eschatological speculations
in one way or another, their fear (Angst’) was transformed into hope (‘Hoff-
nung’). They were convinced that the returning Christ would bring an end
to the misery they were experiencing: that he would elevate them from the
valley of tears (the Jammertal) to the glory of His realm (His Freudensaal).

For a long time church historians writing in the tradition of Lutheran ortho-
doxy failed to perceive, or perhaps consciously ignored, the degree to which
eschatological speculations had modified Lutheran belief even before 1618.
This is no longer so today, although some church historians still have difficul-
ties in acknowledging the far-reaching effects of climatic change and like to
think that Lutherans were safe and secure in the era of Lutheran orthodoxy
up until the beginning of the Thirty Years” War. As we now know, this was
certainly not so.
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Fifth, as the subsistence crisis affected their lives more and more, many
Lutherans, like many Catholics and Calvinists, adopted yet another explana-
tion, and this explanation was certainly much less strenuous than adopting a
strict work ethic in accordance with Protestant asceticism, and certainly sim-
pler than eschatological calculations. These circles were sure that witches as
the devil’s agents had caused all the misery which they were experiencing.
Witches were able to kill cattle and cause the miscarriage of children, they
believed, just as they were capable of destroying a harvest with a hailstorm. To
them, the answer was straightforward and simple: if one were able to detect
all of the persons who had entered into a contract with the devil, and were
able to catch them, make them confess and then deliver them to the fire or the
stake, one would bring an instant end to hardship. Hunting witches, therefore,
looked like an obligation for all good and devout Christians, Protestants and
Catholics alike, and these actions seemed to be in complete agreement with
God’s demands. When plague hit European societies in the fourteenth cen-
tury, the persecution of Jews became a widespread phenomenon within just a
few years. In a similar manner, from the 1570s and 1580s, European Christians,
including Lutherans of all walks of life, began to suspect their closest neigh-
bours of witchcraft, and they were ready to denounce them and deliver them
to torture and even to death. Before 1618, there were only a few Lutherans
who opposed this view.

The Thirty Years” War

At the beginning of the sequence of battles called the Thirty Years” War,
Lutherans in central Europe were not affected, or perhaps one should say
that they believed that they had nothing to do with the decisions that had
precipitated these events. When in 1618 the estates of the kingdom of Bohemia
chose the Elector of the Palatinate, a Calvinist, as their new king and seriously
provoked the Habsburgs in Vienna, key Lutheran states such as Saxony or
Wuerttemberg were not directly involved. But this quickly changed. Once
the Habsburg emperor Ferdinand had defeated the Bohemian estates in the
battle of the White Mountain in 1620, he began to carry through the Counter-
Reformation in Bohemia with military force and with unprecedented vigour.
As a result, the delicate confessional balance between Catholic and Lutheran
territories in the Holy Roman Empire, constructed as part of the Peace Treaty
of Augsburg in 1555, and which came to include also the Calvinists, though not
as yet officially, was severely threatened. As the Habsburgs brought Bohemia
back into the Catholic camp, Lutherans as well as Calvinists within the Empire
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feared that this would be just the beginning of Catholic use of military force
and that the Catholic Reconquista would continue, just as Emperor Ferdinand
and his military advisors after 1620 developed plans to move beyond Bohemia.

The first Lutheran power which decided to oppose any extension of Habs-
burg power into northern Germany was the crown of Denmark. With Den-
mark’s defeat, northern Germany was left wide open to Habsburg influence.
In the following years, considerable parts of southern, central and north-
ern Germany were occupied by imperial troops. By the end of the 1620s,
the non-Catholic territories of the Empire were in a desperate situation. As
the emperor dreamed of bringing back all non-Catholics into the fold of the
Catholic Church and even made plans to establish absolute imperial rule in the
Holy Roman Empire, some Lutheran rulers, for example the Duke of Wuert-
temberg, went into exile, while others, most notably the Duke of Saxony,
attempted to accommodate themselves to the new situation. Most probably,
Lutheranism in central Europe would have been extinguished within a decade
or two, had King Gustav Adolphus of Sweden not decided to intervene, and
had not the French also taken up arms against the emperor in the mid-1630s. In
1632, at the battle of Luetzen, the Swedish king suffered a hero’s death. Soon
he was being venerated by German Lutherans as a martyr and a saint of the
Lutheran cause. It is equally important that even after their king’s death, the
Swedish army remained in central Europe, while the French troops decidedly
limited the range of activities of the emperor’s army.

After unheard-of misery, after many battles, and after the senseless slaughter
of thousands of civilians, the peace treaties of Muenster and Osnabrueck were
signed in 1648, allowing for the political balance of power in the Empire to be
redefined. This also involved a new confessional balance which now officially
included Calvinist territories in addition to Catholics and Lutherans. In 1648,
therefore, Lutheran princes could start to reorganize the administration and
also the church life in their territories. Lutheran subjects rejoiced, prayed, and
thanked God for peace at last.

In the decades between 1618 and 1648 the death toll had been shockingly
high. In some parts of central Europe, and especially in some of the Lutheran
territories, the population had been decimated. Whole villages were wiped
out, many cities had been destroyed. In some areas the number of people had
declined by 40 or even 50 per cent. Extreme violence and brutal killings had
become everyday events, and those who were not victims of the large armies or
of marauding bands of soldiers moving from place to place in hope of finding
some kind of booty often became victims of disease such as the plague. What
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had triumphed in central Europe during the Thirty Years’ War was the fatal
combination of hunger, war, and plague. For men, women and children alike,
the experience of mass death and of imminent and sudden death had become
familiar. No one, it seemed, had been excluded from this most catastrophic
turn of events. Not since the fourteenth century, and not again until the first
half of the twentieth century, had uncurtailed violence, uncontained diseases,
and the sheer lust for killing changed the lives of so many people so drastically
as during the Thirty Years” War. Especially for German Lutherans, this conflict,
which over the course of several decades involved almost all the great powers
of Europe, was the ultimate imaginable catastrophe.

Itisnot surprising, therefore, thatin the three decades between 1618 and 1648
the culture, the church life, and even the world-view of Lutherans changed
significantly and Lutheran orthodoxy was thoroughly transformed as a result
of the war. In dealing with sorrow, pain and death, for example, poets with an
affiliation to the Lutheran church found new forms of expressing themselves.
Memento Mori became the appropriate slogan for many of them, as was repri-
manding the vanitas of their contemporaries as the principal cause of all the
misery. Andreas Gryphius (1616-64), Simon Dach (1605-59) and many others
attempted to find artistic and symbolic ways of dealing with the horrors of
their time. Their poems are a lasting tribute to those Lutherans who had lost
their lives in the course of this bitter and, as it must have seemed to many of
those who were not in power, senseless conflict.

Amongthe Lutheran clergy in the course of the war some concluded that the
answers they had given prior to 1618 in order to explain the misery of that time
were no longer sufficient. In a similar manner to the Jesuit Friedrich von Spee,
the Lutheran Johann Matthaeus Meyfart (1500-1642), for example, severely
criticized witch-hunting. Hunting witches was a foolish injustice, he explained,
which God would punish on the Day of the Last Judgement when God himself
would sort out the sinners. Rather than hunting witches, Meyfart wrote, people
should observe the signs of the times and prepare themselves for Christ’s
return. Not surprisingly, among common folk millenarianism became very
popular. Itinerant self-appointed prophets wandered from village to village.
When they proclaimed that the end of time had come, they received much
attention. No one dared to contradict them. The horrors of the war, it seems,
were as close to the apocalypse as anyone could imagine.

Among some well-educated circles, in cities like Nuremberg or Augsburg,
finally, the pre-Christian teaching of stoicism served as a suitable guideline for
psychological survival. The wheel of fortune (Fortuna) turned, the followers

67

Cambridge Histories Online © Cambridge University Press, 2008



HARTMUT LEHMANN

of neo-stoicism contended, and just as times had become extremely bad they
would surely change and become better again. In some circles the teach-
ings of hermeticism, or hermetics, also offered relief. The Lutheran pastor
Johann Rist (1607-67), for example, combined his interest in nature with spec-
ulations derived from hermeticism, and both of these approaches taught
him on the basis of eschatological belief that as salvation history had pro-
gressed God allowed, even offered, insight into the laws of creation which
had hitherto been undisclosed. On this basis Rist conducted what he con-
sidered scientific experiments that in retrospect should be classified as sig-
nificant first steps towards modern natural science, even though Rist never
attained the insights of his more famous contemporaries in other countries,
foremost in Great Britain. Compared to the other ways of coping with the
catastrophe of the Thirty Years’” War, therefore, Rist’s endeavours should
not be overestimated. As a pastor in a rural parish who had to care for his
flock, Rist was just as helpless as were most of his colleagues. More valid,
and perhaps also more typical of the reaction to the hardship of the times
than Rist’s modest scientific experiments, were the hymns that he wrote in
which he admonished true Lutherans to prepare for the coming of Christ’s
kingdom.

How much of Lutheran orthodoxy survived throughout the catastrophe of
the Thirty Years” War is hard to assess. Lutheran pastors had been affected
by despair, misery, hunger, and the experience of sudden, premature and vio-
lent death as much as anyone else. No visitations were held, and the church
ordinances contained no advice for survival, nor did the learned compendia
of Lutheran dogmatic teaching offer spiritual help. The famous city of Magde-
burg, a proud symbol of Protestant culture, had been destroyed by imperial
troops during the war, as had many other Protestant cities. Because many
church archives were also burned it is difficult, even today, to reconstruct the
history of Lutheranism in some places prior to the Thirty Years’ War. In ret-
rospect, perhaps, the one theological notion which deserves special attention
is the belief that the number of God’s true and faithful children is small and
that persecution serves as proof that they are the elected. This notion is not
restricted to the Thirty Years” War. It is, however, certainly the one theological
tenet that helped to preserve Lutheran faith during the time of the war and for
some time thereafter. Theophil Grossgebauer (1627—61) from Rostock, among
others, came to this conclusion. A generation later, in a somewhat different
context, this idea of the small group of God’s true children was taken up by
the Pietists.
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Old problems and new beginnings

For along time historians have postulated that 1648 marked the end of war and
the beginning of a long period of peace. This view can no longer be upheld.
After 1660 a new series of wars began which raged through the north-east of
the Empire and shortly thereafter wars erupted which afflicted the south-west.
In both of these regions we find many Lutherans, and in both areas whatever
had been rebuilt shortly after 1648 was destroyed in these new wars. Hunger,
plague, and killing returned. These wars lasted, with short intervals, into the
early eighteenth century. The process of rebuilding and of finding a way back
to some kind of normalcy was very slow, therefore, and was characterized
by many setbacks. No wonder that in all Lutheran communities feelings of
insecurity persisted. In many Lutheran circles even after 1648 the interest
in apocalyptical matters remained strong. What the future seemed to hold,
many people believed, was more hardship rather than peace and prosperity.
Typically, Lutheran pastors produced masses of edifying tracts, while Lutheran
communities consumed this kind of literature in the hope of finding spiritual
guidance. A strong interest in funeral sermons also continued.

The continuity of the combination of hardship, despair and interest in strate-
gies to save one’s soul during this time cannot be disputed, but within Lutheran
territories, just as within territories ruled by Catholic or Calvinist princes, the
decades after 1648 should also be seen as the beginning of a new period. Now
that the question of how much power would be exercised by whom within the
Holy Roman Empire had been settled by the Peace Treaty of Westphalia, and
now that anew confessional balance between Lutheran, Calvinist and Catholic
principalities within the Empire had been achieved, all territorial princes pos-
sessed a firm basis for stabilizing their rule. Wherever this was possible, princes
abolished the participation of the estates in governmental and administrative
affairs. As soon as some financial means were available, because taxes began to
flow again, the princes, including those in Lutheran territories, expanded the
operations of the court. They demonstrated their new power by exhibiting
a new measure of luxury. Even princes in Lutheran territories were tempted
to follow the example of Louis XIV and to imitate the court life of Versailles.
For them, the Baroque artistic style that had originated in the Italian Catholic
Counter-Reformation seemed to be the appropriate expression of their rule.

For the Lutheran churches, the rise of most princes to absolute power was
a mixed blessing. On the one hand the sovereigns supported the consistories
in bringing back ‘law and order’ to their churches and congregations. They
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strengthened the role of the superintendents, and thus of hierarchy within
the church government; as a result, the social and cultural distance between
those at the top who claimed responsibility for church affairs and the pastors,
especially pastors labouring in rural villages, grew. The training of pastors was
supervised more closely, and, as a rule, the general education of the clergy
was much improved. Visitations were carried out again regularly and noncon-
formists and dissenters who were detected in the course of these visitations
were rebuked and, if they did not promise to conform to Lutheran rules,
were expelled. In some cases they also very deliberately used the jus emigrandi
that the Peace Treaty of Westphalia had stipulated and emigrated in search
of a place where they would not suffer persecution. It was then, only in the
decades after 1648, that the rule of territorial princes over the churches (the
‘Landesherrliche Kirchenregiment’) was fully implemented. Only then could
one begin to speak of homogeneous Lutheran states within the Holy Roman
Empire.

On the other hand most absolute princes — with the exception of a figure like
Ernst der Fromme from Sachsen-Gotha, for example — had no interest in the
sincere devotion of pious Christians. These Lutheran princes of the post-1648
era liked, and supported, this-worldly pleasures, not inner-worldly asceticism.
What they expected from their subjects was obedience and hard work, not
knowledge of the Bible or the teachings of Luther. In line with the theory of
mercantilism, they believed that people should produce goods which could
be sold and which would bring revenue and taxes, as advocated by economic
advisors, and that young men should also be willing to be trained as soldiers in
the new standing armies which the princes were building. Of course, Lutheran
princes also hired court-preachers. These court-preachers were expected to
take part in court life. Lutheran princes, as a rule, did not like to hear sermons
in which they were admonished to live a sincere life as Christians. As we know,
some court-preachers did deliver such sermons, and as we also know, some
of them were soon replaced by pastors who had a wider view of the ethical
standards as they should be applied to the life of princes. It is not wrong,
therefore, that historians have concluded that absolute obedience leading to
authoritarianism was an integral part of Lutheranism, while Calvinism tended
to produce the kind of spirit which led to democratic forms of government,
even though in most cases only indirectly. However, further research will have
to look more closely into the cases in which Lutheran pastors, and Lutheran
court-preachers, openly and decidedly opposed the new worldly life-style of
princes, in which they supported people who were unjustly punished by some
agencies within the absolute government of the princes, or in which Lutheran
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theologians or pastors resisted, as a matter of principle, the temptation to
take part in the new secular way of life within Lutheran principalities. Perhaps
such research will find out that the close connection between Lutheranism and
authoritarianism is more a matter of nineteenth-century Lutheran ideology
than a matter of seventeenth-century Lutheran political practice and has to
be seen as a notion which was projected back from the later period into the
earlier.

The lasting legacy of seventeenth-century Lutheranism may therefore not
be, if all aspects are considered, blind obedience towards worldly power and
a tendency towards authoritarian forms of government. Unlike seventeenth-
century dissenters in England, seventeenth-century German Lutherans did
not discover and practise freedom of religion as a basic human right, and as
a right that could be transferred from the religious world into that of politics
and power. By contrast, the lasting legacy of seventeenth-century German
Lutherans can be found, and cherished, in the edifying tracts that they wrote,
in their hymns, their prayers, and their poems. Driven by the wish to counsel
spiritually those of their contemporaries who were worried that they would
die a sudden death without having been saved and who were struggling to
find ways to save their souls, Lutheran pastors produced moving cultural and
literary monuments. This is the spirit in which Johann Arndt wrote his Books of
True Christianity. Deeply disturbed by the misery of their times, and in search
of what God might wish to tell the people through the tribulations to which
they were exposed, Andreas Gryphius and a number of his friends composed
some of the best poems of seventeenth-century German literature. Trusting
that God’s goodness was not failing, and that they were still God’s chosen
people as they lived in the tradition of Luther to whom God had entrusted the
task of reforming His church, Paul Gerhardt wrote his most beautiful hymns.
In the course of the seventeenth century, these hymns became the centre of
the services and in this way the centre of spiritual life of many congregations
in Lutheran territories.

What we can observe, therefore, and what we should underline, in conclu-
sion, is a close, even productive, relationship between the enormous misery
of the seventeenth century and the way some Lutherans found in artistic,
symbolic and literary forms a means of dealing with their unique experience.
It is not surprising, perhaps, that some of these seventeenth-century Lutheran
hymns and poems have been especially appreciated in the first half of the
twentieth century, that is, in another time of extreme hardship in which many
people were in need of consolation. And for some twentieth-century writers,
for example Jochen Klepper (1903-42), the hymns written by Paul Gerhardt
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served as an inspiration as he wrote his own hymns in which he attempted to
guide pious Christians as they were confronted with the horrors of twentieth-
century totalitarianism. It was not until the twentieth century that the full
extent of the catastrophe of the seventeenth century was understood by his-
torians. It took the experience of another catastrophe before the dimension
of despair and misery and the experience of mass-death of the seventeenth
century could be grasped. This is not to say that we will ever be able to under-
stand what people in the seventeenth century, and in particular Lutherans,
had to come to terms with. God, it must have seemed to them, had deserted
His chosen flock. As they rallied to prove to God that they were His chosen
people after all, and as they trusted that the progress of salvation would lead
them through the misery of their own world to eternal bliss, they needed a
degree of courage and a measure of determination which is hard to imagine
in retrospect. Only few lived to see peace return. In this sense, one would not
wish to need their cultural legacy for spiritual consolation once again, even
though such consolation may be much in need in times of secularization and
the ever-renewed misuse of political power.
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Communal Reformation: Zwingli,
Luther, and the south of the
Holy Roman Empire

PETER BLICKLE

In the German historical tradition, the Reformation has for centuries been
interpreted as a ‘national’ event. Leopold von Ranke, the co-founder of critical
historical science in the first part of the nineteenth century and one of its most
profound proponents, greatly influenced conventional wisdom on this subject
up until the 1960s." According to this, Martin Luther’s theology was the purest
form of Christianity and was promoted throughout the world by the efforts of
the German nation.” ‘Nation’ and ‘the people’ (das Volk) were frequently used
synonymously despite the fact that neither the question as to how the people
were incorporated into the reformers’ theology nor how the people were
thought to have supported it have been adequately examined. This, however,
has changed over the last thirty years. The Reformation was one of the most
prominent subjects of social history in Germany, as well as in England and the
United States. Under close scrutiny it became obvious that both urban inhab-
itants and rural peasants were the most ardent supporters of the Reformation
and that neither the nobility nor the majority of the clergy were in favour
of it. Contemporary sources attribute the support of the Reformation to the
‘common man’ (der gemeine Mann),? a category that included those sections
of society involved in manual labour and not in any way wielding ‘power’, in
particular peasants and burghers, or, as European social theory has labelled
them, the estate of the ‘laboratores’. The prime social and political context for
both the rural and the urban common man was the community.

The Reformation led to unrestin the cities and countryside which ultimately
culminated in the most serious popular uprising before the French Revolution.

1 Walther Peter Fuchs, ‘Das Zeitalter der Reformation’, pp. 43-52, 77-81.

2 von Ranke, Deutsche Geschichte, vol. 1, p. 165.

3 Blickle, Revolution, pp. 122-5; Blickle, Communal Reformation; passim; Lutz, Der gemeine
Mann.
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It was not until the reformatory movement reached its climax in 1525 that the
imperial princes became involved in order to restore law and order and to
secure their own power.

The following analysis deals with this first phase of the Reformation. The
primary concern will be the process and success of the Reformation in the Holy
Roman Empire as evinced by its acceptance in the cities and countryside. It will
become obvious that the ‘community” as an organizing frame for everyday life
played a crucial role in the endorsement of the Reformation. The reformatory
process itself went through a period of radicalization which directly led to
the Peasants” War of 1525. The term ‘Peasants’ War’ (Bauernkrieg) itself has, in
modern historical science, ceased to be the preferred term for an event that
today is recognized to have crucially incorporated the burghers of princely
cities. Thus, the expression’s social emphasis on peasants and its terminological
limitation to war ignores the fact that the conflict was aimed at changing the
very core of political and social life. Indeed, due to the research of the last
thirty years, the Peasants’ War is nowadays seen as being in every way equal
with other European uprisings in revolutionary history* and as being a crucial
and integral part of the Reformation.” To conclude, the way in which the
‘peasants’ Reformation” and the ‘burghers’ Reformation” have merged at an
interpretational level in modern historical science will be shown by the use
of the term ‘communal Reformation’. Contemporary historians unanimously
agree that it is necessary to be aware of the concept of princely, or territorial,
reformation due to the fact that 1525 marks a caesura.®

The Reformation as a social event in urban and
rural communities

In the early 1520s, Martin Luther’s and Huldrich Zwingli’s theology rapidly
spread by way of sermons, theatre plays, and especially its dissemination by
pamphlets, the new medium of the day.” Mass was replaced by the “pure gospel’
(das reine Evangelium) in form of sermons, and justification purely for the sake of
the Creed usurped the sacraments and the ‘good works’ (die guten Werke). The
new message was that no priests were necessary to achieve eternal salvation

4 Wende (ed.), Grosse Revolutionen der Weltgeschichte; Bookchin, The third revolution, pp. 38—
60.

5 Oberman, ‘Gospel of social unrest’.

6 Reinhard, Reichsreform und Reformation, pp. 313—20.

7 Scribner, Simple folk; Kohler, ‘Meinungsprofil’; Edwards, Printing; Burkhardt, Reformations-
jahrhundert.
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and that the Word of God was intelligible without any kind of dogma.® Neither
Luther nor Zwingli disagreed in principle in their interpretation of the ‘fustitia
dei” and the principle of justification by faith derived therefrom: to believe is
a God-given blessing and mankind can only hope to approach true belief by
admitting to his own innate sinfulness, his ‘natura corrupta’. However, Luther
and Zwingli did disagree upon the nature of the relationship between, on the
one hand, ‘law’ (Gesetz) and ‘gospel’ (Evangelium), Old and New Testament,
and, on the other hand, the nature of the Holy Communion. It will be necessary
to return to these conflicting notions in a later systematical section because
they are crucial to the explanation of ‘communal Reformation’.

In the cities the burghers increasingly became more interested in this new
form of Christianity from 1521 onward.® The preachers’ offices present in
every larger town were generally staffed by young, academically educated
priests who often sympathized with Luther and Zwingli and hence urged
their rectories to adopt changes. It is proven that in Kaufbeuren, a medium-
sized southern German town half way between Munich and Lake Constance,
the burghers demanded the proclamation of the ‘pure gospel” after 1524
and thus the abolishment of mass and the Catholic rites of the town. At
Christmas 1524, protests were directed against the town priest and the pres-
sure exerted upon him was great enough to induce the town council to call a
religious disputation on 30 January 1525 at which the Catholic priesthood was
expected to defend itself against the ideas of one Lutzenberger, a reformed
priest, and this despite explicit prohibition by the nearby Bishop of Augsburg.
Both the town councillors and a committee of burghers chosen specifically
for this debate were summoned. The religious disputation resulted in the
council permitting the preaching of the gospel and promising to install a
new church ordinance because, according to the community’s judgement, the
established ceremonies had been proven to be the work not of God but rather of
Man.*

The towns adopted the reformatory impetus to a surprisingly large degree,
and in southern Germany and Switzerland it was even adopted by the majority
of the imperial cities. It is possible to construct an ideal archetype of the refor-
matory process in the towns by supplementing the example of Kaufbeuren
with information gathered from a plethora of other examples.

Based on numerous case studies, it is today a widely accepted assumption
in historical science that urban reformation took place through ‘bottom-up’

8 Schwarz, Luther; Locher, Zwinglische Reformation, pp. 197-225.
9 Moeller, Reichsstadt; Ozment, Reformation in the cities; Schmidt, Reichsstddte.
10 Thomas Fuchs, Konfession, pp. 278-91.
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processes.” This is based on the theoretical concept of different social groups
adopting ideas in different ways. Thomas A. Brady’s examination of the case of
Strasbourg represents an innovative example of research into this concept by
showing that the burghers and councillors had a very different attitude to the
Reformation, seeing it as “a story of attack and threat from below’. According
to Brady, the assault on mass and its imagery endangered the chapels and
altars donated by the politically and economically powerful. Likewise, the
withholding of tithes and payments of interest was a heavy economic blow
to the patricians just as the closure of monasteries and religious foundations
threatened their sons” and daughters” supply structures. It was purely to secure
their own political survival that the upper classes of Strasbourg in the end
decided to join the reformers’ ranks."”

The supporters of the Reformation in urban areas agreed upon the fact that
the ‘gospel’ was the quintessence of Christianity.® Thus, the ‘pure gospel’,
already the reduced form of ‘the gospel without human augmentation’ (Evan-
gelium ohne menschlichen Zusatz) and meaning the abnegation of the dogmas
and canon law of the church, was further abbreviated to just ‘the gospel’.
By doing so, the urban reformation adopted the guidelines of the scripture,
thereby inducing urban communities to require preachers so as to be able
to guarantee sermons and, as attested by the many religious disputations, to
make decisions regarding the correct form of teaching. Despite the fulfilment
of these demands, political decisions regarding the church were once again
being made by the council, and the church ordinances were all reminiscent of
magisterial mandates.

The commonly held view that urban reformation was a process ‘from below’
was corroborated by the analysis of the way in which it evolved and proceeded.
Despite initially developing in small, heterogeneous circles frequently influ-
enced by the poorer lower classes, the movement rapidly came to symbolize
the tensions between the communities and the councils. In conflictual situa-
tions, communities would nominate a committee which in its debates with
the councils would invariably insist on pressing ahead with the Reformation;*
depending on the constitutional realities of the individual cities, these commit-
tees consisted of guild members, parishioners, or citizens of urban districts.
Following the famous example of Zurich in 1523 (Zwingli’s disputation),” it
was also frequently these committees that arbitrated on the confessional unity

11 Schmidt, Reichsstddte; Blickle, Communal Reformation, pp. 63-97.

12 Brady, Strasbourg, pp. 2345, 291-3. 13 Schmidt, Reichsstddte, pp. 72—4.
14 Blickle, Reformation, pp. 101-30; Rammstedt, ‘Stadtunruhen 1525,

15 Moeller, “Zwinglis Disputationen’.

78

Cambridge Histories Online © Cambridge University Press, 2008



Communal Reformation: Zwingli, Luther, and the south of the Holy Roman Empire

of the city by acting as communal representatives and forming a kind of court
of law together with the council and judging the merits of the correct form of
teaching.®

Thus, it also becomes possible to explain the endorsement of certain parts
of reformatory ethics. It had always been the urban Reformation’s aim to
achieve equality between both secular priests and priests in religious orders,
and burghers in respect to rights and duties. In effect, this obliged priests to
pay taxes and participate financially in the town guard; furthermore, having
equal rights entailed the abolishment of the special status priests had had at
the ecclesiastical courts and subjected them to the authority of the city courts.

The urban Reformation did commence in 1521 based upon Luther’s justifica-
tory teachings but very soon mutated to propagating demands stemming from
Zwingli and the upper German reformers for the changing of the world order.
It is the ‘common man’ who was at the core of this demand for change and
who thereby became what Heinrich Richard Schmidt has called ‘the patron” of
the Reformation.” The councillors, responsible for law and order in the cities,
solely enacted the majority of the community’s decision by ‘introducing’ the
Reformation by church ordinance.

In the countryside, historical science was for long remiss in analysing the
reformatory process given that the Reformation was regarded as the domain
of priests and humanists and therefore a purely intellectual event. This attitude
has since been thoroughly revised.

The case of the community of Wendelstein in Franconia serves as a prime
example to show what is meant by ‘peasants’ Reformation’. Wendelstein was
a village with a typical southern German form of self-government. At com-
munity meetings it elected the two mayors of the village and eight jurors,
managed the community’s financial affairs, regulated the use of forests and
common land, and organized village security.”

The priest, who had been in office since 1510, was so slovenly when attending
to his duties that the patronage lord forced him to resign. His deputy intro-
duced new taxes designed to benefit the clergy when performing rites that
demanded the wearing of the stole, for example, for marriages and funerals.
The community did not accept the legality of these taxes and took the case all
the way to the ecclesiastical court of the Bishop of Eichstaett which resulted
in years of tension. Finally, in October 1524, Kaspar Krantz was ordained as the
new priest. On the occasion of his ordination the community representative

16 Fuchs, Konfession; Schmidt, Reichsstddte; Schilling, Stadt, pp. 96—7.
17 Schmidt, Reichsstddte, p. 332.
18 Bndres, ‘Die Reformation im frinkischen Wendelstein’.
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made a speech designed to instruct Krantz on his rights and duties: And so we
will recognize you not as a lord but only as a servant of the community . . .
and hereby command you to preach the gospel and the Word of God sincerely
and scrupulously in a pure, clear, and veracious manner [i.e., without any
interpretation by the Roman Church]’.* Furthermore, the benefices were to
serve as appropriate income and the community would therefore no longer
be contributing any kind of sacrificial donations or endowments for the soul’s
salvation (Seelgerdtsstiftungen). Should Krantz, however, require anything else
from the villagers then he would have to take them to the local court and not
to the bishop’s ecclesiastical court.

Other villages must have witnessed similar events.* It is possible to speak
of a ‘peasants’ Reformation’ from 1523 onward. It started in the territory of the
imperial city of Zurich and within the following two years had rapidly spread
to Salzburg in the east, to Alsace in the west, southwards to Trentino, and
northwards all the way to Thuringia and Saxony. The demands the peasants
directed at the church were more or less unanimous. Their understanding
of the Reformation was manifest in their desire for (1) the preaching of the
‘pure gospel’; (2) the priest’s appointment by the community; (3) the commu-
nity to decide on which form of teaching should be pursued; (4) the priest’s
residentiary; (5) an affordable and sustainable church, and (6) the abolishment
or the restraint of the ecclesiastical court (the bishopric).*

Originally, peasants and their urban counterparts used the term “pure gospel’
synonymously. The peasants repeatedly emphasized that they did not believe
they would be able to achieve salvation without hearing the gospel being
preached. Yet, in addition, they also recognized its practical effect on everyday
life: as the gospel demands the promotion of the ‘common good’ (gemeiner
Nutzen) and ‘brotherly love’ (briiderliche Liebe) it must also have an equalizing
tendency and thereby aim at Christianizing society. Hence, it was paradig-
matic for the structuring of the political and legal order and increasingly
came to resemble the ‘lex’. This interpretation of the gospel in regard to
the rhetorical device of ‘divine law” (gottliches Recht) was to become a crucial
element in the Peasants’ War. In time, the priest’s appointment by the com-
munity became just as important a demand as the “pure gospel” because this
alone, or so the argument went, guaranteed the correct form of preaching
as dictated by the community. The priest’s residentiary was mandatory to

19 Franz (ed.), Quellen Bauernkrieg, pp. 315-16.

20 Conrad, Reformationin der biuerlichen Gesellschaft, pp. 49-85; Bierbrauer, ‘Die Reformation
in den Schafthauser Gemeinden’; Bierbrauer, Unterdriickte Reformation.

21 Blickle, Communal Reformation, pp. 11—40.
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ensure salvation through sermons. If the priest was adequately financed by
endowments and tithes there was no need for surcharges on baptisms, wed-
dings, funerals, or any other spiritual or ritualistic services. If canon law was
solely the work of man and not based upon the gospel it seemed straightfor-
ward to transfer the authority of the ecclesiastical courts to local and village
courts.

Generally speaking, the Reformation in both urban and rural society con-
spicuously attempted to communalize the church.

The Peasants’ War as the revolution of the
‘common man’

The Peasants’ War commenced after the unrest stretching from Basle to Lake
Constance in the summer of 1524 and the revolts in Upper Swabia in January
1525. Tens of thousands of peasants formed three large bands. When the lords
induced the writing of letters of complaint so as to begin negotiations, the
peasants, who had had enough of the meddlesome courts, demanded to be
judged according to ‘the divine right which dictates the appropriate course of
action to each estate.”™ In effect, this meant employing the gospel to judge
the secular order and thereby making judges of the theologians. The most
famous peasant letter of complaint and very symptomatic of the times was
the “Twelve Articles of the Upper Swabian peasants’ (die Zwolf Artikel der ober-
schwibischen Bauern),” passed by akind of peasants’ parliamentin Memmingen
in March 1525. It demanded a reduction in taxes, the priest’s appointment by
the community, freedom (abolishment of villeinage), liberalization of hunting
and fishing regulations, and the enhancement of communal rights. To settle
the question whether the demands corresponded to the spirit of the gospel,
Luther, Zwingli, and the majority of the other well-known reformers were
called upon as judges’. Simultaneously, the Upper Swabians formulated a ‘Fed-
eral Ordinance’ (Bundesordnung) for the ‘Christian Union’, the name they gave
their organization.* Twelve councillors and three captains were designated to
represent a government for all the communities in the region between Lake
Constance and Ulm. It would have been a small step indeed to the proclama-
tion of a republic along the lines of a Free State (Freistaat). Wolfgang Hardtwig
has detected the incipience of civil society in this chain of events and in similar

22 Franz (ed.), Quellen Bauernkrieg, pp. 146—7; Scott and Scribner (eds.), Peasants’ War, p. 124.

23 Franz (ed.), Quellen Bauernkrieg, pp. 174—9; Scott and Scribner (eds.), Peasants’ War,
pp. 252-7.

24 Seebass, Artikelbrief, pp. 77-88; Scott and Scribner (eds.), Peasants’ War, pp. 130-2.
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processes in other periods of German history, and sees in them a crucial chal-
lenge to the system of the ancien régime’s political authority in Europe as a
whole.”

Another important fact to bear in mind is that contemporary sources were
already aware of the republican spirit of the Peasants’ War and quickly devel-
oped political theories connected to the revolutionaries’ ideals of ‘freedom’,
“divine right’, and the “pure gospel’. In particular, this does not refer to the well-
known ideas of Tirolean peasant leader Michael Gaismair*® or Utopians such
as Hans Hergot,” but rather to concepts developed by, for example, Christoph
Schappeler. Schappeler probably committed them to paper in March or April
1525 and published them anonymously in Nuremberg in May. The title read
“To the Assembly of Common Peasants’ (An die Versammlung gemeiner Bauern-
schaft)®® and it definitely matched Luther’s and Zwingli’s thoughts on political
theory in regard to its intellectual integrity and argumentative consistency.

Schappeler had won Memmingen as the first Upper Swabian imperial city
for the Reformation at Christmas 1524. He was the preacher at St Martin’s
Church and both an ardent supporter and a personal friend of Zwingli, whose
theology he defended in his theses of religious disputations presented to the
council and guilds at Epiphany 1525. Schappeler was born in St Gallen and
was thus Swiss. His close affiliation with the peasants who were meeting
in Memmingen in March 1525 to discuss and approve the Twelve Articles is
indisputable.

Schappeler’s politico-theoretical vision was of a kind of republic based on
the immediacy of the burghers and peasants to the emperor. His argument
hinges on the conviction that the peasants were being tyrannized and that this
called for resistance. The new political order designed by him ideally emulated
the structures of the Roman republic and the Confederation of Switzerland.
Schappeler’s notions of politics were further reinforced by Huldrich Zwingli’s
theological Zurich school of thought which held that the gospel showed both
the way to salvation and the way to the amelioration of the political and social
order. Schappeler radicalized this notion and insisted on the indivisibility of
gospel and law, Old and New Testament. Just as if he had been addressing
Martin Luther and his friends, he let his arguments in favour of the radi-
cal renewal of the world through the spirit of Christianity culminate in the

passage:
25 Hardtwig, Genossenschaft, pp. 102-58. 26 Politi, Statuti.
27 Seibt, Utopica, pp. 90-104. 28 [Schappeler,] An die versamlung gemeyner Pawerschaft.

29 Hamm, Zwinglis Freiheit, pp. 108-10.
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And even if they [probably the theologians around Luther] for all times speak
of two commandments, the ‘divina’ which concerns itself with the soul’s
salvation, and the ‘politica’ which is for the common good. O God, these
commandments should not be separated because the commandments of
politica are also divina and promote the common good. This specifically
means to retain brotherly love, which is the greatest victory for the spirit’s
bliss.>°

Politica and divina thus serve the common good and only those who promote
them are legitimately in power.

Furthermore, Schappeler included villeinage and freedom as central ele-
ments of his argumentation and assessed them in light of God’s command-
ments. God demands that he who wields political power should employ His
commandments meticulously® Tyranny develops only when the powerful
fail to do this. One may depose tyrants similarly to the way the Swiss drove
out the brutal nobility. Tyranny always leads to villeinage and enslavement.
Rome’s prestige waxed during the republican era but when this successful
‘common regiment’ declined, subjects were degraded to villeins (Eigenleut).
The Israelites were no different insofar as ‘God gladly lived” amongst them as
long as they had a ‘common regiment’, but as soon as it declined they ‘in their
misery and clamouring introduced villeinage and the like” (Elend und Jammer
mit Leibeigenschaft und anderem).> Tyrants are always those who make villeins
of men and if they are not driven forth they will make life everlasting hell by
causing villeins to become ‘servi’ and, as slaves so Schappeler feared, eventu-
ally be ‘sold as cattle, as horses and oxen’.* Tyrants must ‘own everything,
body and property”.>

According to Schappeler, these conditions could only be improved by the
gospel. In his essay, divine law is called “divine jurisprudence’ (géttliche Juris-
terei),® and the evangelists and apostles are “divine jurists’ just as alluded to
in the Old and New Testament. The notion of a republic consisting of free
peasants and burghers loyal to an imperial sovereign was an attempt to base
this on the Bible. Indeed, it is there that the legitimation for freedom in terms
of divine law originates. By quoting the first Epistle to the Corinthians (1 Cor.
7), Schappeler states that he who is a villein and has the opportunity to liberate
himself should not hesitate to do so.

Christoph Schappeler attempted to justify the Peasants” War as a throwing
off of tyranny. His essay conspicuously contains partly the drafts and partly the

30 [Schappeler,] An die versamlung gemeyner Pawerschaft, p. 181, lines 12-19.
31 Ibid., p. 162, lines 24-9. 32 Ibid., p. 188, lines 41—4. 33 Ibid., p. 186, lines 27-33.
34 Ibid., p. 168, lines 11-12. 35 Ibid., p. 177, line 34.
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final versions of the material published by the peasants: the Twelve Articles
and the Federal Ordinance. Schappeler adopted their demand for freedom and
increased communal autonomy and supported it by referring to the Roman
republic just as the Swiss did in the early sixteenth century. He also adopted
Zwingli’s call for the gospel to be employed to improve the world. The “Two
Kingdoms” were merged into a single Christian commonwealth in which there
was to be only freedom and in which the free were to have political rights,
thus enabling every peasant and every cobbler to wield power. However, as
the text admonished, ‘often hold communal meetings amongst yourselves’
(haltet oft Gemeinden untereinander) as this alone could guarantee a lasting and
just order. Finally, Schappeler tied freedom to divine law in precisely the way
the peasants had hoped: evangelists as jurists.

With the publication of the Twelve Articles (another twenty-seven editions
were to follow), the revolt spread rapidly.?® The Twelve Articles were the orga-
nizing programme and the Federal Ordinance was the organizing framework.
The winning over of the archbishopric of Mainz to the Twelve Articles in
May 1525 was seen as particularly spectacular and was followed shortly by
numerous cases of urban unrest originating in Mainz and Frankfurt, reaching
northward to Cologne,” and leading to the fall of bishoprics and monasteries
all the way to Saxony with barely any resistance offered. The inhabitants of
Bamberg claimed to not want ‘a single castle or monastery to remain standing’
and proceeded to burn down 200 castles in just three days. The unrest spread
from Upper Swabia to the Alps, and Tyrol, Salzburg, and Grisons became key
areas in the revolts.

The prelates and nobility were paralysed by the peasants’ successes. Monks
fled from their monasteries and nobles abandoned their castles because they
no longer felt safe within those walls. It was the princes of Bavaria, Lorraine,
Hessen, and Saxony who decisively put an end to the nightmare. On 15 May
the charismatic Thomas Miinzler was reading the sermon in the peasants’
camp in Thuringia when the princes’ united army fired their first cannonballs
at them. The peasants, who had staunchly believed in an imminent act of God
on their behalf, panicked. With 5,000 of the 6,000 peasants killed, the battle was
in reality a massacre. The battle of Frankenhausen was fought simultaneously
with a battle at Zabern in Alsace and one at Béblingen in Wiirttemberg and
sealed the peasants’ fate. Contemporary sources state that 100,000 people died
in the Peasants” War.

36 Franz, Bauernkrieg; Scott and Scribner (eds.), Peasants’ War, pp. 1-64.
37 Rammstedt, ‘Stadtunruhen 1525’
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What were the reasons and what were the effects of the Peasants” War?
There had already been increasing waves of peasant unrest in the late Middle
Ages. The level of tension was undoubtedly greatin commoners’ circles, partly
as a reason of increasing economic and social pressure, but certainly also due
to rising political expectations.

In addition to this, the lords increasingly standardized their use of statutes,
thereby exerting considerable political pressure on their subjects. Specifically,
this fundamentally interfered with the traditional system in which criminal
cases and legal disputes were resolved by courts depending on regional and
locallaws, significance of the case, and the judge’s own ethics. Judges had never
been university-educated jurists but instead laymen, peasants, and burghers
from the villages and towns. Now, however, trials were being relocated away
from local courts and their verdicts made void.?®

The desire for freedom as the ultimate aim of the Peasants’ War lay not
only in the intensification of villeinage but also in a growing awareness of
man’s dignity which developed alongside the desire for more political rights
in the decades leading up to 1525. In noble and ecclesiastical estates villages
were constituted as communities with extensive rights to regulate agriculture,
the use of forests and common land, and the establishment of infrastructure
(smithies, public baths, taverns). Loosely organized neighbourhoods were con-
verted into coherently structured corporations (statutes, self-administration).
Due to these newly created corporational constitutions it had now become
possible to attend parliament as a member of a distinct and separate political
estate (Tyrol, Salzburg, Baden, Chur, the Habsburg regions in the west of
the Empire) or to constitute political representation (Landschaft) in the body
politic. This was connected with the right to levy taxes and present complaints
(gravamina) to the princes by ratifying laws. Thus, the intention was to develop
rights through laws and not through unilateral decree by the lords. Divine law
could be regarded as a universal legal principle and therefore had to be applica-
ble everywhere and at all times. This supported the expectation and hope that
society and political authority could with the aid of the Bible be influenced
to become more binding or even sacrosanct by way of the dignity of divine
will.

Inasmuch as ‘the gospel” had also influenced the reformatory movement in
the cities, solidarity was able to supersede political estates. This happened with-
out friction in all those territories in which cities and villages were united by
the same dependence on a particular political authority and in which economic

38 Blickle, Bauernkrieg, pp. 70-86.
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problems such as the monocultural specialization on vineyards created com-
mon interests (Alsace, Wiirttemberg, Frankonia, Thuringia, Tyrol). There
was also solidarity to be found between the suburbs and the poorer classes
of the imperial cities (Heilbronn, Rothenburg ob der Tauber, Weissenburg
in Alsace) in cases where they were closely connected by agriculture (guild
of gardeners, guild of vine-dressers) and finally also with the miners (Tyrol,
Salzburg).

All revolutions, even failed ones, have consequences. The princes and lords
were exceedingly displeased and therefore a solution had to be found. Con-
tracts represented by far the best way of resolving this problem. King Ferdinand
himself opted for this and enacted an ordinance for Tyrol based on peasants’
and burghers’ complaints at the Innsbruck parliament. In other cases con-
tracts were drawn up, especially in smaller territories such as in southern
Germany. Spectacular events such as the transformation of the ecclesiastical
estate of Chur, which was immediately adjacent to the Empire, into the repub-
lic of Grisons, an event that would probably never have occurred without the
Peasants’ War, were very exceptional. Generally speaking, the peasants’ farm-
steads were accorded legal rights regarding inheritance law, now theoretically
enabling families to retain their farmsteads over generations, and subjects were
given a clear, personal status which, albeit with regional variations, allowed
the freedom of marriage and freedom of movement, both of which had been
heavily curtailed under villeinage.® Winfried Schulze’s thesis on the ‘juridi-
fication of social conflicts™ (Verrechtlichung sozialer Konflikte)*® deals with this
process and is based upon the observation that from the late sixteenth to the
eighteenth centuries peasants increasingly decided to go to court to protect
and promote their own interests.

Communal Reformation

The proposal to describe the Reformation as ‘communal Reformation’ in the
Upper German area prior to the mid-1520s and its ‘integration into the state’
(Verstaatlichung) by the princes is rooted in the fact that both peasants and
burghers made the same demands of the church and of religion in general:
that the pure gospel be preached as a condition for salvation and that the
priests, chosen by the commune, were to arbitrate on the correct form of
teaching in cases of schism. This logically led to the equality of priests and

39 Blickle, Bauernkrieg, pp. 108-18; Reinhard, Reichsreform und Reformation, pp. 307-8.
40 Schulze, ‘Die verdnderte Bedeutung’.
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the other members of the community in respect to rights and duties and the
strengthening of the legal status of the villages and cities due to the abolishment
of ecclesiastical courts.

The support of the Reformation by millions of people in southern Germany,
Switzerland, and Austria is probably best explained by the fact thatboth city and
village communities had greatly advanced the degree of self-administration
during the fourteenth and fifteenth centuries. The community had become
the primary form of political organization for peasants and burghers. This was
most visibly expressed by the fact that the community employed statutory laws
in its own affairs (use of forests, common land, village communal installations
such as bakeries, public baths, taverns) by calling upon its own institutions (like
the Vierer modelled on city councils).# Legitimation for this style of action
was seen in the ‘common good’.#* Historical science has recently started to
use the term ‘communalism’ to circumscribe this revitalization of communal
Christianity theoretically and ideologically infused by the Reformation.® The
‘revolution of the common man’ is directly aligned with ‘communal Refor-
mation’ due to the striking similarities between the regional identities of the
two movements.

The term ‘communal Reformation’, however, refers not only to the way in
which Luther’s and Zwingli’s teachings were received but also to the actual
theology developed by Luther and Zwingli themselves.** Both of them made
communal Christianity the crux of their theology by discounting the entire
hierarchical structure of the church and thereby transforming ‘priests’ into
believers. Bishops, archbishops, and the pope himself vanished in this ecclesi-
ology just as did canon law with its hierarchical organization of courts from
the parish court to the bishop’s court and even the Rota. Luther had devel-
oped this theological stance in 1523, the main assertion of which was that the
community had the right to arbitrate on the correct form of teaching and to
appoint its own priests. The community, and thus the church, was ‘where the
pure gospel was preached’ (wo das reine Evangelium gepredigt wird).* Zwingli
had gone a step further and attached a communal denotation to the Holy

41 Blickle, Kommunalismus.

42 Cf. Simon, ‘Gemeinwohltopik in der mittelalterlichen und frithneuzeitlichen Politikthe-
orie’.

43 For the reception of the ‘communalism’-concept, see Brady, ‘Sacral community’;
Edwards, ‘Die Gemeindereformation als Bindeglied’, pp. 95-103; Hardtwig, Genossen-
schaft, pp. 149-58; Reinhard, Reichsreform und Reformation, pp. 90, 168—70; Dilcher,
‘Kommune’; Ehrenpreis and Lotz-Heumann, Reformation.

44 Peter Blickle, in Dixon (ed.), German Reformation, pp. 133-67.

45 Luther, Werke, vol. 11, pp. 401-16, 408 (for the quotation).
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Communion. Thus, it signifies rather a commemorative communal celebra-
tion than the transubstantiation itself. Holy Communion was a sacrament
in which all the believers present at the ritual publicly communed with one
another. According to Zwingli, this was analogous to the political unifica-
tion of people in the form of a ‘coniuratio’. The oath sworn by the founders
of the Swiss Confederation was originally recognized as the equivalent of a
church sacrament. The burghers of Zurich constituted such a confederation
and annually reiterated their burghers’ oath in Zurich’s cathedral.® Thus, it
is more than reasonable to regard the reformers’ theology as, among other
things, a theoretical discussion of the preceding communalization of the late
Middle Ages.¥

Berndt Hamm’s expression normative centring’ (normative Zentrierung)
approximates this meaning although he only explicitly uses it for cities. Nor-
mative centring ‘generally describes the theological, social, and political impe-
tus of the Reformation and confessionalization as regards the orientation
of religion and society as a fundamentally accommodating and organizing
centre with normalizing, legitimizing, and regulatory powers’. The refor-
matory school of thought and communal values converge in the following
paradigms: most significantly, ‘the importance of community-oriented ethics’
arising from the theological criterion of brotherly love. This suffices to explain
the ‘distance to Luther’s dialectics pertaining to the conflict between God’s
law and the gospel’ or, expressed in a more positive manner, an attitude ‘that
interconnects both the gospel and law and the law and spirit’. Hence, the
political order was intended to be changed or even improved by the law of
Christ.*#®

Hans Jirgen Goertz uses the term ‘anti-clericalism’ to characterize the
Reformation. In his opinion, cities and villages were both crucial to the refor-
matory movement but no more influential than ‘anti-clerical, humanistic,
reformatory, radically reformatory, imperial knightly, rural, and urban move-
ments’. These ‘movements’ all incorporated two major elements: on the one
hand, the support of the gospel with its ‘relentless normativity for spiritual and
secular life’ (unerbittlichen Normativitit fiir das geistliche und weltliche Leben) and,
on the other hand, its “anti-clericalism’. Due to the priesthood of all believ-
ers, this required the abolishment of the priestly estate, thereby presupposing

46 Zwingli, Werke, vol. 1, pp. 537-8; vol. 2, p. 120; vol. 3, pp. 64, 535; vol. 4, pp. 427, 860;
Schmidt, ‘Haretisierung’.

47 Seebass, ‘Reformation’, pp. 400-1; Gatz, ‘Gemeinde’; Reinhard, Reichsreform und Refor-
mation, pp. 292—3.

48 Hamm, Biirgertum, pp. 73, 133—4 (for the quotation).
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anti-clericalism, and at the same time dictated that anti-clericalism should lead
to the disappearance of priests in general.#

‘Communal Reformation’ is an expression that must also be seen as the
product of the great controversies dealing with the appropriate interpretation
of the Reformation and European history in general during the Cold War.
This is related to debates on the scientific theory of how best to conceptu-
alize the driving forces behind historical processes, which led to the rise of
structuralism over historicism and the novel focus on history as the history of
society. Research on the history of the Reformation must be seen in connection
with these processes. Marxist research in particular succeeded in connecting
the two formerly isolated phenomena of Reformation and Peasants” War and
coined the term “Early Bourgeois Revolution’, thereby empirically supporting
Karl Marx’s historical materialism and interpreting the reformers’ theology
as a superstructural phenomenon of economic and social change: the crisis of
feudalism set in motion by nascent capitalism.>® The continuity constructed
from the Early Bourgeois Revolution in the sixteenth century to late twentieth-
century socialism was politically especially contested as it was seen in the West
as an attempt to usurp its history. This helps to explain the fascination the his-
tory of the reformatory era has exerted upon modern researchers despite the
rapid and unprecedented decline of the Christian churches in Europe. Histori-
cal materialism as a methodological tool has not proved sufficient to plausibly
analyse and firmly connect the empirical material. However, the subject at
hand was a challenge to attempt to causally connect the numerous phenom-
ena of an era so as not to let them remain elements of an incomprehensible
history of isolated events.

49 Goertz, Pfaffenhafs; Goertz, Antiklerikalismus.
50 Smirin, Miinzer; Steinmetz, ‘Charakter der Reformation’; Vogler, Gewalt translated by
Steven Parham.
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6
The Calvinist Reformation in Geneva

ROBERT M. KINGDON

The Reformation in Geneva began as a political revolution, quickly followed
by a religious revolution, both directed against the power of a prince-bishop.
For centuries Geneva had been ruled by a prince-bishop as the headquarters
of a large diocese extending over much of what is now south-western France.
He had ruled this diocese in close collaboration with the duchy of Savoy.
Many bishops had come from the ducal family. A concrete symbol of the
Savoyard role in the city was the office of vidomne, an agent of Savoy sent
into the city to regulate the administration of justice. Much of the strictly
internal government of the city had been granted by earlier bishops to the local
inhabitants, organized into a hierarchy of councils and represented before the
bishop by agents called syndics.

There had been an important shift in the economy of Geneva late in the
fifteenth century, away from trade in good part with Italy to trade increas-
ingly with Germany and the Germanic areas making up the Swiss Confeder-
ation. This helped lead to a political alliance between the local government
of Geneva and the Swiss governments of Fribourg and Bern. That alliance
made possible the revolution against the prince-bishop and Savoy, although it
was the militarily powerful republic of Bern alone that supported Geneva in
the final climactic stages of revolution. Change was accomplished in a num-
ber of steps. One of the first was the creation of a new council, called the
Council of Two Hundred, in imitation of a similar council in Bern, to increase
local participation in government. Another was the abolition of the office of
vidomne and its replacement with the new office of lieutenant, selected from
among local citizens rather than being brought in from outside. Finally the
bishop himself was driven out of the city, along with an entourage of several
hundred people, including canons in the cathedral chapter, priests in all the
city’s parish churches, and members of several religious communities both
male and female. All that was left of the ecclesiastical establishment was a
handful of chantry priests, who were allowed to keep collecting their benefice
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income providing that they no longer said the masses that were the reason for
that income," and a single nun who took the city up on its offer to provide a
dowry for any nuns who would agree to leave their community and marry.
Troops dispatched by Bern conquered much of the area around Geneva, pro-
tecting it from retaliation by the bishop and Savoy for these changes. Geneva
managed to keep control of a relatively small group of villages in its imme-
diate neighbourhood that could provide some of the supplies of food and
drink needed to sustain life within the city. Most of the rest of the diocese
remained under the control of the bishop. A few parts of it were taken over by
Bern.

The departure of the bishop and hisagentslefta tremendous voidin Geneva’s
civic life. It had lost most of the wealthiest and best-educated people in town.
It had lost all of those who supplied it with religious services. It had lost almost
all of its educators and administrators of charity. This void was soon filled by
religious refugees — primarily from France, secondarily from Italy, eventually
from other countries as well. Refugees began flowing into the city as it adopted
Protestantism, along with its other changes. The flow increased sharply in the
following decades, until it reached a peak about 1560. From a pre-Reformation
population of about 10,000, the city’s population dropped to about 8,000,
then climbed again to about 20,000. That proved to be unsustainable, and the
population then dropped to about 15,000, and stayed at that level. Of these
refugees, the most prominent was John Calvin.

During the early stages of Geneva’s revolt against its bishop, Protestantism
had spread into Switzerland and had been adopted by Bern. Bern in turn
had tried to spread the new faith further by sending Protestant agents into
neighbouring areas including Geneva. The most important of these agents
was a preacher named William Farel, whose inflammatory sermons against
what French Protestants labelled the ‘idolatry of the mass” won considerable
support within Geneva. That led to civic decisions to abolish the mass and to
live, in the words of the Reformation ordinance of 21 May 1536, ‘according to the
Gospel and the Word of God’.* A few months later, John Calvin happened to be
passing through Geneva, and Farel persuaded him to stay. Calvin had recently
published a manual entitled the Institutes of the Christian Religion, designed to
elaborate for the literate public, particularly in France, the basic meaning of
the catechisms being adopted by Protestant regimes all over northern Europe.
Farel thought he would be an ideal person to explain to Genevans what the

1 For more on these priests, see Cahier-Bucelli, ‘Dans 'ombre de la Réforme’, pp. 367—90.
2 Sources du droit, vol. 2, pp. 312-13.
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change they had voted for really meant. The government agreed to appoint
Calvin as a public lecturer with this charge.

Two years later, in 1538, Farel, Calvin, and others were thrown out of Geneva
by a faction then controlling the government that did not like many of the
changes in liturgy and discipline they were trying to introduce. Farel moved
to Neuchatel, another state in alliance with Bern, to supervise its Reforma-
tion. Calvin moved to Strasbourg and became pastor of its church of French
refugees. That brought him into close contact with Martin Bucer, one of the
leaders of the urban Reformation in German-speaking lands. It also gave him a
chance to become personally acquainted with how a Protestant church could
be organized.

Three years later, in 1541, after another shift in Genevan local politics, Calvin
alone was invited back to Geneva to superintend its Reformation. That began
a period of reformation that was to have consequences well beyond Geneva,
to create a model that was followed by an entire branch of Protestant churches
that called themselves Reformed, in distinction from the churches that called
themselves evangelical and looked to Luther for inspiration.

Unlike the leaders of Protestant churches in most of Germany, Calvin had
never been ordained as a priest and was not even trained in theology. He had
been born in the town of Noyon in northern France, not far from Paris. His
father was anotary whose mostimportant client was the bishop of Noyon. John
had received his earliest education in a small private school created primarily
for the benefit of the nephews of the bishop and the children of other local
dignitaries. As a boy, Calvin was named to benefices connected to a couple
of local churches. Vicars ran these churches on his behalf and part of the
income was used to support his advanced education. This was a common
method of supplying financial support to university students in the period.
For that advanced education, Calvin was sent to Paris, and studied in a couple
of colleges there, absorbing the usual introduction to what was then called
the humanities and what we would call the classics. When it came time for
professional education, however, Calvin’s father decided to take him out of
the obvious successor studies in theology and instead have him study law. He
continued studies in law at the universities of Orleans and Bourges, finally
earning the degree of licence from Orleans in the early 1530s. In the final stages
of his study, Calvin returned to Paris and took advantage of the courses taught
by the newly established royal lecturers in advanced humanities, notably in
Greek and Hebrew. These studies could well have been by-products of hislegal
studies, since many of the most important texts in the body of Roman law that
constituted the essential part of the legal curriculum in those days had been
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originally drafted in Greek at the command of Roman emperors then resident
in Constantinople.

At some point in these years that scholars still have trouble identifying,
Calvin became a Protestant. He associated with other Protestants in and
around Paris. With the general crackdown on Protestants in 1534, following
the Protestant posting of placards attacking the mass that infuriated the king
and the leaders of the Roman Catholic Church, Calvin decided to take refuge
abroad. He resigned his benefices in Noyon and moved to Basel. There he
plunged into intensive study, perhaps for the first time in hislife, of theology and
the Bible. He read voraciously in the writings of church fathers like Augustine.
He read a good deal of Luther. And he used his developed knowledge of Greek
to study scripture more closely than ever before. He did not register in the
university and this programme of study was not formal. Calvin was really
an autodidact in theology? The end result of this period of study was his
book, the Institutes of the Christian Religion, and the consequent call to teach in
Geneva.

When Calvin returned to Geneva, the city wanted him to resume teaching
and also begin preachingin the city’s churches. He became a member of abody
called the Company of Pastors, and quickly became its unofficial leader. He
convened its weekly meetings and represented it at meetings of the governing
councils. His position eventually developed into what was called Moderator
of the Company of Pastors. The city also, however, wanted Calvin to use for
their benefit his skills as a lawyer. One of the first things he did on returning
to Geneva in 1541 was to write a set of ecclesiastical ordinances that provided
a kind of constitution for the city’s Reformed Church.# He was then asked to
join a committee of local legal experts to write several sets of laws defining the
offices of the secular government, creating a kind of constitution for it as well.
That work was largely completed with the Edict of the Lieutenant adopted in
1542, and the Ordinances of Offices and Officers in 1543.> Calvin also drafted,
in 1545, an Ordinance on Marriage,® but it was not adopted immediately by
the city government. Even though it had not been adopted, however, research
reveals that its provisions were in fact followed by the local courts.

All of these laws reveal a commitment to collective government, by select
groups of people. The Genevans had become thoroughly disillusioned with
government by any one person, by monarchic government, with its tendencies

3 Ganoczy, Le jeune Calvin, ch. 2. 4 Registres de la Compagnie des Pasteurs, vol. 1, pp. 1-13.

5 Sources du droit, vol. 2, pp. 304—408, 409-34. See Roget, Histoire du peuple, vol. 2/1, pp. 62-8,
on Calvin’s role in drafting these laws.

6 Calvini Opera, vol. 10, cols. 33—44.
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to tyranny. Even though most Europeans at that time thought monarchic
government was easily the best and most natural kind of government, Geneva
wanted no part of it. It instead followed a model similar to that of many
other city-states of the period. At the base of its secular government was a
General Council of all the male inhabitants of the city over the age of twenty.
It met at least once a year to elect other officers in the government. At its
peak were four syndics elected for terms of only one year to be the chief
executives of the government. In between was a series of councils made up
only of members of two more privileged castes within the community, all of
whom were expected to hold substantial pieces of property, including their
own houses, and to practise honourable professions. They were called citizens,
if they were born in the city, bourgeois if not. One could gain the status of
bourgeois by petition, usually but not always accompanied by payment of a
sum of money that could be quite substantial, depending on the resources of
the applicant. The payment could be waived for people expected to serve the
community in some important way, for example as ministers or jurisconsults.

The intermediate councils running the city government included the Coun-
cil of Two Hundred, the Council of Sixty, and the Small Council. The Small
Council, including the four syndics, had twenty-five members, all of them
citizens, and met at least three times a week. It was the real executive of this
government. The other two councils, made up of bourgeois and citizens both,
met at the call of the Small Council to consider certain kinds of problems. The
Two Hundred could be called to hear appeals from judicial decisions made
by the Small Council. It was also often asked to ratify certain kinds of laws.
The Sixty generally considered problems of relations with foreign powers. The
General Council in these annual elections also ratified slates of nominees by
the Small Council for members of a number of committees that reported to
the Small Council. These committees handled problems like keeping the city’s
accounts, maintaining a system for watching the walls and supplying defence
when necessary, supervising the city’s grain supplies. Two of these committees
were regarded as semi-religious in character. One was a board of Procurators
for the General Hospital which supervised the administration of charity in the
city. The other was the Consistory, which was supposed to handle all problems
involving marriage, and, in general, to see to it that everyone in town lived in
a truly Christian manner.

Membership on the councils tended to be relatively stable, and to change
only slightly in the annual elections. The two most important councils elected
each other, with the Two Hundred electing the Small Council and the Small
Council electing the Two Hundred. When people were not reelected to a
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council and replaced, it often indicated a significant political shift. Membership
on the committees tended to be less stable, but people often served on them
for several consecutive years. The syndics were always replaced every year, but
were often elected again after a lapse of several years.

Just as Geneva was committed to collective rule in its government, so was it
committed to collective rule in its church. The city did not want any trace of
episcopal government to survive. Although Calvin clearly became the dom-
inant figure in this church, he never held any formal position of authority.
The church was run by a collective, the Company of Pastors, including all the
pastors called to service in the city parishes and in the villages dependent on
Geneva. It met once a week, to plan services, to engage in mutual correction,
and for other purposes. Although Calvin presided over its meetings and nego-
tiated for it with the city government, he never acted on his own authority. He
always spoke for the Company as a whole. Outsiders uninformed about this
arrangement sometimes called him the ‘bishop of Geneva’. This was a title he
emphatically rejected.

Calvin’s Ecclesiastical Ordinances had created four orders of ministry, each
organized into a collective body: pastors, doctors, elders, and deacons. The
first order, of pastors, called to proclaim the Word of God from the pulpit and
administer the sacraments, was organized, as we have seen, into a Company.
The second order, of doctors, was called to discover the Word of God in all
its detail by study and to teach it to those preparing for the ministry. In the
beginning Calvin was virtually the only doctor. In 1559, however, an academy
was created to offer fuller training in theology, and its faculty became the
corps of doctors. It was headed by a rector, Theodore Beza, who was called
from Lausanne for this purpose. Beza, like Calvin, also served as a pastor. Most
of the other members of the faculty were doctors alone. They normally met
with the pastors in their weekly meetings, and the Company thus became a
Company of Pastors and Doctors.

Beza was much like Calvin in his background, except that he came from an
even higher social stratum. He was of a minor noble family located in Vézelay,
Burgundy, and had been trained in the humanities and in law. He, too, had
earned a licence in law from the University of Orleans. He was also a brilliant
student of Greek, and spent much of his life in improving translations of the
Greek New Testament. And he was also an accomplished poet, the author of
sometimes risqué Latin poems in his pre-Protestant youth, and of translations
into poetic French of the Old Testament psalms after his conversion. He had
also held minor ecclesiastical benefices in France, and had married secretly
before even resigning from them. One of the first things he did on arriving in
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Geneva in 1548 was to make public his marriage. He then was appointed to
a teaching position in the academy in nearby Lausanne which he held from
1549 to 1558, and then returned to Geneva when its new academy was created
to provide it with leadership. After Calvin’s death, in 1564, Beza was elected
Moderator of the Company of Pastors, and was reelected annually until 1580,
when he insisted on retiring for reasons of health. He lived on, however, con-
tinuing to preach and to teach until he finally died at the unusually ripe old age
for that period of eighty-six, in 1605. He was really Calvin’s successor as leader
both of the Genevan Church and the international Reformed movement.

The other two orders of ministry created by Calvin’s Ecclesiastical Ordi-
nances, the elders and deacons, were also agents of the state, members of
committees reporting to the Small Council which we have already mentioned.
The term deacon was applied by Calvin to the Procurators of the General
Hospital. This was a body created before Calvin’s arrival in Geneva to super-
vise the administration of charity. The General Hospital was an all-purpose
charitable institution. It housed several dozen orphans and abandoned chil-
dren, with a staff to provide for their needs and education, until these children
were ready to be placed in city homes as apprentices or servants. It also housed
severely handicapped people of several varieties whose families could not care
for them. It also provided rations of bread once a week to heads of house-
holds in significant need scattered throughout the city. The board of Hospital
Procurators met once a week to establish a list of people deserving a bread
ration and for other purposes. The General Hospital provided charity only
to native residents of the city. The growing groups of refugees had to cre-
ate separate institutions of charity to meet the needs of their members. The
largest was a Bourse frangaise which provided charity, mostly in the form of
cash grants, to the needy among the community of French refugees.” The
administrators of these bodies, drawn from among the wealthier members of
these communities, were also called deacons.

The term elder was applied by Calvin to the Commissioners to the Consis-
tory. There were twelve of them, elected to represent the governing councils
of the city. Two came from the Small Council and ten from the Council of Two
Hundred, with four of the latter usually also from the Council of Sixty. One
of the syndics presided over the Consistory. It also possessed a secretary and
a summoner. All of the pastors, led by Calvin, were also supposed to attend
meetings of the Consistory. It met once a week, for sessions which before
long took hours. It was remarkably intrusive, summoning between 6 and

7 See Olson, Calvin and social welfare, on this institution.
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7 per cent of the entire adult population every year. It was no respecter of class
status. Nobles and patricians were called before it as well as servants and day-
labourers. It was supposed to see to it that Genevans not only accepted true
Christian belief but also behaved in a truly Christian manner. In its early years,
it spent a good deal of time trying to root out surviving Catholic practices.
It would summon elderly women, for example, for praying in Latin during
church services instead of listening to the sermon. It would scold people for
using rosaries and votive candles. It would question people who stopped eating
meat during Lent. It would discipline people who had dared to attend a mass
elsewhere or have a baby baptized by a Catholic priest.®

The Consistory would also try to iron out marital problems. In later years
that took up an increasing percentage of its time. It would handle the not
infrequent breach of promise cases that had probably been the most important
task of the bishop’s court before the Reformation. It would handle petitions
for dissolution of marriage, with authority to go beyond the annulments and
permanent separations that Catholic law permitted, to recommend divorce
of the modern sort with permission to remarry. And it would handle many
cases of sexual deviance, most commonly of pre-marital fornication, also of
adultery.

Even more of the Consistory’s time, however, was spent in resolving dis-
putes, within families, among neighbours, among business partners. In this
capacity it acted as a kind of compulsory counselling service. A petition for
divorce, for example, would usually be handled at first by an attempt to arrange
a reconciliation. A claim by an elderly woman, that her children were ignor-
ing her and not supporting her properly, would be handled by an attempted
reconciliation. A quarrel between two brothers over a business deal gone sour
would be handled in the same way. These problems would often be resolved
at Consistory sessions. If the quarrel had become too public, the Consistory
would arrange a public ceremony of reconciliation that would accompany a
church service.’

The Consistory had only limited powers of enforcement. The typical case
would involve a person summoned, informed of the reason for the summons,
asked questionsaboutit, and then scoldedin an “‘admonition’ or ‘remonstrance’
by one of the ministers in attendance. A high percentage of these scoldings
were administered by Calvin himself, although not quite all, as one of his
biographers claimed.” If the case seemed particularly serious or the sinner

8 For examples, see Registres du Consistoire, vol. 1.
o For examples, see Registres du Consistoire, vol. 1.
10 Nicolas Colladon in Calvini Opera, vol. 21, col. 66.
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insufficiently repentant, the Consistory could proceed to excommunication.
This was a step that was much more serious than we might imagine. Many
still believed that it placed one’s eternal soul in jeopardy by depriving one of a
sacrament generally perceived to be essential to salvation (if not technically in
Calvinist theology). It also shamed one before one’s neighbours and business
associates, inhibiting normal social relations. It could also lead, under Genevan
law, to perpetual banishment of someone who remained excommunicate and
was never readmitted to communion.

If the Consistory felt that the sin being explored deserved further inves-
tigation and punishment, it would refer a case to the Small Council. The
docket of the Small Council on Mondays often included a number of cases
referred by the Consistory on Thursdays. Occasionally the Council would
dismiss these charges as frivolous. If the charges seemed minor, the Council
might hear the parties immediately and decide on an appropriate resolution. If
the charges seemed major, the Council would refer them to the lieutenant for
full investigation and a formal trial. Of these penalties, the most controversial
was excommunication. In most Protestant communities, excommunication
was not widely practised by church authorities. Its frequent use by Catholic
church authorities was regarded as a major abuse that should be suppressed.
Catholic courts, for example, had sometimes used excommunication to force
the payment of debts, or for other purposes that had nothing to do with reli-
gious behaviour. A faction of Genevans devoted to Protestantism and initially
strong supporters of Calvin formed in protest to the practice of consistorial
excommunication. They called themselves the ‘children of Geneva’. Calvin
called them ‘Libertines’. Their leader was Ami Perrin, sometime captain of
the republic’s armed forces. These protestors thought that at least there should
be provision for a right of appeal to the councils responsible for all of Geneva’s
government from a sentence of excommunication. They thought thatitshould
be possible for the governing councils to modify or even lift such a sentence.
This was a possibility Calvin and the other pastors flatly refused to allow.
As those responsible for administering communion, they simply refused to
consider tendering the communion elements to sinners who had not been for-
mally pardoned by the Consistory. They said they would resign their ministry
and leave Geneva if they did not get their way on this issue. Argument over
consistorial excommunication continued for years. It finally reached a climax
in a riot in 1555. Calvin’s opponents were decisively routed in that riot, most of
them chased out of the city, some put to death, others removed from public
office. From then on there was no effective challenge to Calvin’s leadership
within Geneva.
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Calvin’s victory in this controversy was due in good part to the growing role
of refugees in Geneva’s government. Increasing numbers of them had flooded
into Geneva in the crucial years in the 15508 when consistorial excommunica-
tion was being discussed. Many of them were people of wealth and talent. A
significant number of them bought membership in the bourgeoisie, and with
that a chance to participate actively in government. They came from all ranks
of society. Perhaps the most prominent refugee was Galeazzo Caracciolo,
called the Marquis, of a prominent family of Neapolitan aristocrats. One of
his great-uncles was a particularly intolerant pope, Paul IV. Caracciolo sum-
moned his wife to follow him, and when she refused the summons, he sued
for divorce on grounds of desertion. After considerable argument he won his
suit, and remarried a wealthy French widow." He was given a special seat of
honour in the worship services held in the cathedral church of St Pierre. He
also became an elder in the Consistory.

Among the refugees to Geneva were almost all the city’s pastors. We know
for sure of only one pastor who was recruited from the pre-Reformation
Catholic religious community and he was soon sent off to a village church.
A high percentage of these pastors, furthermore, were noblemen, including
Beza. This made the Genevan corps of pastors unusual when compared to
groups of Protestant pastors in other communities. Most of these noble pastors,
to be sure, did not stay in Geneva indefinitely. Many of them returned to France
and assumed positions of leadership in French Reformed churches. It seems to
have been a significant reason for the unhappiness of the ‘children of Geneva’
that they were being pushed around by foreign pastors, insensitive to local
customs and traditions.

Among the refugees to Geneva, in addition, were almost all of the city’s
printers and publishers. Where before the Reformation Geneva housed only
an occasional jobbing printer, with the Reformation the city developed a major
printing industry, second only to Paris and Lyon among centres for the publi-
cation of books in French. The star among these printers was Robert Estienne,
who had been printer to the king of France, and the owner of a remarkable
set of fonts permitting him to publish in Hebrew and Greek as well as Latin
and French. All of that material Estienne had successfully smuggled out of
Paris along with most of his family, leaving behind one branch of the family
who kept working for the crown and remained in touch with its Protestant
relatives.” Estienne and his son Henri, who surpassed his father as a scholar
of the classics, became the lead printers for Geneva’s most important prestige

11 See Kingdon, Adultery and divorce, ch. 6. 12 See Armstrong, Robert Estienne.
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publications, including Beza’s editions of an annotated New Testament. Other
prominent printers included Jean Crespin, from Artois in what is now northern
France, who became most famous for his martyrologies,” and Antoine Vin-
cent, from nearby Lyon, who organized international syndicates that published
Reformed psalters for Calvinist worship in tens of thousands of copies. One
could also add Laurent de Normandie, a publisher rather than a printer, who
hired a good many printers who operated on a smaller scale, and then arranged
for sale of their books through a network of ‘colporteurs’ or travelling book
salesmen.

Also among the refugees were a number of lawyers and notaries with some
training in the law. The most prominent of them was Germain Colladon.
He had studied law at about the same time as Calvin and Beza at the same
universities, Orleans and Bourges. He had gone even further than they had,
however, becoming a doctor of both laws (civil and canon) at the University
of Bourges and then teaching law there for almost a dozen years, from 1531
to 1542. He had then gone into private practice as a lawyer and jurisconsult.
When he arrived in Geneva in 1550, he immediately re-established his practice
there, and did a lot of legal work for their government, including negotiations
with foreign powers. He took over much of the legal and political work that
Calvin had done in the beginning. There are literally hundreds of memoranda
in the Geneva State Archives recording his opinions. He was often called
upon by judicial authorities when a case seemed difficult on whether it was
permissible to administer torture. And once a judgement had been reached he
was often called upon again to render an opinion on the appropriate penalty,
particularly if the death penalty seemed indicated. He tended to be quite severe
in his opinions, often recommending both torture and the death penalty. But
he always gave detailed reasons for his opinions, often citing relevant passages
in the Roman Corpus Iuris Civilis, the body of Roman law, sometimes citing the
Catholic Corpus Iuris Canonici, the body of canon law, occasionally even citing
the customary law of his native province, Berry. Colladon’s career reached
a climax in 1568, when he presided over the drafting of both a set of Civil
Edicts, codifying laws, and a new Edict on Offices, replacing the one Calvin
had helped draft back in 1543.* These laws remained in effect until 1792, when
the city’s government collapsed on the invasion of French armies during the
French Revolution.

13 See Gilmont, Jean Crespin.
14 For the texts of these laws, see Sources du droit, vol. 3, pp. 176—232, 233-59. For more on
Colladon, see Kaden, Germain Colladon.
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Among the people accompanying Colladon on his arrival from Bourges in
Geneva was a talented notary named Jean Ragueau. He was soon notarizing
for deposit contracts for many of Geneva’s most prominent residents. He was
only one of a number in similar occupations.

Another family of prominent refugees were the wife and children of
Guillaume Budé, a royal professor and maitre de requétes at the court of
the king of France. Jean Budé, his son, soon became the most prominent
deacon running the Bourse francaise on behalf of his fellow refugees, actually
accumulating so much money in it that he could use some of it for other
purposes, like smuggling Protestant books into France.

This pool of prominent refugees not only helped Calvin win control of
Geneva. Italsohelped spread hisreligiousideas to other countries. The greatest
effort launched from Geneva was to convert France to Protestantism. Dozens
of refugees were trained to become missionaries who could take the Reformed
faith back to their native country. They would follow Calvin’s lectures on
the Bible as a beginning. Every year he would pick a book of the Bible for
intensive study, and then deliver a series of talks on its content, pericope
by pericope, both as sermons in French for the general population and as
commentaries in Latin for those with scholarly inclinations. It was in this form
that Calvin’s theological research was most fully developed and displayed.
When the academy was organized, many of these prospective missionaries
signed up as students, taking the full range of available courses, now including
additional lectures on biblical theology by Beza, and instruction in Greek and
Hebrew by others. Many of these people then gained some experience in the
pastorate, often in village churches in the countryside around Geneva, orin the
neighbouring Pays de Vaud around Lausanne, now under Bernese control, or
in the nearby but independent entity of Neuchatel. Others served as teachers
or tutors in wealthy Genevan families.

When these people were ready for their missions back to France they would
appear before the Company of Pastors, present evidence of their training and
abilities, and receive a letter certifying their qualifications for serving in the
Reformed ministry. Some of them would even receive fake credentials from
the government, identifying them as travelling merchants. They then would be
smuggled backinto France, into communities in which Reformed worship was
often still technically illegal, often accompanied by couriers from underground
churches seeking their services. This ‘mission to France’ reached a climax in
the early 1560s. In those years the royal government relaxed its pressure on
Protestants, and actually invited a delegation of prominent Reformed pastors
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led by Beza to a colloquy sponsored by the crown and held in 1560 in the
village of Poissy near Paris, on the religious issues then threatening to tear the
kingdom apart. That was followed by a royal edict in 1561 permitting Protestant
worship in certain towns and other places under strict limitations. This edict
of partial toleration so enraged conservative Catholics that it provoked the
first of a series of religious civil wars. They tore France apart for the rest of
the century.® Never again did Geneva have as good an opportunity to spread
its faith in neighbouring France.

Similar attempts to spread the Calvinist faith to yet other countries were
generated in these years. There was an English community of refugees in
Geneva between 1555 and 1560, led organizationally by William Whittingham,
and ministered to spiritually by John Knox. It helped spark the chain of events
thatled to athoroughly Calvinist Reformationin Scotland, led by Knox himself,
and a partially Calvinist Reformation in England, led by others. It was within
this community that the translation into English known as the Geneva Bible,
presenting a full text with marginal glosses explaining passages in a sense that
was usually Calvinist, was prepared and first printed. That Bible came to be
the most widely used Bible in English-speaking areas throughout the rest of
the century, and even beyond, although gradually replaced in the seventeenth
century by the Authorized King James version of the Bible. And even the
King James Bible reveals some traces of Genevan influence. One of the most
important early manuscript copies of the New Testament upon which it was
based had been given to Cambridge University by Theodore Beza, who had
himself received it as war loot from a French monastery, lifted by a Protestant
armed force during the first war of religion. It is now known as the Codex Bezae
and still remains in the university library of Cambridge.™

In succeeding years, others relayed Calvinist ideas and practices to their
home countries. From the Netherlands came the Marnix van St Aldegonde
brothers, for example, both of whom were students in the Geneva academy
briefly. They both took an active part in the ensuing Dutch revolt against the
Spanish crown. One of them, Jean, became a military commander and died at
a fairly early stage in that revolt. The other, Philippe, joined the staff of William
of Orange, the eventual leader of the Dutch revolt, and in that position became
a very important publicist and propagandist for the Reformed cause.” From
Germany came Kaspar Olevianus, who became Protestant while studying law

15 On this ‘mission to France’, see Kingdon, Coming of the wars.

16 See Beza, Correspondance, vol. 22, pp. 245-57, for Beza’s letter to Cambridge University
accompanying this gift.

17 Livre du recteur, vol. 4, pp. 440-1.
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in Orleans and Bourges, who visited Geneva, although before creation of the
academy, and who remained in touch with its ecclesiastical leaders by letter.
On his return to his native Germany, he first tried to reform the ecclesiastical
principality of Trier, his home town. When that did not work, he moved on
to Heidelberg where he became one of the principal religious advisers to
the government of the Palatinate. He persuaded that government to follow
Calvinism both in thought and in practice, even to adopt a system of discipline
featuring consistorial excommunication, over the vehement objection of a
local group of Zwinglians led by Thomas Erastus.

There were even a number of east Europeans who came to Geneva to absorb
its ideas and to learn from its example. Early in 1582, for example, the Czech
nobleman Karel de Zerotin arrived from Bohemia for a couple of years of study
as part of a tour of western universities. He then returned to central Europe,
became a governor of Moravia, and oversaw the creation of a number of
Reformed churches in that area. He remained active in Reformed politics until
the first stage of the Thirty Years’ Warled to a triumph of Habsburg Catholicism
in Bohemia and a catastrophic collapse of the Reformed movement there.™

There is some irony in the fact that in the areas where Geneva tried the
hardest to win people to the Calvinist vision of Reformed Protestantism,
notably in France, it ultimately failed. In areas where its efforts were less
massive, it ultimately succeeded. Thus the Netherlands, Scotland, and German
states like the Palatinate became Calvinist and have preserved that faith in one
form or another down to the present. And even more surprising, English
colonies, like those in New England, and American missions, like those in
Korea, have taken Calvinism even further.

In Geneva itself, Calvinism survived and flourished, although with a massive
scare in the late sixteenth and early seventeenth centuries, when Savoy made
a serious attempt to reconquer the city. That attempt ultimately failed, in the
abortive Escalade attack of 1602. Beza, Calvin’s successor, was still alive to
see that happen. He would die three years later, confident in the belief that
Calvinism would survive in its native city.

18 Livre du recteur, vol. 6, p. 288.
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The historians of early modern science have taught us the postmodern les-
son that there is a “social history” of truth. The claims to scientific knowledge
based on experiment and observation that were advanced by the protago-
nists of the ‘new science’ in the later seventeenth century were reliant on
suppositions about whose observation was to count, what experiment was to
be relied on, and what constituted a scientific truth.” Although the Protestant
theologians and divines of the age of the Reformation would have rejected any
such notion — God’s truth being revealed, eternal, and immutable — the fact is
that the Reformed Protestant theological and liturgical tradition was framed
in a context in which the reformers themselves redefined what constituted
religious truth and how it was validated.

‘By faith alone’ (sola fide) was Luther’s redefinition. ‘Scripture alone” (sola
scriptura) was the Protestant reformers’ sensational means of validating it. The
latter was the route by which Protestants proclaimed that the church could
return to its roots — the gospel of Christ and the church of His earliest fol-
lowers. The doctrine was corrosive of the accretion of normative traditions
in the councils of the church, the proclamations of Rome and the works of
scholastic theologians. Luther’s central critique of the Roman Church was that
it was weighed down with human traditions that popes, cardinals and eccle-
siastical authorities claimed as ‘holy’, confusing the divine with the human,
and arrogating to themselves an authority to proclaim truth that belonged
to God alone. Only the word of God constituted the true ‘tradition’ of the
church. The Bible was the record of his verbal promise to mankind from the
beginning of the world, renewed in the Old Testament and fulfilled in Christ.
From Christ, the promise was passed on to the church through the preaching
of the gospel and the sacraments that embodied Christ’s fulfilment of that
promise. Nothing is more ‘literally’ true than this promise since God Himself

1 Shapin, Social history of truth.
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is to be trusted in faith. From this reductionist and startling truth-claim, so
much else descended — and, in particular, a monumental, Protestant division
of theological opinion as to how ‘literally” it was to be taken.

The origins of this division of opinion lie in the remarkable community of
Bible scholarship in the upper Rhineland. Its centres were in Basel, Zurich
and Strasbourg. Basel was the great university city where Erasmus completed
work on his Greek New Testament (Novum instrumentum) in 1515 (published
by Johann Froben in February 1516), the year Wolfgang Capito (G: Wolfgang
Kopfel [14787-1541]) became cathedral preacher, professor and Erasmus’s assis-
tant. Also in 1515, Johannes Oecolampadius (G: Johannes Huszgen [1482-1531])
arrived in Basel at the invitation of Erasmus’s printer, Johann Froben. Oeco-
lampadius helped Erasmus finish the notes and commentary to the New Tes-
tament. At around the same time, Huldrych Zwingli (1484-1531) visited Basel
to meet that ‘mostlearned of all scholars’ (Erasmus), purchasing the New Tes-
tament and settling down to learn Greek to master it. Four years later, Zwingli
would mount the pulpit at the Grossmiinster of Zurich, capital of the large,
easterly Swiss canton. Eight years on, Capito took up his post as provost of the
collegiate church of St Thomas in Strasbourg, being joined there by Martin
Bucer (G: Martin Butzer [1491-1551]), Caspar Hedio (G: Caspar Seiler [1494/5-
1552]) —another Basel graduate — and Matthias Zell (1477-1548). Between them,
these were the movers and shakers of the Reformation in the upper Rhineland.
They delineated a distinctive theological approach to the truth-claims of the
Protestant Reformation advanced by the Saxon Martin Luther. Their theology
is at the origins of what, for historical convenience rather than strict accuracy,
is called the ‘Reformed tradition’.

Theology in the sixteenth century was, first and foremost, an activity of read-
ing, writing, and reflection. Since the divine touched every branch of human
knowledge, it was the queen of sciences. Theologians wrote in a diffused num-
ber of genres. But sola scriptura placed the emphasis on biblical truth; and what
that truth was, how it was accessed and by whom, and to what effect, were the
central questions of the Protestant Reformation. The answers were influenced
by the literary and intellectual culture of the period, and especially by literary
humanism, textual scholarship and philology. Erasmus’s New Testament was
a triumph of that literary culture. It presented the Christian scripture in Greek,
boldly proclaiming on the title-page that this was the original and true text,
carefully construed against others. It also provided a new Latin translation in
parallel with the Greek to supersede the official version of St Jerome. Then,
in the part of the work which cost Erasmus dearest and of which he was most
proud, came the Annotations’. The latter were not glosses in the accepted
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scholarly mode. Instead they formed a discursive commentary on the Vulgate
New Testament. Its prefaces, the Paraclesis (‘Summons’), Methodus and Apolo-
gia were manifestoes to a newly recovered truth. In this newly edited text, said
Erasmus, ‘the truth itself’ (ipsa veritas) is revealed to us. Christ is the author.
He is truly present for us in what He writes. His presence is the guarantee
of truth. The New Testament presents a living ‘image of the holy mind and
the speaking, healing, rising Christ himself”.> Read with a “pious and open
mind’ and a “pure and simple faith’, Christ makes His presence felt within us.
Erasmus’s metaphors were seductive and his resulting theology alluring.? But
the work contained the ammunition with which to mount an attack upon its
own integrity.

Luther’s critique of Erasmus’s exegetical methods and theology does not
concern us directly here. But he raised the central issues of the relationship
between ‘grammar’ and ‘grace’ (as one recent expositor has put it) to which
Reformed theologians would return over the next century and a half: Orig-
inal Sin, free will, predestination.# Luther sensed all sorts of dangers; the
historicizing of holy scriptures, the relativizing of truth, and the constraint
of God’s sovereign power. As was his way, he defined his own position as
the defence of truth against those in error. For the theologians of the upper
Rhineland, however, the potential of Erasmus’s method and the capacity of the
unleashed word of God, rightly understood, to change people’s lives remained
undiminished. They shared Erasmus’s approach to biblical hermeneutics and
exegesis. Whereas Luther and the Wittenberg school constructed their bibli-
cal commentaries in terms of linked theological themes, or ‘commonplaces’
(loci communes), in Basel, Strasbourg and Zurich, the commentaries of Martin
Bucer, Capito, Oecolampadius and Zwingli divided the text into pericopes, or
sections, each section being then the subject of comment in various ways.”
Sometimes it was paraphrased. Philological issues were discussed in anno-
tations on the Erasmian model and larger theological issues were treated as
separate asides. The commentaries were learned, well informed by the latest
rabbinic and patristic scholarship, and sympathetic to the figurative language
of the Bible. This was biblical scholarship with a sense of an uncovering of
God’s truth, and one with practical consequences. Zwingli’s commentary on
Isaiah, published in 1529 (under the pseudonym ‘Christianus Theodidactus’),

2 Erasmus, Les préfaces, p. 88; translated in Olin, Christian humanism, p. 106.

3 Boyle, Erasmus on language; Bentley, Humanism and holy writ; Rabil, Erasmus and the New
Testament.

4 McSorley; Cummings, Literary culture, esp. ch. 4.

5 Bedouelle and Roussel (eds.), Les temps des Réformes, esp. table, pp. 228-32.
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was entitled The First Hatching of the Planing Smooth of Isaiah (Complanationis
Isiae prophetae feetura prima) and the words ‘Foetura’ and ‘Complanatio” in the
title were intended, as Zwingli noted in his prefatory letter of dedication to
the newly formed confederate cities of the Christian Civic League (Christliche
Burgrecht) of the upper Rhine, as plays on words: ‘genesis’/ ‘new growth’; ‘get-
ting the meaning straight’/ ‘making straight’ the way of the Lord.® In his early
writing on The Clarity and Certainty of the Word of God (1522), Zwingli borrowed
from Erasmus the metaphors of light and truth. He describes his own expe-
rience of being led by the spirit of God to that enlightenment.” We must, he
says, be ‘theodidacti, that is, taught of God, not of men: that is what truth itself
said [John 6:45] and it cannot lie’.* We must have faith in the spirit of God,
leading us to that truth.” These were the mainspring behind the Prophezei,
the weekly biblical lectures begun at the Grossmiinster in Zurich in June
1525, in which the scriptures were expounded in Latin, Greek and Hebrew
by ‘prophets’ (the word itself was chosen from the cue in 1 Corinthians 14:3).
The practice resulted in the publication of the Zurich Bible. It would become
embedded quite widely within the Reformed tradition in the sixteenth cen-
tury — in Bucer’s Strasbourg, Lambert’s Hesse, Calvin’s Geneva, in East Fries-
land and brought thence to London by John a Lasco.”® Prophesying reflected
the centrality the Reformed tradition accorded a learned, regular, preaching
office.”

Sixteenth-century theologians raised issues that were also central to pub-
lic policy and debate. New ways of understanding the Bible had profound
consequences, especially if worship was to be derived solely from the words
of scripture. These effects began to become evident from 1523, the year of
Zwingli’s two public disputations in Zurich, and then, in due course, in the
upper Rhineland cities.”* Fasting, feast days, pilgrimages, signs and images were
all, declared Zwingli, false to the spirit of God, revealed in His word, a theft
of Christian freedom.” Images, the cult of saints, music too, had the power
to seduce us and obscure God’s truth. They must be abandoned or replaced.
Liturgical booksin Zurich, Basel and Bern were destroyed or sold on to grocers
and pharmacists. In Zurich, a censorial board, headed by Zwingli, determined

6 Feetura, in Zwingli, Sdmtliche Werke, vol. 14, pp. 5 etc. Cf. Hobbs, “Zwingli’.

7 Christ, ‘Das Schriftverstindnis’, pp. rr1—2s5.

8 Zwingli, Samtliche Werke, vol. 1, p. 377; translated Potter, Zwingli, p. 30.

9 Stephens, Theology of Huldrych Zwingli, ch. 2.

10 Denis, ‘La prophétie’, pp. 289-316; Locher, ‘In spirit and in truth’, pp. 27-30.

11 Snavely. 12 Moeller, ‘Zwingli’s Disputationen’.

13 Gibler, Huldrych Zwingli, ch. 6; Potter, Zwingli, ch. 9; Sunderland, “Zwingli’s Reforma-

tion’.
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what to keep." Zwingli’s friend, the Hebrew scholar Leo Jud (1482-1542), had
pointed out in a sermon of September 1523 that there were contrasting ways
of numbering the Ten Commandments. In the Judaic tradition and in East-
ern Christianity, the Commandment: ‘you shall not make yourself a graven
image, or any likeness of anything’, was a separate second Commandment,
whereas Augustine had successfully championed the numbering of the Com-
mandments to make this simply a subordinate part of the first. Zwingli and,
in due course, the Reformed tradition more generally, followed that pattern,
whilst Luther and the Lutherans maintained the old Augustinian ordering and,
with it, the view that images were neither here nor there. There is no better
example of the extent to which biblical scholarship, and the literary culture
which sustained it, had a dramatic impact on the world around. As a result of
the second disputation in October 1523, triptych altar paintings were closed for
good by the church authorities and silver, gold and other ornaments banned
from wedding services.” When people took the law into their own hands
and pulled down local images and shrines, the city authorities intervened on
15 June 1524 and all Zurich’s churches were officially ‘cleansed’ of religious
images and stained glass, leaving the walls, as Zwingli exclaimed, “positively
luminous . . . beautifully white’."® Meanwhile, in printed devotional literature,
woodcuts and engravings depicted ordinary, pious people in place of the saints
as images of the divine.” In 1527, Johannes Copp issued a new church ‘Kalen-
dar’ in which saints’ days were abolished in place of Old Testament figures and
distinguished reformers —a calendar that would find its way around Reformed
Europe in the sixteenth century, reaching England, for example, in the 1563
edition of John Foxe’s Book of Martyrs."® Meanwhile Zwingli banned instru-
mental and choral music from the liturgy in Zurich in 1525 on the scriptural
grounds of Matthew 6:6 and Ephesians 5:19."” He regarded church choirs as
ostentatious and distracting. The practical implementation of these changes
varied across Reformed Europe — Basel, for example, never banished hymnody
as happened in Zurich until 1598.%° But the visual impact of the removal of reli-
gious imagery in Reformed churches is still evident upon church architecture
as one moves across Europe. Scriptural injunctions against idolatry became

14 Germann, “Zwischen Konfiskation’, pp. 63—77.

15 Egli, Actensammlung, p. 186.

16 Eire, War against the idols, pp. 79-81; Garside, Zwingli and the arts, p. 156.

17 Wandel, ‘Reform of the images’, pp. 105-24.

18 Sunderland, “Zwingli’s Reformation’; Foxe, Acts and Monuments.

19 Jenny, Luther, Zwingli, Calvin, p. 175 ff.; Garside, Zwingli and the arts, pp. 43-6; Aeschbacher,
“Zwingli und die Musik’.

20 Marcus, ‘Hymnody and hymnals’.
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developed into theological objections to a wide range of religious represen-
tation. The first use of the familiar ‘deus absconditus’ to represent God first
appeared in Reformed circles in Strasbourg in around 1529. Dutch paintings of
Reformed church interiors by Pieter Jamnsz Saenredam present an ordered,
clean, cold space, cleansed of images save for those that recalled civic virtue
and republican pride.* Itis difficult to ignore the iconophobic tendencies in the
Reformed tradition, or its chromophobic and phonophobic allergies either.
‘Literal” truth was best expressed plainly, in black and white.

At the second disputation of October 1523, there was an allied question for
debate: the mass. The implication was clear — was the mass also to be regarded
as an idolatrous image? Zwingli’s initial approach to the question reflected the
imprint of Erasmus.* If the New Testament could be historicized in such a
way that Christ’s words, although spoken at a particular moment, could be as
‘real’ (Erasmus dared to say: ‘even more real’) and present as when he had said
them, why was not the same also true of the central sacrament of the church?
One of Zwingli’s favourite biblical proof-texts was John 6:63 ("The Spirit gives
life, but the flesh is of no use”) and his theological insights were grounded on
a distinction between the overwhelming power of the spirit on the one hand,
and the deadening impact of the flesh on the other. He readily followed Luther
in agreeing that the mass was not a sacrifice and that transubstantiation was
absurd. Why not, therefore, abandon any notion of Christ’s physical presence
in the bread and wine of the eucharist? If we wanted to retain the notion of
the mass as a sacrament, Zwingli reasoned (and, since it was nowhere in the
Bible, the word was perhaps redundant), we must regard it as a ‘pledge’ or
‘oath’ from God - ‘the word by which the mind is nourished . . . hence the
bread of the soul is the word of God, for man does not live by bread alone but
by every word that comes from the mouth of God’, a “sure sign and seal’ of
the forgiveness of our sins by Christ.» Two years later came Zwingli’s major
theological statements on the eucharist. They coincided with the year in
which the “form or manner of the Last Supper” to replace the mass was decided
in Zurich. “The appointed ministers carry round the unleavened bread, and
each believer takes with his own hand a morsel or mouthful from it, or has it
given to him by the minister. And . . . other ministers likewise follow behind
them with the wine” went the rubric. The evangelical communion service was
born, and it was ‘biblical” bread and ordinary wine in plain wooden cups that

21 Janson, ‘Public places, private lives’.

22 The bibliography on this central question is enormous; see Pipkin, ‘Positive religious
values’, and Stephens, Theology of Huldrych Zwingli, pp. 218—59 for overviews.

23 Zwingli, Sdmtliche Werke, vol. 2, pp. 583—4; translated Potter, Zwingli, p. 33.
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was given out from the altar (yet to be repositioned) in the Grossmiinster at
Eastertide in Zurich, April 1525. By 1525, Zwingli’s eucharistic understanding
had become more complex. To the ‘pledge’ (Pflicht) of the forgiveness of our
sins contained in God’s act of instituting the sacrament became conjoined
our remembrance of the sacrifice once made for us, and our testimony to one
another when we receive it. So the eucharist was not simply about what God
does for us; but also about what we do for God, and for one another. By 1525,
Zwingli’s philological training had sent him to the origins for the Latin word
‘sacramentum’. He discovered in Varro that it had been adopted early in the
Latin church for a pledge deposited by a litigant before an altar and recovered
when the suit was successful and that it had originated in the word used by
the Roman army for a soldier’s oath. This resonated, as Diarmaid MacCulloch
has pointed out, in the heartland of Europe’s mercenary armies. Receiving
the eucharist was the equivalent of a contingent of troops reverently giving
the salute before the flag.** By doing so, we strengthened our inward faith
and inscribed in our hearts the reality of what the Bible had told us of Christ’s
once-for-all sacrifice for all humanity on the Cross.

What was true of the eucharist must also be true for the other biblical
sacrament, baptism. Here, Zwingli had initially found it difficult to develop a
coherent, biblically based argument, consonant with his developing theology,
to counter the emerging Anabaptist arguments in favour of adult (re)-baptism.
In 1525, however, he could argue that infant baptism was a covenant-sign
or pledge by which a man proves to the church that he either aims to be,
or is, a soldier of Christ, and which informs the whole church rather than
yourself of your faith’.* This was set out in the scriptures, initially in the rite of
circumcision, given by God to Abraham and his descendants, not in order to
confirm Abraham’s faith but as a pledge that Abraham would lead his children
to God. Since Zwingli was not convinced by original guilt, baptism was not a
washing away of sin. It was simply the entering into a new life and community.
In practical terms, baptism was thus to take place during Sunday worship. As
with the eucharist, there was a reductionist simplicity at work. The baptismal
font and gold or silver accoutrements were replaced by an earthenware, zinc,
copper or glass bowl and plain ewer — liturgical ware that would eventually
become widespread in the Reformed tradition in France, the Netherlands,
and Scotland. And the salt, oil, candles and exorcism of the Roman rite were
banished for good.

24 MacCulloch, Reformation, pp. 147-8.
25 Stevens, Theology of Huldrych Zwingli, p. 198.
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By 1525, Zwingli had sight of an open letter, written by a humanist from
Delft, Cornelisz Hoen, who had taken up the argument of a fifteenth-century
Frisian, Wessel Gansfort, and developed it. In the version published in Zurich,
Hoen'’s argument was brief and to the point. When Christ said: “This is my
body’, He did so metaphorically, as He had so often before to the disciples.
‘Is” means ‘symbolizes’. Transubstantiation — or whatever the “word-bemused
scholastics’ cared to choose for the bread and the wine turning into something
else —was asirrelevant as not eating sausages in Lent. This was the background
to that most notorious non-meeting of minds that brought Zwingli, Oecolam-
padius, Luther and Melanchthon together under the princely eye of Philipp
of Hesse in late September 1529 in the castle above Marburg. In their acrimo-
nious exchanges on the eucharist (in German, at Luther’s insistence, perhaps so
that he could mock Zwingli’s Zweizerdeutsche dialect), Oecolampadius (whose
eucharistic theology was subtly different from that of Zwingli) asked Luther:
‘Where, doctor, does it say in the Bible that we should close our eyes to its
meaning?’ Luther replied: ‘If we debated for a century it would make no differ-
ence. Show me the text and I will be satisfied. We must not gloss the words of
our beloved Lord’.2° The essence of their division was there; and in the follow-
ing century, when the Reformed confessions were consolidated, all the theo-
logical debates in the world would not, as Luther predicted, make it go away.

*
The next generation saw the unfolding of this upper Rhineland theology,
partly responding to the pressures of events and partly evolving under the
impact of dominant personalities. The events, referred to elsewhere in this
volume, included the death of Zwingli at the battle of Kappel (1531) and the
subsequent struggle, successfully conducted by his statesmanlike successor as
Zurich’s antistes (or church leader), Heinrich Bullinger (1504—75), to stabilize
and defend the pattern of Zwinglian reform and reinforce it intellectually
and politically by winning support for it on a wider stage. On that stage, the
dominant religious events were a gathering political and institutional Catholic
reaction to the Protestant message, especially in its ‘radical (i.e., Anabaptist)
and ‘sacramentarian’ (i.e., Zwinglian) forms. The result was the creation of
a ‘refugee reformation’ in the political and linguistic interstices of western
central Europe, from Emden and Wesel southwards down the Rhineland to
the upper Rhine and the Swiss cantons. In most of these cities, the ‘strangers’
were a minority and on the margins. In Geneva, however, the ‘strangers’
transformed the city, providing Jean Calvin (1509-64) with a unique platform.

26 Kohler, Das Marburcher Religionsgesprich, no. 13, p. 65.
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Bullinger and Calvin: the basis for the Reformed tradition (and hence the
historical necessity for the term) was bicephalous. The amalgam of Bullinger’s
and Calvin’s views was the most remarkable development of the period up to
Calvin’s death (1564), and one which provided a solid and defensible theological
heritage at a time when Lutheran theological arteries were also hardening.
Bullinger’s most distinctive theological insights developed that aspect of
Zwingli’s theology that had emphasized the notion of a Covenant (G: Bund;
Fr: Alliance: L: Foedum), a bond between God and humanity. Although there
were parallel explorations of Covenant theology in Philippist Lutheran theol-
ogy, itsimprint was much more enduring in the Reformed tradition. Bullinger’s
most single-minded exploration of the subject came in his De testamento seu
faedere Dei unico et ceterno (1534) although the subject frequently occurred in his
other writings, including his published collection of fifty sermons, organized
by groups of ten, the Hausbook (in German) or Decades (in Latin and English)
(1549-51), which had a widespread impact on Reformed preaching in Europe,
just as his later hundred sermons (1557) launched apocalyptic writing in the
Reformed tradition.?” The Covenant also played its part in Bullinger’s major
confessional formulations, especially the second Helvetic confession.® The
difficulty was that the Old Testament presented different notions of God’s
Covenant. Sometimes they were binding agreements between God and his
chosen people, with consequences when they were broken — Adam in Eden
(Genesis 2:15-17) or Moses on Mount Sinai (Exodus 34:27). A