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The Trinity in the Bible
Robert W. Jenson
Is the doctrine of Trinity in the Bible? By the canons that
the modern West has enforced, clearly it is not. Modernit y
has demande d Descartes' "clear and distinct ideas" in all
fields. With respect to a doctrine, this is a demand for
properly formulate d and univocal propositi ons. For the
formulate d doch·ine to which we usually refer as the
doctrine of the Trinity to be in the Bible, it must therefore
appear there in the conciliar and traditiona l propositi ons as
formulate d, or in propositi ons logically equivalen t to these.
But of course nowhere in the Bible do we find the
propositi ons that there are in God one divine nature and
three persons, or that the Father eternally begets the Son, or
that the Spirit is equally to be worshipp ed and glorified, or
indeed any of the chief propositi ons of the doch·ine
formulate d by the councils; nor do we find plausibly
equivalen t propositi ons.1

It is importan t to recognize that this canon of modernit y
controls theological movemen ts that are otherwise very
different, some of which may not be aware how much they
belong to modernit y. For present purposes , I will
distingui sh what I will call historicism and the equally

1We do indeed
find judgments equivalent to many judgments
made by proposition s of Nicene doctrine; see the justly celebrated
article by David Yeago, "The New Testament and Nicene Dogma: A
Contributi on to the Recovery of Theological Exegesis," Pro Ecclesia 3
(1994):152-164. Not all proposition s state judgments , and judgments
can be otherwise made than by proposition s.

The Rev. Dr. Robert W. Jenson is Senior Scholar for
Research at the Center of Theological Inquiry,
Princeton, New Jersey and is the co-found er/editor of
the journals Dialog and Pro Ecclesia.
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modern movement I will call modern biblicism. 2 Both, to
repeat, suppose that if we are to find the conciliar doctrine
of Trinity in Scripture it must be there in so many words.
But from this point, historicism and modern biblicism move
differently.
Historicism is the belief that understanding something' s
history and understanding the thing itself are the same. But
the conciliar doch·ine of Trinity reached its formulation at
the end of a history that continued past the writing of the
last books of the Bible. Thus, since whatever approaches to a
doctrine of Trinity appear in the Bible are one stretch of
history; and the conciliar doctrine appears at the end of a
longer and so different stretch of history, the two cannot in
the judgment of historicists be the same doctrine.
So far the general position of historicism. Within that
general position, there are again two possibilities. Some
historicists take the supposed post-biblical status of the
doch·ine of Trinity as liberation from what they anyway
regard as an absurd doch·ine. Others will say things like I
used to, that while the doctrine of Trinity is indeed not in
Scripture, it is a proper development from things that are in
Scripture-and indeed I might still say this in certain
contexts, but have come to see that it is but a small part of
the truth.
Modern biblicism also comes in two varieties. Some,
determined to argue that the doctrine of Trinity is after all in
Scripture, scrabble around in the Bible for bits and pieces of
language to cobble together into a sort of Trinity-doctrine usually with intellectually lamentable and indeed
sometimes heretical results. Others, like many American
Evangelicals, take the same tack as some historicists, and say
if the doch·ine of Trinity is not in Scripture we need not
worry overmuch about it-we never understood it anyway.

is of course the quite different biblicism of the great
I by no means wish to question.
which
tradition,
2There
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You will gather that I think all of these paths misguided,
and indeed misguided in fundament ally the same fashion. I
hope to persuade you that the doctrine of the Trinity is
indeed in the Bible.
And now let me ask the same question again, fishing
this time for a different kind of wrong answer. Is the
doctrine of Trinity a biblical doctrine? Many will answer
that it is, but that it is found in only part of the Bible. That is,
it will be assumed that the doctrine of Trinity is a New
Testament doctrine but not an Old Testament doctrine, that
it is what separates Christians from old Israel, that it is the
new revelation that they lacked and that Judaism still lacks.
Indeed the doctrine of Trinity is often taken-whe ther with
rejoicing or regret-as the supremely supersessio nist
doctrine, the h·uth whose revelation relegates Judaism to the
past.
Against all these errors, allow me to propose the
following. The doctrine of the Trinity is indeed in Scripture,
if one abandons modernity' s notion that statement in so
many words as formulated is the only way that a doch·ine
can appear there. Moreover, the doctrine appears in the
New Testament and in the Old, severally and jointly. The
present essay will be mostly about Scripture, concentrati ng
precisely on the Old Testament, and then at the end about
the conciliar doctrine of Trinity.
The church has her own way of reading Scripture. There
are others, and it will bring the church's way into sharper
profile, if we contrast it with at least one other. The most
important other way of reading is of course that of rabbinic
Judaism. The earliest church and rabbinic Judaism are alike
in that both, more or less at the same time and for analogous
reasons, added a second volume to old Israel's Scripture.
The church added the collection of Gospels and Epistles we
call the New Testament; rabbinic Judaism added the
collection of rabbinic dicta we call the Mishnah.
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Judaism's second volume is a compilation of the oral
Torah, of handed-down divine guidance for life. Rabbinic
Judaism then reads the old Scripture from the viewpoint of
this new volume. Thus rabbinic Judaism reads the Old
Testament fundamentally as Torah; the narrative provides
the context. This is obviously a perfectly possible way to
read the Old Testament, but it is not the church's.
The church's second volume, the New Testament, is
fundamentally narrative and comment on the narrative. The
church then reads the Old Testament from the viewpoint of
this new volume; and accordingly reads the Old Testament
fundamentally as narrative, with Torah and wisdom and
prophecy providing the moral and spiritual context. There
are, of course, still other ways of reading Scripture, but I do
not need to go into them for my purpose, which is simply to
point up that the church has her own way, and that this way
is to read the whole Bible as one long narrative.
This narrative is of God's history with his people, from
creation to fulfillment. Since we are in this essay concerned
with the doch·ine of Trinity, it is the narrative's display of
God that now most directly interests us. And it is an
obvious question but one too often not asked: How would a
narrative display the reality of God?
How, for example, would it show that God is merciful?
Not primarily by pronouncing the proposition, "God is
merciful," though in appropriate contexts it can do that too,
but by telling and pondering his merciful behavior. Or by
recording prayers uttered by his people on the way, prayers
for mercy which are answered. Or by telling of people of
faith whose trust in God's mercy was justified. Along the
way, the Bible also, of course, puts the words "God" and
"merciful" together in various ways, sometimes even in the
explicit proposition, but this is secondary to its primary
narrative way of showing that God is merciful.
So how would a narrative tell us that God is three
persons? Not by the proposition "God is three persons,"
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which indeed never appears in Scripture, but by telling a
history of God with us that displays three enactors of that
history, each of which is indeed other than the other two
and yet is at the same time the same God as the other two.
In my writing on these matters, I have used a phrase
developed from Tertullian' s language: in God, I like to put
it, there are three dranuztis personae Dei, three persons of the
divine drama, and I will use that expression in the
following. What Scripture does, also in the Old Testament,
indeed especially in the Old Testament, is to tell the drama
of God with his people, showing three personae of the
drama, each of which is other than the other two and is the
same God as the other two.
The Father takes less looking. In the name "Father, Son
and Spirit" the "Father" is the God of Israel in a particular
connection: he is the God of Israel insofar as Jesus addresses
him as "Father," thereby making himself out to be a unique
Son. That the Father, that is to say, the God of Israel in a
certain relation, appears as agent in the Old Testament is not
problematic; the whole of Israel's Scripture is about the
doings of the God of Israel, whom Jesus called Father. It is
the Spirit and the Son that may be thought problematic.
The Spirit first. Hebrew runch, like Greek pneuma, is the
wind of life; it is living persons who have spirit. Spirit is at
once the life of the one whose spirit it is, and the liveliness
that blows out of him to agitate others. In Scripture, as the
Lord indeed himself lives, and as he blows on creatures to
stir them into life, he has indeed his Spirit. And this Spirit is
everywher e in the Old Testament: stirring up counh·y boys
to take command of Israel's forces and liberate her from
oppression ; falling upon unexpectin g victims to make them
prophets, that is, spokesmen of that word of God which will
accomplish what it intends in the world; and generally
blowing things about as Spiritus Creator, as the wind which
keeps· the creation moving toward its fulfillment.
Clearly, the Spirit is very much a persona of the story that
Scripture- and again precisely the Old Testamen t- tells of
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God. Is he then God? To be, as the creed says, worshipped
and glorified equally with the Father and the Son?
He is the life of God and the enlivening power blowing
from God; thus the Father and he are in the Old Testament
narratives clearly two personae of the narrative. That he is
just the same God as the Father, I will develop using the
analogy between his Spirit and our spirits, for in the case of
this one of the Trinity, the analogy with phenomena of
human existence is in fact close.
Although my spirit, as it goes out from me, as my life
impacts the lives of others, is in one way an other than me, if
you ask someone whom my life has moved and changed
who did that to him, he will simply reply that Jenson did it.
He will not mean that I used my spirit as an instrument; he
will simply mean that I did it. If my spirit has changed him
for the worse, if-to adapt some Old Testament languageit is "an evil spirit from" Jenson that has blown upon him,
he will not allow me to say that it was not me who harmed
him but only my spirit. And if my liveliness has enlivened
him in good ways, I will not want him to say, "Oh well, you
did not help me. It was your spirit." So in close but of course
still imperfect analogy, those whom the Spirit of the Lord
blows about in the Old Testament narratives know
themselves impacted not by some instrument of the Lord or
even by some aspect of the Lord but simply by the Lord
himself.
The Son's presentation in the Old Testament is even
more clearly a matter of a plot-structure displayed both by
the Old Testament's total narrative, and by many of its
individual incidents. We must consider first some of those
incidents.
We begin with the story of Moses and the burning bush.
Moses is at Horeb. The narrative begins, "There the angel of
the Lord appeared to him in a flame of fire out of a bush ...."
This figure, "the angel of the Lord," is recurrent in Genesis
and Exodus. In the burning-bush narrative, he is introduced
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as clearly an other than the Lord, as related to the Lord
prepositio nally, as the messenge r "of' the Lord. But when
Moses responds to the angel, it turns out to be God who
speaks to him "out of the bush." Is the angel God or another
than God? Plainly, in the narrative he is both.
Or again, Hagar and Ishmael are sent away into the
desert. She and the child weep, God hears their distress, and
"the angel of God" speaks to her "from heaven." The angel
first refers to God in the third person, "God has heard the
voice of the boy." But then without any break in his speech
or formula of citation, the angel says "I will make a great
nation of him." So who is the angel? He is one who
simultane ously refers to God in the third and first persons.
In the very next chapter there is perhaps the most
remarkab le of the angel-of- the-Lord histories, the Akedah,
the near-sacrifice of Isaac. There is a previousl y published
article of mine in which analysis of this narrative is the
centerpiece. But I cannot here do entirely without it.
Abraham is about to offer Isaac when the "angel of the Lord
called to him out of heaven." Abraham answered . Then the
angel said, "Now I (the pronouns make it clear that this is
still the angel) know that you fear God (still third person
reference to God), since you have not withheld your son ...
from me (and suddenly the reference to God is in the first
person). Here the first and third persons occur in the same
sentence. To all these stories compare John 1: the word is
with God and just so is God. The angel like John's Logos is
both another than God and by virtue of the character of his
otherness is God.
The initial situation in the angel-stories is that there is
God in heaven and humans on earth. The division is
transcend ed in that the angel of God intervene s from
heaven- or the supernat ural bush-an d establishes himself
as a persona of the story occurring on earth. But once the
angel's presence in the created story is establishe d, the angel
speaks and acts as God in the first person.
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Nor is the angel of the Lord a unique phenomenon in
the Old Testament. There is "the name of" the Lord, which
the Lord puts on earthly locations, at which locations Israel
is to find the Lord himself. There is the "glory of" the Lord,
which inhabits the Temple without displacing God from his
heavens, yet to which the prayers and sacrifices of Israel are
directed as to God.
Initially for that Presence in the Temple, the rabbis
developed the concept of the shekinah, the "settlement" of
God within the life of his people. The desert pillars of fire by
night and smoke by day, which accompanied the people on
their journey were - the rabbis taught- the shekinnh, as was
the awful presence for which the Tabernacle was a sort of
sedan chair, as was the space in the empty throne in the
Holy of Holies. The slzekinah was the presence of God within
the life of Israel, of precisely that God who remained the
author and judge of Israel's life. There is indeed a famous
and often cited rabbinic nggadnh, that when God would
bring back Israel from exile, and with them bring the
shekinnh back to his Temple, he would rescue himself
We are, I think, both historically and systematically
justified in taking all these patterns of Old Testament
narrative together, as displaying the same fact about God,
that he is as the same God an agent within the life of Israel
and the one who determines that life from without it. There
is a metaphor I often use to evoke this fact, which I hope
you will allow me: the shekinnh and the angel and the Name
and whatever other si1nilar narrative patterns we may find
in the Old Testament display God as a persona in Israel's
story- of which he is simultaneously the author. Indeed,
that the Lord is at once the author of Israel's drama and a
character within it is something more than a metaphor; since
creator and author are such closely related notions. In a
sense close to the literal meaning of the terms, in the Old
Testament-and in Scripture as a whole-God is at once the
author of his people's history and one of the enactors within
the history that he authors. Which is precisely what the
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doctri ne of Trinity initially mean s by sayin g he is Fathe r and
Son.
And now there is a whole other aspec t of the Son's
reality in old Israel. God said throu gh the proph et Jerem iah
(31), " ... for I have become a father to Israel, and Ephra im is
my firstborn." And in the same chapt er he says that the love
which is thus enact ed is "etern al" (t:l'?W). Here it is Israel as a
whole who appea rs as a sort of shekinah in and for the
world . Nor is this by any mean s the only Old Testa ment
instan ce of such a patter n of language. One may of cours e
say that "Fath er/So n" langu age in this conne ction is
metap horica l, and that o'?w does not q11ite mean what other
langu ages mean by "etern al"; that it is not quite a doch·ine
of the Son's eternal gener ation that appea rs in Jerem iah and
elsewhere. But one may still consid er what the relatio nship
betwe en the Lord and Israel must be for such metap hor to
be appro priate .
I have been conce rned to show the presen ce of the
doctri ne of Trinity in the Old Testament. What then happe ns
in the New Testament? I suggest: two things.
First, the shekinah appea rs as an indivi dual Israelite. On
the one hand, the patter n we discer ned in the appea rance s
withi n Israel of the Angel of the Lord or of the Name or the
Glory sheds its anony mity and lives in Israel as one with a
name and an ances try and an earthl y calling, with a mothe
r
and an executioner. On the other hand, the calling of Israel
as a nation to be Son and Logos for the nations, is taken up
and fulfilled by this same indivi dual Israelite, who in
respe ct of this calling is all Israel. Altho ugh the Word who
speak s throu gh the proph ets is, as the fathers all insist ed,
Jesus Christ, he does not throu gh the proph ets introd uce
himse lf in that way. The New Testa ment tells of his selfintrod uction .
The Son's shedd ing of anony mity pertai ns also to the
Spirit. The notion of spirit has in itself a fatal openn ess to
hijacking. We need not scour the religiosity of Israel'
s
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environ s for example; we can simply observe the flood of
"spiritu ality" with which America is inundat ed and the
regular invocati on also of biblical languag e by the
swimme rs. For indeed there are spirits of all sorts on the
loose, and they cannot always be sorted out by the
phenom ena they release. Why is one outbrea k of glossalalia
a gift of the Spirit, and another demonic possession?
Perhaps they look very much alike. The spirits need to be
judged, and Paul's criterion of judgme nt is unequivocal: it is
whether or not a spirit confesses that same one individu al
male Israelite prophet and rabbi and healer as the one and
only Lord.
And then second, with the appeara nce on the stage of
the shekinah in his own human identity, the New Testame nt
can provide the drama of God with- to continue the
metaph or- its playbill. It can list the drnmntis personae dei:
they are the "Father, Son and Holy Spirit" of the baptism al
mandate , and of the less compres sed formula s that appear
on every page of the Epistles. Indeed, it can then use this
listing as the proper name of the one God, the next and last
biblical phenom enon to which I wish to draw your
attention.
It cannot be too sh·ongly emphas ized that each of the
three nouns, "Father, Son and Spirit" has its proper biblical
meaning only in its relations to the other two; they are, after
all, the personae of the one God's dramati c existence.
"Father" therefore gets none of its import by projection of
earthly fatherho od. The "Father" of the h"iune name is so
called strictly as the Father of the next-na med Son, who in
turn is so named sh·ictly as the Son of the just-nam ed Father;
and both naming s are possible and mandat ed strictly
because Jesus notoriou sly address ed the God of Israel as his
"Father, " merely thereby making himself out to be the
unique Son of the God of Israel- and thereby in turn getting
himself crucified . And the "Spirit" of the triune name is so
called strictly as the Spirit who lives in the relation between
this Father and this Son.
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Thu s and by the by, such coinages
as "Cre ator ,
Red eem er and Sanctifier," are not equ
ival ent to "Fat her,
Son, and Spirit" and inde ed hav e no sem
anti c rela tion at all
to the triun e nam e. The h·iune God inde
ed creates, rede ems
and sanctifies - but every puta tive God
puta tive ly doe s the
sam e. Moreover, the triu ne God is Cre ator
not as the Fath er
but as the Fath er with the Son in the Spir
it, and is Red eem er
not as the Son but as the Son before the
Father in the Spirit,
and is Sanctifier not as the Spir it but as the
Spir it unit ing the
Fath er and the Son.
I hav e spen t mos t of this essay on the Bibl
e. Now I mus t
muc h mor e briefly turn to the form u_lated
conciliar doctrine.
Wh at doe s it do that the Bible does not?
Two things.
First, it form ulat es the plot of the biblical
God -sto ry in
the mos t com pres sed possible form. The
so-called trin itari an
rela tion s of beg ettin g and bein g beg otte
n and brea thin g and
bein g brea thed are slogans for the acti
on of the divi ne
personae in Scri ptur e's narrative. The Fath
er beg ets the Son,
and the Son goes forth from the Fath er.
Just so, the Fath er
has no origin, but is the orig in of all else
. The Spir it is the
brea th of the Father, who rests upo n the
Son. Just so, the
Spir it gives himself to the Father and the
Son, to be the love
that unit es them. Wh at is all this? It
is the Bible in a
nut she ll- or as I will say in a mom ent,
alm ost the Bible in a
nuts hell .
Second, ove r agai nst certain dog mas of
our cult ure, the
form ulat ed doctrine of Trinity insists
that the God -sto ry
who se plot it rend ers is the stor y of God
himself and not
mer ely the stor y of God 's adap tatio ns to
us. If the thre e are
roles, dmnmtis personae, the life enac ted
thro ugh thes e roles
are all there is to God; ther e is no deep
er real ity of God
lurk ing in the back grou nd. If on the cros
s it is dec ided that
the Fath er forgives even those who crucify
the Son, then that
deci sion stan ds eternally as the very actu
ality of God .
Classically, this last poin t was form
ulat ed by the
doc trin e of the economic and imm ane
nt Trinities . The
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the
economic Trinity is God as the story told in Scripture;
point
imma nent Trinity is God in himself. But then the very
that
say
to
h
whic
with
of the doctr ine is to provi de langu age
ayed
the imma nent Trinity lives no other plot than that displ
the
in the economic Trinity, that when you are taken into
lf.
himse
story told in Scripture, you are taken into God
ng
Finally, it woul d not be a systematic theol ogian writi
make
this essay if he did not have at least one propo sal to
will
It
ion.
tradit
the
in
lished
that goes beyo nd what is estab
arian
trinit
be noted that the classically stipu lated . inner
and
relations, "bege tting" "bein g begotten," "brea thing ,"
says,
citly
expli
"proc eedin g," are all, as the tradit ion
n,
"rela tions of origin." The Father is the unori ginat e Origi
by
and
in
s
stase
and the Son and Spiri t are distinct hypo
only
their differ ent originatings from him. I am not the
plotconte mpor ary theologian to have comp laine d that this
the
of
plot
l
summ ary does riot adequ ately mirro r the actua
ly or
biblical dram a of God. For in Scripture God is not mere
least
at
is
he
s;
thing
even predo mina ntly the Origi n of all
the
s,
equal ly the Eschatos, the upset ting Goal of all thing
the
Com ing One who will create anew and overt urn
an
is
God
order ings of this world . The Bible's dram a of
the
eschatological dram a; but this is not appa rent in
ses
propo
h
whic
tradit ional doctr ine of trinit arian relations,
plot
an exclusively protological and not at all eschatological
for the biblical story .
We need to think of relations of futur ity as also
de
const itutiv e of God' s triune being . Both testam ents provi
g
many of them, whic h may perha ps be summ ed up by sayin
ty
Trini
mic
econo
the
that the Spirit, as he is in the work of
ty he
the Spiri t of Freedom, so in the imma nent Trini
libera tes the Fathe r and the Son to love each other.
of
So, also from this last point of view, is the doctr ine
the
of
more
Trini ty in the Bible? Yes indee d, and there is
in the
Trini ty in the Bible than has yet been recog nized
form ulate d doctrine.

Should a Layman Discharge the Duties
of the Holy Ministry?
William C. Weinrich
The following essay was first delivered to the LCMS
Council of Presidents on April 12, 1998, and subsequent ly
published in Mysteria Dei: Essays in Honor of Kurt Marquart. 1
However, the exploding use of laymen in the LCMS for the
exercise of pastoral functions, including that of the
adminish·a tion of the Lord's Supper, and the influence this
practice is having also in discussions concerning the nature
and extent of theological, pastoral education provide cause
for issuing this article again.
I do not think it unfair to say that much explanation and
discussion in the LCMS today concerning the church and
the minish·y is misinformed, misguided and misleading ,
and at times simply disingenuo us. An example of this was
the answer given in the Q & A section of the February 2006
The Lutheran Witness (vol. 125, no. 2; pg. 28. The section was
entitled "Who May Consecrate the Elements?" and a certain
A.A. Missouri asks a question about "who is allowed to
bless the wafers and wine for dish·ibution at Communio n."
A.A. suggests that in foreign lands "a lay minister can bless
the elements," but that in America "only an ,ordained
minister has this privilege." We will not quibble with the
deep incognizance of A.A. on the matter; after all, he is
asking a question, seeking clarification. The problem is with
the author incognito who provides the response. After giving
a correct, if somewhat pro Jonna, reminder that the effective

1Paul T. McCain
and John R. Stephenson, eds., Mysteria Dei:
Essays in Honor of Kurt Marquart (Fort Wayne: Concordia Theological
Seminary Press, 2000), 345-59.

The Rev. Dr. William C. Weinrich is Professor of Patristics
and Vice President for Academic Affairs at Concordia
Theological Seminan;, Fort Wayne, Indiana.
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power of the sacrament is the Word of God, the author
continues:
should be noted that while under normal
circumstances it would be the ordained pastor who
administers the sacrament, it may not be possible for
some congregation because of remote location, the lack
of available pastors, or some other valid reason to have
such a person available to administer it. In view of this,
The Lutheran Church- Missoud Synod has established
a program for the preparation of lay ministers, who
serve under the supervision of ordained pastors and
who, by the agreement and calling of the congregation,
provide many pastoral services among them,
adminish·ation of the sacraments and the necessary
pastoral care that accompanies it.

It

To be sure, space in The Luthemn Witness does not
provide for any kind of extended explanation. However,
this response could hardly be more tendentiously
misleading. Might it have been interesting to A.A. Missouri
to learn of Augsburg Confession, article XIV, and be
introduced to the notion of the dominical institution of the
pastoral office? Might it be interesting to A.A. Missouri that
the Lutheran tradition, including that of the LCMS under
Walther, did not know, nor did it allow the adminish·ation
of the Lord's Supper by an unordained pastor? Despite all
the discussion within our synod of the rights and powers of
the congregation, Walther did not allow this practice, nor
did he provide justification for it in circumstances where
such a practice might have been in existence (such as among
the followers of Vehse). In fact, A.A. Missouri is kept in the
dark about the principal theological and pastoral concerns
that motivated the Lutheran church since its inception in the
Reformation. What is recommended to him is a recent
innovation which despite all talk to the contrary has no
significant roots in the theology and practice of the Lutheran
Church, including the LCMS.
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Yet, in a recent article Samue l H. Nafzge r provid es an
npologin for "the lay perform ance of pastora l functions" and
the entire Tenden z of the article is to sugges t that "the lay
perform ance of pastora l functions" arises natural ly out of
Luther an thinking, specifically that of Walther.2 Nothin g
could be further from the truth, unless one sugges ts that the
"talk" and the "walk" of Walthe r were at conside rable
variance. Typical of LCMS discussion, Dr. Nafzge r begins
with a review of the Stepha nite conh·oversy in 1839. From
within that controv ersy the view did arise that laypers ons
could celebrate the Lord's Supper . Those who held to this
view were followers of Vehse, and these Nafzge r calls the
"lay faction." Nafzge r rightly notes that this idea was held
by the Vehse faction, but this idea and practice was precisely
what Walthe r himself never advoca ted let alone allowed .
Presen t practice in some districts of the LCMS is much
closer to that advoca ted by Vehse and the "lay faction" than
it is to Walther. Howev er, one can review the sources for
himsel f/herse lf, and it is much to be hoped for that they are
review ed, along with the questio n of what actuall y took
place in practice within our history and what was in fact
allowe d
and
promo ted
in
practice.
That
is,
methodologically, what is the relation betwee n theological
argum ent and claim and the practice which arises from and
is reflective of that theology? I think that were one honestl y
to review the evidence, one would conclu de that to speak of
"the lay perform ance of pastora l functions" on the basis of
the guidin g and determ inant LCMS docum entatio n is
wholly inaccurate and mislead ing.
The ensuin g article attemp ts to outline the underl ying
theological and pastora l rationa le for the thorou ghgoin g
refusal of the Luther an heritag e to allow a laypers on to
admini ster the Lord's Supper , and briefly to describ e the
corresp onding practice. At the momen t, howev er, I would
like to make a few prelimi nary comments:
2Samuel H. Nafzger, "The LCMS on the Lay Perform ance of
Pastoral Functions," lss11es in Christian Ed11catio11 (Spring 2004): 23-29.
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1) The discussio n of church and ministry within the
LCMS has for a very long time, and certainly at present,
been bedeviled by a political question of power rather than
a theological question arising from the Gospel itself.
Nothing could be more illustrative of this than a recent
"model convocat ion" held under the title "Who's in Charge
Here?" Frankly, such a question has nothing to do with the
Bible or the Lutheran Confessions. Although his summary
of the history is a little skewed, Dr. Nafzger notes correctly
enough that the episode concernin g Martin Stephan raised
issues concernin g the authority of laity over pastors. 3 This
indicates that sometime s history clarifies, at other times
history obfuscates. It might be suggested that the LCMS is
obsessed over the Stephan affair and has allowed this
singular event to becloud its capacity to consider the issue of
church and minish·y with more equilibriu m. For this it is
recomme nded that the LCMS come into greater awarenes s
of the nineteent h-century confessional Lutheran s, including
those whom LCMS apologists are inclined to dismiss
(Vilmar, Lohe, Stahl) and including those not usually
mentione d in the "blacklist" of Missouri 's early history
(Theodos ius von Harnack, Theodor Kliefoth, Claus Harms,
G. C. A. von Harless, to name a few). This would have the
salutary effect of lifting the LCMS out of the four walls of its
own specific and limited history.
2) In consideri ng the question of the pastor and the laity
it is absolutel y crucial to attend well to how Luther argues
(and with him AC V). Luther imbeds the minish·y of
preaching and the sacramen ts within the "order of
salvation ." Within this order the pastor is given the tasks to
preach and to administe r; the people are given the tasks to
I think the evidence suggests, however, that the Vehse group
promoted this aspect of the discussion . Most of the Saxons had other
kinds of questions, such as whether they as a group were still
"church" (since they had followed a false prophet), whether their
pastors were still pastors, and whether they could call pastors apart
from the legitimatin g agencies they were familiar with in Germany.
3
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hear and to receive (Paul: "faith comes through hearing;
Augsburg Confession V: "in order that we might receive
such justifying faith ... "). To put this in theological terms:
justification of the sinner is by grace through faith, that is,
justification of the sinner is by preaching/ sacraments
through hearing/ receiving. The church arises from such
preaching and sacraments because preaching and the
sacraments are themselves constituted in the salvific work of
Christ. From the perspective of this evangelical order it
must be said that the office of preaching and the sacraments
is prior to the church, just as preaching is prior to hearing,
administering is prior to receiving, grace is prior to faith.
3) We should attend to the words of John Gerhard that
the work of the Word and the work of the minister ought
not nor can not be separated. The orthodox Lutheran fathers
spoke of the potestns ordinnta, that is, the ordered power
which is at work in the church. God does not work
abstractly. He works concretely, that is, through persons. It
is simply remarkable and telling that often, as in Dr.
Nafzger' s article, the institution of the pastoral office by
Christ is mentioned, only to demote its significance. Much is
made of the fact that while some (Vehse, Hofling) claimed
that the pastoral office was of human churchly institution in
order to maintain good order in the church, Walther
maintained that the office was of divine institution. But, as
Nafzger reminds us, Walther maintained that God has
instituted the pastoral office merely for the sake of good
order; it is "merely an arrangement."4 This is a very
different understandin g than that of Luther for whom the
order for which the pastoral office was instituted was the
order of redemption, not the order of a sergeant-at-ar ms.
Are we really to believe that Christ said "He who hears you
4 Walther

distinguishes this "mere arrangement by which the
common rights are to be administered" from a "special power of a
preferred estate."
The language indicates to what extent the
categories of rights and the · specific issues of the Stephanite
controversy had infested the discussion.
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hears me" (Lk. 10:16) and "As the Father has sent me, so do
I send you" (Jn. 20:21) in order to ensure that there is no
raucus in the assembly? In our discussions of the pastoral
office and its relation to the people, it would be well were
the LCMS seriously to consider the meaning of the fact that
the pastoral office was a dominical institution through
which Christ places his own ministry within the church.
This reality, testified throughout the New Testament, is the
h·ue place to begin deliberation about church and minish·y,
not the historically contingent demands of the Stephanite
conh·oversy.
With an increasing consistency the LCMS refers to itself,
the CTCR, its synodical resolutions to argue issues that are
the common possession of the church universal. The claim
that synodical resolutions testify to what the LCMS holds
the Bible (and the Confessions) to say is at once the stuff of
all organizations and the stuff of sects. We have a broad
and rich theological heritage within the Lutheran church.
At basis, the following article is a plea that we become more
conversant with it.
The Historic Lutheran Approach to the Question

Historically, Lutheranism has answered the question of
whether or not a layman should exercise the duties of the
Office of the Public Ministry with a definite "No." The
biblical basis for this answer included 1 Car. 4:1 ("This is
how one should regard us, as servants of Christ and
stewards of the mysteries of God") and Eph. 4:11 (" And the
gifts [of the Ascended Lord] were that some should be
apostles, some prophets, some evangelists, some pastors
and teachers"). The basis in the Lutheran Confessions is
Augsburg Confession XIV: "Nobody should publicly teach
or preach or administer the sacraments in the church
without a regular call." When C. F. W. Walther observed
that "in the case of the Lord's Supper no genuine case of
emergency can arise" and so "almost all orthodox Lutheran
theologians declare that no layman should administer holy
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comm union ," he was simpl y reflecting the comm on opini on
of Luthe ran exegetical and dogm atic tradition.s
To be sure, in cases of "necessity" a layma n was allow ed
to preac h and to baptize, althou gh necessity in the case of
the celebration of the Lord' s Suppe r was virtua lly denied.
But the notion of "necessity" simpl y uphol ds, rather than
from time to time negating, the funda menta l intere st and
conce rn of the Luthe ran position. We turn, therefore, to the
rationale for Luthe ranism 's respo nse to the question.
Rationale

What is the basic rationale, what is the line of argum ent
that leads Luthe ran discussion of this issue to the reference
of Eph. 4:11; 1 Cor. 4:1; and AC XIV? Let us begin with a
quote from the Large , Catec hism of Marti n Luthe r
(Explanation to the Third Article) :
Where God does not cause the word to be preac hed and
does not awak en under stand ing in the heart, all is lost.
This was the case under the Papacy, where faith was
entirely forgotten ... and no one recognized Chris t as the
Lord or the Holy Spirit as the Sanctifier .... What was
lacking here? There was no Holy Spirit prese nt to revea l
this truth and have it preac hed .... Therefore, there was
no Chris tian Churc h, for where Chris t is not preac hed,
there is no Holy Spirit to create, call and gathe r the
Chris tian Church.6
We can perceive in this quota tion the under lying
argum ent of AC V: God has institu ted the office of
preac hing and the sacraments for the purpose of faith, that
5C.

F. W. Walther, Tlze Co11gregatio11's Right to Choose Its Pastor,
trans. Fred Kramer (Fort Wayne: Conco rdia Theological
Seminary,
n.d.), 107.

T/ze Book of Concord : Tlze Confessions of the Evangelical Luthera
n
Church. Translated and edited by Theod ore G. Tappe
rt, in
collaboration with Jaroslav Pelikan, Robert H. Fischer, and
Arthur C.
Piepkorn. (Philadelphia : Fortress Press, 1959), 416.
6
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there might be a Christian Church, in order that (ut) there
might be a royal priesthoo d and that that priesthoo d might
be served with the gospel through ongoing preaching and
adminish ·ation of the sacraments. Not surprising ly, Luther
can claim that the office of the pastor was established and
instituted in the atoning death of Christ:
I hope, indeed, that believers, those who want to be
called Christians, know very well that the spiritual estate
has been establishe d and instituted by God, not with
gold or silver but with the precious blood and bitter
death of his only Son, our Lord Jesus Christ (1 Pet.
1:18f.). From his wounds indeed flow the sacraments. He
paid dearly that men might everywhe re have this office
of preaching , baptizing , loosing, binding, giving the
sacramen t, comforting, warning, and exhorting with
God's word, and whatever else belongs to the pastoral
office. For this office not only helps to further and
sustain this temporal life and all the worldly estates, but
it also gives eternal life and delivers from sin and death,
which is its proper and chief work.7
From such a statemen t we can see that the necessity of
the office is not only a question of public, outward order in
the church. The minish·y is not to be viewed as a result or
function of the collective will of individua l Christian s in a
particula r congregation. Rather, the necessity of the office
arises from the necessity of faith for the justification of the
7 Martin Luther, " A Sermon on Keeping Children in School"
(1530), trans. Charles M. Jacobs, vol. 46 of Luther's Works, ed. Robert C.
Schultz (Philadelphia: Fortress Press, 1967), 219-20. When Luther
writes "that men everywher e might have this office ... ," he is not
referring to the common priesthood and asserting that each Christian
possesses the office and therefore may exercise it. Rather, he is saying,
in perfect agreement with AC V, that Christ instituted "the spiritual
estate" in order that men everywher e might hear this preaching, be
baptized, have their sins forgiven, receive the Body and Blood of
Christ, etc. As always for Luther, the common Christian receives the
gifts of God; he is not the administra tor of them.
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sinner. That is, the necessity of the office arises
from the will
of God that there be a royal pries thoo d cons titut
ed in faith,
as a resu lt of the mea ns of grace that the Offic
e of the Holy
Min istry was insti tuted by God to adm inist er.
There can be
no hear ing of faith if there is no prea chin g of
Christ. There
can be no rece ption of the sacra men ts if
there is no
adm inist ratio n of the sacraments. Aug usta na
V puts it in
classical terms: "In orde r that we migh t obta in
this justi fying
faith, the mini stry of teaching the gosp
el and of
adm inist ering the sacra men ts was instituted."B
That there be
justi fyin g faith, and with that faith a royal pries
thoo d, is the
necessary rationale for the existence of the
office of the
mini stry that is entru sted with the duty to prea
ch the gospel
and adm inist er the sacraments. Thus, the
Office of the
Ministry is Chri st's ministry in the
chur ch, and
consequently, the Ministry is the stew ards
hip of the
mys terie s of God. Consequently, the Office of the
Ministry is
an office of grace. 9
To unde rstan d and to appreciate Luth eran disc
ussio n on
the ministry, it is crucial to keep in mind the
fund ame ntal
truth that justi fying faith is necessary for salva
tion. This
truth explains why Luther, and all Lutherans,
have insis ted
that the chur ch has the righ t to choose, to call,
and to orda in
pastors. The chur ch may not be robb ed of the
office that is
insti tuted by God to give out the very wor d and
sacr ame nts
thro ugh whic h the Spir it calls, gathers, and enlig
hten s the
church. Precisely beca use the royal pries thoo d
is cons titut ed
in faith, and lives from the prea ched wor
d and the
adm inist ered sacraments, it has not only the right
, but also
8AC
V cond emns the Anab aptis ts who believe " the
Holy Spiri t
comes to men witho ut the external word
, throu gh their own
prepa ratio ns and work s."
9'"fhis rationale, confessionally articu lated
in AC V and
found ation al to the entire Reformation agen
da, make s utter ly
probl emat ic the claim that the pasto r exerc
ises his office "in the
name " of the cong regat ion. If the minis try
is essen tially Chris t's
minis try, it is evide ntly "in his Nam e" and
for the bene fit of those
who hear in faith.
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the obligation, to call and to ordain pastors . The manda te of
the Lord that there be pastors in the church is then not only
a divine law to be obeyed by the church, but even more, a
divine gift and promis e by which the Lord places into his
church the means by which he wishes to redeem and to
bless by continu ing to speak the forgiveness of sins and to
give himsel f over in bread and wine. Not to allow God's
institut ion to exist, in the midst of the church is not merely
an act of disobedience, but a refusal to allow God's own
evangelical order, throug h which he works his way throug h
the gospel. Typically, in Luther an sources, such as already
in the Treatise on the Power and Primacy of the Pope, Eph. 4:812 is referenced, where Paul writes that the ascend ed Christ
gave gifts to men, namely, apostles, pastors, teachers, etc.
Christ places men into the Office, throug h a rightly
ordere d call (which, of course, means both ordinat ion and
call). These men are to preach and to admini ster the
sacram ents. Those called and ordaine d are the instrum ents
of Christ, the ministers of Christ, throug h whom he
continu es to speak, to baptize, and to give his body and
blood. Comm onplac e and pervasi ve in traditio nal Luther an
discuss ion is the claim that the pastor' s ministr y is the
ordinary means throug h which God speaks and works in the
church.10 Almost invariably, the classical writers speak of
the word and sacram ents together with the minister. Typical
of such discuss ion is that of John Gerhard:
Indeed , the distribu tion of his body and blood in the
sacred supper is to be attribu ted to Christ himself,
althoug h no longer immed iately as at the first supper ,
but it is execute d mediat ely throug h the ministe rs of the

IDWhen Luthera n sources say that "ordinar ily" the pastor
preaches and adminis ters the sacraments, they refer to the "order,"
also called "econom y," of God by which and through which he works
his work of salvatio n. "Ordina rily" does not have the tempora l
meaning "usually " or the circumstantial meaning "under normal
circumstances."

Shoul d a Layman Discharge the Duties of the Ministry? 217

churc h, throu gh whose minis try the powe r of his
promi se is efficacious. When they distri bute the
conse crated bread and the conse crated wine, then he
himse lf at the same time dish·ibutes to those partak ing of
his own body and blood in, with, and under the
conse crated bread and wine. Indee d, the action of Chris t
and of the minister neithe r can nor ought to be
separa ted.It
Holla z writes that "the prese nt-day dispe nsers of the
sacra ment of the suppe r are the ordai ned minis ters of the
churc h who consecrate the extern al eleme nts by their
praye rs to God and by the words of institu tion prono unced
in persona Christi, and they distri bute these to those
comm uning ." 12
Or again, "The ministers of the churc h distri bute the
bread and the wine to those partak ing, throu gh whos e
minis try Christ, as the autho r of the suppe r, proffers his
body to be eaten and his blood to be drunk."13
Of course, in these discussions there are also the usual
anti-D onatis t disclaimers, such as that of Gerha rd: the
minis ter does not have "some subjectively inher ent natur al
powe r" as the instru menta l cause, but rather becau se it
please d God "to bring the extern al word as a cause acting
instru menta lly." In other words , it is accor ding to God's will
that the word be preac hed throu gh minis ters as throu gh
insh·uments. Nonetheless, as Gerha rd's argum ent contin ues,
what the Scriptures attrib ute to the minis try of word and
sacram ents, "we also attrib ute to ministers, preac hers of the
word and admin istran ts of the sacram ents, not by reaso n of

11Johann
Gerhar d, Loci Tlteologici, ed. Eduar d Preuss (Berolini:
Gust. Schlawitz, 1867), 4:10. Locus 11, "Conc erning the Holy
Suppe r,"
Chapte r 4, "Conc erning the Minister or Dispen ser of this Sacram
ent,"
Paragr aph 16.
12 David Hollaz
, Exn111e11 Tlteologic11111, "De Eucharistia," Q.3.
13Hollaz, Prob. c.
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their person , but by reason of their ministr y, insofar as they
1
preach the word and admini ster the sacram ents." 4
Martin Chemn itz provide s an evangelical rationa le for
the fact that the ministe r who preache s and who admini sters
the sacram ent should be called and ordaine d. It was so that
the faithfu l might know that Christ has chosen and placed
into office a particu lar person to be minister. So crucial was
this point that Martin Chemn itz, both in his Loci Theologici
and in his Enchiridion on the Ministn;, begins his discuss ion
with two claims: 1) that no one "witho ut a special and
legitim ate call" should on their own initiative and person al
judgm ent underta ke the office of teachin g in the church ; and
2) that "the church es must not and cannot with profit hear
those who do not have the testimonies of a lawful call." This
is said to be "certai n from the word of God," and Chemn itz
1
references Jer. 23:21; 27:14-15; Rom. 10:14-15; and Heb. 5:4. 5
This does not contrad ict the fact that all Christi ans are
priests as is indicat ed by 1 Pet. 2:9 and Rev. 1:6; 5:10. For,
argues Chemn itz, while all are priests by virtue of faith, not
all are teachers.16 The ministr y of priests is "amon g
themse lves" and is referenced in Rom. 12:1 and Heb. 13:1516.17 The minish·y of teachers is "in the church " and is

Gerhard , The Tileologicnl Co11111101Zplaces of Jo/111 Gerlwrd:
Co111nw111plnce XXIII, On tile Ministry of tile Church, trans. Richard J.
Dinda. Imprint (St. Louis: Concord ia Publishi ng House, n.d .), 749.
15 Martin Chemni tz, Loci Tileologici, trans. J.A.O. Preus (St. Louis:
Concord ia Publishi ng House, 1989), 3:698; Martin Chernni tz, Ministry,
Word, and Sacra111e11ts: A11 E11chiridio11, trans. Luther Poellet (St. Louis:
Concord ia Publishi ng House, 1981), 28.
16 Luther often says that priests are born, that is, through baptism ,
while minister s are made, that is, through call and ordinati on. See
Martin Luther, "Concer ning the Minish-y" (1523), trans. Conrad
Bergendoff, vol. 40 of Luther's Works, ed. Conrad Bergend off
(Philadelphia: Fortress Press, 1967), 18.
17 Rom. 12:1: "I appeal to you therefore, brethren , by the mercies
of God, to present your bodies as a living sacrifice, holy and
acceptab le to God, which is your spiritual worship "; Heb. 13:15-16:
"Throug h him then let us continua lly offer up a sacrifice of praise to
14 John
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refere nced in 1 Cor 12:7-8, 28; Eph 4:12.18 Rather, legitimate
call and ordina tion locates where God has willed to place
his voice and his hands. It is a typical Luthe ran interes t to
locate God's evangelical activity at a particu lar place and
time, so that faith knows that it is in fact hearin g God's
voice, and not some other voice, and is receiving from God's
hand, and not some other hand.19

In discussions such as that of Cherrmitz there is no
abstra ct reference to God's "absol ute power," that is, to the
divine power inhere nt in the word. Reference is always
made to the "order ed power " of God, that is, to the means
and instru ments that God in fact has placed in the church ,
and to which he has attach ed his promises. As Cherrmitz
puts it, "God himself deals with us in the church throug h

God, that is, the fruit of lips that acknowledge his name. Do not
neglect to do good and to share what you have, for such sacrifices
are
pleasin g to God." The ministr y of the commo n priesth ood is "amon
g
themselves," that is, throug h their various vocations in the world.
18Chemn itz, Loci, 3:698; Enchiridion,
29. 1 Cor. 12:7-8: "To each is
given the manifestation of the Spirit for the commo n good. To one
is
given throug h the Spirit the utterance of wisdom , and to anothe r
the
utteran ce of knowle dge according to the same Spirit ... "; 1 Cor. 12:28:
"And God has appoin ted in the church first apostles, second
prophe ts, third teachers, then worker s of miracles, then healers
,
helpers, admini strators , speake rs in various kinds of tongue s"; Eph.
4:11-12: "And his gifts were that some should be apostles,
some
prophe ts, some evangelists, some pastors and teachers, to equip
the
saints, for the work of ministry, for buildin g up the body of Christ."
19'fhis classic, orthodo x Luthera n argume nt that "the action of
Christ and of the minister neither can nor ought to be separat ed"
(Gerhard) must be kept in mind when one meets the Platoni zing
separat ion of the function of preachi ng and the called preache
r
himself. The dogmat ic distinction betwee n the work of the Word
of
God (in abstracto) and the work of the minister (in concreto) was
intende d to exclude Donati st ideas. Only those who engage
in
functional enthusi asms interpr eted this distinction to entitle them
to
the separat ion. For such an enthusi asm, see John F. Brug, "The
Meanin g of Predigtamt in Augsbu rg Confession V," Wisconsin Luthera
n

Quarterly 103 (2006): 29-45.
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the ministry, as
instruments."20

through

the

ordinary

means

and

"Necessity"

When, therefore, we wish to discuss traditional Lutheran
understand ing of the idea of "necessity," we must keep in
mind the two basic postures that have just been briefly
delineated: 1) God wills the preaching of the gospel and the
adminish·a tion of the sacraments so that there may be
justifying faith; 2) God has instituted the office of preaching
and the sacraments , which is ordinarily, that is, by way of a
divine ordering (institution narratives!), exercised by called
and ordained servants of the mysteries of God.
A "necessity" is therefore not determined essentially by
any particular set of circumstances, no matter how unique,
strange, or difficult. Necessity only arises when the office of
preaching and adminish·ation of the sacraments cannot
function through the ordinary instrument al means, because
no called and ordained minister is present or can be
acquired. This is why in many discussions, Lutheran
authors list almost ridiculously exh·eme cases of necessity,
not because such circumstances in themselves constitute a
necessity, but because it would be in such types of
circumstan ces that a called and ordained minister most
likely would not be available.
Typical of such a discussion is that of Tilemann
Heshusius, who is quoted by Walther. An emergency exists
when no regularly called minister is available (nicht /zaben
Chemnitz, E11c/1iridio11, 29. Both "the minister as well as the
church have sure proofs that God wants to use this very person
(italics added) for this his ordinary means and instrument, namely the
ministry." In this way, every minister of the word "can apply to
himself (italics added) the statements of Scripture" and the "divine
promises" in them that pertain to the apostolic ministry of gospel and
sacrament. Chenmitz refers to a considerable number of passages:
2 Cor. 5:19; 13:3; Isa. 59:21; Matt. 10:20; Luke 10:16; John 1:23; 1 Thess.
4:8; (Loci, 3:699; E11c/1iridio11, 30) .
20
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kann), suc h as in the following circums
tances: in pris on for
the trut h; dan ger of ship wreck; livi
ng amo ng the Turks;
livi ng amo ng the Papists whe re ther
e are no true pas tors ;
livi ng amo ng the Calvinists, Schwen
kfelders, Majorists from
wh om one mu st be sep arat ed; or und
er a tyra nni cal pas tor
wh o refuses to pre ach and to proffer
the sacrament.
In suc h extreme circumstances, God
's div ine ord er tha t
the office of Chr ist be exercised
by publicly called and
ord ain ed min iste rs is ren der ed ino
per able by unf ore see n or
unw ant ed ad hoc circumstances.
Nonetheless, hist oric al
con ting enc y may not hin der nor
forestall God 's will to
red eem thro ugh the forgiveness of
sins and the bes tow al of
eter nal life in the sacrament.
Therefore, the office of pre ach ing and
of the sac ram ents
is to con tinu e, thro ugh the exercise
of the office by one not
call ed and ord aine d, for it rem ains God
's will to save. When,
therefore, no ord ain ed min iste r
is available for the
foreseeable future, Christians may
assign the functions of
the public office to one not call
ed and ord aine d. It is
imp orta nt, how eve r, to not e tha t
eve n in these cases, the
Lut her an div ines mad e it clear
tha t the one wh o is
fun ctio nin g as the de facto pas tor
nee ds to be call ed and
ord ain ed as the pastor.
How eve r, at this poi nt ther e is a
difference of opi nio n
amo ng Lut her an writers, ind icat ed
by Wa lthe r's stat eme nt
of the matter: "in the case of the Lor
d's Sup per no gen uin e
case of eme rge ncy can arise" and that
"alm ost all orth odo x
Lut her an theologians declare tha
t no lay man sho uld
adm inis ter Hol y Com mu nio n." 21
The re is, of course,
uni ver sal con sen sus tha t in cases of
necessity a lay man may
pre ach and may baptize. The reas
on why pre ach ing and
bap tism may be don e by a lay man
is said to lie in the
nec essi ty of pre ach ing and bap tism
for fait h and salvation.
Pre ach ing and bap tism are req uire
d to obt ain just ifyi ng
faith, and therefore, in their case,
necessity kno ws no law.
21wa1ther, Co11gregatio11's Right, 107.
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mus t be
The wor d mus t be prea ched and bapt ism
.
shed
adm inist ered for God 's will to save to be accompli
rity of
How ever , and this is the opin ion of the vast majo
necessary for
Luth eran write rs, the Lord 's Supp er is not
not, nor can
faith and for salva tion and therefore, there is
susp endi ng
there ever be, any necessity that allows for the
and orda ined
of the divin e orde r by whic h only called
may use the
mini sters adm inist er the supp er. Here too we
are repe ated
disc ussio n of John Gerh ard, since his reasons
by mos t othe r writers:
prop erly is
That the adm inish ·atio n of the sacre d supp er
from the
give n to the ministers of the chur ch is clear
the gosp el
following reasons: 1) because the prea chin g of
oined,
conj
are
and the adm inish ·atio n of the sacra men ts
ies of the
whic h are the external signs and testimon
of chur ch
sters
mini
evangelical promise; 2) because the
Cor. 4:1;
are the "serv ants of the mysteries of God " (1
dom inica l
Titus 1:7), amo ng whic h the sacr ame nt of the
·ation of
supp er is emin ent; 3) beca use the adminish
the chur ch
bapt ism is ordi naril y give n to the mini sters of
izing (Mt.
bapt
ns,
to who m it was said: "teac h all natio
eucharist.
28: 19); therefore also the adm inist ratio n of the
is the
[However] neve r in case of necessity
ed to a
adm inist ratio n of the holy supp er to be com mitt
difference
laym an (privato), since in this matt er there is a
initi ation
of
nt
from bapt ism. For bapt ism is a sacr ame
irmation.
but the holy supp er is a sacr ame nt of conf
ies in
testif
st
Chri
Con cern ing the necessity of bapt ism,
r
wate
e in
John 3:5: "unl ess one shall be born from abov
of God ."
and Spir it he shall not ente r the King dom
can and
ism
bapt
Whe neve r therefore wate r is available,
is no use
ough t be adm inist ered by a laym an, but there
sure of
of the holy supp er whic h exists in an equa l mea
supp ly of
necessity. Therefore, whe n there is no
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ordai ned minis ters of the church, this state ment
of
Augu stine holds , "believe and you have eaten."22
The majority of Luthe ran theologians to some exten
t
repea t Gerh ard's conte nt in deny ing that a laym an
ough t
ever admi niste r the Lord 's Supp er. C. F. W. Walt her
was
certa inly no exception, nor for that matte r did the Miss
ouri
Syno d historically as a whol e concede that the
Lord 's
Supp er may be admi niste red in the churc h by a laym
an, at
least not until recently. Note Walth er's reaso ns why
this is
so:
The reaso n is that in the Lord 's Supp er no genu ine case
of necessity can arise. For the Lord 's Supp er is the
sacra ment of confi rmati on or stren gthen ing. Baptism,
howe ver, is the sacra ment of initia tion or conse cratio
n,
and the procl amat ion of the gospel, toget her with
absol ution , the mean s by whic h faith is engen dered . This
alone is the reaso n why the ortho dox teachers of our
churc h were oppo sed to a laym an ever admi niste ring
holy comm union . In this they follow the principle:
wher e the salva tion of peop le is in dang er unles s one
break s the order, then it shou ld also be broke n, for our
souls are not there for the sake of the order , but the
order there for the sake of our souls, name ly, for the sake
of our salvation; but wher ever the welfare of souls is not
enda ngere d by strict observance of the order , there also
the order is not to be broke n. But whoe ver main tains
that a laym an has indee d the ability to impa rt bapti sm
and absolution, but not the Lord 's Supp er, does not
know what he is saying.23

22

Johan n Gerha rd, Loci Theologici. Ed. Eduar d Preus s
(Berolini:
Gust. Schlawitz, 1867), 4:11 . Locus 21, "Conc erning the
Holy Suppe r,"
Chapt er 4, "Conc erning the Minister or Dispenser of this
Sacram ent,"
Parag raph 17.
23 Walther,
Congregation's Right, 107; see also C. F. W. Walther,
A111ericm1ish-L11tlzerisc/1e Pastornlt/1eologie, 5th ed. (St. Louis:
Conco rdia
Publis hing House, 1906), 175. Other s who argue simila
rly includ e Joh.
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Other reasons are adduced why a layman ought not
adminis ter the sacrame nt of the Lord's Supper. Among
these are the following: 1) that, althoug h a necessity for the
supper does not exist, a faithful desire for the supper
suffices -before God in place of the actual partakin g of the
supper (W. Rohnert); 2) that the requirem ent of ongoing
pastoral care is a beneficial concom itant of partakin g of the
Lord's Supper (Chr. Lober; many others)24; 3) that division s
are easily inh·oduc ed into the church when someon e other
than the ordaine d minister celebrates the supper (Walther);
4) that since the partakin g of the supper is a public
confession of faith, only that one who is the recogniz ed
public minister should adminis ter the supper (Walther,
others).
Howeve r, as the last stateme nt of the Walther quote
above makes clear, the fact that the Lord's Supper should not
be adminis tered by a layman in any circumstance, is not to
be underst ood to suggest that a layman can not adminis ter
the Lord's Supper because of the lack of some intrinsic
power necessa ry for the consecration and adminis tration of
the sacrame nt of the altar. Therefore, one can find some
orthodo x Luthera n theologians who do admit of necessity
also for the Lord's Supper. A conveni ent listing of Luthera n
writers who hold to this opinion is given by Walther in his
Andrew Quensted t, David Hollaz, Joh. Benedict Carpzov, W.
Rohnert, Christian Lober, Theo. Latsch.
24 Christian Lober, Evangeliscl1=L11therische Dogmatik, znd ed. (St.
Louis: Verlag von Fr. Dette, 1983), 565: " No one should partake of the
Holy Supper unless he should beforehan d examine himself, 1 Cor.
11:28. Therefore, for the sake of order it is also not desirable that
anyone administ er the sacramen t other than that teacher who watches
over the souls and who will give an account of his ministry, Heb. 13:
17." See Verlta11dlw1ge11 der elfte11 Ja/1resversa111lzmge11 des Westliche11
Districts der deutsche11 ev.=lutlz. Synode von Missouri, 0/zio u. a. Staaten
im Jalzre 1865 (St. Louis: Aug. Wiebusch u . Sohn, 1865), 67, thesis 23:
"The administ ration of the Holy Supper presuppo ses the existence of
a Christian congrega tion and the private care of souls" (author's
translation) .
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Pastoral Theology and in the Proceedings of the Northern
District (1880, pp. 28ff ): M. Chemnitz, Johannes Corvinus,
Johann Gallus, Tilemann Heshusius, Johannes Fecht,
Deyling, Caspar Brochmand, Zach. Grapius.2s However,
again it is important to recognize that when these Lutheran
thinkers maintain that necessity also exists for the Lord's
Supper, they are really arguing another point, namely, that
the inherent power of the supper lies in the divine word,
and not in any power bestowed by ordination to the pastor.
This is an important point to keep in mind as these issues
are discussed. This point is made clear from the Proceedings

of the Northern District:
From this listing of witnesses one should see clearly how
the Lutheran Church has unanimous ly on the basis of
the divine word made the essence, the efficacy and
power of the holy sacrament dependent only upon the
. order and institution of God, not however in the least
upon that which human persons as instrument s do. 26
Other Possibilities?
Given contempor ary practices and attitudes in some
places, it is interesting to note what the early history of the
Missouri Synod allowed and in fact practiced, especially
since the missiological and evangelistic context of the early
LCMS is similar to the situation today, where the existence
of many unchurched persons challenges the paucity of
Lutheran congregations and clergy. This situation is
especially evident in the Proceedings of the Western District
(1865), which give an extensive defense for the

2swa1ther, Pastoralt/1eologie, 177ff.
n der fiinfundzwanzigsten Jahresversam/ungen des
N6rdliche11 Districts der deutsc/1en ev.=luth. Synode van Missouri, Ohio u.
a. Staaten versa111111elt 211 Adrian, Michigan vom 9. bis 15. Ju11i A . D. 1880
(St. Louis: Druckerei des ,,Lutherischen Concordia=Verlags", 1880), 32
(author's translation).
26 Verha11dlw1ge
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establishmen t of the "traveling preacher" (Reiseprediger).27
Correspondin g to the rationale discussed above, the
Proceedings develop the argument that in the Western
regions, and especially in view of the vigorous effectiveness
of Methodist preaching, there exists an emergency situation
that justifies the temporary abrogation of the divine order
that preaching and the sacraments be done only by an
ordained minister. Note the sequence of thought in the
following theses:
Thesis 8: Just as all orders of God in the New
Testament are not laws but gracious institutions of God
for the salvation of souls, so also the order of the public
preaching office.
Thesis 9: Love is the queen of all laws, much more of
all orders, that is, in cases of necessity love has no law,
much less an order (Matt. 12:7; Rom. 13: 10).
Thesis 10: Emergency situations exist in which also
the order of the public preaching office neither can nor
should be maintained (2 Moses 4:24-26).
Thesis 11: A situation of necessity exists when
through a legalistic obedience to an order, souls would
be lost rather than saved, that is, that love would be
injured through such obedience.
Thesis 12: In a case of emergency the abrogation of
the divine order should exist only so long as the
situation of necessity exists.
Thesis 13: Without preaching of the word of God
there is no grace possible and without baptism is faith
among the grown-ups in constant danger of suffering
des Westlic/1e11 Districts, 60-63. The Western
the entire synod west of the Mississippi
included
District at the time
that the Proceedings of the Western
note
also
River. One should
views of Walther himself who was
the
to
related
closely
District are
and frequently was the essayist at
meetings,
its
at
present
regularly
them. See C. F. W. Walther, Essays for tlie C/1urc/1.
27 Ver/11md/11nge11
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shipwre ck in times of temptati on. And as regards the
children , baptism is for them the only means of grace
(Rom. 10:14; Mk. 10:15, 16).
The conclusion of this argume nt is that there should be
Luthera n "traveli ng preache rs" and that if "he is to save the
lost souls and lead them to Christ, he must also baptize" ;
and again, "that a h·aveling preache r must in addition to
preachin g the word also adminis ter baptism."2s Howeve r,
such an arrange ment did not suggest that a travelin g
preache r should adminis ter the sacrame nt of the altar, since
"the adminis tration of the supper presupp oses the existence
of a Christia n congreg ation and the private care of souls"
(Thesis 23). It would also be well to note that these
"traveli ng preache rs" were men who today would be
known as "missionaries at large," not merely lay ministers.
The full explana tion of Thesis 23 is instructive for the
respect these early Missourians had for the divine order,
and for the proper exercise of pastoral care in relation to the
Lord's Supper:
Since the traveling preache r does not possess the
required knowled ge of those who come to the Lord's
Supper (Abendmahlsgiiste), and since on account of the
press of time he can not prepare them for the Holy
Supper, therefore he should also not distribu te the Holy
Supper, since he could under these circums tances easily
adminis ter the Supper to one unworth y. This order
should therefore be maintai ned, so that there might be
the intentio n to establish the divine order, so that the
travelin g preache r may not become a vagrant , but may
be called by the people as soon as possible and be made
a h·ue preache r and pastor of souls (zu einem wirklichen
Prediger und Seelsorger). Therefore, as soon as he has
acquired their trust, he should allow himself to be called
by the small gathered congreg ations (van den einzelnen
28Verl,n11d/1111ge11
translation).

des

Westlicl1en

Districts,

60-63

(author's
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nonethele ss with the
understa nding that they not hinder him from receiving
and serving as many such small congrega tions as he can,
in order to form from them a parish.29

gesammelten

Gemeindlein),

Such an understan ding made little, if any, room for
contingen t arrangem ents for ongoing pastoral oversight and
care by persons not ordained . Indeed, Thesis 24 of the
Proceedings of the Western District asserts that "there may be
no arrangem ent made that becomes an ongoing order and
through which the abrogatio n of the divine order of the
public preaching office is effected." The explanati on to the
thesis makes clear that with the establish ment of the
h·aveling preacher there is no introduct ion of the notion of
licensure (kein sogenanntes Licensirnngsweseneinfiihren).3°
The same argumen t against the Licenzwesen is made
fifteen years later in the Proceedings of the Canada District
(1880) . In these Proceedings the question is asked about the
practice of a student working in a vacant congrega tion. The
Proceedings decisively distinguis h this practice from that of
licensure, since not the student, but the nearest ordained
clergyma n, is "the actual vacancy preacher." The student is
only a "helper" (Aushilf) in the congrega tion, since "the
actual vacancy preacher" caimot do everything. It is allowed
the pastor to allow the student to preach, but this occurs
over a period of time only because the student is
"represen tative of the actual vacancy preacher. " It is further
inquired whether such a student may in cases of extreme
necessity administe r the Lord's Supper to one who is ill. The
answer falls within the thought and practice we have met
througho ut: There is no necessity for the holy supper as
there is for baptism. However , the following is added:
A student may dish·ibute the holy supper only in such a .
circumsta nce in which any Christian could administe r it,
29 Ver/za11d/11ngen des Westlic/1en Districts, 67-68 (author's
translation).
30 Verha11d/1111ge11 des Westliche11 Districts, 68 (author's translation ).
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name ly, when a sick perso n is so terribly attac ked
by
temp tatio n and anxiety that he believes that he
must
have the sacra ment and can not be comf orted other
wise ,
since there was no possibility of acqu iring a regu
larly
called and orda ined preac her.31
Conc lusio n

The exegetical, dogmatic, and pasto ral tradi tion
of the
Luth eran herit age admi ts of no circumstance that
justifies
the use of unor dain ed laym en for purp oses of
preac hing ,
bapti zing, and admi nistr ation of the holy supp
er. This
tradi tion does recognize the requ irem ent of prea
chin g and
bapti zing in cases of necessity, that is, when no
orda ined
mini ster is available, nor can be acquired. Alth ough
, in the
abstract, non- orda ined men posse ss the ability to
admi niste r
the sacra ment of the altar, only in the most extre
me cases,
and then only by a mino rity of Luth eran teach
ers, is
allow ance made for the actual admi nistr ation
of the
sacra ment by a layman, since there exists no
case of
necessity for the supp er.

31 Verlza11d/1t1
1gw der ft'i11fit11dzwanzigste11 Jahresversamlungen des
Ca11ada-Districts der deutsc/1en ev.=luth. Synode van Misso
uri, Ohio u. a.
Staate11 im Jahre 1880 (St. Louis : Druckerei des
,,Luth erisch en
Concordia=Verlags", 1880), 16-17.
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Center and Periphery in Lutheran
Ecclesiology
Rev. Charle s J. Evans on
The Task
The subject is the center and periphe ry in Luther an
ecclesiology. First, we must comme nt concer ning our
terminology. Althou gh the designa tions "center " and
"periph ery" have come into general usage in the English
langua ge - and doubtle ss the same may be said of such
roughl y equiva lent terms as Zentrum, Peripherie, omkrets,
kmstas, and the like - their use with reference to ecclesiology
needs clear definition. It is the term "periph ery" that is a bit
bothers ome. We will need to conside r carefully what
constit utes periphe ral status and what it denotes. That is not
in every case easy to determine. Accord ing to commo n
English usage, what is periphe ral is likely be consid ered
marginal. In that case, to say that someth ing is periphe ral is
to say that it is of little importance, negligible. But that is not
the only possibility. In more precise usage, "periph ery"
describes the line which marks the limit of a circle or other
body. What is periphe ral stands on or near this line, either
on the inner or the outer edge. What is within the line which
marks the periphe ry stands in close connec tion with the
center and is always to be conside red with reference to it.
What stands outside the line, is less closely connec ted with
the center, and it is therefore of lesser or even little
import ance.
At the presen t time, the term "ecclesiology" is used to
describe any model of church membe rship, sh·ucture, and
strateg y which may be planne d or adopte d at any time and
on any basis, withou t reference to traditio nal or even

The Rev. Charles Evanson is a lecturer in theolog y at
Concordia Theological SeminanJ, Fort Wayne, deployed to
the Evangelical Lutheran Church of Lithuania.
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scriptural norms. Almost anything said about the church or
the churches these days is called an ecclesiology, at least in
so far as it has to do with a strategy for ecclesiastical action
of some sort. Every challenge which confronts the church
comes to be answered with an appropriate ecclesiological
statement and strategy:. In modern terms it could be called:
"What the church ought to be doing and how it ought to be
doing it." There are church growth ecclesiologies, mission
ecclesiologies, eucharistic ecclesiologies, and a host of
others. In some cases these ecclesiologies are the product of
renewed study of earlier periods and the churches' response
to the challenges of those periods. Historical continuity and
catholicity are significant factors in some ecclesiological
models, while in others the call to follow the Bible is
understood to carry with it the imperative of radical
disassociation with existing structures and ecclesiologies.
The Lutheran confessors did not look upon their
ecclesiology as an innovation, the result of a long period of
theological development, or the result of new insights into
the nature of the gospel and the doctrine of justification.
They understood and confessed their ecclesiology to be that
of the church catholic as it was drawn from the word of
God. This ecclesiology came to be articulated in Luther's
lectures and writings, and then more formally and officially
in the Augsburg Confession and the other official Lutheran
Confessions. Therein ecclesiology was understood to be
drawn from the clear teachings of the Sacred Scriptures.
Unlike the English and Continental Reformed theologians,
the Lutherans concluded that the church in this world is not
committed by dominical mandate to a particular form of
church order. They found no scriptural support for the
notion of a divinely instituted ministry apart from the
priestly ministry of Christ Jesus and the public ministry that
he instituted and committed to the church, the ministerium
ecclesiasticum or minsterium docendi evangelii et porrigendi
sacramenta. This ministry they understood to be exercised
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first by the apostles and today by those who have been
rightl y called and set in order to preac h the gospel and
admin ister the sacraments. Ordin ation is the rite by which
one whom the churc h believes the Lord to have called to
this minis try is set in order. The rite consists in the laying -on
of hands (XEtpo8rn'io:) and praye r by those charg ed with the
autho rity to do so. The rite both comm its the minis try to the
ordin and and confirms him in it.
The ministerium ecclesinsticum is Jure divino; institu ted by
God; the grade s withi n in it are under stood to be of huma n
origin, jus humanum.
Theologians of the churc hes of the Augs burg Confession
have in every age produ ced impor tant theological literat ure
conce rning ecclesiology. Much of it reflects the partic ular
circum stance s in which it was writte n and the differing
ecclesiastical practices of partic ular Luthe ran churches. The
theolo gians could characterize even these diver gent
ecclesiastical practices as still stand ing withi n the spirit of
the h·adition of historical contin uity and catholicity. Of
cours e, this chara cteriz ation is forme d from a partic ular
under stand ing of what historical contin uity consists in, and
to what 1<0:8 o').~v shoul d be under stood to refer. In the case
of the Augsb urg Confession, its signers and subsc ribers
under stood themselves to stand withi n the ecclesiological
h·adition of the weste rn churc h even thoug h they had
disreg arded specific provisions of the canon law with
reference to churc h order. In fact, they claim ed that it was
their Roma n oppon ents who have inh·od uced novelties. This
statem ent must be under stood in terms of ecclesiology as
well partic ular doch·ines.
New situat ions and new probl ems broug ht the need for
partic ular ecclesiological exposition. New mode ls of churc h,
put forth by Pietism, Rationalism, and the new
under stand ing of the nature of the churc h that came with
the adven t of the new unive rsity-cente red theolo gy in
Germ any and elsew here at the begin ning of the ninete enth
centu ry, stimu lated a re-app reciat ion and repris tinati on of
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the theology of the period of the classical dogmaticians.
Concern also arose in of reaction to the increasi ng political
and social unrest which became evident on the continen t
with the Prague Rebellion of 1848.
Other factors conh·ibuted to renewed interest in
ecclesiology: among them, the establis hment of the Prussian
Union, the emergence of organiz ed oppositi on to it, and the
Luthera n emigrat ion to North America and Australia. In the
twentiet h century the Faith and Order Movem ent, the
establis hment of the Luthera n World Conven tion and, later,
the Luthera n World Federati on were the occasion of fresh
conside ration of ecclesiology. Outside the Luthera n church,
the establis hment of the World Council of Churche s, the
new elucidat ion of a "Eucharistic Ecclesiology" in the
Second Vatican Council, and the significant influence
wielded by emigre Russian theologians called for
conside ration. The increasing involve ment of Luthera n
churche s with other churche s in ecumenical arrange ments
which call for partial or full fellowship, Eucharistic
hospital ity, and shared minish·ies also has had importa nt
ecclesiological ramifications. In order to maintai n existing
relation ships among Luthera n churches, as well as to
implem ent new arrange ments with Anglican and Reforme d
churche s, Luthera ns seem to be trying to run in two or three
differen t and even contradi ctory ecclesiological tracks at
once.
The ecclesiastical course of the larger Luthera n churche s
in recent decades reveals ecclesiological develop ments
· unencum bered by tradition al Scriptur al and confessional
norms. In modern existentialist thought the church simply
dissolves, leaving a volunta ry assembly free to order its life
as it pleases. To the romanticists, there has always been a
special fondnes s for the notion of ecclesiastical validity built
upon a suppose d "historic" episcopate with an unbroke n
successi on of consecrations, a view for which there is
insufficient evidence. Luthera n churche s which could claim
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a con tinu ity of consecrations wit h
the med ieva l chu rch did
not unt il the mo st rece nt time
atte mp t to bui ld an
ecclesiology on tha t basis. Existential
ism, Romanticism, and
Episcopal-ism do not pro vid e a
sufficient fou nda tion to
pro tect the reo rde ring of bot h chu
rch and min istr y on the
basis of the dem and s of a cult
ure tha t is tho rou ghl y
sec ular ized and who se atta chm ent
to the chu rch is at mo st
hist oric al and sentimental.
Eve n amo ng those wh o self-conscio
usly wis h to iden tify
them selv es as Lut her an, sufficient
inte rpre tati ve differences
eve n bet wee n so-called "conservative
" and "confessionist"
biblical scholars and theologians
pre clu de the pos sibi lity
tha t eve n those wh o wis h to rem ain
Lut her ans wil l be able
to come to a com mo n min d on chu
rch and ministry. Thu s,
eve n whe re theology has not
who lly giv en plac e to
sociology and anth rop olo gy, the def
ense of par ticu lar form s
of ecclesiastical polity serves as an opin
ion iustitae asse rted to
be the onl y defensible Lut her an ecc
lesiology. Am ong tho se
wh o
call
themselves
"confessionists"
ther e
are
"ep isco pali ans " and "congregation
alists" who hol d to
h·aditional nor ms, as well as sup por
ters of the ord ina tion of
wo me n to the prie stho od, and their
elevation to episcopacy,
as well as the ord ina tion of men and
wo me n of "alt ern ativ e
sex ual preference."
The Basis of Thi s Examination
We exa min e ecclesiology wit h spe
cial reference to its
cen ter and per iph ery . Lut her ans
hav e bee n mo re apt to
dist ing uish betw een wh at is esse
ntial and wh at is non essential, wh at is com ma nde d-a
nd therefore req uir edand wh at is ndinphom. Also emp loy
ed are the categories of
essejbene esse, and eve n distinction
s bet wee n wh at is
abs olu tely necessary and wh at
is necessary, but not
absolutely. To stud y ecclesiology
from the stan dpo int of
cen ter- per iph ery gives us an opp
ortu nity to con side r
familiar source material on the
basis of diff eren t and
unf ami liar criteria.
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ch prac tice
To say that a part icul ar rite, tradition, or chur
ider it a mat ter of
is peri pher al does not mea n that we cons
whe re it stan ds
indi ffere nce. Its statu s will be dete rmin ed by
pher y, whe ther
with reference to the line that mar ks the peri
pher al matt ers
insid e or outs ide. Inde ed, in so far as peri
the center, they
stan d in essential, intim ate conn ectio n with
derives from that
are of grea t significance. Thei r significance
that they are not
connection. Tha t they are peri pher al mea ns
self- impo rtan t.
of inde pend ent imp orta nce. They are not
they stan d with
The ir imp orta nce is dete rmin ed by whe re
reference to the center.
Eccl esio logy and Ecclesia
k EKKA:r1ol&.
The term "ecclesiology" deri ves from the Gree
t of Luth eran
vin the Latin ecclesin, indi catin g that at the hear
If ecclesiology is
ecclesiology is the doct rine of the church.
of the gospel, is
the circle, then the chur ch, the crea ture
stan ds with in the
und erst ood to stan d at its center. Wha t
center, deri ves
oute r peri pher y, in close conn ectio n with the
of as essential.
en
its significance from it, and is usua lly spok
of som e little
Wha t stan ds outs ide the peri pher y, is still
reference to the
imp orta nce in so far as it is cons ider ed with
if the need ed
who le, is deem ed non-essential. Inde ed,
obsc ured or lost,
conn ectio n with the who le and its cent er is
e to be rega rded
wha t stan ds outs ide the peri pher y may com
as unde sirab le or even detr imen tal.
herself. The
We begi n with the center, with the chur ch
s no fond ness
term is one for whic h Mar tin Luth er show
ly corr upte d,
wha teve r. In his opin ion it has been thor ough
the peop le in
and its mea ning has become unclear. It puts
of the pop e
or
es,
min d of a buil ding mad e of stones, he writ
he is surr oun ded,
and the elab orat e ecclesiastical with whic h
mun ity of peop le
but no one thin ks of the chur ch as a com
mad e holy by the wor k of Christ.
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If the wor ds, "I believe that there is a
holy Chr istia n

peo ple, " had been used in the Chi ldre n's
Cre ed, all the
mis ery con nect ed with this mea ning less
and obsc ure
wor d ["church"] mig ht easily hav e bee
n avo ided . For
the wor ds "Ch risti an holy peo ple" wou
ld hav e brou ght
with them, dearly and pow erfu lly,
the prop er
und erst and ing and judg men t of wha t is,
and wha t is not,
chu rch. Who ever wou ld hav e hea
rd the wor ds
"Ch risti an holy people" cou ld hav e prom
ptly con clud ed
that the pop e is no people, muc h less
a holy Chr istia n
people. So too the bishops, priests, and
mon ks are not
holy, Chr istia n people, for they do not beli
eve in Chr ist,
nor do they lead a holy life, but are rath
er the wic ked
and sham eful peo ple of the devil. He who
doe s not trul y
believe in Chr ist is not Chr istia n or a Chr
istian. He who
doe s not hav e the Hol y Spir it agai nst
sin is not holy.
Con sequ entl y, they cam1ot be "a Chr istia
n holy peo ple, "
that is, snnctn et cntlwlicn ecclesin.
But since we use this meaningless wor d
"chu rch" in the
Chi ldre n's Cre ed, the com mon man thin
ks of the ston e
hou se called a church, as pain ted by the
artists; or, at
best, they pain t the apostles, disciples, and
the mot her of
God , as on Pentecost, with the Hol y Spir
it hov erin g ove r
them. This is still bearable; but they
are the holy
Chr istia n peo ple of a specific time, in
this case, the
beg inni ng. Ecclesin, how ever , sho uld
mea n the holy
Chr istia n people, not only of the day s
of the apostles,
who are long since dead , but to the end
of the wor ld, so
that there is alw ays a holy Chr istia n peo
ple on eart h, in
who m Chr ist lives, works, and rules, per
redemptionem,
"thr oug h grace and the rem issio n of sin,"
and the Hol y
Spirit, per vivificntionem et snnctificntionem,
"thr oug h dail y
purg ing of sin and rene wal of life," so
that we do not
rem ain in sin but are enab led and obli ged
to lead a new
life, abo und ing in all kinds of goo d wor
ks, as the Ten
Com man dme nts or the two tables
of Moses' law
com man d, and not in old, evil works. Tha
t is St. Pau l's
teaching. But the pope, with his follower
s, has app lied
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lf
both the name and the image of the churc h to himse
ss
and to his vile, accursed mob, unde r the mean ingle
word ecclesin, "chur ch," etc.1
of
Even today the word churc h is used in a wide varie ty
that
mean ings, so it is necessary for us to make clear
the
tians,
Chris
of
ecclesiology has to do with the comm unity
in
body of Christ.2 The classical expression of it is found
article VII of the Augs burg Confession:
Also they teach that one holy churc h is to conti nue
in
forever. The churc h is the congregation of saints,
s
whic h the gospel is rightly taugh t and the sacra ment
are rightl y admi nister ed.
And to the true unity of the churc h it is enou gh to agree
conce rning the doctrine of the gospel and the
admi nistra tion of the sacraments. Nor is it neces sary that
huma n h·aditions, that is, rites or ceremonies, instit uted
by men, shou ld be every wher e alike. As Paul says: One
faith, one bapti sm, one God and Father of all, etc. (Eph.
4:5-6). 3

Because it is the purpo se of Augu stana VII to speak of
that
wher e the holy Chris tian people are to be found ,
ry
senso
of
terms
"loca ted-n ess" is necessarily described in
of
phen omen a; the churc h may be know n prima rily in terms
what
what is heard in the congregation, and secondarily by
eye
is seen. The teaching of the gospel enters the ear, not the
holy
or the nose, and with reference to holy baptism,
Luthe r, "On the Councils and the Churc h" (1539), trans.
W. Gritsch
Charle s M. Jacobs, vol. 41 of Lutlzer's Works, ed. Eric
.
(Philadelphia: Fortress Press, 1967), 144-45
20xford English Dictionary lists no less that eighte en defini tions
under the headin g "churc h."
1 Martin

an
Co11cordia, or, Book of Co11cord : the symbols of tlze Ev. L11t/zer
.
W.H.T
ed.
and
trans.
s,
uctio11
i11trod
cal
lzistori
C/111rc/1 : witlz indexes a11d
1922),
,
House
Pub.
rdia
Conco
:
Mo.
Louis,
Dau and F. Bente .( St.
tt) .
Augsburg Confession 7.1-4 (hereafter cited in notes as Triglo
3
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absolu tion, and the sacram ent of body and blood of Christ,
it is Chris t's spoke n word that make s them what they are.
The sheep hear the voice of their Sheph erd throu gh the
voice of him who has been set in order to speak with the
voice of the Sheph erd. "For, thank God, a seven year old
child now know s what the churc h is, name ly, the holy
believers and lambs who hear the voice of their Sheph erd.
For the childr en pray thus: I believe in one holy Chris tian
churc h," writes Luthe r in the Smalc ald Articles. What is
seen may give the appea rance of sanctity, but the eye is
more easily misle d than the ear: " ...holiness does not consis
t
in albs, tonsures, long gowns, and other of their cerem onies
devis ed by them beyon d Holy Scripture, but in the Word of
God and true faith."4
Christ and the Church

Ubi Christus, ibi ecclesia. The defini tion of the churc h
begin s with Christ, because it is his savin g work that brings
it to life, and according to his promi se he is alway s in the
midst of his believers, alway s giving freely and fully what
he alone has earne d and is able to give by virtue of his cross
and passion. The progr ession is Chris t~gos pel~c hurch .
But where there is a holy, Chris tian churc h, there all the
sacram ents, Chris t himself, and the Holy Spirit must be.
Now if we are to be a holy Chris tian churc h and to
possess the most impor tant and neces sary parts such as
God's word, Christ, the Spirit, faith, praye r, baptis m, the
sacrament, the keys, the office of the minish·y, etc., and
shoul d not also possess the humb lest part, name ly, the
powe r and right to call some perso ns to the office of the
minish·y who admin ister to us the word, baptis m, the
sacram ent, forgiveness, which in any case are available,
and serve us throu gh these, what kind of a church, I ask,
would this be? What would happe n to Chris t's word
when he says: "Whe re two or three are gathe red in my
45111alca/d

Articles 7.1-4 (Triglott).
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name, there am I in the midst of them" [Matt. 18:20]?
And again: "If two of you agree on earth about anything
they ask, it will be done for them by my Father in
heaven" [Matt. 18:19]? If two or three possess such
power, how much more an entire church.s

It is in the midst of his congrega tion that Christ offers
what he has obtained for sinners by his cross, and in his
congrega tion he offers it in the preaching of the gospel and
in the distributi on in his supper. Without such offering and
giving in the church, there could be no hope for man, for he
cannot appropri ate Christ's merit by the strength of his own
spiritual efforts, his ardent passion and the strength of our
heartfelt devotion. Forgiveness and salvation depend on no
unreliabl e basis. What Christ has obtained at such great
price on the cross, he offers freely in preaching and in the
sacramen t. It is there alone that it is to be sought and found .
So Luther says in "Against the Heavenly Prophets" (1524):
We treat of the forgiveness of sins in two ways. First,
how it is achieved and won. Second, how it is
distribute d and given to us. Christ has achieved it on the
cross, it is h·ue. But he has not distribute d or given it on
the cross. he has not won it in the supper or sacramen t.
There he has distribute d and given it through the word,
as also in the gospel, where it is preached . He has won it
once for all on the cross. But the distributi on takes place
continuou sly, before and after, from the beginning to the
end of the world. For inasmuch as he had determin ed
once to achieve it, it made no difference to him whether
he distribute d it before or after, through his word, as can
easily be proved frorp. Scripture.

Luther, "The Private Mass and the Consecrati on of
Priests" (1533), trans. Martin E. Lehmann, vol. 38 of Luther's Works,
ed. Martin E. Lehmann (Philadelphia: Fortress Press, 1971), 212
(hereafter cited in notes as LW).
5Martin

Center and Periphery in Lutheran Eccle siolog y

241

.. .I will find in the sacra ment or gospel the word whic
h
distributes, presents, offers, and gives to me
that
forgiveness whic h was won on the cross.6
The Center of the Doctrine of the Church
At the hear t the doctrine of the chur ch is the teach
ing
conc ernin g the perso n and work of Christ. Artic
les III
throu gh VIII of the Augs burg Confession prog ress
from the
perso n of Chri st (article III) to his savin g work Gusti
fication)
(article IV), sacra ment al mini stry (article V), the
fruits of
faith (article VI), holy chur ch and her cons tituti on
(articles
VII & VIII). That orde r is not unex pecte d, for the
chur ch is
the fruit of the appli catio n of his savin g benefits,
the corpus
Christi mysticum, of whic h he is the ever-living Head
. The
myst ical body is mani feste d wher e Chri st is prese
nt in the

corpus Christi venmz.

Here no distinction is made betw een church, gath
ered
cong regat ion, diocese, and natio nal or territorial
chur ch
body . Whe re Chri st is prese nt by the work of the Holy
Spiri t
in the preac hing of the gosp el and the admi nistr ation
of the
sacra ment s, he is completely prese nt. The local
gathe ring
arou nd the pulp it and altar is the church, owµa.
Xpwr nu,
whol ly and completely. There is no place here for
a pars-ettota ecclesiology, wher eby the local, diocesan, or
even
natio nal gathe ring is only parti ally or deriv ative
ly chur ch,
need ing the authe ntica tion of association with in
the large r
whol e. Nor is the any or every gathe ring of indiv
idual s
mad e to be chur ch by the volu ntary decision
· of the
indiv idua l mem bers of become a cong regat ion
or church.
Nor is a parti cular paris h comm unio n, diocese,
syno d, or
other jurisdictional unit define itself as "a mem
ber of the
Body of Christ" or as "hold ing mem bersh ip in the
Body of
Christ, according to the so-called "bran ch" theor
y whic h
6Martin Luther, "Aga inst the Heav enly Proph ets
in the Matte r of
Image s and Sacraments." (1525), trans. Conra d Berge
ndoff, vol. 40 of
Luther's Works, ed. Conra d Bergendoff (Philadelphia:
Fortress Press,
1958), LW 40:213-14.
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turns church es into "churchlettes," which are incom plete in
thems elves and in essential need of outwa rd association
with the larger church, its form of ecclesiastical
organi zation , and its spiritu al leaders. The church is the
bride of Christ, which he came to seek and call to himse lf
and cleanse in prepar ation for final presen tation, as the
Apost le annou nces in the letter to the church at Ephesis
(Eph. 5:25ff.). Here christology, eschatology, and
ecclesiology all stand in closest connection.
The Church and the Churches

The indivi dual or local assembly does not live in
isolation. Every assembly of believers among whom the
gospel is preach ing withou t additio ns or omissions that
corrup t it and among whom the sacram ents are in like
manne r admin istered as the Lord has given them is the
church , is one church . All the assemblies togeth er are
altoge ther one church. Unrep entant heresy requir es
separa tion, and baseless schisms are to be deplor ed; they are
by nature and definition divisive. The church , howev er, is
not divide d. She is one. Where the word is rightly taught
and the sacram ents rightly given there is to be fratern al
recogn ition of comm unity and mutua l submi ssion out of
revere nce for Christ. That the EKKAflatcxL are also EKKAr,a(cx is
not a human achiev ement broug ht about by skillful
negoti ations and adminish·ative manip ulation s, or even
agreem ent on and implem entatio n of a Quadr ilatera l and
historic episcopacy. It is about the unity of believers in
in
' E1<1<Ar,a(cx and the onenes s of the EKKAr,a(cxL that Christ prays
the
in
found
his high-priestly prayer. That unity is to be
reconciling work that he has accom plishe d by his saving
death and resurrection, offered in the procla mation of the
one gospel of Christ. The right preach ing of that gospel
comm unicat es this prayin g, suffering, dying, and rising
Lord and Christ with all that he gives by word and
sacram ent; conseq uently those who hear and harken to that
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gosp el are one church, regardless of the limit ation
s of time
and space . The parti cular EKKATJOLa. lacks no gift
or pow er
whic h a large r or more complete EKKATJO(a. must exerc
ise with
hr or on her behalf. To each EKKATJo(a it is given
both to
proc laim and live by this gospel and to exercise the
potestas
clavium in conformity to the divin e word . Each assem
bly has
the auth ority to call its own pasto r, howe
ver the
responsibility for ordin ation is assu med by the mini
ster who
is autho rized to orda in in all the churches, not by
matt er of
divin e right, but in token that there is one mini
stry of
preac hing and admi niste ring in the EKKATJOLa. is attes
ted and
affir med in all the EKKATJO(a.L
The Back grou nd of Augu stana VII
Behind the definition of article VII of the Augs
burg
Conf essio n is more than a deca de and a half of
Luth er's
caref ul thou ght conc ernin g the natu re of the chur
ch. As
early as the "Lectures on the Psalms" of 1513-1515
, Luth er
spea ks of the chur ch as indiscernible to hum an
sight, but
know n only to faith.7 He used this term inolo gy long
before
the controversies of the open ing years of the 1520s,
thou gh it
was in the context of those controversies that
he furth er
deve lope d his argu ment s. The chur ch consists of
believers,
he declares, but it is not believers who form the subs
tance of
the chur ch. Faith depe nds upon the word , whic h
calls it to
life and forever nour ishes and susta ins it. "The
entir e life
and subs tance of the chur ch is in the Wor d of God.
"BWern er

7
Gord on Rupp (The Riglzteousness of God: Luther Studie
s [London:
Hodd er and Stoughton, 1963], 317) credits Karl Holl
with the insigh t
that Luthe r's visibl e/invi sible terminology is
not the fruit of
contr overs y with Rome, but is already evide nt
in the early Psalm s
lectures. For example, "For Chris t is concealed in the
Churc h which is
hidde n from men but manif est to God"; "For the
Chur ch is invisible
and is recognizable by faith alone. "
8
Marti n Luther, "Ad Libru m Eximii Magistri Nostr
i Magistri
Ambrosii Catharini, Defensoris Silvestri Prieratis Acerr
imi, Responsio
Marti ni Lutheri. " vol 7 of D. Martin Luthe
rs Werke : kritische
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Elert notes that, in a 1521 rejoind er to a Domin ican
antago nist, Luthe r emplo ys termin ology remark ably close to
that used later in Augus tana VII:
The gospel is the real organi zing princip le of the church .
It begets the believers, gather s them, and combi nes them
into a supra- indivi dual unity. On the basis of this
fundam ental though t Luther , in his defens e agains t
Ambro sius Cather inus, develo ps a concep tion of the
church which must be regard ed as an exact anticip ation
of the sevent h article of the Augsb urg Confe ssion (1521:
7,703-778). The church is built on the Rock Christ alone,
With him it will remain in the Spirit (709, 25ff., 33). "It
will remain perpet ually" (perpetuo mnnsurn), says the
Augsb urg Confession. It is the "comm union of saints"
(communion snnctorum) (712, 39)-"c ongre gation of
saints" (congregntio snnctorum) says the confession. Or
the "holy congre gation of the believers") (snnctn fidelium
congregntio (742, 34)-th e "assem bly of believers"
(Versnmmlung nller Glaubigen). How can it be recogn ized?
"For some visible sign must be given by which are to be
gather ed into one body for the purpo se of hearin g the
Word of God" (oportet enim nliquod visible signum dnri, quo
congregemur in unum ad nudiendum verbum dei). Such
signs are baptis m, the bread, and, above all the gospel.
"These are the three symbols, tokens, and marks of
Christ ians.... For in these Christ wants us to be in
agreem ent" (Trine hnnc sunt Christinnorum symbola, tessare

et cnmcteres .... In his enum vult nos Christus concordnre)
(729, 32ff.).9

Ges1m1111ta11sgab e. (Weimar: Herma nn Btihlaus, 1883- ), 721, line 12
(hereafter cited in notes as WA).
9 Werner Elert, The Structure of L11t/Jera11islll: The Theology and
Philosophy of Life of L11t/1em11is111 Especially in the Sixteenth a11d
Seve11tee11t/1 Ce11t11ries, trans. Walter A. Hansen (St. Louis: Concor dia
Publish ing House, 1962), 259-60.

Center and Periphery in Lutheran Eccl
esio logy

245

Imm edia tely beh ind Aug usta na VII (and
VIII) stan ds
article XII of the Sch wab ach Articles, draw
n up in 1529 by
Luth er, Melanchthon, and others to
con cenh·ate and
artic ulat e Luth eran doctrine.
There may be no dou bt that there is and
abid es on eart h
unti l the end of the wor ld a holy Chr istia
n chu rch, as
Chr ist says, Mat thew , the last chapter:
"Lo, I am with
you always; even unto the end of the
wor ld." This
chu rch is not othe r than the believers
in Chr ist, who
keep, believe and teach the articles and
part s nam ed
above, and for this suffer pers ecut ion and
mar tyrd om in
the wor ld; for whe re the gospel is prea
ched and the
sacr ame nts used aright, is the holy Chr istia
n chu rch, and
it is not bou nd by law s and outw ard sple
ndo r, to plac e
and time, to pers ons and ceremon
ies (aut hor' s
translation) .10
This definition is draw n in turn from
Luth er's mor e
exte nde d confession of the chu rch
in his "Co nfes sion
Con cern ing Chr ist's Sup per, 1528."

...I believe that there is one holy Chr istia
n chu rch on
eart h, i.e., the com mun ity or num ber or
asse mbl y of all
Chr istia ns in all the wor ld, the one brid
e of Christ, and
his spir itua l bod y of whi ch he is the
only head . The
bish ops or priests are not her hea
ds or lord s or
brid egro oms , but servants, friends, and
- as the wor d
10 Die

Beke1111t11isschrifte11 der evangelisc/1-lutlzerisc
hen Kirche. 10th ed.
(Gottingen: Vand enho eck & Ruprecht,
1986), 61-62, Augsburg
Confession 7. (hereafter cited in notes as BK):
"Dais kein Zweifel sei, es
sei und pleibe auf Erde n ein heilige chris
tliche Kirch bis an der Welt
Ende, wie Chri stus spric ht Matth. am letzt
en: Siehe, ich din bei euch
bis an der Welt Ende. Solche Kirch is nit
ande r dann die Glau bige n an
Chri sto, welche obge nann te Artikel und
Stuck halte n, glau ben und
lehre n und daru ber verg olgt und gem arter
t werd en in der Welt. Denn
wo das Evangelion gepr edig t wird
und die Sakr ame nt rech t
gebr auch t, do is die heilige christenli
che Kirche, und sie is nit
Gese tzen und aulserlicher Prac ht an Statt
e und Zeit, an Pers on und
Geb arde gebu nden ."
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"bish op"
stew ards.

implies - supe rinte nden ts,

guar dians ,

or

of the
The Chri stian chur ch exists not only in the realm
as the
Rom an Chur ch or powe r, but in all the worl d,
d
sprea
ld
wou
st
prop hets foretold that the gospel of Chri
this
throu ghou t the worl d, Psalm 2, Psalm 19. Thus
.
pope
g
amon
rsed
Chri stian chur ch is physically dispe
one
in
red
Turk s, Persians, Tartars, but spiritually gathe
t. For
gospel and faith, unde r one head , i.e., Jesus Chris
t, the
Chris
Antithe papa cy is assur edly the true realm of
God
real anti-Christian tyrant, who sits in the temp le of
in
st
Chri
_
as
ents,
and rules with hum an comm andm
re;
Matt hew 24 and Paul in II Thessalonians 2 decla
may
altho ugh the Turk and all heresies, wher ever they
h
whic
on
be, are also inclu ded in this abom inati
e, but
acco rding to prop hecy will stand in the holy peac
are not to be comp ared to the papacy.
to be
In this Chri stian church, wher ever it exists, is
grace
of
foun d the forgiveness of sins, i.e., a king dom
el,
and of true pard on. For in it are foun d the gosp
the
h
whic
in
bapti sm, and the sacra ment of the altar,
ved.
forgiveness of sins is offered, obtained, and recei
.
there
are
God
Moreover, Chri st and his Spirit and
or
Outs ide this Chri stian chur ch there is no salva tion
and
forgiveness of sins, but everlasting death
nt
ifice
magn
damn ation ; even thou gh there may be a
all in
appe aranc e of holiness and many good works, it is
cted
expe
be
to
vain. But this forgiveness of sins is not
teach,
only at one time, as in baptism, as the Nova tians
but frequently, as often as one need s it, till death.11

t's Supp er."
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ed.
,
Works
r's
(1528), trans. Robert H. Fischer, vol. 37 of Luthe
:368.
LW37
Fischer (Philadelphia: Fortress Press, 1961),
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Notae Ecclesiae - The Essen tial Mark s of the Chur ch
In Augu stana VII, the churc h is taugh t, confessed, and
defin ed, its durat ion is stated, and its outw ard mark
s are
noted , altho ugh nowh ere in the text are they descr ibed
as
outw ard mark s or notae. She is an assem bly or convo
catio n
of believers whic h has existed, exists at the prese nt time,
and
will conti nue to exist for all time. This assem bly
is
outw ardly identifiable on the basis of what is heard
in the
assem bly (i.e., the teaching or procl amat ion of the gospe
l of
and abou t Jesus) and observable on the basis of
the
sacra ment al activity which goes on withi n the assem bly
(i.e.,
bapti sm and the sacraf!lent of Chris t's body and
blood
offered to comm unica nts for forgiveness of sins, onene
ss
with hims elf and the Father, and the foretaste of heave
n).
Baptism, the holy suppe r, and confession and absol
ution
will be more thoro ughly describe in articles IX-XII.
· Wher e these mark s are found, there the churc h is to
be
found , becau se there the perso n of Chris t and the fruit
of his
savin g work are made prese nt by the Holy Spirit, work
ing
faith and gathe ring a faithful, believing people.
The
mani festa tion of the churc h is not prior to or indep ende
nt of
preac hing and sacraments, as thoug h they could be
listed
amon g a numb er of activities with whic h the churc
h
appro priate ly occupies herself. Nor can we posit that
the
churc h as instit ution authenticates and valid ates preac
hing
and the sacrament. The presence of the churc h is tied
to the
mark s of preac hing and the sacra ment s by virtue of
their
domi nical desig natio n as the mean s of Chris t's savin
g
prese nce. The procl amati on of Chris t gathe rs the churc
h,
just as durin g his earth ly minis try Chris t gathe red
the
peop le to himself by open ing his mout h and speak ing.
Ubi
Christus, ibi ecclesia. Chris t does not go abou t witho ut
his
churc h; wher e the Head is, there too are the mem bers
of the
body.
The pure teaching of the gospe l and the right
admi nistra tion of the sacraments are essential to the
true
onene ss of the church, for they are const ituen t to
that
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oneness. As there is one Lord, proclaim ed in the gospel as
Son of God and Son of Man, so too there can be only one
baptism, baptism into his death and there can be only one
sacramen tal banquet, which is his very body and blood for
forgiveness, life, and salvation. There cannot exist alongside
them a gospel which proclaims a different Christ, some
other baptism for some other purpose, and a supper that is
somethin g other than his body and blood for is given for
some purpose other than eating and drinking. That these are
described as "gnug" and "satis" does not mean that together
their proper outward observan ce represent s a minimum
standard beyond which everythin g is permitted . The terms
are rather to be understo od as a confession that the
preachin g of the gospel and the right use of the sacramen ts
do fully what God has given them to do- to bear witness to
the church's oneness. God has given no other outward sign
which does this, and those that men have instituted ,
described as ceremoni es ("Ceremo nien, von den Mensche n
eingesetz t," "ritus aut ceremoni as ab hominibu s institutes ")
have no such power, and therefore it is not necessary that
they be kept uniformly in every place. Melancht hon does
not here specifically identify any such human ceremoni es.
Generally included among human ceremoni es and
h·aditions is every instance in which there is no clear
dominica l institutio n. Thus, human traditions might include
pious and commend able practices that have been handed
down from one generatio n to another, even from the
apostles themselv es, which we continue to use. However ,
we must confess that they do not bear witness to the true
unity of the body of Christ in the sense that the notae ecclesine
do so, nor is that their purpose. Thus, their uniform use in
all places cannot be an absolute necessity. And, on the other
hand, their disuse also cannot be uniformly required. The
marks of the church stand at the center; human h·aditions
stand outside the circle that marks the periphery of the
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churc h. They gain some impor tance from their association
with the church, but they are by no mean s essential.
The Need s of the Church

Perip heral and yet essential are those things that define
the church, In "Das eyn Chrlistliche versa mlung odder
geme une recht und mach t habe, alle lere tzu urtey len und
lerer zu beruffen, eyn und abzus etzen, Grun d und ursac h
aus der schrifft" (1523), Luthe r notes first what a Chris tian
congr egatio n is and where it can be found. It is recog nized
by the presence of a sure mark, the preac hing of the pure
gospel. For this reason, and since the soul of man requir es it,
when bisho ps and others refuse to provi de for the
ordin ation of preac hers the right to do so must be taken
from them and given to the comm unity of Christians.
Thus we concl ude that where there is a Chris tian
congr egatio n which has the gospel, not only does it have
the right and powe r, but it is obliga ted by its
responsibility for the salvat ion of the souls broug ht to
Chris t in baptis m, to shun, flee, dismiss, and withd raw
from the autho rity now exercised by the bisho ps, abbots,
cloisters, found ations , and all such, since one sees clearly
that they teach and lead contra ry to God and his word.
Therefore it is certain and sure and well-f ounde d and
one can depen d on it that it is a divine right and
necessary to the salvat ion of souls that such bisho ps,
abbots, cloisters and whate ver pertai ns to their rule be
depos ed or shunned.12
The
congr egatio n
canno t
contin ue
witho ut
preac hers/t eache rs. When and if ordai ned priest s canno
t
. 12Cf.
Martin Luther, "That A Christian Assembly Or
Congr egatio n Has The Right And Power To Judge All Teachi
ng And
To Call, Appoint, And Dismiss Teachers, Established And Proven
By
Scripture." (1523), trans. Eric W. and Ruth C. Gritsch, vol.
39 of
Luther's Works, ed. Eric W. Gritsch (Philadelphia : Forb·ess
Press, 1970),
LW 39:308-309.
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otherwise be gotten, the congrega tion itself must call into
the holy ministry capable men whom God has equipped
and gifted for the office of teaching the gospel and
administe ring the gospel sacraments. Accordin g to the usual
order, the minister of ordinatio n should be the bishop.
Otherwis e, the minister of ordinatio n is to be one who
already possesses the office of the ministry. The newly
ordained then takes up ordering of others into the
ministrium ecclesinsticum. A preacher so ordained may not
only preach, but also baptize, celebrate mass, and assume
the cure of souls.
The evangelical and scriptura l justification for such a
course of action is clear to Luther. John 6:45, Psalm 45:7, 2
Cor. 4:13, and Psalm 116:10 teach that where a Christian
finds himself isolated and without Christian companio ns, he
must himself take the work of preaching and teaching the
gospel upon himself. If, however, other Christians are
present, he should not arrogate to himself the office of
preacher, but let the office be filled by those called and
selected to serve.13 Although this course of action gives the
appearan ce of not heeding the existing spiritual authoritie s,
the breach is only apparent. Bishops and abbots who do not
fulfill their duty do not h·uly represent the apostles.
In "De Instituen dis ministris Ecclesiae" (1523).14 Luther
is prepared to press his case further. Papal ordinatio n is not
to be desired even if available, since the Roman bishops act
as though the priesthoo d were their own creation and
subject in every respect to their regulation. Those whom
they ordain are not ordained according to the purpose of
Christ, for they are not ministers of gospel and sacramen t
but mere mass-priests. Ordinatio n was first instituted on the
"That a Christian Assembly ... ," LW39:311.
Martin Luther, "Concernin g the Ministry" (1523), trans. Conrad
Bergendoff, vol. 40 of Luther's Works, ed. Conrad Bergendof f
(Philadelphia: Fortress Press, 1958), LW 40:3-44.
13Luther,
14
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authorit y of the Scriptures, and it is to be held in honor as
the highest of all church offices, since the whole church
depends upon the preachin g of the gospel. In addition , the
papal ordinati on is to the office of offering Christ's body
and blood as a sacrifice before God.
Support ive Notae Ecclesi ae-On the Councils
and the Church
In addition to the preachin g of the gospel and the
adminis tration of the sacraments, Luther speaks in his later
writings of other marks or signs of the church in this world.
In On the Councils and the Church (1539), Luther describes
seven "princip al possessions" by which the present of the
holy Christia n people can be seen or heard. First, they
possess the holy word of God (which, howeve r, is not found
in all places in the same measure). Where that word is
preache d, believed, professed, and lived there can be no
doubt that the ecclesia sancta catlwlica is present. Further,
they have the sacrame nt of holy baptism , the sacrame nt of
the altar, and the public exercise of the office of the keys (the
proper use of Matthew 18:15-20), which Christ has given not
to the pope but to the church. Fifth, among them minister s
are called or consecrated (i.e., minister s are set in order to
preach and adminis ter the sacraments. We note among them
the presenc e of bishops, pastors, or preache rs who publicly
and privatel y adminis ter the four possessions already noted.
Althoug h this adminis tration is the common possessi on of
the whole church, it is enh·usted to particul ar men with the
approba tion of all. They take the place of the apostles,
evangelists, and prophet s who went before them, and they
will continu e to do so, for the church shall abide until the
end of the world. Luther notes that except in emergen cies
only men who have been adjudge d to be compete nt and
have been called are to exercise this office. Others are to
receive baptism , absolution, and the sacrame nt and are to be
called Christians, but they are not qualified to exercise the
Office of Supervision. The sinfulness of the minister does
not impair the word he proclaim s or the sacrame ntal gift
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God offers men through his sacramenta l ministry.
Recipients too may be sinners. The church, the people of
God, has a particular way of dealing with sinners: it
reproves them and makes them holy. Sixth, where one sees
and hears the Our Father prayed and taught, or the Psalms
or other spiritual songs are sung in accordance with the
word of God and the true faith, together with the use and
teaching of the Symbolum Apostolicunz, the Ten
Commandm ents, and the Catechism, there the church is
present. Finally, the Christian people are outwardly known
by their bearing of the holy cross and every form of
misfortune , trial, and persecution from the world, the devil,
and the flesh. All this they bear with humility and patience,
as did their Lord.
Luther characterizes these seven "possession s" as "First
Table" marks of the church, having to do with the first three
of the Ten Commandm ents. There are also marks according
to the "Second Table," such as the honoring of parents and
superiors, the Christian nurturing of children, love toward
the neighbor, personal chastity, self-conh·ol, sobriety, and
gentleness, etc. None of these may be considered reliable
signs of the presence of the church in the same sense as the
so-called "first Table" possessions, for Jews and the heathen
are often better known for their charitable work than are the
Christians
The devil too has his own word and sacraments and his
own bishops, which are a caricature of God's word,
sacraments , and ministry. By means of them he intends to
turn men from God's word, sacraments, and ministry to his
own, which are far more impressive and attractive than
God's. Some, however, are able to discern the emptiness of
the devil's rites, and then mistakenly assume that God's
sacraments and minish-y are just as empty and can never be
more than mere signs and marks of profession. However,
the church's words, sacraments , and offices are not merely
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outwar d signs; the Lord himself has institut ed and ordain ed
them, and throug h them the Holy Spirit is pleased to work .

Agains t Hans Wurst
In "Again st Hans Wurst" (1541), Luther again
enume rates outwar d marks or proofs of the presenc e of the
holy church. He respon ds to the question: "Where is the
church ?" in the face of the Roman assertion that their church
is ancient and original, and that Luther and his followers
have departe d from it. He present s the following "proofs ,"
which are framed polemically. First, we possess the same
baptism as the church has had from the beginn ing; ours is
not a new and different baptism from that of the ancient
church , while Rome introdu ces new baptism , becaus e the
old one has lost its effect. Second, our sacram ent of the altar
is not different from that which was institut ed by Christ
himself and given to the church. Third, we have the same
ancient keys which Christ gave to the church, and we use
them in the same way as the ancient church used them.
Fourth , it cannot be questio ned that we have the office of
preach ing and the word of God and have added nothin g to
it:
We invent nothing new, but hold and remain true to the
ancient word of God, as the ancient church had it.
Therefore we are, together with the ancient church , the
one true church , which teaches and believes the one
word of God. So the papists once more slande r Christ
himself, the apostles, and all of Christe ndom when they
call us innova tors and heretics. For they find nothin g in
us but what belongs to the ancient church - that we are
like it, and are one church with it.ls
Fifth, we believe, confess, and sing the ancient Symbolum
Apostolicum. Sixth, we have not invente d a new Psalter and

1sMartin
Luther, "Agains t Hanswu rst" (1541), trans. W. P.
Stephens and Eric W. Gritsch, vol. 41 of Luther's Wo rks, ed. Eric W.
Gritsch (Philadelphia: Fortress Press, 1966), LW41:196.
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do not pray a different Our Father from that which has been
prayed from ancient times. Seventh, like the ancient church,
we hold temporal rulers and authorities in honor and do not
require that they be subject to our lordship or kiss our feet,
as the Pope requires. We live as obedient subjects and pray
from those who are in authority over us. Eighth, as did the
ancient church, so too we honor and uphold marriage for
the procreation of children and the prevention of carnal
uncleanness. We have been faithful to the ancient way,
while the Pope and his party have not. We neither invented
or devised the estate of marriage, and just as surely we do
not forbid it. Ninth, we have experienced the same hardship
and tribulation as our brothers and sisters in Christ in all the
world. It is the pope and his cardinals and monks who
condemn, damn, and murder us. Tenth, we have done no
such things to our enemies. "But as Christ, the apostles, and
the ancient church did, we endure, admonish, and pray for
others. And, indeed, we do this publicly in church, in the
litany and in sermons, just as Christ our Lord did and
taught and as the ancient church also did, so that in this we
all act according to the ancient practice of the ancient
church."
Further, Rome has inh·oduced satisfactions and
indulgences, holy water as a new baptism. These are all
signs of apostasy. Further signs that she is a new, heretical
church which has replaced God's sacraments with man's
include the introduction of pilgrimages and other work to
obtain forgiveness, the withholding of the cup from the
laity, and the doctrine of the sacrifice of the mass. These too
are signs - in this case signs and marks of a new church
which prefers man's works to God's works.16

16Martin Luther," Against Hanswurst," LW 41:195-201 .
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A Closer Look at the Supportive Notae Ecclesiae:
The Place of Ordination and the Holy Ministry

The addition al or supplem entary marks or signs of the
presenc e of the church in this world are essential as
support ive of the central marks of the church. Luther begins
at the center and moves outward from it. Preaching, holy
baptism , holy absolution, and the sacrame nt of the altar are
not dispensable. Therefore, neither the holy ministry, which
has been institute d by Christ for the purpose of preachin g
and adminish·ation, nor the solemn conferral of the ministry
is dispensable. The one holy, Christia n church abides
forever, and the chief outward marks of it, the pure teaching
of the gospel and the adminis tration of the sacram entsaccordin g to Christ's institut ion- are both eschatological
and eternal in a sense in which other marks are not. The
discernible outward marks · of God's activity gather the
Christia n commun ity, directly minister the fruits of Christ's
saving work in the commun ity. In addition to this, they
provide a foretaste of the final fulfillment in the life to come.
Preachi ng points toward and finds its fulfillment in the
endless theologies sung by the saints before the throne of
God and the Lamb. The sacrame nt of the altar is the earnest
of the heavenl y supper and anticipates its fulfillment in the
banquet of the Lamb in his kingdom which has no end. The
baptized rejoice forever in the life-giving waters which flow
through the heavenl y Jerusale m whose sh·eams make glad
the city of God.
Preache d gospel and the sacrame nts stand at the center
and remain there as marks established and comman ded by
Christ and furnishe d with his promises. Agreem ent
concern ing these marks or outward signs is essential; other
marks apart from these are not essential to the unity of the
church (" ... dann dies is gnug zu wahrer Einigkeit;" "ad
veram unitatem ecclesiae satis est"), agreeme nt as to their
form is not required, because it is not necessa ry that
tradition s and ceremonies institute d by men be everywh ere
the same. Preachin g and the sacrame nts are not counted
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among such traditions and ceremonies, given their
dominical institution and the gifts imparted through them.
Other marks or notne are essential to the life of the
church in this present world, but in the end of days they will
pass away. Augustana article V confesses that the
Ministerium docendi Evangelii et porrigendi Sacramenta,
i.e., the apostolic, sacramental ministry, was instituted so
that man might obtain through the preached word and the
sacraments the faith that justifies, and that thereby the Holy
Spirit might produce faith according to God's purposes in
those who hear the gospel. These stand at the center. They
are never merely Christian activities with which the
congregation or community is provided with an
opportunity to identify itself as a social organization. Still
less are they religious rites by which the community
actualizes" or concretizes" herself. The church does not go
away between its outward assemblies; she abides forever,
but apart from the notne the church is not manifested
11

11

11

II

The episcopal and priestly ministries are not in
themselves a manifestation of the church. The minish·y of
teaching the gospel and administering the sacraments,
together with the calling and setting of men in order within
this ministry in the church, both of which Luther identifies
as marks of the church in this world, exists for the sake of
the gospel. They will come to an end with the passing away
of this present world. So too, the ever-present cross, which
Christ calls his disciples to carry and which weighs so
heavily on the true church in this world, will finally be
lifted, along with the sufferings of Christians. Further, these
are not in themselves means by which the merit of Christ's
passion and death are offered to his people. The ministry
exists for the sake of the gospel and the sacraments, and
ordination exists for the sake of the ministry. In this sense it
is not improper to speak of them as peripheral to the church
and gospel, within the circle.
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The Nature of the Supportive Marks of the Church
What is perip heral is not necessarily dispensable. Luthe
r
and the Luthe ran Confessions take both the ministry
and
ordin ation to be essential. They are essential perip
hery.
They are peripheral, but they stand withi n the circle
of
whic h church, gospel, and Chris t are the center. They
are in
no sense adiaphora. The partic ular canonical form of a rite
or
cerem ony may be an adinphoron, altho ugh the rite itself
is
needf ul because of its close connection with the center.
The
Smnlcnld Articles provi de us with an example:
If the bishops woul d be true bishops, and woul d devo te
themselves to the churc h and the gospel, it migh t be
grant ed to them for the sake of love and unity , but not
from necessity, to ordai n and confi rm us and our
preachers; omitting, howe ver, all come dies and
spect acula r displ ay of unch ristia n parad e and pomp . But
becau se they neith er are, nor wish to be, true bisho ps,
but world ly lords and princes, who will neith er preac
h,
nor teach, nor baptize, nor admi niste r the Lord 's Supp er,
nor perfo rm any work or office of the church, and,
moreover, persecute and cond emn those who disch arge
these functions, havin g been called to do so, the churc
h
ough t not on their account to be depri ved of ministers.
Therefore, as the ancient examples of the churc h and the
fathers teach us, we ourselves will and ough t to ordai
n
suitab le perso ns to this office; and, even accor ding
to
their own laws, they have not the right to forbid or
preve nt us. For their laws say that those ordai ned even
by heretics shou ld be regar ded as ordai ned and rema
in
so, as St. Jerome writes of the churc h at Alexandria, that
at first it was gove rned in comm on by pries ts and
preachers, witho ut bishops.17

175malcald Articles, Part III, Article X, 11-3 (Triglott) .
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The Place of the Ministry

What is periphe ral is what is not in itself of the
substan ce of the church, the commun ity of the holy
Christia n people. The church is an article of faith. She is
known only by her marks, and she cannot be discerne d on
the basis of suppose d evidences of antiquit y or sanctity, or a
tradition al or even biblically sanction ed form of
ecclesiastical order and polity. Here the primary organ of
discernm ent is the ear of man into which the word of God is
spoken, for it is the spoken word of the preache r that
gathers the church around itself, and it is the word that
makes baptism and the sacrame nt of Christ's body and
blood and speaks the word of absolution. God's word is
never apart from God's Spirit; both together do what God
intends. The preache r or celebran t whose mouth God
employs speaks a word and adminis ters a sacrame nt to
which he persona lly adds nothing , but he stands in the
closest possible connect ion with the Lord who makes use of
him. "Every minister should glory in this, that he is an
instrum ent of God through which God teaches, and he
1
ought out to doubt that he is teaching the Word of God." B
What Melanch thon says in Apology VII/VII I with specific
reference to the minish·y of unworth y men surely applies
also to those who are not unworth y: "For they do not
represen t their own persons , but the person of Christ,
because of the church's call, as Christ testifies (Luke 10:16),
'He who hears you hears me.' When they offer the Word of
God or the sacrame nts, they do so in Christ's place and
stead."19 So too, Luther's descript ion of the h·ue, Evangelical
Luther, "Lectures on Titus," trans. Jaroslav Pelikan, vol.
29 of Luther's Works, ed. Jaroslav Pelikan and Walter A. Hansen (St.
Louis: Concordi a Publishin g House, 1968), LW29:3.
19Apol. VII/VIII, 28: " ...quia repraesen tant Christi personam
propter vocationem ecclesiae, non repraesen tant proprias personas, ut
testatur Christus: Qui vos audit, me audit. Cum verbum Christi, cum
sacramen ta porrigunt , Christi vice et loco porrigunt " (BK, 240).
18 Martin
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Mass in On the Private Mass and
the Consecration of Priests
(1532):
He re eve ryt hin g is done, first
of all, according to the
ord ina nce and com ma nd of Ch
rist, so tha t it is offered
and giv en to the chu rch und er bot
h kin ds on the basis of
the wo rds of Christ: "Take, eat
, this is my bod y," etc.,
and "D o this in remembrance
of me." The pas tor does
not receive it only for himself,
as the pop e's sacrilege
does. He also does not sacrifice it
to Go d for our sins and
all kin ds of nee ds, as the pop e's
sacrilege does. He does
not give it to us and he also doe
s not sell it to us as a
goo d wo rk to reconcile God,
as the pop e's sacrilege
does, hav ing ma de such a bla
sph em ous com me rcia l
affair of it; rather, he administers
it to us for the com for t
and sh·engthening of our faith.
In this wa y Ch rist is
ma de kno wn and preached. Here
there can be no avarice
or ido latr y. Here we surely hav
e the inte ntio n of Ch rist
and of the chu rch. Here we do not
hav e to be con cer ned
wh eth er the pas tor is spe aki ng
the wo rds secretly or
wh eth er he also is effecting con
version or wh eth er he,
too, believes, for we hea r the
wo rds of ins titu tion
publicly and say the m along wit
h him in our hea rts. An d
the ins titu tion of Christ (not our
action or the chrism)
effects a cha nge or gives us
the bod y and blo od of
Christ. If the pas tor does not bel
ieve or dou bts , we do
believe. If he blu nde rs in spe aki
ng the wo rds or becomes
con fus ed and forgets wh eth er he
has spo ken the wo rds ,
we ind eed are there, listen to the
m, cling to them, and
are sur e tha t they hav e bee n spo
ken. For this rea son we
can not be deceived, and becaus
e the ord ina nce and tru e
faith are present, it mu st be certain
tha t we are receiving
the true bod y and blood of Christ
. Go d be pra ise d and
tha nke d, tha t I hav e lived to see
the true Ch rist ian ma ss
and the pur e Ch rist ian usage of
the hol y sacrament.20

Ma rtin Luther, "Th e Private
Mass and the Con secr atio n of
Priests," LW 38:208.
20

260

CON COR DIA THE OLO GICA L QUARTER

LY

The Hol y Ministry and Ordination
peri phe ry as
The holy min istry stan ds with in the
the adm inis trati on
nece ssar y for the teaching the gospel and
us from its close
of the sacr ame nts. It deri ves its stat
set in place in this
con nect ion with them. And men mus t be
ng to Apo logy XII,
holy min istry in a fitting man ner. Accordi
, i.e., in rela tion to
11-12, if ordi nati on is inte rpre ted correctly
be no objection to
this minish·y of the wor d, there will
a sacr ame nt. The
call ing the rite of laying-on of han ds
isters, kno win g that
chu rch has the man date to inst itute min
her, acco rdin g to
God app rove s and is pres ent in it. Furt
Aug usta na XIV.
no one sho uld
Con cern ing Chu rch Ord er they teach that
inis ter the
adm
or
pub licly teach in the chu rch
sacr ame nts unle ss he be regularly called.21
precise mea ning
Que stio ns may rem ain con cern ing the
ice docere, ordentlich
of such term s as offentlich lehren, publ
of the Pontifical
Bent!, and rite vocntus. The auth ors
are used to refe r to
Con futa tion und erst and that the terms
trad ition al Ord inat ion practices:
ess that no one
When, in the four teen th article, they conf
d of God and
oug ht to adm inis ter in the chu rch the wor
d, it oug ht to be
the sacr ame nts unless he be righ tly calle
is called in
und erst ood that he is rightly called who
the ecclesiastical
acco rdan ce with the form of law and
eve ryw here in
ordi nan ces and decrees hith erto obse rved
a Jeroboitic (cf.
the Chr istia n wor ld, and not according to
othe r irre gula r
1 Kings 12:20) call, or a tum ult or any
not thus called.
inh·usion of the people. Aar on was
ion is received;
Therefore in this sense the Confess
to pers ever e
nev erth eles s, they sho uld be adm onis hed

21Aug sbur g

Confession, XIV (Trig/oft).
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therein, and to admit in their realms no one either as
pasto r or as preac her unless he be rightl y called."22
Nothi ng is menti oned in Article XIV about the mann er
by which those to be set in order are called to the ministry,
but ordin ation / confirmation is identified as the specific act
or acts by which this is to be done. By virtue of its
conne ction with the ministry, this rite stand s withi n the
periph ery. Further, were the bisho ps willin g to faithfully
disch arge their office and act for the benef it of the churc h
and the gospel, then the usual canonical form of ordin ation
too would stand within the circle. Howe ver, they neglect the
office conferred upon them and are not only unwil ling to
ordai n those who wish to procla im the gospel and
admin ister the sacraments properly, they also cast them out
and perse cute them. Unde r these circumstances, ordin ation
can and shoul d be conferred witho ut the bishops.
Ordin ation stand s withi n the perip hery so long as it is a
prope r order ing to the ministerial office which Chris t has
given to his church, and episcopal ordin ation accor ding to
the ancie nt patter n and the canons also stand s withi n the
perip hery when and if it retains its connection with the
center. Unde r the terms of the situat ion descr ibed in
Smalc ald Articles, III, X, the connection betwe en the
episco pal office and the center has been sever ed, and an
altern ative to it is found by makin g priest s the minis ters of
ordin ation. The ministry is impor tant for the sake of the
gospe l and the sacraments; ordin ation is impo rtant for the
sake of this ministry; whate ver impor tance may be assign ed
to episco pal ordin ation has derivative significance. The later
dogm aticia ns equat e bisho ps and super intend ents as churc h
officials charg ed with the responsibility of ordin ation. At the
same time, they recognize no essential distin ction betwe en

J. Michael Reu, ed., "The Confutatio Pontificia," in The Augsburg
Confession : A Collection of Sources (Chicago, Ill.: Wartb urg Publis
hing
House , 1930), 357.
22
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them and others in the public ministry.23 Thus the special
office of bishops is periphe ral to the office of the ministry
itself. It is derived from it and represen ts a particul ar
instance of it.24
Ordinat ion itself is not to be omitted exceptin g in most
exceptio nal circumstances; both order in the church and the
example of the ancient church require it. It is not to be
denied that in it "the gifts of the Holy Spirit which are
necessa ry for the discharge of the duties of the ministry of
the church are conferred and increased."2s No provisio n is
made for the tempora ry conferral of the ministry upon men
who are called to be "lay-min isters" or to serve in

commit ordinatio n to the bishops or superinte ndents
called bishops, not only with respect to the flock
are
who
alone,
intrusted to them, or their hearers, but also with respect to other
preachers , viz., presbyter s and deacons, the oversight of whom has
been intrusted to them; yet meanwhi le, we do not recognize any such
distinctio n between bishops and presbyters, as though the former
alone, according to a d.ivine right and the appointm ent of the Lord,
have a right to ordain preachers, from which the rest of the presbyter s
have been excluded in such a manner that they cannot administe r the
rite of ordinatio n even when necessity demands , as when bishops are
not present or are neglecting their duty; but we say that, according to
an ecclesiastical custom, introduce d for the sake of good order, the
power of ordaining has been left to the bishops, although from their
presbyter s have not been purely or absolutely excluded ." Johann
Gerhard, Loci Tlteologici, ed. Eduard Preuss (Berolini: Gust. Schlawitz,
1867), 6:106. Locus 21, Section 12, Paragrap h 154 as cited in Heinrich
Schmid, Tile Doctrinal Theology of the Evangelical Lutheran Church,
Verified from the Original Sources, trans. Charles A. Hay and Henry E.
Jacobs (Philadel phia: Lutheran Publication Society, 1889), 610.
24 Bernhard Lohse, Martin Luther's Theology :Its Historical and
Systematic Development, Roy A. Harrisville, trans. and ed.
(Minneapolis: Fortress Press, 1999), 296.
25Gerhard separates the grace of ordinatio n from the grace of
reconciliation. The conferral is ascribed to the prayers of the church
and presbytery. Johann Gerhard, Loci Tlzeologici, 6:112. Locus 21,
Section 12, Paragrap h 165.
23" ... we
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spec ializ ed "Ch urc h Gro wth " ministri
es or of dea con s and
vicars auth oriz ed to prea ch and adm
inis ter the sacr ame nts
in one or mor e places for a specified
peri od of time, but
wit hou t the requisite peri od of theo
logical and spir itua l
formation, and the regu lar call of the chu
rch and ord inat ion.
Am ong the adiaphora can be enu mer ated
suc h thin gs as
the chu rch' s yearly cale nda r, the sett
ing of part icul ar times
for divi ne service, the chu rch buil
ding and all its
furn ishi ngs , incl udin g the altar, pulp
it, font, can dles tick s
and candles, bells, priestly vest men ts,
etc. Lut her incl ude s
here suc h practices that hav e a natu ral,
goo d effect, as whe n
we teach our chil dren to say grace
at the table and othe r
piou s practices. Specific pro visi ons for
suc h practices are not
laid upo n the chu rch as divine com man
dme nts whi ch nee d
to be fulfilled in a part icul ar man ner.
Suc h usa ges differ
from place to place. Ind eed , on occ
asion the chu rch had
don e wit hou t specific prov isio ns with
reg ard to whe n and
whe re divi ne service was to be held,
and wit h resp ect to the
regu lati on of ecclesiastical vesture. The
y are amo ng those
thin gs whi ch we do not nee d to do with
out. The y are usa ges
and ceremonies that hav e no pow er to
hall ow a man in sou l
or bod y, and yet they may be con
side red out war dly
necessary, useful, suit able and goo d
to use . Wit h reg ard to
them one sho uld be gov erne d by reas
on and con cern for
othe rs not set abo ut to inh·odu ce disr upti
ve novelties.
Lut hera n dep artu re from the usu
al form of law,
ecclesiastical ord inan ces and decrees
in the mat ter of
Ord inat ion did not come early. It was
not unti l May 14,
1525, can dida te Georg Rorer of Wittenb
erg was ord aine d in
the
first
ord erin g
into
the
min istry
of
an
Eva nge lica l/Lu ther an can dida te not
prev ious ly ord aine d
acc ord ing to the trad itio nal patt ern by
a Rom an bish op. This
ord inat ion was by no mea ns a prec ipit
ous act. Lut her had
laid his gro und wor k slowly and care
fully. In his treatise
"Au ff das ubirchristlich, ubirgeystlic
h und ubir kun stlic h
buc h Bocks Emszers zu Leypczick Ant
wor tt D.M.L. Dar unn
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" (1521),26 he had
auc h Mur narr s geselln ged acht wird
hyp othe size d- of
inqu ired into the nat ure - real and
the relation of the
epis cop al auth orit y and jurisdiction and
l prie stho od of
sacr ame ntal prie stho od to the univ ersa
the mas s and
believers. The prie st who celebrates
and serv ant of the
consecrates the brea d is the mes seng er
whi ch all in the
who le chu rch, the com mon prie stho od
s and serves on the
chu rch possess.27 Such a prie st minister
erta ke the office
basis of his call, and no one is to und
inary, eme rgen cy
with out a call, except und er extraord
antt en geystlichen
conditions.2s In "Wi der den falsch gen
2).29 Luth er had
stan d des Babst und her bischoffen" (152
mm unic atio n by
reacted agai nst his con dem nati on and exco
and his bish ops into
calling the minish·y of the Roman pop e
hold and exercise
question. He con tend ed that they do not
or example of the
their office acco rdin g to the requ irem ents
side ratio n of the
New Tes tam ent episcopacy.3o The con
orde r in the holy
acti on by whi ch men are rightly set in
his life, and it is a
minish-y occu pied Luth er thro ugh out
Luth eran s dow n to
con tinu ing subject of discussion amo ng
the pres ent day.
presence of
Alre ady in the sub-apostolic era, the
with the incr ease d
factionalism in congregations, along
and a vari ety of
presence of Gnosticism, Montanism,
26WA 7:621-688.
to the Hyperchristian, Hyp ersp iritu al,
27Mar tin Luth er, "An swer
in Leip zig- Incl udin g Some
and Hyp erlea rned Book by Goat Emser
Fool Murner." (1521), trans.
Thou ghts Regarding His Com pani on, the
Luther's Works, ed. Eric W.
Eric W. and Ruth C. Gritsch, vol. 39 of
), LW39:156-63.
Gritsch, (Philadelphia: Fortress Press, 1970
n, Hyp ersp iritu al,
28 Mar tin Luth er, "An swer to the Hyp erch ristia
and Hyp er learn ed Book ... ," LW 39:174.
29WA 1011:105-158.
of the Pope and the
30 Mar tin Luth er," Agai nst the Spir itual Estate
Ruth C. Gritsch,
and
W.
Eric
Bishops Falsely So Called" (1522), trans .
hia: Fortress
adelp
(Phil
ch,
vol. 39 of Luther's Works, ed. Eric W. Grits
Press, 1970), LW39:278-80.
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heretical mov eme nts, mad e clear the need
for regu larit y and
prop er orde r in the apostolic ministry. Iren
aeus of Lyons
writ es that thos e bish ops shou ld be hear d
to who m the care
of the chur ches had been com mitt ed- thos
e who hold to the
sam e doct rine of salv atio n (Adv. Haer., 5:20
). He had earli er
state d that the apostles them selv es had
inst itute d these
bish ops to succ eed them (3:3). No here
tic coul d righ tly
pres ent any apostolic credentials, Tert ullia
n notes; only in
apos tolic chur ches wou ld the voice of the
apos tles truly be
hear d (De Pmeescr. 32:36). Whe n this appr oach
was not able
to carr y the weig ht laid on it, Aug ustin e
of Hip po, in his
anti -Do nati st writings, prov ided a form
ulat ion of the
doct rine a inte ntio n and a disti nctio n betw
een vali d and
inva lid ministries, with vali d or inva lid sacr
ame nts issu ing
from them.

If ordi nati on and min istry are run stra
ight from
Aug usti ne's anth ropo cent ric definitions, prob
lem s are not
solv ed; they multiply. The unit y of call
ing- orda inin gsend ing is broken, and the unit y of the
act of ordi nati on
dissolves, so that ques tion s that adm it
to no conclusive
solu tion s now appe ar conc erni ng wha t cons
titut es a vali d
ordi nati on, a valid ministry, vali d sacr ame
nts, and at wha t
poin t in the rite the cond ition s for vali dity
are satisfied.
Wit hou t prio r theological agre eme nt betw
een the opp osin g
part ies assertions abou t the valid ity
or inva lidit y of
ordi nati ons in whic h the min ister of ordi nati
on is a min ister
to who m the righ t has simp ly been dele gate
d, to say noth ing
of the statu s of so-called "lay-ministries" and
the ordi nati on
of wom en, the assertions will be ignored.
Luth er and the Luth eran s freq uent ly
state thei r
pref eren ce for the cont inua tion of the offic
e of the bish op as
a mat ter of trad ition al practice as long as it
is reco gniz ed as
jus hunumum and is exercised in accordance
with its cent ral
purp oses of teaching, directing, and serv
ing. Alth oug h in
cert ain cases selected indi vidu als from the
com mun ity wer e
invi ted to participate, ordi nati on did not
beca me a sh·ictly
cong rega tion al act carr ied out with out
the layi ng-o n of
han ds and pray er by one or mor e min ister s
of the chur ch. In

266

CONC ORDIA THEOLOGICAL QUARTERLY

ual
place of bisho ps, the Germ ans and their spirit
h
desce ndan ts overs eas got super inten dents and churc
.
ctors
inspe
and
tors
presi dents , who · serve d as admi nistra
to
ar
The reinh·oduc tion of episcopal titles does not appe
. The
have broug ht with it any deep reapp raisal of the office
at
was
en
Scan dinav ians kept the title. Johannes Buge nhag
whic h
least partia lly successful in fulfilling the purpo se for
opal
episc
l
tiona
he was sent to Cope nhag en in that h·adi
eded
order was main taine d there, altho ugh those who succe
d as
crate
conse
been
the papa l bisho ps had not previ ously
olic
apost
bisho ps. In any case, the new bisho ps stood · in
rans:
succe ssion in the sense that was impo rtant to the Luthe
d
taine
main
apostolic doctrine, faith, and practice were
the
throu gh the minis try of those set in order to procl aim
In
hes.
churc
the
in
s
gospe l and admi niste r the sacra ment
hery
this case, episc opal minis try stand s withi n the perip
circle
becau se of its connection with the center. Outsi de the
time
the
from
is the notio n of a succession of consecrations
rical
of the apostles, for whic h there is no comp elling histo
evide nce.
Outsi de the high-church move ment , Scan dinav ian
have
bisho ps, like their Germ an cousins, seem to
of
unde rstoo d their office in terms of the funct ion
r
Orde
ch
Chur
super inten dence . The decision of the Swed ish
n the
of 1571 with reference to churc h order stand s withi
glayin
the
that
ent
Refo rmati on tradition, both in its statem
nition
on of hand s goes back to the apostles and its recog
not
that the separ ation betw een bisho ps and pries ts is
n
withi
ation
apostolic in origin . It main tains episcopal ordin
its
the perip hery by comm endin g its whol esom e effects and
h.
use by the Holy Spiri t for the good of the churc
.
Cont empo rary Roma n Catholic and Easte rn Ortho dox
ius
studi es have given careful atten tion to the Letters of Ignat
d·
of Antioch, who insh·ucts the congr egati on gathe red aroun
as
ters
minis
the minis ters and bishop: " .. .let us reverence the
of the
Jesus Christ, and so also the bishop, holdi ng the place
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Father, and the presbyters as God's Council, the Council of
the Apostles" (Ad Trnllianos 3:1; cf. Ad Symr. 8:1-2). Nicholas
Afanasieff sees the Fathers as a witness to a "Eucharistic
Ecclesiology" based upon his understa nding of the structure
of the primitive church as "spiritual " rather than
"institutio nal." He relies much on Rudolf Sohm's
Kirchenrecht.31 John Meyendorff uses this ecclesiology as the
basis of "Church and Ministry."32 This "Eucharistic
Ecclesiology" resulted in major reformula tion of
ecclesiology in Vatican II.33 Major problems remain. This
new approach bears some similarity to the ecclesiology of
the Lutheran reformers. However , it is unable to assert
31Nicolas Afanassieff, "The Church that Presides in Love," in The
Primacy of Peter, ed. John Meyendorff (London: Faith Press, 1963), 57110.

32John Meyendorff, Catholicity of the Church: Church and Ministn;
for a11 Ort/10dox-L11thera11 Dialogue (Crestwood, N.Y.: St. Vladimir's .
Seminary Press, 1983), 49-64.
33Cardinal Joseph Ratzinger, "The Ecclesiology Of Vatican II"
L'Osservatore Roma,10: Weekly Edition in English (23 January 2002): 5:
"What do we mean today by 'Eucharistic ecclesiology'? ... The first
point is that Jesus' Last Supper could be defined as the event that
founded the Church. Jesus gave His followers this Liturgy of Death
and Resurrection and at the same time He gave them the Feast of Life.
In the Last Supper he repeats the covenant of Sinai-or rather what at
Sinai was a simple sign or prototype, that becomes now a complete
reality: the communio n in blood and life between God and man.
Clearly the Last Supper anticipates the Cross and the Resurrection
and presuppos es them, otherwise it would be an empty gesture. This
is why the Fathers of the Church could use a beautiful image and say
that the Church was born from the pierced side of the Lord, from
which flowed blood and water. When I state that the Last Supper is
the beginning of the Church, I am actually saying the same thing,
from another point of view. This formula means that the Eucharist
binds all men together, and not just with one another, but with Christ;
in this way it makes them 'Church.' At the same time the formula
describes the fundament al constitution of the Church: the Church
exists in Eucharistic communities. The Church's Mass is her
constitution, because the Church is, in essence, a Mass (sent out:
'missa'), a service of God, and therefore a service of man and a service
for the transformation of the world."
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strongly the relationship between center and periphery,
since the New Testament is apriori ruled out as an adequate
basis for a theology of order and office, but it should be
noted that this approach avoids many of the problems of an
institutiona l ecclesiology, questions of "validity" and
legitimacy of succession.
Final Observations

Order and polity are by no means matters of
indifference. For Lutheran ecclesiology, Christ stands at the
center, as always he must. He is the word made flesh.
Where Christ is, there is his word and Spirit, as always always together. By means of the word of and about the
Christ, the Spirit gathers the church, the illil' ?i)j?, the
EKKAT}olci, the owµa Xpwrou, which he is never without, the
communio sanctontm, the communio n of those made holy by
preaching and the sacraments .
Christ, Spirit, church go together, and therefore stand
together at the center. Everything else is peripheral to these:
holy minish·y and the ordination by which men are set in
order within that ministry. In a derivative and supportive
sense, ministry and ordination are marks of the church, for
they have been given to the church by the church's Lord for
the sake of the gospel, its proclamati on and its
administra tion in the sacraments. The giving of it is
described in Matthew 28 and its parallels. It is given first to
the apostles, Christ's designated 0•111',w34 who, in addition to
the ministry of making disciples of all nations by baptizing
and teaching, are given this special office by which they are
enabled to do works normally predicated only to God, so

Karl Heinrich Rengstorf, "anomoJ..os," "1.j.1w6an6moJ..os," and
"anomol\~" in Theologicnl Dictionary of tl1e New Testame11t, ed. Gerhard
Kittel, Trans. Geoffrey W. Bromiley (Grand Rapids, MI: Eerdmans,
34

1964), 1:407-44.

Center and Periphery in Lutheran Ecclesio logy

269

that they not only heal the sick and cast out demons , but
also raise the dead and speak words to which God has
uniquel y bound himself, as described in the Acts of the
Apostles. This special endowm ent is not passed on to
succeed ing generations in the apostolic ministry. It is here
that the designa tion "Apostolic Succession" has any
significance in Luthera n ecclesiology. Those who stand in
succession carry on the work which Christ describes as
µo:erim'.ioo:tE nciv,o: ta E0vri (Matt. 28:19). This mandat e Christ
has given to the commun ity, which the pure prophet ic and
apostolic word, proclaim ed by those called and set in order
in the apostolic ministry, gathers around him.
Admiss ion to this public ministry of teaching the gospel
and adminis tering the sacraments comes through the call of
God, mediate d by the church, and the solemn rite of
ordinati on. As the ministry must stand in the service of the
word for the sake of the church's life and growth, so
ordinati on must stand in the service of this ministry. It exists
for the sake of the ministry in the church, that the church,
the body of Christ and his body mystical might be known
among men on the basis of the notae ecclesiae .
Those called to ordain ministers act on behalf of the
commun ity of believers. They are themselves minister s of
the word (Divini Verbi Ministri) called by a variety to titles to
serve episcopal functions in the churches. Articles XIV and
XXVIII show preference for both the episcopal title and the
provisio ns for oversigh t which the canons envision.
Nowher e is continuity of consecrations seen as integral to
this. In any case, Rome would not conside r complet e any
form of episcope that does not include submiss ion to the
"Apostolic See." In any case the form of election and
succession is a subsidia ry matter which stands on the outer
periphe ry of ecclesiology.
Althoug h the church may institute grades of function
within it, the church's only ministry is the ministry which
her Lord has given her- the Ministerium Ecclesiasticum is the
ministry of teaching the gospel purely and adminis tering
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the sacraments as Christ have given them to be
administered, delivered first to the apostles for the church to
continue in every age until the parousia. It is by this
ministry that the fruit of Christ's redemptive work comes to
and among men. 35

35It is apparently the derivative status of the holy ministry that
some dogmaticians have sought to articulate the distinction between
center and periphery by asserting that the ministry is necessary to the
church, but not absolutely necessary. Minimalists may use such
statements to work great mischief, contrary to the intentions of those
who formulated the distinction. Luther, with those who subscribe the
Augsburg Confession and the other confessional writings, clearly
affirms that the holy ministry is necessary for the church and that
admission to it is through the rite of ordination, including the layingon of hands and prayer by the church's designated representative.
Other ordination ceremonies may be employed, so long as they are
neither inappropriate or unduly ostentatious. Under no circumstances
should ordination be sought or received from the Pope or his bishops,
for they are unfaithful to the ecclesiastical offices which they hold,
introduce novelties to the catholic faith, make unscriptural and
unnatural demands upon candidates, and proscribe the proper
exercise of the office of the public ministry.

Martin Chemnitz's Use of the Church Fathers
in His Locus on Justification
Carl Beck with
Luthe rans have alway s recognized the value of study ing
the early churc h fathers. Whet her Marti n Luthe r or Johan n
Gerha rd, C.F.W. Walther or Herm ann Sasse, one finds a
consi derab le familiarity with and appre ciatio n of the churc h
fathers. In his impor tant study on post-R eform ation
Luthe ranism , Robert Preus explains, "The Luthe rans were
convi nced that the churc h fathers were worth y of being read
directly, althou gh critically, 'divid ing the straw from the
gold."'1 The Luthe rans appea led to the fathers, accor ding to
Jacob Preus, because they "were part of the 'heav enly
witne sses,' men stand ing before the judgm ent seat of God
2
and bearin g witness to their faith." By using the testim ony
of these heave nly witnesses, the Luthe rans demo nstrat ed
the contin uity of their teaching with the churc h catholic.
When it comes to study ing and teaching the fathers,
Marti n Chem nitz stand s out amon g all the Luthe ran
reformers. Indee d, J. A. 0. Preus declares that Chem nitz is
"the best inform ed and equip ped stude nt of pah·istics that
Luthe ranism has ever known."3 When we look at
Chem nitz' s work, we discover a variet y of ways in which he
used the fathers. In his exhaustive Examination of the Council
D. Preus, The Theology of Post-Refonnation Lutheranism. (St.
Aegidi us
Louis: Conco rdia Publishing House , 1970-73), 1:36;
Johan.
sis
Jmpen
Main:
am
fort
Hunni us, Operum Lati1wru111 (Frank
D.
Robert
in
quoted
226,
col.
2,
vol.
Jacobi Porssij bibliopolae, 1608)
1:36.
nism,
Luthera
on
Preus, The Theology of Post-Reformati
2J. A. 0. Preus, The Seco11d Marti11: The Life and Theology of Martin
Cl1e11mitz (St. Louis: Concordfa Publis hing House, 1994), 252.
3J. A. 0. Preus, "The Use of the Churc h Father s in the Formu la of
99.
Concord," Concordia Theological Quartelry 48 (April-July 1984):
1 Robert

Dr. Carl Beckw ith is assist ant professor of religion and
Greek at Thiel College, Greenville, Pennsylvania.

272

CONCOR DIA THEOLOGICAL QUARTERLY

of Trent, he offered numero us testimonies from the fathers to
demons trate the novelty of certain Roman teachings and
customs . 4 He used the fathers to defend the Luthera n
underst anding of the eucharis t against the Sacrame ntarians
in his On the Lord's Supper.s Finally, he constructively
engaged the thought of the fathers in his masterfu l The Two
Natures in Christ.6 In the following essay, we will look at his
use of the fathers in his Loci Theologici.7 These lectures,
primaril y delivere d to future pastors, give us a unique
opportu nity to see how a faithful Lutheran, corrunitted to
sola Scriptura as the only rule and norm for doctrine, makes
positive use of the fathers in the theological formatio n of his
students . In order to appreciate Chenmi tz' s pedagog ical
method , we will limit our examina tion to a close reading of
4For

some scholarly remarks on Chemnitz and Trent, see, among
others, Eugene Klug, "Chemni tz on Trent: An Unanswe red
Challenge," Christianity Today 17 (August 31, 1973): 8-11; Fred
Kramer, "Chemni tz on the Authority of the Sacred Scripture: An
Examina tion of the Council of Trent," Springfielder 37 (December
1973): 165-175; Arthur Olsen, "Martin Chemnitz and the Council of
Trent," Dialog 2 (1963): 60-67.
5See G. L. C.
Frank, "A Lutheran Turned Eastward: The Use of
the Greek Fathers in the Eucharistic Theology of Martin Chemnitz,"
St. Vladimir's T/ieological Quarterly 26 (1982): 155-171.
6A handful of scholarly articles have documen ted Chemnitz 's
constructive engagem ent of the fathers . See, among others, Paul
Strawn, "Cyril of Alexandria as a Source for Martin Chemnitz " in Die
Patristik in der Bibelexegese des 16 Jahrhunderts (Wiesbaden:
Harrasso witz, 1999), 205-230; Francis J. Watson, "Martin Chemnitz
and the Eastern Church: A Christology of the Catholic Consensus of
the Fathers," St. Vladimir's T/ieological Quarterly 38 (1994): 73-86;
Robert Kelley, "Traditio n and Innovation: The Use of Theodore t's
Eranistes in Martin Chemnitz' De Duabus Naturis in Christo," in
Perspectiv es 011 Cliristology: Essays in Honor of Paul K. Jewett, ed.
Margueri te Shuster and Richard Muller (Grand Rapids: Zonderva n,
1991), 105-125.
7There is a fine article on Chemnitz ' s use of Irenaeus in the Loci.
See James Heiser, "The Use of Irenaeus' s Adversus Haereses in Martin
Chemnit z's Loci Theologici," Logia 7 (Epiphany 1998): 19-31.
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the locus on justification. Here we might expect Chemnitz to
be rather dismissive of the fathers since they failed
consistently to articulate Scripture's clear teaching on the
articulus stantis et cadentis ecclesiae. Yet, it is precisely here in
this disputed locus where we observe Chemnitz, the pastor
and teacher, engaging the heavenly witnesses who have
gone before him, faithfully and critically "dividing the straw
from the gold."
Locus XIII: Justification

Martin Chemnitz begins his locus on justification by
warning that if this article is "obscured, adulterated, or
subverted," it is not possible to retain the purity of any other
article of faith.s If the theologian wishes to retain the purity
of this article or any other article of faith, he must, insists
Chemnitz, properly distinguish between law and gospel. A
detailed review of the word "gospel" in Scripture and by
classical authors reveals the relative agreement among both
sacred and profane writers on the meaning of this word. The
scriptural understandin g of gospel, explains Chemnitz, is
"the doctrine of gratuitous reconciliation or of the benefits of
the Mediator."9 The considerable amount of exegetical work

Tlteologici, Pars Secunda, De Loco lustificationis, 200b (Preus,
443a): "Imo his Locus est tanquam arx et praecipuum propugnaculum
totius doctrinae et religionis Christianae, quo vel obscurato, vel
adulterato, vel subverso, impossibile est puritatem doctrinae in aliis
Locis retinere." Hereafter cited only as De Loco Iustificationis. Since
neither Chemnitz's manuscript nor Preus' translation incorporates
line numbers, I have chosen to identify the page and column in which
the quoted text appears. Therefore p. 200b corresponds to page 200,
right column. The manuscript used throughout is Martin Chemnitz,
Loci Tlzeologici, De Coena Domini, De D11ab11s Naturis in Christo,
Tlteologiae Jesuitamm, facsimile edition (Sterling Heights, Mich.:
Lutheran Heritage Foundation, 2000). I use my own translations but
cite the corresponding page and column in the Preus translation for
the reader's convenience.
9 De Loco lustificatio11is, 203a (Preus, 445b): "Doctrina de gratuita
reconciliatione, seu de beneficiis Mediatoris, appellatur Evangelium."
8 Loci
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done in Chernnitz' s first chapter prepares the reader for
chapter two and his initial comment on the church fathers.
Justin, Tertullian, Clement, and Epiphanius incorrectly
offer a chronological or linear understanding of law and
gospel. For them, the natural law justified people before the
time of Moses, the mosaic law from the time of Moses to
Christ, and the gospel from Christ forward. The scholastics
refined this view arguing that the law and gospel, which
coincide with the Old and New Testament respectively,
differ according to time, precepts, promises and sacraments.
For them the old law was external and motivated by fear,
whereas the new law is internal and a matter of love. The
scholastic error has its roots, Chernnitz notes, in Eusebius of
Caesarea, Augustine, and Jerome. Using various statements
by these theologians, Chernnitz demonstrates how they link
the commandments in the New Testament to the gospel,
q:mfusing the distinction between law and gospel. While it
is h·ue that their doctrine of the gospel consists of the
gratuitous promise of the remission of sins for the sake of
Christ, they add to this meaning our new obedience or good
works and obscure Scripture's clear teaching that a person is
justified by faith alone apart from the works of the law
(Rom. 1:17, 3:21).
We can, at this point, begin to see Chemnitz's chief
criticism of the fathers . The failure to distinguish between
law and gospel confounds the article of justification
(reconciliation) by not properly distinguishing it from the
article of sanctification (renewal). Both the scholastics and
the early church fathers failed to maintain a correct
distinction between our reconciliation with the Father on
account of the Son's redeeming work and the renewal or
newness of life brought about by the Holy Spirit in the
justified person. Toward the end of the chapter, Chemnitz
explicitly warns, "it is necessary that the benefits of Christ,
on account of which we receive remission of sin and are
received unto eternal life, are distinguished from the
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benefits of sanctification, or renewal, which follow
justification." Such a distinction must always be maintained .
Chemnitz continues, "We are not justified because of this
[renewal], that is, we do not receive the remission of sins nor
are we received unto eternal life because of the newness of
life that follows (our justification], although it too is a benefit
of Christ."10 For Chemnitz a proper order must be
maintained and preserved between justification and
sanctification. It must be clearly taught that following the
person's justification, the Holy Spirit renews and sanctifies
him and the fruit of good works "which God prepared in
advance" follow (Eph. 2:10). At the same time, Chemnitz
instructs Lutherans that the justified person is never without
the Spirit's renewal (cf. Titus 3:5).11 The principal point in
iooe Loco Iustificationis, 207a (Preus, 450a): "Et hie necessario illa
beneficia Christi, propter quae accipimus remissionem peccatorum, et
acceptamur ad vitam aeternam, discernenda sunt a beneficiis
sanctificationis, seu renovationis, quae sequuntur justificationem.
Propter haec enim non justificamur, hoc est, non accipimus
remissionem peccatorum, nee acceptamur ad vitam aeternam, propter
sequentem novitatem, licet sit beneficium Christi."
For a similar comment, see De Loco Iustificationis, 208a (Preus,
451a): "Et qui disputant, Evangelium proprie dictum, non tantum
continere promissionem gratiae; verum etiam doctrinam de bonis
operibus. Tales quid dicant, non intelligent. Hoc modo enim
discrimen Legis et Evangelii confunditur, quod Paulus ita constituit,
Roman. 3. v. 27. Lex fidei et Lex operum: et transformatu r
Evangelium in legem." ("There are those who dispute that the gospel,
properly speaking, contains not only the promise of grace but also the
doctrine of good works. They do not understand what they are
saying. For in this way the distinction between law and gospel is
confounded, which Paul set forth in Romans 3:27, the law of faith and
the law of works: and the gospel is transformed into law.")
11Chemnitz's point is that while a logical distinction exists
between our reconciliation Gustification) and renewal (sanctification)
they are not temporally distinct. That is to say, the justified person is
at no time not also renewed by the Holy Spirit. They are, however,
logically distinct and that distinction must be preserved if the article
of justification is correctly understood. The article of justification
concerns the promise of the gospel, which is the remission of sins for
the sake of Christ. Faith is the instrument and means by which that
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this matter, argues Chemnitz, is that "the true and clear
distinction between law and gospel be determined and
diligently retained."1 2 Only when a proper distinction is
maintained between the law and the gospel can the articles
of justification and sanctification be preserved.13
Martin Chemnitz' s most thorough discussion of the
fathers occurs in the fourth part of his locus under the
heading "Conh·oversies." Given the importance of the
promise is applied to us; not, insists Chernnitz, the Spirit of renewal
or works of love. It would simply be illogical to suggest that our
justification depends on our renewal since that renewal results only
from our justifying faith. Chernnitz explains his point more fully in
the next section of the Locus when he outlines the teachings of
Gropper, Pighius, and Vicelius. See De Loco Iustificationis, p. 227b-228a
(Preus, 473b-475a); cf. also the discussion on grace toward the end of
the Locus. The best and most concise explanation of Chernnitz's point,
however, occurs in the Enchiridio11, paragraph 164: "Likewise, though
making alive, or renewal, is always with justification, yet they are not
to be mixed or mingled with each other, for justification is one thing,
renewal another. And though they cannot be separated according to
difference in time, yet, in the order of significance or nature,
justification precedes and renewal follows, which does not come in
the nature of justification but is its fruit or consequence." See, Martin
Chemnitz, MinistnJ, Word, and Sacraments: An Enchiridio11, trans.
Luther Poellot (St. Louis: Concordia Publishing House, 1981), 79.
120e Loco lllstificatio11is, 206b (Preus, 449a): "Ideo principale caput
in hac quaestione est, ut constituatur, et diligenter retineatur verum et
illustre discrimen Legis et Evangelii."
13Chemnitz quotes
Luther's famous words: "Whoever knows well
how to distinguish between law and gospel should give thanks to
God and should know that he is a theologian. In temptations I
certainly do not know it as I ought. You should distinguish the
righteousness of the gospel from the righteousness of the law as
diligently as heaven is distinguished from earth, light from darkness,
day from night . . . and would that we could separate them even
farther ." Martin Luther, "Commentary on Galatians (1535)," trans.
Jaroslav Pelikan, vol. 26 of Lut/1er's Works, ed. Jaroslav Pelikan and
Walter A. Hansen (St. Louis: Concordia Publishing House, 1963), 115
(hereafter cited in notes as LW).
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faith, they failed to deal with the doctrine of justification
carefully and circumspectly." Occupied by other
controver sies, the fathers, Chemnitz continues, "carelessly
made many unfortuna te statemen ts that later on furnished
the occasion for a long and gradual departure from the
purity of this article."16 Despite the numerou s improper ,
unfortun ate, and ill-considered ("multa impropri e,
incommo de et incircumspecte")17 statemen ts regarding
justification, our purpose is not, warns Chemnitz , to expose
their errors disrespectfully: "we shall not criticize the lapses
of those by whose labors we have been helped and whose
gray hairs we ought to honor." 18 The unfortun ate statemen ts
made by the fathers do not call for ridicule but rather for
diligence in preservin g the purity · of the article of
justification. If these saints, adept in the study of theology,
are susceptib le to unfortuna te statemen ts, how much more
must we be? By discussing the unfortuna te statemen ts
found in the fathers we will learn how to better preserve

16 De Loco Justification
is, 224b (Preus, 469b): "cum certaminib us de
aliis Articulis occupati essent, saepe, non justa diligentia, et
cicumspectione, doctrinam Justificationis tractarint. Saepe etiam, cum
alio respicerent, multa incommod e dicta ipsis exciderunt, quae postea
occasionem praebuerun t, quod a puritate huius articului paulatim
longius discessum est."
17Preus retains
Chemnitz' s alliteration in his translation rendering
it "imprecise , inadequate , and injudicious ." The problem here is that
the reader fails to notice Chemnitz' s consistent characteriz ation of the
statements by the fathers as "unfortuna te" (incommode). Preus
variously renders incommode as unfortunat e, inadequate , unfelicitous,
and imprecise. In order to preserve Chemnitz' s argument, 1 have
translated incommode as unfortunat e throughou t.
18 De
Loco Iustificatio11is, 224b (Preus, 470a): "ideo lapsus illorum
non exagitamu s, quorum laboribus adjuvamur , et quorum canitiem
revereri debemus." Chemnitz continues, "sed has commonef actionnes
eo referimus, ut exemplis illis admoniti, eo simus et cautiores, et
diligentiores, in conservan da doctrinae puritate, ne quacunq[u em]
etiam occasione eius inclinationem faciamus."
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and present the doctrine of justification to those who
incorrectly cling to such statements.19
Given Chemnitz' s prefatory comments on the fathers
and his restatement of them, it is fair to characterize his
attitude toward the fathers as one of esteem and
discernment. He seeks to correct the fathers according to
Scripture whenever they make "unfortunate statements," all
the while remembering their many labors and h·emendous
contribution to Christian doctrine. Moreover, a rejection of
their unfortunate statements on justification is not a
rejection of their contribution to the faith. Indeed, we may
be surprised to observe the great lengths Chemnitz is
willing to go in order to explain why such statements were
made. At every turn, Chemnitz seeks to put the best
possible construction on the statements made by the fathers,
criticizing rather those who zealously clung to these
19We should note here the
similarity between Chemnitz's
conunents and Luther's own view of the fathers. In his Lectures on
Ge11esis, Luther wrote, "But this also has a bearing on our firmly
holding the conviction that there were really six days on which the
Lord created everything, in contrast to the opinion of Augustine and
Hilary, who believed that everything was created in a single moment.
They, therefore, abandon the historical account, pursuing allegories
and fabricating I don't know what speculations. However, I am not
saying this to vilify the holy fathers, whose works should be held in
high regard, but to establish the truth and to comfort us. They were
great men, but nevertheless they were human beings who erred and
who were subject to error. So we do not exalt them as do the monks,
who worship all their opinions as if they were infallible. To me the
great comfort seems to lie rather in this, that they are found to have
erred and occasionally to have sinned. For this is my thought: If God
forgave them their errors and sins, why should I despair of His
pardon? The opposite brings on despair-if you should believe that
they did not have the same shortcomings that you have. Moreover, it
is certain that between the call of the apostles and that of the fathers
there is a great difference. Why, then, should we regard the writings
of the fathers as equal to those of the apostles?" Martin Luther,
"Lectures on Genesis," trans. George V. Schick, vol. 1 of Luther's
Works, ed. Jaroslav Pelikan (St. Louis: Concordia Publishing House,
1958), LWl:121 .
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unfortunate statements and those toward whom these
comments were directed.
The Church Fathers and Justification by Faith

The initial problem in the early church, notes Chemnitz,
is the lack of a technical understanding of terms like "to
justify" ("iustificare"), "righteousness" ("iustitia"), "to be
righteous" (" iustus"), and "grace" (" gratia").20 Quite often
the imprecise use of these terms resulted in understanding
Paul's teaching on justification as renewal. Chemnitz' s
principle concern emerges immediately. He explains:
"Although this meaning in itself was not false or impious
and it seemed that the improper use of this word [i.e.,
justification] had no unfortunate consequences, nevertheless
because of this the doctrine of Paul was gradually
obscured."21 Chemnitz diverts blame from the fathers to

20 In his Treatise 011 the Reading of the Fathers or the Doctors of the
Clmrclz, Chemnitz encourages discretion in using the commentaries of
the fathers when they are discussing vocabulary. For example, since
Augustine did not possess an adequate knowledge of Hebrew, he
understood words like "to justify," "righteousness" and "grace" in a
slightly different way than does Scripture. See Loci tlzeologici, "De
Lectione Patrum," 6a (Preus, 33a). Chemnitz makes a similar point in
the introduction to the Loci. He points out how the ancients departed
from the natural and proper meaning of words like "justification" and
"grace." He proceeds once again to offer the example of Augustine.
See Loci Tlleologici, "De Lectione Patrum," 16a (Preus, 46b). Luther
makes a similar point concerning the Psalm commentaries of
Augustine and Hilary of Poitiers in Martin Luther, "To the
Councilmen of All Cities in Germany That They Establish and
Maintain Christian Schools (1524)," Albert T. W. Steinhaeuser, rev.
Walther I. Brandt, vol. 45 of Luther's Works, ed. Walther I. Brandt (St.
Louis: Concordia Publishing House, 1958), LW 45:361 and
Augustine's understanding of Hebrew in Martin Luther, "Lectures on
Genesis," LWl:263.
21 De Loco Iustificationis, 224b-225a (Preus, 470a): "Quae sententia
licet per se nee falsa, nee impia erat, et ideo catachresis illa nihil
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their interpreters, namely the schoolmen, who imprude ntly
used their statements, expande d on them, and complet ely
obfusca ted Scriptur e's teaching on justification and
sanctification. 22
As already mentioned, a significant confusio n occurre d
in distingu ishing law and gospel. Even if we wished to
speak charitably, explains Chemni tz, "the stateme nts are
unfortu nate" ("incommode dicta sunt").23 As a result, either
good works are required for salvation, or if a distincti on
between law and gospel is made, it follows the
underst anding of Clement, who argues that the law
_ prohibit s evil deeds while the gospel prohibit s evil
intentions.24 Chemni tz demons trates his point by offering
example s from Theophilus of Antioch, Tertullian, Irenaeus,
Clemen t, Cyprian , Origen, Eusebius, Hilary, and
Chrysos tom. These fathers erred, insists Chemni tz, because
"they did not assign the doctrine of good works to its
[proper] locus and position as the fruits of faith, but often
mixed it with the article of justification itself." Here again it

videbatu r incommodi habere; tamen sensim inde subsecut a est
obscuratio doctrinae Paulinae."
22 1n the section
on the vocabulary of justification, Chemnit z
shows how Augustin e interprete d iustificare to mean sanctification
and taught that our justification resulted from our renewal in good
works. Chemnit z does not blame Augustin e for his improper use of
this word but rather typically blames the schoolmen, which, in this
case, are Peter Lombard and Thomas Aquinas. See De Loco
Iustificatio11is, 229ff (Preus, 475ff).
23De Loco Iustijicatio
nis, 225a (Preus, 470a).
24 De
Loco Iustificatio11is, 225a (Preus, 470b). Chemnitz paraphra ses
Clement of Alexandria ("Stromatum," in Patrologiae Graecae, ed. J. P.
Migne, vol. 9 [Paris: Apud Garnier Fratres, 1890], col. 495-512,
Stromata 7.12.314-317 [hereafter cited in notes as PG]) as, "Lex
prohibet tantum malas actiones: Evangelium vero etiam malas
cogitationes" ("The law prohibits only bad deeds but the Gospel
prohibits also evil thoughts." Alexander Roberts, James Donaldso n,
and A. Cleveland Coxe. The Ante-Nicene Fathers: Translatio11s of the
Writings of the Fathers Down to A.O. 325. [Grand Rapids: Eerdman s,
n.d.], 2:542-546 [hereafter cited in notes as ANF]).
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is worth noting Chemnitz' s criticism. Did the fathers fail to
distinguish between justification and sanctification because
they were poor exegetes? The answer is no. Chemnitz
continues:
And because they saw that when the gratuitous
reception to eternal life is preached among profane men
a great sense of security follows, neglect of good works,
and the dissolution of a person's whole life is brought
about. Therefore, in order to restrain this sense of
security, they kindled and urged an ardent and
efficacious (so it seemed to them) zeal for good works
and often bent the article of justification toward works
and merits, burying Christ and his benefits.2s
Chemnitz proceeds to cite Chrysostom, Hilary, and
Clement. From John Chrysostom we read, "God enters into
a kind of agreement with us: Give alms and I will give you
eternal life." 26 Similarly Hilary of Poitiers declares, "This
blessed eternity must be earned by our effort."27 The
lengthiest quote comes from Clement of Alexandria,
explaining the meaning of the words, "Your faith has saved
2soe Loco lllstificatio11is, 225a (Preus, 470a): "Doctrinae bonorum
operum non tribuerunt suum locum et gradum, tanquam fructibus;
sed in ipsum Articulum Justificationis saepe immiscuerunt. Et quia
viderunt apud homines prophanos sequi magnam securitatem,
neglectum bonorum operum et totius vitae effrenem dissolutionem,
ex praedicatione gratuitae accepttionis ad vitam aeternam. Ut igitur
securitatem reprimere, et studium bonorum operum eo ardentius et
efficacius (ut ipsis videbatur) excitare et urgere possent, saepe
inflexerunt Articulum Justificationis ad opera et merita, sepulto
Christo et beneficio ipsius."
26Chemnitz gives the following citation which I was unable to
confirm: John Chrysostom, Homily 37 011 Matthew.
27Hilary of Poitiers, Sur Matthieu, Ed. Jean Doignon, Sources
chretiennes 254. (Paris : Editions du Cerf, 1979), 254:176, In
Mattlweum 6.5.11-12 (hereafter cited in notes as SC). : "de nostro igitur
est beata ilia aeternitas promerenda." Chemnitz also cites In
Matt/1ae11m, 4.2.24-25 (SC 254, p. 122).
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you" (Mt. 9:22, Mk. 5:34, Lk. 7:50). Clement argues, "we do
not understand this in the absolute sense that those are, or
are going to be, saved who in some way or another believe,
unless they have also done the works that follow."2s
Although the fathers tried to overcome the smugness of
Christians by preaching good works, their efforts resulted in
the corruption of the article of justification. As such these
statements by the fathers cannot, insists Chemnitz, be
excused or defended as they are "exceedingly unfortunate"
("valde incommode").29
Related to the preaching of good works was the practice
of public satisfaction for sins. These spectacles further
promoted the idea of merit and righteousness by works. In
Chemnitz' s estimation, the fathers show an excessive
amount of admiration for outward discipline and natural
human powers. The positive value given our own works in
meriting something that contributes to our salvation
seriously hindered the clear teaching on justification. As
Chemnitz has noted, these teachings were often the result of
attempts to curb the smugness of Christians neglecting good
works. By trying to arouse and encourage these smug
Christians, the fathers often perverted the distinction
between justification and sanctification. Chemnitz explains,
"the true doctrine of repentance, grace, faith, and the
gratuitous remission of sins was to a great extent obscured.
The fathers failed to notice this because of their excessive
zeal for discipline."3o These unfortunate statements, while
on a certain level well intended, built the foundations for
Pelagianism. Chemnitz purposefully does not identify the

"Stromatum," PG 9, col. 330, Stromata 6.14.283; ANF 2:505.
Preus incorrectly cites Stro11111ta VI.6 (471a).
29 De Loco Iustificatio11is, 225a (Preus, 471): "Haec non possunt aliter
mitigari, vel defendi, nisi quod sunt valde incommode dicta."
30 De Loco lllstificatio11is, 226b (Preus, 472a): "Et inde vera doctrina
de poenitentia, gratia, fide et gratuita remissione peccatorum non
parum obscurata fuit. Id quod Patres, prae immodico zelo disciplinae,
non animadverterun t."
28
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fathers as Pelagian but duly notes how their statements led
to such errors and should therefore never be defended.
At this point, Chemnitz directs his attention to the
positive statements made by the fathers regarding
justification. He assumes that God in all historical periods
raises up witnesses who defend his word against errors and
restores the purity of his teachings.31 From his historical
vantage point, Chemnitz observes how God kindled the
genuine teaching of his doctrine on justification in the early
church.32 For Chemnitz two examples are obvious. The first
occurred with the Montantists and the Novatians, who,
asserts Chemnitz, denied any repentance or remission of

31 Luther makes
a similar assertion in his commentary on Psalm
45:5 (Martin Luther, "Psalm 45 (1532)," trans. E. B. Koenker, vol. 12 of
L11t/1er's Works, ed. Jaroslav Pelikan, (St. Louis: Concordia Publishing
House, 1955], 222-23): "Saint Hilary lived at a time when
righteousness was deeply humiliated and the truth was thoroughly
damned, when hardly two sound bishops maintained their churches
and the madness of Arius had seized all the other churches. Then
truth and righteousness lay completely prostrate, and yet Christ came
and drove off the Arians with their heresy, and the truth remained
unshaken. So it was in the case of the Pelagians. So today the
Sacramentarians and Anabaptists have debased this righteousness
and truth of ours, and there will be many others like them. Therefore
arm yourselves with these promises that Christ will be a successful
fighter in us, and you will witness miracles performed by the right
hand of Christ, which now seems to be weak. Thus our cause has
passed through a number of definite threats, and if we look back, we
see only miracles that would have been simply incredible before they
took place. Christ has directed all these things so marvelously."
32 Not only was
it necessary for God to rescue the article of
justification in the early church, but in the introduction to the Locus,
Chemnitz explains how God allowed "insidious teachings" to follow
Luther's work on justification. God did this for our great benefit,
explains Chemnitz, "so that in the future we might be both more
diligent and more cautious." De Loco Iustificatio11is, 201b (Preus, 443b):
"Et has insidias Deus ingenti beneficio in lucem protraxit, ut in
posterum simus et diligentiores et cautiores."
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sins to those who lapsed after baptism. While they
eventually softened their position, the Novatians denied any
hope of grace and remission of sins to the lapsed. When
confronted with this heresy, the fathers corrected their
statements according to Scripture. Chemnitz explains:
The fathers recalled on this occasion what they had not
noticed before when they were overly concerned with
discipline. They began to consider more carefully the
scriptural meaning of sin, repentance, grace, faith,
remission of sins, etc. They retracted the many
unfortunate statements they and others had made that
supplied the seeds for Novatianism and corrected their
statements according to the norm of the word of God.33
To be sure, a certain amount of historical revisionism is
present in Chemnitz' s comments. For our purposes,
however, his attitude toward the fathers and the length to
which he is willing to go to avoid simply rejecting their
labors is remarkable. Even more noteworthy, perhaps, is the
method Chemnitz attributes to the fathers. They retracted
their unfortunate statements and corrected them according
to Scripture alone. That is to say, they put aside any
tradition that may have arisen because of their statements
and returned to the only rule and norm of doctrine, God's
word. This is quite an important point made here by
Chemnitz. When the fathers taught something contrary to
Scripture and that teaching led others to distort the word of

Loco Iustificationis, 226b (Preus, 472b): "Patres hac occasione
admoniti, id quod antea, cum tantum in disciplinam intenti essent,
non animadverterant, coeperunt sententiam Scripturae de peccato,
poenitentia, gratia, fide, remissione peccatorum, etc., diligentius
inspicere, et multatum sua tum aliorum incommode dicta, quae
praebuerunt seminaria Novatianismo, retractarunt, et ad norman
verbi Dei correxerunt." See also, Martin Chemntiz, Examination of the
Co11ncil of Trent, trans. Fred Kramer, 4 vols. (St. Louis: Concordia
Publishing House, 1971), 1: 1:256-58.
33 De
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God, they retracted their casual statements and clung to the
Scripture alone.34
A second divine intervention occurred when the
righteousness of faith was obscured by exh·avagant
statements on free will that diminished original sin,
endorsed the sufficiency of the law, and commended the
perfection of the righteousness of works.35 At this time, God
permitted Pelagianism to rise up and disrupt the church
nearly to the point of its collapse. Ambrose, Jerome, and
Augustine rose to this challenge. Chernnitz writes:
[They] acknowledged what they had not noticed before,
namely that the many words which they and others had
carelessly spoke for such a long time when they were so
intent on exciting zeal for good works did not agree with
the analogy of faith.36
The encounters with the heretics taught the fathers a
significant lesson. Chernnitz explains, "just as they should
not do evil that good may come of it, so they should not
teach falsely in order that the truth might be defended and
retained."37 In their effort to curb the smugness of believers,
the fathers emphasized works and discipline, distorting the
34This very idea is echoed by Melanchthon at Apology XXIV.95
(The Book of Concord: The Confessions of the Evangelical Lutheran Church.
Translated and edited by Theodore G. Tappert, in collaboration with
Jaroslav Pelikan, Robert H. Fischer, and Arthur C. Piepkorn
[Philadelphia: Fortress Press, 1959], 267, ApologiJ 24.95 [hereafter cited
in notes as Tappert]).
35De Loco Irtstificatio11is, 227a (Preus, 472b): "Ita postea cum de
libero arbitrio, extenuatione peccati originalis, de possibilitate Legis,
et perfectione iustitiae operurn, imo supererogatione multa, rnagis
oratorie et hyerbolice, quam pie et vere in Ecclesiis declamitarentur, et
iaceret ibi obscurata doctrina de iustitia fidei ..."
36 De Loco Iustificationis, 227a (Preus, 472b).
37 De Loco lllstificationis, 227a (Preus, 473a): "Sicut enirn non sunt
facienda mala, ut eveniant bona: ita non sunt tradenda falsa, ut
defendantur et retineantur vera." Cf. Gen. 50:20.
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purity of the doctrine of justification. These distorti ons led
to heresy and forced the fathers to reconsi der their
unfortu nate and imprecise statements.38 Quotin g August ine,
Chemn itz says, "Many points pertain ing to the catholic faith
have been stirred up by the heat of the heretics' restlessness,
so that we have had to defend these points against them,
conside r more diligently, unders tand more clearly, and
preach more powerfully."39 When we read the fathers, we
keep this in mind by discerning the context govern ing their
writing . If they wrote before a particu lar controv ersy, then
we read their words accordingly. We do not dispara ge them
for speakin g casually on a subject before they had the
opport unity to reconsider their statem ents in light of
heretical distortions. At the same time, the fathers retainin g
extrava gant and danger ous langua ge after a controv ersy
and after the opport unity to conside r and define matters
more circumspectly and according to Scriptu re should be
censured.4D
The dispute s with the heretics forced the fathers to
return to Scriptu re and the correct and proper teachin g on
justification. Chemn itz explains, "when they were led to
discuss those passages which possess the sedes doctrinae of
the matter, then the very clearness of the divine revelat ion
proved incontestably to them the need to explain more

38 For
more examples, see Loci Theologici, Pars Prima, De Humanis
Viribus, seu de Libero Arbitrio, 179 (Preus, 242b).
39 De
Loco lustificatio11is, 227a (Preus, 473a); Patrologiae cursus
co111plet11s, series Lntinne . Ed. J. P. Migne, vol. 41 (Paris: Migne, 1845),
col. 477, Augusti ne Civitate Dei (On the City of God) 16.2 (hereafter
cited in notes as PL): "Multa ad fidem catholicam pertinen tia, dum
haeretic orum callida inquietu dine exagitan tur, ut adversu s eos
defendi possint, et conside rantur diligentius et intelligu ntur clarius, et
instantiu s praedica ntur, et ab adversar io mota quaestio, discendi
existit occasione, etc."
401n
this regard, J. A. 0. Preus gives the example of Chemni tz's
treatme nt of John Cassian and his semi-Pelagianism. See, J. A. 0.
Preus, "The Use of the Church Fathers in the Formula of Concord ,"
Concordia T/reologica/ Quarterly 48 (April-July 1984): 101.
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rightly and properly this doctrine."4 1 Further along in the
Locus and beyond the section we are here dealing with,
Chemnitz explains that although the fathers generally used
the word "justification" to mean "an infusion of good
qualities" (referring to sanctification) they were also at times
"convinced by the clear testimonies of Paul" and
understood "the true and genuine meaning of the word."42
It was clear to Chemnitz that a great variety of opinions
existed among the fathers and that the discriminat ing reader
would use Scripture to separate the "straw from the gold." 43
As Luther insists, it is the prerogative of God alone to
establish articles of faith, not the words or opinions of the
fathers.44 When the fathers properly articulate and defend
the clear teaching of Scripture on justification or any article

De Loco Iustificationis, 227a (Preus, 473a): "Quando vero
deducuntur ad tractationem illarum sententiarum , in quibus sedes est
huius doctrinae, tune ipsa evidentia divinae patefactionis ipsos
convincit, ut rectius et comrnodius doctrinam illam explicent. Sicut in
commentarii s Origenis, Ambrosii, Chrysostomi, Augustini, et aliorum
hoc deprehenditu r." As can be seen from the end of this quote,
Chemnitz names the commentaries of Origen, Ambrosiaste r (not
Ambrose of Milan), Chrysostom, and Augustine.
42De Loco lustificationis, 235a (Preus, 482b).
43 Chemnitz does not provide patristic support of this point but it
is abundant. See, for example, Clement of Alexandria who says that it
is the heretics who rely on the opinions of men instead of Scripture.
Clement of Alexandria, "Stromatum, " PG 9, col. 529, Stromata
7.16.321. See also, Caius the Presbyter, Against the Heresy of Artemon or
Little Labyringth, III (As quoted in A Select Libran; of Nicene and PostNicene Fathers of the Christian Church . Ed. Philip Schaff and Henry
Wace. 2nd Series (Grand Rapids: Wm.B. Eerdemans Publishing
Company, 1952), 1:248, Eusebius, Ecclesiastical Histon;, 5.28.13
[hereafter cited in notes as NPNF 2]; Tertullian, Against Marcion, 1.18.3
[ANF 3:284] and Apology, 17.2-3 [ANF 3:31]; Hilary of Poitiers, On the
Trinity, 1.18, et passim [NPNF 2 9:45]).
44 Smalcald Articles, III, 2.13-15; cf. II, 2.15. For patristic comments
along these lines, see their various comments on passages like Psalm
118:8, Jeremiah 17:5, or 1 Cor 3:21.
41
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of faith, we rightly cling to their stateme nts as the
evangelical traditio n of the church catholic.45 When their
statem ents stray from Scripture, we do not simply reject
them and set them aside but first determ ine why such
statem ents were made. By determ ining the contex t of their
teachings, we learn how to better defend the word of God in
our own day. By learnin g from their mistak es and seeing
how no good can come from evil, we better protect
ourselv es from compro mising God's word to accomp lish a
fleeting and seemingly good thing in our own day.
In the end, Martin Chemn itz' s approa ch to the fathers is
one of esteem and discernment. He apprec iates and makes
use of their conh·ibution to Christi an doctrine, their
guidan ce in theological terminology, and their many
struggl es to defend God's word against the heretics. When
the fathers fail to disting uish betwee n law and gospel,
distort the articles of justification and sanctification, or
overem phasize works and discipline, Chemn itz seeks to
unders tand why such stateme nts were made. He does not
see their shortco mings as an opport unity for ridicule but
rather as a call for diligence that we not repeat their
mistak es in our defense of God's word. When we reveren tly
and faithfully approa ch the fathers, we do so knowin g they
45Chemn
itz offers numero us citations from the fathers on
justification by faith. See, for example, De Loco Iustijicantionis, 235a
(Preus, 482b), 285-286 (Preus 541-543); Ministn;, Word, and Sacraments:
An Enc/1iridion, trans. Luther Poellot (St. Louis: Concord ia Publishi ng
House, 1981), 78, para. 161; Exa111i11atio11 of the Council of Tre11t, trans.
Fred Kramer, 4 vols. (St. Louis: Concordia Publishi ng House, 1971),
1:505-513.
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sought only to confess the faith that leads to everlasting life.
Just as we pray today for brotherly correction when we
sh·ay from God's word, so too we correct these heavenly
witnesses when they stray from the only rule and norm for
doctrine, God's inspired and inerrant word.

Syncretism in the Theolog y of Georg Calixt,
Abraham Calov, and Johannes Musa.us
Benjamin T. G. Mayes
The question, "What is syncretism?" presents itself
repeatedly to the contempor ary church. If one consults a
theological dictionary, one may discover that in
seventeent h-century German Lutheranis m a large
controvers y on syncretism took place. One theological
dictionary says, "Syncretism refers in particular, to the irenic
movement arising from an effort within the Lutheran
Church in the seventeent h century toward inter-confessional
union, the sole final result of which was the moderation of
the theological spirit. Syncretistic controversies is a phrase
summing up the conflict waged between the partizans and
opponents of the movement." 1
The Syncretistic Controvers y in seventeent h-century
German Lutheranis m was waged essentially by three
groups. The first, led by Georg Calixt (1586-1656), professor
at Helmstedt, sought to overcome the split in the western
church that took place at the Reformation. The second
group, led especially by Abraham Calov (1612-1686) and the
theologians of Wittenberg and Leipzig, sought to oppose
Calixt by employing a vigorous polemic and proposing the
Tschackert, "Syncretism, Syncretistic Controversies" in The
New Schaff-Herzog Enci;clopedia of Religious Knowledge, (New York:
Funk and Wagnalls, 1911; reprint, Grand Rapids: Baker, 1952). 11:219.
The article in Schaff Herzog is an abridged translation, with an antiCalov slant, of the same author's articles "Synkretism us" and
"Synkretistische Streitigkeiten" in Realenci;klopiidie fiir protestantische
Theologie und Kirche, 3. Aujlage (Leipzig: J.C. Hinrichs, 1905), 19:239262 (hereafter cited in notes as RE3) . The articles offer a good
summary of the history of the controversy.
1 Paul

The Rev. Benjamin T. G. Mayes is an editor at Concordia
Publishing House and a doctoral candidate at Calvin
Theological Seminary.
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introduction of a new Lutheran Confession, the Consensus
Repetitus Fidei Vere Lutheranae ("Repeated Consensus of the
Truly Lutheran Faith").2 Though the Consensus Repetitus
never became a legally-bindin g confessional document, the
Wittenberg-L eipzig view on syncretism won the day. The
official union of the Lutheran and Reformed churches was
delayed until the beginning of the nineteenth century in
Prussia.3 The third group, led by Johannes Musa.us (16131681) and the theologians of Jena, along with Philip Jakob
Spener and others, also opposed Calixt and syncretism, but
refused to support the Consensus Repetitus. Musa.us' views
on the Syncretistic Conh·oversy found expression in Johann
Wilhelm Baier's (1647-1695) Compendium Theologiae Positivae,
a work which was used by the Missouri Synod as her first
dogmatics textbook and which thereby has become the
classical position on syncretism within the Missouri Synod.4
Research for this paper began with the hypothesis that
Calov's Consensus Repetitus would supply the decidedly
Lutheran response to syncretism. Careful study, however,

2
Co11se11sus repetit11s fidei vere Lutlzermzae, in Consilia Tlieologica
Witebergensia (Frankfurt am Mayn: Balthasar Christoph Wust, 1664),
928-995.
3See Joh.
Heinr. Kurtz, Le/zrb11ch der Kirchengeschiclzte Jar
St11dierende, vol. 2, part 2, (Leipzig: August Neumann, 1887), 31-34.
4"Der Calixtinische
Synkretismus," Le/zre und We/zre 23 (1877): 83,
outlines the distinction between seventeenth-cen tury "syncretism"
and nineteenth-cent ury "unionism": "First, regarding the correct
understanding of the whole matter, one must not overlook here the
difference between the current U11ion and that which was the ideal of
the syncretists. While we have in the Union a fusion of two
ecclesiastical bodies into 011e church under one church government, by
which the various confessions of the churches concerned are in
actuality nullified, syncretism, on the other hand, lets each church
exist in its separate position and with its separate confession and
demands from these churches only a mutual recognition and patient
bearing of their respective doctrinal deviations as different, nonc/111rcl1-divisive opinions."
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showed certain weaknesses in Calov' s argument. Of further
note is that this response was not unique; Musaus and the
theologians of Jena had the same reaction toward Calov's
confession. As such, this article intends to make an
examination of the three main positions in the syncretistic
controversy as represented by Calixt, Calov, and Musaus
(whose views are summarized by Baier).
Georg Calixt was born in 1586 at Medelbye, a town in
Schleswig, some one hundred miles north of Hamburg. The
son of a pupil of Melanchthon, Calixt was educated in
Helmstedt by the humanist Caselius and other students of
Melanchthon. He studied philology and philosophy from
1603-1607, turning then to theology with a special emphasis
on patristics. From 1609 to 1613 he became acquainted with
the Reformed and Roman Catholic churches during travels
he made in Germany, Belgium, England, and France. In 1614
he was appointed professor of theology at the univeristy in
Helmstedt and remained there till his death in 1656.s His
professional activity lasted throughout the Thirty Years
War, "when the hatred of the confessions toward each other
had reached its height."6
Though history remembers him for for detaching moral
theology from positive (dogmatic) theology and for using
the analytical method in systematic theology (as opposed to
the synthetic method used in the construction of Loci
Communes), Calixt is most famous for his "syncretism."7 In
the midst of the Thirty Years War and the Catholic
Reformation, his main goal was to bring about KirchenFrieden, ecclesiastical peace. He saw the Reformation as
being an unfortunate occurance which could have been
avoided, if only all parties of the dispute had acted with
more tolerance and calmness. 8 To heal the schism, Calixt
Paul Tschackert, "Calixtus, Georg," Sclzaff-Herzog 2:348.
Sclzaff-Herzog 2:348.
7 Sclzaff-Herzog 2:348-349.
8Heinrich Schmid, Geschic/1te der sy11kretistisc/1en Streitigkeite11 in
der Zeit des Georg Calixt (Erlangen: Carl Heyder, 1846), 122. The
5

6
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proposed a colloquy of Protestant and Catholic theologians
who would give proofs of their church's respective positions
in a "calm and dispassionate" manner. Both sides would
have to recognize two principles. First, what Scripture
teaches is undeniably true. Second, what the church teaches
is undeniably true. Only where both of these principles are
fulfilled can the two sides come to agreement.
Due to his language of "two principles," duo principia,
Calixt did not escape the accusation of having a romanizing
view. 9 In reality, however, his view was more nuanced.
According to Schmid, Scripture is, for Calixt, the only and
highest theological principium. Tradition, on the other hand,
is nothing other than the testimony of the church concerning
the doctrine she has received from Scripture. Thus tradition
per se has no independent authority in the way Scripture
has. Furthermore, Calixt differentiates between the main
principle and subordinate principles. Holy Scripture
belongs in the first class, tradition belongs in the second.
Schmid summarizes: "Holy Scripture is and remains the
only place at which revelation is deposited. But tradition is,
first of all, nothing other than the testimony of the church
concerning the doctrine which she has taken from Scripture.
Accordingly it is per se not a principium, but only a
testimonium."10 However, Holy Scripture contains the
promise that Christ would keep his church in the truth (Jn.
16:13). Thus Calixt concludes that the doctrine of the church
is and must be the h·ue doctrine, and this true doctrine is
and must be the doctrine of Scripture. In this way, Calixt can
speak of tradition (the doctrine of the church) as being a
principium secundnrium, "because it has its dependence on
Holy Scripture," or a principium subordinatum, because it is

following summary of Calixt's position is from Schmid, Geschichte,
121-133.
9Schmid, Geschic/zte, 133.
10Schmid, Geschichte, 133.
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subordinated to Scripture and receives from Scripture its
power and meaning.11 Calixt' s distinction between Scripture
and tradition can be summarized with the following five
theses:
1. Scripture, he says, is autopistoi. It is believed for its
own sake, it need not appeal to any further
testimony for its authority. Tradition, however, only
has authority in so far as1 2 it is derived and
dependent on Scripture.

2. A single clear passage from Scripture suffices as
proof of a doctrine. From tradition, however, we
must produce the unanimous testimony of many the testimony of creeds and individual teachers - if
our proof is to be valid.
3. Proof from Scripture can never be lacking. Proof
from tradition has a place only where we are dealing
with heretics.
4. Proof from tradition is thus added, not because proof
from Scripture is per se not sufficient and powerful
enough, but only because with it the heretics can be
disproved more quickly.
5. Proof from Scripture is understandable for everyone.
Proof from tradition is only applicable among the
educated.n
Thus Calixt' s view of Scripture and tradition cannot
simply be dismissed as a romanizing two-source view. He
aimed to stay with the Reformation principle of sola
scriptura, and thus responded to charges of romanizing by

11 Schmid, Geschichte, 134. See also Calixt, Gn'i11dl. Widerlegung I. §.
35, 82. Diss. de myst. tr. th . 19.
12oue to his insistence that the early church's tradition is in actual
fact the true doctrine derived from Scripture, Calixt could have
perhaps strengthened this to a quia: "because it depends on and is
derived from Scripture." ·
13Schmid, Gesc/1ichte, 135.
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saying that also the Reformers had looked to the testimony
of antiquity as a proof (though not the main one) of their
position.14 However, a difference between the Reformers
and Calixt can perhaps be seen in his assumption that the
unanimous doctrine of the early church can be known and
used as a theological principle. Drawing a conclusion from
passages such as John 16:13, Calixt states, "Wherever the
unanimous testimony of the church can be shown for a
doctrine, that doctrine is thereby proved to be irrefutably
h·ue." Other Lutheran theologians did not share this
conclusion. 1s
The statements above help to clarify why Calixt further
claims that the doch"ine of the Lutheran church is none other
than that of the early church.16 This statement can work two
ways. It can say, "What the Lutheran church believes is true
and can be found in the writings of the early church." Or it
can mean, "The doctrine of the Lutheran church is limited to
that which can be found in the writings of the early church."
That is to say, the early church can be used as a testimony of
an independent system of faith (the former view), or it can
be used as a norm to make a distinction between the various
beliefs of the Lutheran church (the latter view). Schmid
states:
Either he must have placed on his opponents the
demand that, since they recognized the doctrine of the
Lutheran church as agreeing with the doctrine of the
early church, they would have to admit immediately the
falsities of their own doctrine - and such an admission
he could have never expected- or he must have hoped
that if only the recognition could be attained that the
doctrine of the early church was the norm by which the
h·uth of a doctrine could be recognized, then a point
14Schmid, Gesc/1ichte, 136.
1sschmid, Geschiclite, 136.
16Schmid, Gesc/1ic/1te, 139.
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would have been won from which an understanding
between the two confessions [Lutheran and Roman
Catholic] could be attained. And the latter is the case. He
indicates here already that if the doctrine of the early
church were recognized as the hJPUS of the true doctrine,
as it is in truth, then thereby all the [other] doctrines
which were added later to the doctrine of the early
church would appear less essential.17
Aside from his view of Scripture and tradition, Calixt
also used the concept of the articuli fidei, the "articles of
faith," to further his goals of ecclesiastical peace. Already in
1626, Nicolaus Hunnius had written his Diaskepsis Theologica
de Fundamentali dissensu doctrinae Evangelicae-Lutlzeranae, &
Calvinianae, seu Reformatae, 18 a foundational work for later
Lutheran dogmatics with respect to the classification of
articles of faith.19 Hunnius defines an article of faith as "a
part of Christian doctrine through which we are led to

17Schmid, Geschichte, 139-140. "Entweder muf3te er an die
Gegner
die Zumuthung stellen, daf3 sie, indem sie die Lehre der luth. Kirche
als eine mit der der alten Kirche ilbereinstimmende Lehre
anerkennten, die Unwahrheit ihrer eigenen Lehre geradezu
eingestehen sollten. Und ein solches Gestandnill durfte er nicht
erwarten. Oder er muf3te hoffen, daf3 wenn einmal zur Anerkennung
gebracht sey, daf3 die Lehre der alten Kirche die Norm sey, an welcher
die Wahrheit einer Lehre erkannt werden konne, damit ein
Standpunkt gewonnen sey, won welchem aus leichter eine
Verstandigung der beiden Konfessionen erzielt werden konne. Und
das Letztere ist der Fall. Er deutet hier schon an, daf3 wenn man die
Lehre der alten Kirche fiir den Typus der wahren Lehre anerkenne,
wie sie es denn in Wahrheit sey, dadurch alle die Lehren, welche an
die Lehre der alten Kirche sich erst angereiht hatten, als minder
wesentliche erschienen."
18 Wittenberg, 1626. Translated by Richard J. Dinda
and Elmer
Hohle as Diaskepsis Theologica: A Theological Examination of the

F1111da111ental Difference Behueen Evangelical Lutheran Doctrine and
Calvinist or Refomzed Teaching, (Malone, TX: Repristination, 1999). The
Dinda-Hohle translation will be the edition referenced.
19 Robert Preus,
The Tlteolog,; of Post-Reformation Lrttlzeranism, 2
vols. (St. Louis: Concordia Publishing House, 1970-72), 1:145.
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eternal salvation."20 The articles of faith, then, are divided
into fundamental and non-fundamental articles, and the
fundamental articles are subdivided into primary and
secondary. A primary fundamental article, according to
Hunnius, is "a part of Christian doctrine which one cannot
not know and yet keep safe his faith and salvation."21 That
is, one must both know it and believe it to be saved. A
secondary fundamental article is one "which can indeed
remain unknown but yet which cannot be denied while faith
and salvation are kept safe ... "22 Finally, a non-fundamental
article is "a part of Christian doctrine which one can not
know and deny while keeping his faith safe." As examples
of the latter, Hunnius notes the fall and permanent rejection
of some angels, man's immortality before the Fall, the
visibility or invisibility of the church, and others.23 In
addition, Hunnius divided primary fundamental articles
into those that are constituting and those that are
preserving. "An establishing article is a part of doctrine that
without means causes faith. A preserving article is a part of
doch'ine that necessarily lies beneath the immediate cause of
faith."2 4 By using these distinctions, Hunnius was able to
contradict the Reformed argument that there was an
agreement in fundamentals between the Lutheran and
Reformed churches.2s Of course, the main test of the
distinctions lies in how the actual articles of faith are
categorized. The same categories can be used by different
authors with vastly different results.
In contradistinction to Nicholas Hunnius, along with
Abraham Calov and Johannes Musa.us, the list of articles
necessary for salvation according to Calixt is significantly
20 Hunnius, Diaskepsis,
21Hunnius, Diaskepsis,
22 Hunnius, Diaskepsis,
23Hunnius, Diaskepsis,
24Hunnius, Diaskepsis,
25Hunnius, Diaskepsis,

27.
28.
31.
32.
28.

4.
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smaller. To be precise, Calixt holds that the Apostles' Creed
contains all the articles that must be known and believed for
salvation. Calixt reasons from his understanding of the
function of the creed as a summary of the entire saving
doch·ine. If the Apostles' Creed contained all of saving
doctrine at that time, it must still contain all of saving
doctrine today.26 Likewise, "it follows ... that the greater
number of doctrines which were added in later eras cannot
be necessary articles of faith in the same sense as those
articles listed in the apostolic symbol."27 That is to say,
" ... the Apostolic Symbol is completely sufficient for the
listing of the articles of faith necessary for salvation."2s More
precise definitions and defense of these articles are always
to be expected, to be sure, and this is precisely the function
that the rest of the ancient creeds play. They add no new
doctrines to the Apostles' Creed, but merely help to explain
the doctrines therein.29
Whereas Hunnius and those who follow him use the
language of primary and secondary fundamental articles
and non-fundamental articles, Calixt speaks of "antecedent,
constituent, and consequent articles," a distinction traceable
to Bonaventure.30 Antecedent articles are those articles that
human reason and perception can know without special
revelation. Constituent articles are the articles that actually
constitute faith. These are the articles all must know and
believe in order to be saved. Finally, the consequent articles
are all those doch·ines which follow as a result or derivative
of the constituent articles.3 1 As noted above, the main test of
26Schmid, Gesclzichte, 147.
27Schmid, Geschichte, 147. " ... so folgt daraus weiter, dais die
grolsere Anzahl von Lehren, welche in spaterer Zeit hinzugekommen
sind, nicht in gleichem Sinne nothwendige Glaubensartikel seyn
konnen, wie die im apostol. Symbol verzeichneten."
2BSchmid, Geschichte, 149-150.
29Schmid, Gesclzichte, 147.
30 " antecedentia, constituentia, et consequentia." Schmid,
Gescl1ic/1te, 156.
31Schmid, Gesc/1ic/1te, 157.
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the distinctions lies in how the actual articles of faith are
categorized. What is important is where an author assigns
the various articles and how those categories function. For
Calixt, the "consequentia" have been the cause of most of
the church's controversies.32 This is especially to be
regretted, since only the "constituentia" are articles of faith
and necessary for salvation. Other articles are not articles of
faith at all.33 In essence, no conh·overted article could be a
fundamental article for Calixt. By assigning all the
controversies of the Reformation to the "consequent
articles," Calixt essentially denied that all the theological
issues raised by the Reformation-justification, election, the
sacrament of the altar, baptism, confession-were
fundamental articles of faith. To his Lutheran
contemporaries, who saw the Reformation as the recovery
of the gospel from "popish errors, abuses, and idolatry,"34
Calixt' s view attacked the heart of the gospel.
Calixt, convinced that all three confessions - the
Lutheran, Reformed, and Roman Catholic-hold to the
tenets of the Apostles' Creed, states that there is a
communion of faith that exists between them.35
Surprisingly, however, Calixt does not see this communion
as grounds for external unity between the divided churches.
Before an external union could be effected, there would also
of necessity have to be unity on the doctrines that are related
to the fundamental articles of faith.36 "The confessions [the
churches] are especially not agreed in the doctrine of the
32Schmid, Geschic/1te, 158.
33Schmid, Geschiclzte, 158.
34 Tlze Book of Concord : Tlze Confessions of the Evangelical L11theran
Ch11rch. Translated and edited by Theodore G. Tappert, in
collaboration with Jaroslav Pelikan, Robert H. Fischer, and Arthur C.
Piepkorn. (Philadelphia: Fortress Press, 1959), 501, For11111la of Concord,
"Solid Declaration," 2.1 (hereafter cited in notes as Tappert).
35Schmid, Gesclzichte, 167.
36Schmid, Gesclzichte, 175.
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sacrament of the holy supper, which above all is to be 'a
public sign and testimony of common love and unity.' As
long as the regrettable disagreeme nt lasts, so long, Calixt
recognizes, the division of the confessions must remain."37
In fact, before there can be an external ecclesiastical union,
unity in all doctrines must be achieved. Here Calixt makes a
distinction between the kind of fellowship that exists
between the churches. Since there is agreement on all the
fundament al articles (the Apostles' Creed), a virtual
fellowship (communio virtualis) between the churches
already exists, though not an actual and external fellowship
by the sacrament (" communio actualis et externa per
sacramentu m").38 From this it appears that Calixt's goal was
to create Kirchenfrieden,
ecclesiastical peace, not
Kirclzeneinigung, an external church union-at least not at
first.39 His goal was to find unity between the churches, not
to hide the existing divisions.40
Calixt' s distinction between the two kinds of fellowship
is significant. Note well that the virtual fellowship exists
between the concrete churches as such. Calixt' s contention is
not that there is an invisible fellowship of true believers
scattered wherever the gospel and sacraments are
distributed , but that there is a virtual fellowship between
the concrete Lutheran church, the concrete Reformed
church, and the concrete Roman Catholic church. Calixt' s
goal was to blunt the edge of all condemnat ions. The
churches can exist separately, but they must not condemn

37Schmid, Gesclziclzte,
175. "Die Konfessionen sind insbesondere
nicht einig in der Lehre von dem Sakrament des h. Abendmals,
wekhes doch vor allem 'ein offentlich Zeichen und Zeugnif5 der
gemeinen Liebe und Einigkeit' sein soil. So lange dieser
beklagenswe rthe Zwiespalt fortdauert, so lange, erkennt Calixt an,
mlisse auch die Trennung der Konfessionen fortbestehen ."
JBSchmid, Gesclziclzte, 178.
J9Schmid, Gescl1icl1te, 180.
4DSchmid, Gesclzichte,
179.
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each other. This view, of course, was contrary to the
Lutheran Confessions,41 as well as the Council of Trent.
Calixt's greatest enemy, Abraham Calov, was born in
1612 at Mohrungen, Prussia (about sixty-two miles south of
Konigsberg), and was educated in Thorn and Konigsberg. In
the course of his career he lectured in theology at
Konigsberg and Rostock before finally being called as
professor of theology at Wittenberg in 1650. His opposition
to Calixt and his followers was consistent, all the way to his
death in 1686. One of the main "anti-syncretistic" writings of
the time was the Consensus Repetitus Fidei Vere Luthemnae,42
which, according to Johannes Kunze, "is undoubtedly in its
essence the work of Calovius, in its first as well as in its final
form." 43 An examination of the Consensus Repetitus will
demonstrate why Calixt' s opponents objected to it.

41Consider, for example, Tappert 311, Smalcald Articles 3.6.4:
"Especially do we condemn and curse in God's name those who ... ", as
well as the condemnation statements in AC V, VIII, IX, X, XII, XVI,
XVII, and throughout the For11111la of Concord.
42co11se11s11s repetit11s fidei vere L11thermzae, in illis doctrinae capitibus,
q11ae Contra puram & i11variata111 A11gustana111 Co11fessio11e111, aliosque
libros Sy111bolicos in For11111la Concordiae co111pre/ze11sos, scriptis p11blicis
hodieque impugizmzt. D. Geogius Calixt11s, Professor Helnzstadiensis,
ej11sde111que complices, in Consilia Theologica Witebergensia. Das ist/
Witte11bergisclze Geistlic/1e Rathschliige Dejl tl1eure11 Mannes Gottes/ D.
Martini Lullzeri, seiner Collegen, 1111d tre11e11 Nachfolger/ von dem /zeiligen
Refon11atio11s-A11fa11g/ bijl a11ff jetzige Zeit/ in dem Na111en der gesamptell
Tlzeologisc/1e11 Fac11ltiit a11Jlgestel/ete Urtlzeil/ Bedenken/ 1111d offentliclze
Sc/1riffte11/ In Vier T/zeile11/ vo11 Religio11- Le/zr- wzd Glaubens-, Ministerialzmd Kirclzw-, Moral- 1111d Policey-, Matri111011ial- zmd E/ze-saclzen/ und
al/erley darbey vorfalle11den Casibus, Orde11tlich z11sa111111e11 gebraclzt/ Und
z11r Ehre Gottes/ Erlzaltzmg der rei11e1z Lehre/ 1111d N11tz der Evangelisclzw
L11tlzerisclze11 Kirc/ze11/ a11ff vielfiiltiges Begelzren abgefertiget/ von der
Tl1eologisc/1e11 Facultiit daselbesten (Frankfurt am Mayn: Balthasar
Christoph Wust, 1664), 928-995.
43Johannes Kunze, ."Calovius, Abraham," Schaff-Herzog, 2:352.
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The Consensus Repetitus, printed as a diglot (Latin and
German in parallel columns), is arranged according to the
articles of the Augsburg Confession with two extra
prefatory articles. Under each article there are usually three
to five "points," each of which is composed of three parts.
The first part, introduced with the words "profitemur &
docemus" (we profess and teach), gives the positive
statement of the doctrine being confessed. The second
section, introduced with "rejicimus" ("we reject"), lays out
the doctrine being condemned. The final section of each
point, introduced with "sic habent verba" or "sic docet"
("thus teaches"), gives quotations from Calixt and others,
showing that their doctrine is included under the
condemnation of the "rejicimus" statement.
The first article of the preface, dealing with the
relationship of the church and her confession, is labeled,
"Totius negocii fundamentum " ("the foundation of the
entire matter"). The "profitemur" of this article is
noteworthy:
We confess and teach that the Christian evangelical, or
Lutheran, church-in which in these last times from the
great mercy of God, by the faithful work of that most
excellent and pious hero, Dr. Martin Luther, the purity
of the divine word has shone forth out of the horrendous
shadows and darkness by which it was oppressed under
the papacy-is the true church of God, in which the
gospel is rightly taught and the sacraments are rightly
adrninistered.44

44 Consilia

Theo/. Witebergensia, 928. "Profitemur & docemus, Eccl.
Christ. Evang. seu Lutheranam, cui postremis hisce temporib. ex
maxima Dei dementia, fideli opera, summa pietate praediti &
prestantissimi herois, D. Martini Lutheri, et tenebris horrendis &
plusquam Cimmeriis, quibus sub Papatu oppressa fuerat, puritas
verbi divini affulsit, veram esse Dei Ecclesiam, in qua Evangelium
recte docetur, & recte administrantur Sacramenta."
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Rejected, then, are all those who accuse the Lutheran church
of having no fewer errors than the "Papistic and Calvinistic"
churches.
Point two continues by stating that "we" do not
condemn individuals or whole churches outside of the Holy
Roman Empire that err due to simplicity without
blaspheming against the h·uth of divine doctrine. But we do
condemn "fanatical opinions," false teachers and
blasphemers, such as the Papists and Calvinists. The idea
that a teacher could defend Papist or Calvinist doctrine and
retain the foundations of salvation (fundamenta salutis) is
explicitly rejected. Calixt is quoted as saying that all those
who believe in the creed, be they Lutheran, Roman Catholic,
or Calvinist, and walk according to the Spirit, not the flesh,
will be saved. Calixt is also quoted as saying that the
fundnmentn snlutis in the Lutheran, Roman Catholic, and
Reformed churches are integrn (whole and complete).45
Calov rejects these views of Calixt.
Point three states that the ecumenical creeds do not
contain all the fundamental articles necessary for a person to
know for salvation.46 Point four states that just as the ancient
church created symbols to refute heretics, so also "in our
times" it is necessary to have additional symbols. The
Lutheran Confessions are such symbols, through which our
churches condemn and are separated from the Papists and
other heresies that arose thereafter (the Calvinists). Rejected
is the view that the only heretics are those who expressly
deny a part of the Apostles' Creed and that other points are
merely side issues.47
The second prefatory article of the Consensus Repetitus
deals with Scripture and emphasizes the soln Scriptura

sco11silia Theo/ . Witeberge11sia, 929.
Co11silia Theo/. Witebergensia, 929.
47 Co11silia Theo/. Witebergensia, 930-931.

4
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principle. The Scriptures need no testimony of the fathers in
order to be recognized as God's word. Verbal inspiratio n is
upheld. He rejects the view that the unanimo us testimony of
the early church fathers is equal to the truth of Scripture.48
Against Calixt' s use of Vincent of Lerins' famous dictum,
"quad ubique, quad semper, quad ab omnibus," the Consensus
Repetitus states that the Scriptures are clear even apart from
the five ancient patriarchal churches, and that Vincent was
an anti-Augustinian, Pelagian monk, and thus of no
authority . Finally, Scripture is the only theological principle .
The Consensus rejects all views positing two sources of
theology, as well as Calixt' s belief that the fathers, though
not a second principle, are a secondan; principle. Finally, the
view that the Scriptures are obscure is rejected.49
Under every article of the Augsburg Confession, errors
in the theology of Calixt and other syncretists are delineate d
and rejected. It is beyond the scope of this essay to examine
all of these, but the article correspon ding to articles VII, VIII,
and XXVIII of the Augsburg Confession ("On the Church")
deserves special attention. For the Consensus Repetitus, the
church is principally the society of faith and the Holy Spirit
in hearts, though it has external marks: the pure gospel and
sacraments. Calvinists and Papists, however, are not the
true church, nor are they members of the h·ue church.
Calixt' s view, which saw the Lutheran, Reformed, Roman
Catholic, and Greek churches as being four branches,
families, or parties of the one church, is rejected. Also
rejected is Calixt' s view that what the four churches believe
in common is true, but what they believe alone is false.so

48

Consilia Theol. Witebergensia, 933. "Rejicimus eos, qui docent, pro
verbo Apostolico & scriptura explicata habendum esse, quod
Doctores veteris Ecclesia in scriptis quae adhuc superant, uno ore
docent & tanquam Apostolicum se accepisse tradunt, & praeter
scripturam , quam implicitam Traditione m dicunt, dari scripturam
explicatam & resignatam, quae sit Traditio Ecclesiastica."
49(onsilia Theo/. Witebergensia, 934-936.
soconsilia Tl,eol. Witebergensia, 968-970.
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Point two of this article states that the Lutheran
confession is the catholic faith. "Catholic," then, cannot be
defined as that on which the Lutherans, Calvinists, and
Papists are agreed.s1 Point three is comparativ ely long, a fact
which may indicate its importance within the Consensus
Repetitus. It states, in agreement with the text of the Preface
to the Book of Concord, the Smalcald Articles, and the
Treatise, that there can be no fellowship with the Papists.
Calixt' s statement that no dogma of Trent is harmful unless
it militates against the Apostles' Creed is rejected.52
As noted above, many other doctrines of Calixt and his
allies are identified and rejected. A few examples will show
what kinds of doctrine Calov rejected as heretical. Under the
article correspond ing to articles IX and XIII of the Augsburg
Confession the sacraments in general are discussed.
Sacraments are defined as "visible rites mandated by God
with the added promise of grace."53 What is sh·iking about
this definition is the lack of a physical, earthly element. The
Consensus proceeds to set the number of Old Testament
"sacrament s" at two -circumcis ion and the paschal lamband the number of New Testament sacraments also at twobaptism and the Lord's Supper. Rejected is the statement
that "it is not possible to understand from Scripture what a
sacrament is, or what properly constitutes a sacrament, and
hence how many h·uly and properly are sacraments ."s4
Calixt' s position was that a definite number of sacraments
could not be proved from either the Bible or the early

s1co11silia Theo/. Witeberge11sia, 970.
s2co11silia Theo/. Witebergensia, 970-971.
SJC011silia Theo/. Witeberge11sia, 972.
54 Co11silia Theo/. Witebergensia, 972. "Rejicimus eos, qui docent,
quid Sacramentum sit, vel quia proprie Sacramentum constituat, &
proinde quot vere & proprie Sacramenta sint, ex Scriptura non posse
intelligi."
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church fathers, a view that can be found in the Lutheran
Confessions.ss Calov rejects this position.
In the article on the Lord's Supper, corresponding to
articles X, XXII, and XIV in the Augsburg Confession, Calov
denies that John 6 speaks of the sacrament of the altar.56 The
ubiquity of Christ's flesh outside of the Lord's Supper is
professed.57 Whereas Lutheran ministers function in the
stead of Christ, Papist and Calvinist ministers do not, but
are "antichrists."ss Calov does not, however, discuss the
question of whether or not the Papists and Calvinists have
the true body and blood of Jesus in their Eucharist.
The overall tone of the Consensus Repetitus is one of
confidence. Calov is absolutely certain that "the h·ue church
of Christ" is none other than the Lutheran church. This
confidence may have been one of the reasons, however, that
the Consensus never received legally confessional status. The
Consensus was opposed not only by the Syncretists, but also
by anti-syncretists such as Johannes Musa.us and the
theological faculty of Jena. Paul Tschachert notes some of
the reasons the Consensus was opposed by anti-syncretists:
Not only did it condemn some of the odd positions of Calixt
and his school as un-Lutheran and heretical, but it also
made Calov' s theological opinions (theolegoumena) into
churchly dogma, which would brand one who disagreed as
a heretic. Among these theological opinions were: the view
that Old Testament believers knew the doch·ine of the
Trinity; that infants brought to baptism have actual faith;
and that Christ is present to all believers according to his
human nature even outside of the sacrament.59 Though
these views may have been prevalent among Lutherans, the
opponents of the Consensus did not see them as articles of
faith devisive of church unity. Thus the Consensus Repetitus
55Apology of the Augsburg Confession, XIII:2.
S6(011silia Theo!. Witebergensia, 976-977.
57(011silia Tlzeol. Witebergensia, 979.
ssco11silia Theo!. Witebergensia, 979.
59 RE 3

19:255.
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proved to be unsuitable for the Lutheran church and so was
never accepted as a new Lutheran confession. Nevertheless,
to Calov belongs the distinction of being the leader of the
fight against syncretism. Throughout his life, he never
stopped fighting against syncretism, even when ordered to
keep silence about the matter. Even if his solution was
untenable, his courage may be admired.

If Calixt and Calov are examples of the extremes in the
syncretistic conh·oversy, then Johannes Musaus (1613-1681)
is an example of a mediating position. Though accused by
Calov of syncretism,6° Musaus did not approve of the irenic
overtures of Calixt, but, indeed, opposed Calixt a1:d other
syncretists. 61
For

Musaus,

everything depends on how the
fundamentum fidei (the foundation of faith) is understood.
Arguing as had Nicolaus Hunnius, Musaus stated that the
Calvinists do not agree with the Lutherans on which articles
of faith are fundamental. The Lutherans hold all those
articles as fundamental that Scripture says are necessary for
salvation and those that are necessarily derived from the

6DR£3 19:248. "'So ist denn', klagt Calov, 'aus dem Conventu
wegen der Jenensium, die Calixto favoriert, nichts geworden."
R£3 19:260. In the late 1670s Calov began attacking Musaus
publicly in sermons, disputations, and writings, accusing him of
syncretism, since he opposed the Consensus Repetitus. Since Musaus
seemed to have thwarted Calov's objections against the syncretists,
"he must have been worse than they were."
61R£3 19:250, 254, 260. The faculty of Jena agreed in 1662 with the
Wittenberg and Leipzig faculties in stating that it was wrong for the
Lutheran Church in Hessen to drop the public condemnation of the
Reformed and Roman Catholics from the divine service. In 1664, Jena
joined many other Lutheran faculties in protesting the syncretistic
measures of the elector of Kurbrandenburg (Berlin). Likewise, in 1679,
the faculty of Jena officially renounced syncretism, though Tschachert
implies they may have been forced to do this.
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former.62 Calixt, on the other hand, with his division of
articles into nntecedentin, contituentin, et consequentia, holds
that derivative articles of faith (consequentia) are not
fundamental. In so doing, he agrees with the Reformed.63 If
Calixt is correct in his distinction of the articles of faith, then
all the other non-constitutive doctrines become matters of
indifference. Musa.us, however, defines as fundamental not
only those articles of faith that are saving, but also those that
are edifying. Musa.us wrote:
But more rightly do our theologians accept the
foundation of faith and the fundamental articles of faith
more widely in the same way as declared, and state that
for the true peace of the church and entering into
fraternal concord, consensus is required in all parts of
Christian doctrine that constitute the foundation of faith
or have a necessary connection with [the foundation].
Or, to restate the matter, consensus is required in all
fundamental articles of faith, whether they exist and are
said per se positively and directly, or by reason of
another, indirectly and negatively. Which is the same [as
to say], consensus is required in the entire Christian
doctrine, which is useful for teaching, for rebuke, for
correction, for instruction which is in righteousness, that
the man of God be whole [integer] and ready for every
good work.64

62Schmid, Geschichte, 409.
63Schmid, Gescl1icl1te, 410.
64 Schmid, Doctrinal Theology, 410-411, quoting Musa.us' Questiones
tlzeol. de syncretismo et script11ra s., 36. "Verum rectius Nostrates
theologi fundamentum fidei et articulos fidei fundamentales in latiori,
eoque modo declarato sensu accipiunt, statuuntque, ad veram
ecclesiae pacem et concordiam fraternam ineundam requiri
consensum in omnibus doctrinae christianae partibus, quae
fundamentum fidei constituunt, aut cum eo necessariam quandam
connexionem habent, sive, quod eodem redit, requiri consensum in
omnibus articulis fundamentalibus sive per se positive et directe sive
ratione alterius indirecte et negative tales sint et dicantur, quod idem
est, atque requiri consensum in tota doctrina christiana, quae utilis est
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Like the theologians of Wittenberg and Leipzig, Musa.us
denied that there can be unity between the divided churches
on the basis of the early church creeds. Unlike Calixt, he
stated that there is a dissensus fundamentalis (fundamental
dissent) and thus he rejected Calixt' s aims for theological
tolerance.65 While there may be individuals within the
Reformed and Roman Catholic churches who are believers
in Christ, these churches as such are not united in Christ. As
for individuals, we cannot make judgments on their hearts,
but must judge according to their confession. Therefore we
cannot act as if we are unified as long as they cling to their
false confessions.66 In Musa.us' discussion of Kirchenfriede
(" ecclesiastical peace") and the articles of faith, he is in line
with Calov' s doctrine and that of Nicolaus Hunnius.67
In the doctrine of the church, however, Musaus, and the
Jena school with him, differs with both Calixt on one hand
and Calov on the other. The most readily available source
for exploring Musa.us' systematic theology is the
Compendium Tlieologiae Positivae of Johann Wilhelm Baier.
Baier, Musa.us' son-in-law and disciple, was asked by Ernest
the Pious of Saxony to compose a brief dogmatics text to
replace Leonhard Hutter' s antiquated Compendium. The
book, which appeared first in 1686, is characterized by its
dependence on Musa.us' writings. It is, for the most part, a
compilation of Musa.us' writings, and, due to its conciseness

ad doctrinam, ad redarguitionem, ad correctionem, ad institutionem,
quae est in justitia, ut integer sit Dei homo ad omne opus bonum
apparatus."
65Schmid, Doctrinal Tlzeology, 412.
66Schmid, Doctrinal T/zeology, 412-413.
67See
Baier, Compendium Theologiae Positivae (Berlin: Gust.
Schlawitz, 1864), 28-39, Ch. l, § 27-34 (Baier' s Compendium is an
epitome of Musaus' theology). Abraham Calov, Syste111a Locorum
Tlzeologicorum (Wittenberg, 1655), 1:774-791 . Nicolaus Hunnius,
Diaskepsis T/zeologica, trans. Dinda and Hohle (Malone, TX:
Repristination, 1999), 4-32.
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and clarity, Luther an universities have used it since the
sevente enth century.6B In 1879 The Luther an Churc hMissou ri Synod republi shed the work, togethe r with
additio nal quotations from Luther an theologians compil ed
by C. F. W. Walther. It was the basic dogmatics text at
Concor dia Seminary, St. Louis, before the publica tion of
Pieper' s Christian Dogmatics.
This essay does not intend to discuss the place of
Musa.us' ecclesiology in the history of doctrine. Some
aspects of his ecclesiology, howeve r, are notewo rthy in
relation to the syncretistic controversies of the sevente enth
century . Consid ering the church militant, Baier
disting uishes betwee n the church as it is consid ered
proper ly and precisely, that is, h·ue believers in Christ, and
the church as it is conside red improp erly and per
· synecdoc/1en (by way of synecdoche), that is, the whole group
of h·ue believers together with hypocrites and evil people.69
The attributes of the church are those of the creed: one,
holy, catholic, and apostolic. 70 The church, consid ered
properl y, is withou t division (una). When it comes to the
church 's external unity howeve r, there must be the same
confession of faith and particip ation of the sacram ents
before there can be unity.71 Next, the church is catholic, not
only by having orthodo x doctrine, but also by being
univers al with respect to places, people s and nations,
person s, and time. "That is to say, that by virtue of its
institut ion it is not bound to a certain place, people or
nation, but is diffused through all peoples in the entire world,
or at least is being diffused."72 This point is one that
68Johanne s Kunze, "Baier, Johann Wilhelm ," Schaff-Herzog, 1:420.
69Baier, part 3, chapter 13, §2.
70Baier, part 3, chapter 13, §11.
71Baier, part 3, chapter 13, §13.
72 Baier, part 3, chapter 13, §15 & §15 (c). "Sive, quod vi
instituti onis non sit ad certum locum, populum aut gentem alligata;
sed toto terrarum orbe per omnes populos ac gentes diffusti, vel certe

diffi111de11da ... "
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contradicts both Calixt and Calov. Whereas for Calixt the
church catholic was to be found at a certain time (the early
church) and in certain nations (the chief patriarchal
churches), and for the Consensus Repetitus the church
catholic seems to be identical with the Lutheran church, for
Baier, "catholicity" transcends time, place, persons, and
nations.
This does not mean, however, that particular, concrete
groups cannot be considered "church." Baier states that the
church diffused throughout the world has many different
groups who can (rightly) claim for themselves the name and
definition of" church."
Namely, the faithful themselves are diffused throughou t
the world, nevertheless in order to be united here and
there by certain bonds, they coalesce into certain
congregations and constitute them: insofar as they use one
ordinan; and complete ministn;, which is distinct from the
ministries of other congregations.73
These groups of believers, each united by one ministry,
are particular churches. Baier goes on to state that
Scripture's promise to the church that it will endure forever
(e.g., Matthew 16:18) does not apply to any particular church,
but only to the church viewed absolutely, that is, the church
universal.74 In these particular churches, true believers
everywhere have fellowship with non-saints, both hidden and

73 Baier,

part 3, chapter 13, §19. "Nempe fideles ipsi ita
diffunduntu r per orbem terrarum, ut tamen hie atque illic certis
vinculis uniti, in congregationes quasdam coalescant, easque
constituant: quatenus ,mo ministerio ordinario atque integro, sed ab
aliarum congregation um ministeriis distincto, utuntur." Note that for
Baier the boundaries of particular churches are not geographical (local
congregation ) as much as they are ministerial. Groups of
congregation s that use a ministry which is complete and distinct from
the ministry of other congregations is an ecclesia particularis.
74Baier,
part 3, chapter 13, §20.
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nzanzfest sinners. When this happens we use the term ecclesia
per synecdochen.75
Since no particul ar church is free of non-saints, does that
mean that all churches are equally pure or equally corrupt?
Baier answers, "no." A church where the saints, pure
doch·ine, and pure practice hold sway (even though nonsaints are mixed in) is "Christ' s church simply and
absolutely." On the other hand, when non-saints, false
doctrine, and false practice hold sway in a church, this is an
"corrup t church."76 In this way Baier distinguishes between
a true or pure church (ecclesia vera seu pura) and a false or
impure church (ecclesia falsa seu impura), without implyin g
that an ecclesia vera is completely perfect and without fault.77
A "pure, true church" can thus be described as one that has
everyth ing which must be believed for salvatio n and done
for holiness of life, in which spiritua l sons of God are born,
who are joined to Christ their head in one body through h·ue
faith. 78
Now, althoug h many groups are rightly called
"church es of Christ," nevertheless adding them all together
does not constitute the one, catholic or universa l church.79
Unlike Calixt, Baier (and Musa.us) do not see the catholicity
of the church as somethi ng the church lacks, which can only
be achieved by external unity. Next, whereas the Consensus
Repetitus had said it did not condem n individu als or whole
churche s outside of the Holy Roman Empire that err due to
simplicity,so Baier went further, stating that if the word of
God is preache d and baptism is kept whole (integrum), then
75Baier, part 3, chapter 13, §21.
76Baier, part 3, chapter 13, §22.
77 Baier, part
3, chapter 13, §23.
78Baier, part 3, chapter 13, §24. For evidence
of Walther's
dependen ce on Baier, see Lawrence R. Rast Jr., "Catholicity and
Missourian Orthodoxy," in Lutheran Catholicity, The Pieper Lectures
Volume 5, John A. Maxfield, ed. (St. Louis: Concordi a Historical
Institute and the Luther Academy, 2001): 58-82.
79Baier, part 3, chapter 13, §26.
soconsilia T/zeo/. Witebergensia, 929.
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spiritual sons of God can be born also in corrupt churches.st
Like Calixt, Baier (and Musa.us) are willing to see
individuals within other churches as being Christians. For
Baier, however, this willingness does not lead to
indifference concerning a church's doctrine and practice. For
Baier, h·ue particular churches can be distinguish ed from
false onesB2 by the marks of the pure preaching of the word
and the pure adminish·ation of the sacraments.83 As a
warning, Baier notes that it is possible that one day there
will be no true particular church. In fact, this has been
divinely predicted (Rev. 12:14f.; 13:12f.; 17:2f.; Luke 18:8; 2
Thess. 2:11).84 Finally, Baier declares that syncretism, the
union of disagreeing parties, is opposed to the true unity of
the church.BS
a
posited
Calixt
whereas
sununarize ,
To
Glnubensgemeinschnft ("fellowship of faith") between
particular churches, Baier, following in the footsteps of
Musa.us, posited a Glnubensgemeinschnft among individual
believers wherever they might be, but not with the Roman
Catholic and Reformed churches. Whereas the Consensus
Repetitus equated the Lutheran church with the true church
of God without explanation of what those terms meant,
Baier carefully defined the Lutheran church as a "particular
church," which happens to be the only one currently giving
expression to the unn snncta ecclesia (the one holy church) by
means of pure preaching and sacraments.86

B1Baier, part 3, chapter 13, §27.
B2Baier, part 3, chapter 13, §28.
B3Baier, part 3, chapter 13, §30.
84Baier, part 3, chapter 13, §29.
BSBaier, part 3, chapter 13, §37.
B6Harry Mathias Albrecht, "Das ekklesiologis che Ringen des
Johannes Musaus," U11io11-Ko11versio11-Toleranz, ed. Heinz Duchhardt
et al. (Mainz: Philipp von Zabern, 2000), 50, 52.
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The theological positions at play in the syncretistic
controver sies of the seventeen th century and the the
sh·uggles of those times have much to teach contempo rary
Lutheran s. Lutheran s can learn much from Georg Calixt,
Abraham Calov, and Johannes Musa.us, both positively and
negatively. Calixt was wrong on his understa nding of the
ancient creeds. The Apostles' Creed was never meant to be
an exhaustiv e list of fundame ntal doctrines. Calixt was also
mistaken when he considere d the doctrinal issues of the
Reformat ion to have only a secondar y or non-fund amental
importan ce. On the other hand, a one may also respect
Calixt' s assumpti ons about ecclesiastical union, namely that
there must be unity of doch·ine and practice before there can
be external ecclesiastical union. This viewpoin t seems to be
lacking in modern ecumenical dialogue.
From Abraham Calov, one may conclude that the
attempt to make certain theologoumena ecclesiastical dogma
was impruden t, if not plainly wrong. Calov' s aggressiv e
vilification of his opponent s serves as a negative example of
theological discourse. On the other hand, Calov was right in
spotting an error which, if unchecke d, would have
overturne d the Reformation. Calov had the courage to lead
the fight. Even if his love for the truth led him to excesses,
he may be respected for the fact that he fought against
falsehood.
From Johannes Musa.us one may learn how to
distingui sh the controversial point from the non-essen tial,
how to act as a churchm an in both defendin g the truth and
not placing a stumbling-block before others unnecessarily.
Musa.us' importan ce has continue d beyond his own day in
the fact that his doctrine, epitomiz ed by Baier, was taught to
a generatio n of LCMS pastors. From this fact, Musa.us'
position on syncretis m and ecumenis m can be seen as the
classical position of the Missouri Synod.
An article on "The Syncretis m of Calixt," appearin g in
1877 in the pages of Lelzre und Wehre, summari zes the history
of the syncretistic conh·oversy and gives readers a biblical
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way of looking at syncretism and unionism: The church is
called to preserve true doctrine and to fight against false
doctrine (1 Tim. 6:20; 2 Tim. 1:13; 1 Tim. 6:13-14; Prov. 1:6;
Tit. 1:9; Phil. 1:27). The church is also called to avoid false
prophets and to warn others about them (Matt. 7:15; Rom.
16:17; Jer. 23:31; 2 Thess. 3:24; Tit. 3:10; 2 John 10). Christ and
the Apostles rebuked false doctrine (Matt. 16:6; 23:23f.; 23:2;
7:15-23; Gal. 1:8-9; 2:4; 5:4, 10, 12; 2 Peter 2:1). The also
named names and rebuked false teachers (nominal-elenchus)
(1 Tim. 1:10; 3 John 9-10; Rev. 2:15; Mt. 23:23f.). These are not
isolated examples, but are examples to be followed by the
church (Phil. 1:27). The Lutheran Confessions also condemn
false doctrine. Unity is based on doch·ine (1 Cor. 1:10). Love
and peace cannot be used as a rationale to compromise
doctrine (Matt. 10:34; Luke 12:51; 1 Cor. 13:6; Zech. 8:19; 1
Cor. 9:19-22).87
Calixt' s goal was ecclesiastical peace. Instead of hatred
between Lutherans, Catholics, and Reformed, he wanted
only love. Like Luther, however, Calov and Musaus
however, saw the danger in love at the expense of doctrine.
"We are surely prepared to observe peace and love with all
men, provided that they leave the doch·ine of faith perfect
and sound for us. If we cannot obtain this, it is useless for
them to demand love from us. A curse on a love that is
observed at the expense of the doctrine of faith, to which
everything must yield- love, an apostle, an angel from
heaven, etc.!"88 His conclusion?

s7 "Der Calixtinische Synkretismus," Lehre w1d Wehre, 23 (1877): 815, 55-57, 76-89, 116-119. The article focuses mainly on Calixt's
theology and a refutation of the same. The article is anonymous, and
was "submitted by request of the Cleveland pastoral conference."
88 Martin Luther, "Lectures on Galatians 1535: Chapters 5-6," Tr.
Jaroslav Pelikan, vol. 27 of Luther's Works, ed. Jaroslav Pelikan and
Walter A. Hansen, (St. Louis: Concordia Publishing House, 1964), 38.
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Therefore doctrine and life should be distinguish ed as
sharply as possible. Doctrine belongs to God, not to us;
and we are called only as its ministers. Therefore we
cannot give up or change even one dot of it. Life belongs
to us; therefore when it comes to this, there is nothing
that [they] can demand of us that we are not willing and
obliged to undertake, condone, and tolerate, with the
exception of doctrine and faith, about which we always
say what Paul says: 'A little yeast, etc.' On this score we
cannot yield even a hairbreadth.89

89Martin Luther, "Lectures on Galatians," 37.
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Johann Sebastian Bach as
Lutheran Theolo gian
David P. Scaer
Bach at the Apex

Johann Sebastian Bach (1685-1750) represent s the high
point of a period noted for its musical productiv ity. Even
had the seventeen th and eighteent h centuries not seen the
outpouri ng of scientific advancem ents that it did, the music
of that period would it aside as a special one. Take Bach out
of the musical equation and that period would still have
been extraordi nary in terms of musical productiv ity.
Heinrich Schutz, Georg Philipp Telemann and Dietrich
Buxtehud e were in Germany , and Henry Purcell and
William Boyce were in England. Standard fare for suburban
mall Christma s music is Bach's contempo rary Lrzndsmrznn,
Georg Friedrich Handel's familiar "Halleluj ah Chorus" from
Messirzh. Bach's sons left an amazing legacy, but they could
not emerge from their father's shadow. They were great, but
their father was the greatest.
With the Reformat ion attention to hymn singing, towns
and princes soon supporte d their own organists , music
directors known as Kantors, and choirs for their churches ,
courts, and special occasions like marriage s and funerals.
From the mid-1500s up through much of the 1700s rivulets
flowed from small towns and courts into brooks, and brooks
merged into streams and rivers, and the rivers flowed into
an ocean, which ocean was a Bach, the German word for
"brook." Johann Sebastian Bach, however, was an ocean in
whose music we are drowned in God's own majesty. In the
Kyrie and the Srznctus of his Mass in B Minor, we are dropped

The Rev. Dr. David P. Scaer is Professor of Systemat ic
Theology and New Testament, and Editor of Concordi a
Theologi cal Quarterly at Concordia Theological Seminary.
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into the depths of God, dragged down by the waves into an
ocean without shores.
Music is better described by its characteristics and its
effects, rather than defined. Martin Luther said music was
the handmaiden (Frau: wife) of theology, but it is not her
only role. At times she can be tyrannical and take control of
our whole being. Music can convert ordinary words into a
force that captures our intellects and involves us in causes
for which we otherwise have no moral commitment. It
enters our being through the emotions and, like an
invading army, it transforms our intellect and will. Many
conversions made at evangelistic rallies result from music's
effect on the emotions through which the will is stirred to
make decisions for Christ. Remove the music and
commitment soon evaporates. Music's ability to stir the
emotions is not lost on high school and college
administratio ns. Marching bands produce that elusive
school spirit, which evolves into memories that later give
birth to the school's loyal and generous alumni. It reinforces
memories and in some cases makes memory possible. We
remember a catchy song or hymn, but we would be hard
pressed to produce the words without the music. Music
gives content to nostalgia, engages our minds and intellects,
and through its rhythms can take our bodies captive and has
the potential to create exhaustion in both the performer and
the hearer. Using biblical language, music makes it possible
to love things with all our heart, soul, and mind. Over
indulgence in music can only be cured by abstinence, but
this only sharpens our desire for the pleasure of hearing it
again. Music does not inform the intellect, but it can raise
the intellect to heights of awareness and consciousness that
raw thoughts by themselves cannot do.
Music is the theology's alter ego, or to go one step
further, its better half. Cold theological statements become
alive through music. This is certainly the case with Johann
Sebastian Bach whose music preserved the older Lutheran
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theology, which was being surpassed by Rationalism and
Pietism in eighteenth-century Germany. Bach's music is the
embodiment of the man and his faith. Through it we
confront him in his inner soul.
All disciplines involve our intellects, wills and emotions
in one way or another. Sciences like physics and chemistry
address the intellect. Religion or faith involves our intellect
and our emotions, but it approaches us through our wills
where unbelief is conquered and faith created. Music cannot
create faith, but in addressing our emotions, it shapes our
religious sensitivities and raises faith to levels beyond the
reach of the spoken or the silently read word. Words,
sentences, and phrases are released from the mundane and
the prosaic to levels of excitement, enjoyment and even
dread. Mysteriously the same words attached to different
kinds of music produce different effects and more
mysteriously the same music played in different ways and
tempos creates different outcomes. By itself music is not a
source for pure intellectual ideas, but it transforms our
intellects and often provides the same words with different
and perhaps even diameh·ically opposing meanings.1
The Mass: A Common Language for Different Faiths

The idea that the same words can have different
meanings is recognizable when Bach's Mass is compared to
those of others. A Mass consists of liturgical parts of the
service of Holy Communion, which remain the same
Sunday after Sunday in all churches with little or no
variation. With occasional exceptions, a full Mass consists of
a Kyrie, a Gloria in Excelsis, a Credo, a Benedictus with a
Eidam writes (The Tnte Life of J. S. Bach, trans. Hyat Rogers
[New York: Basic Books, 2001], 161): "Without a doubt, music is a
mysterious thing: We cannot eat it, cannot wear it, cannot prove
anything by it-considered purely as phenomenon, it is strictly
useless .... The preoccupation with it has even given first to a whole
branch of learning, musicology, though no music is produced through
its efforts."
1Klaus
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Hosanna, and an Agnus Dei. George Bernhard Shaw
supposedly said that the Americans and British were two
different peoples separated by a common language.
Paraphrasing Shaw, the Mass is one set of words expressing
different faiths. Identical texts set to different music by
different composers create different interpretations and
correspondingly different responses in the listeners. So
theoretically Roman, Anglican (Episcopalian), and Lutheran
Masses all use the same words, but because of religious
h·aditions of their composers or their intentions, the music
of each provides different interpretations of the same words.
Though Bach wrote several masses, perhaps in hopes of
improving his lot with his prince elector of Saxony who had
converted to Catholicism to become king of Poland, their
distinctively Lutheran character remains evident. Bach's
ambition could not camouflage what he was.2 He could not
pass himself off as a Catholic. In his hands his great B Minor
Mass delivers a distinctively Lutheran message which is
quite different from one written, for example, by Mozart.
Things were not always like that. Masses sung according
to Gregorian chant often have no known composers.
Gregorian chant has its origins in Hebrew chant, a form
with ancient roots still used in synagogues. This form may
have provided the vehicle in which David composed the
Psalms. Words were not set to music and music did not
search for lyrics, but words and music emerged in one
moment. In a Gregorian Mass words and music form a
natural unity. Liturgies of the Eastern Orthodox Churches
also demonsh·ate a similar unity of word and music. Their
Divine Liturgy sung in the ancient Slavonic or modern
Romanian, Russian, Bulgarian and Greek tongues will
sound similar to the ear untrained to recognize these
different languages. Since the chant remains the same,

Christoph Wolff, Joha1111 Sebastian Bach (New York and London:
Norton, 2000), 367.
2
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listeners do not come face to face with the ancient
composers who remain anonymously hidden in the
mysterious music. Like the Psalms of David, something is
lost when the ancient liturgies are spoken and not sung.
The individualism of the West allows the person and
character of the composer to find a place in his works from
which he emerges when they are played. It does not take too
long for the uninitiated to distinguish Bach from Handel.
Though Bach's Mass uses words of ancient liturgy, it is
recognizably Lutheran in distinction to the restrained
Psalms tunes of the Reformed (which have no Masses) or
the triumphal exuberance of the Anglican tradition, which
reflects seventeenth, eighteenth- and nineteenth-century
British imperialism. Roman Masses cover a wider period of
space and time and hence exhibit a greater variety from the
grim and solemn to the operatic. Place the medieval hymn,
Dies ime, into a Mass, and the afterlife becomes gloomy,
murky and smoky like the ancient Greek Hades.3 Faure's
Requiem breaks away from this tradition in picturing souls
being released from the shades of death to a higher glory,
but uncertainty remains until this happy conclusion.
Mozart's Requiem is in parts grim and despairing, but his
Coronation Mass is exuberant.
In something so standard as the Mass, the music places
itself along side of the words and takes control. Music is no
longer theology's handmaiden but its queen. Bach's B Minor
Mass exhibits a wide range of experiences. In the Kyrie or
Sanctus the listener views the vast expanse of the deity and
finds himself falling into h·anscendent depths. Bach
expresses a reality beyond himself, so that he too must step
back in awe when confronted with God's "God-ness" in his
own composition. In the Expectio resurrectionem mortuontm,
he becomes the believer who confidently awaits the
resurrection of the dead. 4

The Req1tie111 Mass structure makes use of the Dies Irae .
Jolza1111 Sebastian Bach, 440.

3

4 Wolff,
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Bach's Complexity

Most music, including religious music, delivers the
messages of their authors and composers in single, almost
immediately recognizable melodies. A Gregorian Mass lacks
musical range and imagination, but we can follow it and
sing it, because only one voice carries the weight of the
words and message. We like to sing the melody, because we
recognize it. This is the way we sing hymns. Singing any of
the other subsidiary parts of alto, tenor, and bass requires a
trained ear and the capability to match our voices to what
our ears hear. Failing in this, we sing along with the melody
in the soprano, realizing that the ability to sing in harmony
is not a gift all possess.
Bach presents a different challenge. He understands the
power inherent in melody, but in many of his orchestral
pieces, he assigns the thematic motifs to the other voices, a
somewhat democratic approach in a declining medieval
world. His music exhibits a complexity that addresses
different parts of our emotional, intellectual and religious
lives, if not at the same time, at least sequentially, so that we
do not know where he has left us. In his Saint Matthew
Passion, which, with the Mass in B Minor, can be considered
one of the greatest pieces of music ever written, he uses two
choirs and two organs in addition to the orchestra. Our
attention is diverted from one choir to the other, from one
voice to the other. In the Kyrie of Bach's Mass we find
ourselves lost in the magnificence that can only be God
himself and then in the Christe eleison, God becomes
accessible in the sweet revelation of his Son. Then in the
second Kyrie eleison, we confidently approach God, but now
at a respectful distance. Bach does something similar in the
Gloria in Excelsis. God's majesty is followed by a serene
peace that envelops the world in the Pax hominilnts. In one
moment we are on earth as separated from our Creator by
creatureliness and sinfulness and the next moment we are in
heaven at God's right hand.
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A diversified emotion brought on by one piece of music
is comparab le to waiting on a platform in Europe for the
train. It slows in approach ing, but does not stop. To get on
the train we have to make a quick decision of what
compartm ent door to open. As it passes the platform, we are
uncertain through which door to board. Each compartm ent
has its own attraction, but if we open one door, we have
deprived ourselves of opening the other doors to see what
they have to offer. So while Bach's music draws us
mystically into a world which is uniquely his, it leaves us
frustrated in knowing that at any one time we have not
grasped its full significance. His music grasps us, before we
can grasp it. When we do grasp it, we are uncertain whether
we have grasped his intentions. When we listen to the same
piece again, we hear somethin g which we did not hear the
first time and ·so we have to reapprais e our first responses.
Bach invades our insular world through different doors,
often at the same time. We are at a loss at which entrance to
greet him.
This experience resembles hearing and rehearing the
Scriptures. No one hearing of any section exhausts its
meaning. There is no re-hearing of the sacred texts, because
each hearing uncovers somethin g not heard before. We
know the general plot of this or that biblical account .or
story, but each time we confront somethin g which was not
previousl y comprehe nded.
Similarly in listening to Bach, our intellects lose their
self-confidence. What we thought we knew we really did
not. Our minds are constantly adjusted and readjuste d and
frustratio n gives way to exhaustio n and then to a heavenly
pleasure, even in his secular works. Though his music and
faith reach an unmatche d union on earth (and perhaps even
in heaven), most Bach devotees are captivate d by his genius,
not by his faith or at least they do not share it; however
without his faith his devotees cannot count themselv es
among his disciples. They know him but not really.
Musicologists can analyze his genius. Biographers attempt
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to understand him in terms of the first half of the eighteenth
centurys and he emerges an ordinary man, but in this
ordinarines s resided in miniature the mathematic al
harmonies of the universe in still unmatched musical
complexities which he "turned into a glorious
representat ion of heavenly music. Measure for measure,
from beat to beat, one phrase to another, one
complemen tary conh·apunt al passage to another, heaven
and earth are joined. Perhaps in heaven time will not be
swallowed up into eternity and there will be time after all at
least in terms of our music coming from the redeemed who
are a part of the new creation."6 His compositions are as
fixed and varied as the stars themselves, unity and diversity
without contradiction. His mind was the universe in
miniature. His Mass is the introductio n to heaven and is
heard there.
A combinatio n of mathematic al and musical genius still
does not explain the man, because these characteristics by
themselves might only produce advanced mechanical
technique. Without coming to terms with his Christian faith
as inherited from Luther's Reformation, our understand ing
of him cannot go beyond amazemen t at a technical genius.
Leave his . faith out of the equation and he is given to us
without his soul and he remains remote . Keep his faith in
the equation and Bach speaks to our inner being. Even the
faithless, who have pushed the idea of divinity to the outer
perimeters of their existence, can recognize the divine
element in Bach. His music appeals to the universal
5Eidam notes that Bach's second marriage took place at home and
not in the local Lutheran church. The True Life of ]. S. Bach, 145.
Whatever inconsistency may have driven him to this action, he may
have been sensitive to the Reformed faith of his prince and his
Pietistic wife who had no love of Bach and his music. There are
reasons why people take the actions they do.
6Paul W. Hofreiter, from a communicati on by e-mail, December
17, 2001.
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dilemma that cannot escape the questions of human misery
and whether God really exists. Those who understand life
only in terms of this world-what they can see, hear and
touch-see even in Bach's most ordinary works something
of the transcendental. Those for whom there is no God
stumble over the divine clues in his compositions. So one
who understood himself as a believer in Christ attracts nonChristians, simply because he opens the door to the other
reality, the one not measured by space and time. 7 This is
even a great mystery as to why those who have not found
God are drawn to the music of a man who found God in
7Two articles on Bach appeared side by side in Lutheran Quarterly
16 (Spring 2002). The first is by the highly respected Bach scholar
Robert A. Leaver, "Johannes Sebastian Bach and the Lutheran
Understanding of Music" (21-47). Leaver identifies certain motifs in
Bach's compositions within the range of Lutheran theology. A second
essay is by the equally erudite Michael Marissen, "On the Musically
Theological in J. S. Bach's Church Cantatas" 48-64. In his conclusion,
Marissen's notes that if we neglect either the words or the music in
the cantatas, we have a diminished understanding of him. Agreed!
"Accepting the idea that Bach's musical setting can theologically
expand upon and interpret his librettos and need not involve
downplaying the aesthetic splendor of his works. I would suggest, on
the other hand, that insisting on exclusively aesthetic contemplation
of Bach's music potentially diminishes its meanings and actually
reduces its stature" (60). In another article Robert A. Leaver notes the
contribution Walter E. Buszin made to the revival of Bach's music in
the Lutheran church in well researched and deep felt article, "Walter
E. Buszin and Lutheran Church Music in America," Lutheran
Q11arterly (Summer 2002): 153-94. Leaver includes a quotation from
Buszin that without understanding the religious dimension in Bach's
music, appreciation for it will soon be lost. "The world may enjoy
Bach for aesthetic reasons only. For that reason Bach's days are likely
numbered among the children of the world, for if the Gospel is
foolishness to them, then in the end, Bach's proclamation of this
Gospel, the 'new song,' will be but foolishness to them." Happily
Buszin was more pessimistic than he had to be. Bach is more
successful than ever; however sadly this success is more often outside
Lutheran churches than in them. The hymnal currently in use in the
Episcopal Church has a wide range of Bach arranged hymns which
are totally lacking in their Lutheran counterparts.
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everything and attributed his genius to God alone. When he
penned S.D.G., Soli Dea Gloria, at the end of compositions,
he meant it.
Bach as Distinctively Lutheran
In assuming his post as the cantor of St. Thomas Church
in Leipzig, the great composer had to submit to a rigorous
examination on Lutheran Orthodoxy. Town and church
authorities were sh·idently opposed to Calvinism and
Pietism, but after he died Leipzig fell under the pall of
Rationalism. From his library it is evident that he was
knowledgeable about the Lutheran faith in a way which few
Lutheran clergy are today. This explains the breadth of his
religious knowledge, but more than cold intellect was at
work in assimilating facts. He enveloped the Reformation
faith in a way that the professional theologians rarely do. If
Luther had been given Bach's musical genius, the great
Reformer would have been Bach. Perhaps the Reformation
heritage today reaches more people through Bach's music
than Luther's writings, though it is often unrecognized,
discounted, or ignored by the scholars. Bach's world
embraces God and Satan, heaven and earth, despair and joy,
life and death, precision and ecstasy, but it is not one of
dialectical uncertainty between irreconcilable forces.
Precision does not translate into woodenness. Ecstasy does
not evolve into uncontrolled fanaticism. Faith finds no room
for unbelief. God offers Satan no armistice. Heaven
ultimately will win and destroy hell. There is a "must" in
God which requires that he will reign and reign alone. He
shares his glory with no one-Soli Dea Gloria. Bach knew
personal tragedy in losing his young wife and ten of his
twenty children in death. Then came the disappointments of
being denied prestigious positions. Fully aware of his
genius, rejection was for him an additional burden. Even
though Christians see no evidences of this victory in their
own lives, they have no doubt that God will succeed and
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vindicat e the faithful. In this Bach has the Luthera n
underst anding of a Christia n who knows himself as simul
iustus et peccator. Like Luther, Bach is the man caught
between heaven and hell, with an awarene ss of his own
wretche dness for which relief can only come from God in
Christ. It is almost as if Bach were the reincarn ation of Old
Testame nt Psalmists who struggle d within the realities in
which they know themselves as sirmer as they waited for
God to vindicat e them. The Luthera n underst anding of life
contrast s with other options offered by the majority of
Christia n options, in which believers find satisfact ion in
their moral accomp lishmen ts and in measuri ng them, they
are able to find the certainty of salvation. In the Luthera n
view the real dilemm a is not iri the external world, which
the Creator has made his own again in redempt ion, but the
world as we meet it within ourselves. Bach is trapped within
a Luthera n definitio n of himself. He cannot deny this
definitio n out which he produce s his music. In contrast ,
Mozart is not tied to his world. Bach is, and so he cannot
help being Bach. Even in his so-called secular music, he is
never detache d from what he compos es and so he is
encapsu lated in what he writes. He is rarely on the outside
looking down upon a manusc ript with his quill dipped in
ink. His music is his autobiog raphy. In the arias, he is the
sinner who cannot escape the dilemm a of his own sin and
death, but he is at the same time he is the believer confide nt
that God will come to his rescue. As much as Bach's music
represen ts who he is and what he believes, it remains
outside of him, scaffolding on which he can approac h the
glories of heaven and through its gates see Christ on the
throne of his judgmen t. Thus in approac hing death, he
reworks and re-titles an older organ fugue into Var deinem
Thran tret ich Jziermit, "Before your throne I now appear."
For Bach God is never a theological abstract ion, but
always the God-Ma n, Jesus Christ, the Son of God and
Mary, a faith which is expresse d in the Incarnatus est and the
ensuing Cntcifixus of his B Minor Mass. Encapsu lated here is
the misery of human agony that can be felt by all who have
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been brought down to the depths of sorrow. In the Mass this
agony is experienced by the transcendent God who suffers
under his own wrath so that his creatures may experience
the joys of heaven. This agony is taken down to the level of
every believer in Agnus Dei qui tollis peccata mundi. Here the
focus is on Christ as the sin bearer, but with the total
awareness that the believer is responsible for this suffering.
Et sepultus est is rendered inoperative by the unexpected Et
resurrexit in which God accomplishes the victory for himself
in Christ. In the Expectio resurrectionem mortuorum, the agony
of the believer caught in his sin and his own death gives
way to personal confidence that he will be raised from the
dead with Christ whose resurrection becomes theirs.a A
Lutheran theology can be gleaned and has the power to
create and confirm faith, but ironically the majority of his
devotees and chief interpreters are not Lutheran and some
not Christian.
Bach No Pietist or Rationalist

Luther initiated the era in which the modern world at
last emerged from the medieval one. Bach lived as this
process was coming to completion. With the Enlightenmen t
giving birth to the French Revolution, the modern world
was here to stay. Part of the developing modern age was a
religious movement known as Pietism. At the August 2000
Bach Festival in North Conway, New Hampshire, a high
school, college, and church music director introduced Bach's
Coffee Cantata by saying that the sh·ict Lutheran composer
could let his hair down occasionally. He had confused
Lutheranism with Pietism, which was widespread in Bach's
Germany, and its Anglo-Saxon expression especially in New

0f Bach's treatment of the Creed Leaver writes that it "is as
much a significant theological statement as it is a profound musical
one, symmetrically arranged around the center-pint of the Crucifixus,
literally the theological crux of Christian, Trinitarian theology" (35).
8
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England Puritanism from which it spread into the American
psyche. Pietism is an internally directed form of Christianity
resulting in an individualism and subjectivism in which
believers rest their confidence in themselves and not Christ.9
In the wake of the Thirty Years War, which brought a
devastation to Germany that was not known again until
World War II, the Pietistic emphasis on Christian life and
not its teachings offered a relief from the religious wars. It
never denied the old Lutheran faith, but required stern
behavior from its adherents. Pietists wallowed in the misery
of their holiness and had no use for organ preludes and
rarely used chorales and so were among Bach's opponents.
While he could have been drawn into the Pietistic orbit, he
remained safely outside of it and so he suffered from none
of their religious self-absorption. Bach's alleged Pietism has
been supposedly detected in his use of personal pronouns
and possessives, "I," "me," "my," and "mine," especially in
the arias of his cantatas and passions, in which he reflects
upon his condition as sinner. Self-reflection over sin and
death also characterizes the Psalms and is also part of the
Lutheran view of Confession and Absolution. Bach never
sees faith of the believers as a source or reason for salvation.
Believers are never saved because of their holiness or piety
as the Pietists proclaim, but because God has come to their
aid. Bach had to contend with Pietistic rulers and clergy, but
Pietism bridged the seventeenth and the eighteenth
centuries, though it was submerged into private practice of
religion and was not a dominant force in Germany's
intellectual life. It gave way to the then emerging
Rationalism which still dominates Western thought,
especially in Germany. Not unexpectedly East German
Communist authorities attributed Bach's genius, especially
his mathematical precision in his music, to the influence of

"Though it is widely held that Bach absorbed Pietistic influences
into his music, he demonstrates none of the self•absorbed life styles of
the Pietists who had little use for the cantatas he produced. The Tnte
Life of J.S. Bach, 163-65.
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the Rationalistic Enlightenment of which they saw
themselves as the rightful heirs. What of Bach's heritage
survived Pietism was ignored by Rationalism, which had no
use for the older religion. Their theologians and
philosophers had a natural explanation for every
supernatural event. Bach's view that man was estranged
from God and could only be saved by him also had no place
in the Enlightenment's optimistic assessment of humanity.10
At the time of his death, a once dominant Lutheran
Orthodoxy was losing its grip on the church, state, and
university and would soon fall completely out of favor and
never recover. Still, within Orthodox Lutheranism's
declining years in Germany, . Bach developed a unique
musical form in which the Lutheran heritage is still
preserved.
The Eternal Bach

Bach's biographers do not agree in their understanding
of him and thus their scholarship has produced
contradictory results.n He can be explained within the
dimensions of his time, but not by them, and so he may
qualify as a universal man. This may explain how his
greatness only began to be appreciated about a century after
he died. Like St. Paul, Bach was "born out of due time."
Certain aspects of his genius, especially his technical organ
skill, were recognized by his contemporaries, but now, three
centuries later, societies honor him by preserving and
presenting his music. Without interpretation, his music
attracts and without translation, his music speaks in various
languages to many nations and cultures. As I get older, I
10 Eidam shows that Leipzig remained a haven of Lutheran
Orthodoxy during Bach's life and that it was hardly a haven for
Enlightenment thought which was gaining entrance in other parts of
Germany at that time. The True Life of J.S . Bach, 163-65.
11 Eidam surveys these different interpretations. Tlze True Life of
J.S. Bach, xv-xviii.
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think of family members, friends and acquai ntance s whom
death has taken, but whose personalities were so compe lling
that in some sense they contin ue to live on and must live on.
In listening to Bach, I feel I have met this extrao rdinar y
person ality which was a unique combi nation of genius,
technique, emotio n and faith. Something as grand as this just
does not appea r and then vanish, but must be eternal.
Nearly all theological systems beginn ing with Thom as
Aquin as pay some attention to proofs for God's existence.
These proofs are philosophical logari thms that impre ss only
those with the intellect to discern them, but it is doubtf ul
that they ever produ ce faith. Perhap s a better proof for
God's existence would be Bach and his music. Listeners are
ushere d into the existence of a supern atural world over
which God reigns unchallenged. His music is create d on
earth, but listeners finds themselves lost in the depths of
God as in the case of the first Kyrie or the Sanctus of his B
Minor Mass. However, we are not permi tted to remain
subme rged in divine solemnities. Like the old parach ute
jump at Coney Island, we are dropp ed into the depths of
human misery in hearin g the Crucifixus and Et sepultus est.
Bach's Mass is unmat ched in plumm eting the depths of the
oppos ing different realities found in human and divine
experiences. Whereas his Mass fluctuates over the full range
of human experiences from desper ate wailin g in the face of
death to heaven ly ecstasy in which life reigns forever, the
Saint Matthew and Saint John Passions rarely escape the
agony of human existence. In the Credo of the Mass release
and relief from the Cntcifixus and Et Sepultus Est are found
in the exube rance of the Et resurrexit, but in Bach's Passions
there is no divine interv ention from human misery. Relief
does not come from heaven, but in the word which God
offers only to faith now. In contra st to the Mass in which
believers are taken into heaven, the world of the Passions is
for the most part the one-dimensional world which all, even
unbelievers, know. Even for believers there is no light from
a glorious heave n pointi ng the way to God's ultima te
victory in the resurrection. Bach's hearer s view the suffer ing
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of Jesus and confess their own responsibility for it. Jesus'
entombme nt is the final act. Mourners have no assurance
other than what was given the Old Testament believers.
Like Abraham and Moses, Jesus is sleeping with his fathers
and so believers sing to him in the sleep of death. Bach is no
agnostic, but believers must be content with God's word.
Essential to his Lutheran understand ing of life is that the
severity of death and our despair cannot be mitigated. As
much as we want closure to our problems and put the
unpleasant behind us, we must wait for God's time. This
fixation with the human condition may account for the
appeal his music has for non-Christians. Of course, this is
the mystery: Bach's genius is recognized, accepted, honored
and even celebrated, but his faith which could see beyond
the grave and which gave form to this genius . is often
unrecogniz ed.
This faith propelled his genius to extraordina ry heights
and still gives his listeners a taste of the divine. At one point
in his Saint John Passion, the gloom of death is broken with
an announcem ent of God's victory in the rendering of the
temple curtain and the opening of the tombs with the bodies
of the saints coming out. Though this account does not
appear in the Gospel of John, Bach extracts the passage
regarding the earthquake from Matthew's account. In his
presentatio n of Jesus as Judah's conquering lion with
h·iumphal music to accompany the narrative, Bach
interprets these events as God's victory over sin, death, and
Satan. However, Bach does not proceed from victorious
death to victorious resurrection, as might be expected, but
instead lapses to the tomb of Jesus at which believers are left
weeping. Many biblical interpreters avoid saying anything
about this unique event at all, simply because they do not
see how the Christus victor theme fits in with the events
surroundin g Jesus' death. Even with the horrible events of
September 11, 2001, the contempor ary person runs away
from the reality of death. He/ she would like to shun
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funerals, pretend that he/ she will not get old, and does all
in his/her power to retard the ravages of old age with a
proper regimen. Christians are not immune from this
secular attitude to life. A majority celebrates Christmas and
Easter but avoid Lent and Good Friday. Christmas is the
birth of life and Easter its recovery. We can face life, but
death is the insoluble enigma. Christian life defined must
first be defined by the crucifixion. Removing death from any
definition of our human existence creates a fanaticism. In his
Passions Bach does not take the listeners beyond the tomb
where Jesus' body is placed. We are left as weeping
mourners at the grave with little more than the promise that
God will in some way vindicate the dea9 Jesus. In the art
world, the counterpart would be Michelangelo's Pie ta in
which Jesus' sorrowing mother holds the dead body of her
son in her arms. All this is pathetic, but how better can we
define ourselves and our world?
Summarizing Uniqueness

First, there is Bach's mathematical genius, which
reached its apex in the Goldberg Variations. His musical
scores appear in combinations that reveal a complex mind
that ordinarily might only be acquired by advanced
mathematical studies, but he was not h·ained in
mathematics. Second, he challenges us by our trying to find
out to what in the piece we should listen. Where is Bach
taking us now? Each time we listen we hear something not
heard before. On this account what we have already heard
remains fresh and challenging. Third, in setting the biblical
texts to music, Bach becomes our teacher. Interpretations of
familiar Bible passages not previously obvious to us are
uncovered.
Bach and Mozart: A Study in Contrasting Genius

Contrasting Bach with Wolfgang Amadeus Mozart
(1756-1791) permits us the opportunity to approach the
genius of each, but the character of the Masses of each can
hardly be confused. Mozart's music obviously contains

336

CONCORDIA THEOLOGICAL QUARTERLY

different characteristics because he belonged to the classical
era and Bach to the baroque era. Other differences are
profoundly theological. This becomes evident by the
persons drawn to it. The late Swiss Reformed theologian
Karl Barth, who strode across the twentieth century
theological world like a colossus, made public his devotion
to Mozart public, in a book later h·anslated into English.1 2
When I arrived in Germany in 1960, the table talk among
theological students was Barth's obsession with the
Salzburg musician. Barth's choice was amazing, since
Mozart's commitment to Christianity is questionable. To
commemorate the 200th anniversary of Mozart's death, his
Requiem Mass was broadcast throughout the world. In the
sermon, the Prince Archbishop of Salzburg paid him tribute,
but concluded that the Roman Catholic church could not be
certain of the composer's salvation. He was not alone in
being more certain of Mozart's genius than his faith. He was
baptized and died a Catholic, but he was also a Freemason,
which, at that time, meant that he held that no one religion
could claim a conclusive revelation of God. Mozart had
given the church every excuse to excommunicate him, but in
an enlightened age the church no longer did those kinds of
things. He was born into a century of Reason,
Enlightenment, and Revolution, but his commitment to
these ideologies was no more than it was to Christianity. His
Masses offered no conclusive evidence that he was a faithful
son of the church. To him the greatest theologian of the
twentieth century was drawn.
One may ask why Barth-who was neither a Catholic
nor a Freemason-but a Reformed cleric and theologian,
was ath·acted to Mozart. It may be that Barth found that
Mozart's music made no claim on its listeners among whom
Barth found himself. In the freedom of Mozart's music,

12 Karl Barth, Wolfgang Amadeus Mozart, trans. Clarence K. Pott,
foreword by John Updike (Grand Rapids Michigan: Eerdmans, 1986).
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Barth had found a kindred spirit. Neither man had a
commit ment to their innate geniuses. Mozart' s masses are
no more stateme nts of his faith than his Magic Flute, Figaro
and his Cosi Jan Tutte are stateme nts of his political or
philosop hical leanings . Here was musical enjoym ent for the
sake of itself.13 Going from one form of music to another or
to one activity or another was almost as if he was changin g
clothes. He wore them, but they were not part of him. He
cared for his family, but he was not a family man. He was
Catholic, but not really. In these inconsistencies a clear
consistency is detectable. Who he was and where he was in
life had little or perhaps nothing to do with the music he
produce d. Here is pure, unadult erated genius. His genius
was virtually autonom ous from the man who possess ed it. It
was as an object detache d from his person rather an integral
part of it. Demand s of his genius took precede nce over all
his other devotions, but this detachm ent allowed gave him
immuni ty from exhaustion. Musical genius belonge d to
Mozart, but he was not indebte d to what was uniquel y his
or to a God may have endowe d him with it. His
compos itions were neither a moral enterpri se nor a religious
crusade . For Luther music was the handma iden of theology.
For Mozart it was was his courtesa n or lover, a favored
mistress, with whom he was as free as she was to him. It
was an "open marriage." His music reveals the man's
genius, but not the man himself.14 Robert Frost compos ed a
poem for the 1961 inaugur ation of John F. Kenned y. He
describe d the first English colonists like this: "the land was
theirs before they were the land's." New England was their

13 Barth
notes that, "the Requiem is not his personal confessio n and
neither is Tlte Magic Flute." Wolfga11g Amadeus Mozart, 49.
14So Karl
Barth (Wolfga11g Amadeus Mozart, 37 ): "Mozart' s music
is not, in contrast to that of Bach, a message, and not, in contrast to
that of Beethoven, personal confession. He does not reveal in his
music any doctrine and certainly not himself."
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new address, but it was not home. So in Mozart person and
genius could live detached from the other and often did.ts
Bach is an entirely different creature. He was aware of
his genius and that it was given by God to whom he
returned it in faith.16 On this account his music is never
detached from who he is and the God he serves. The
mathematical harmony of his music belongs to the harmony
of the universe over which the Creator God rules. Angst and
faith struggle with each other and form a unity of contrasts.
For the Rationalists the universe was a machine, something
that it never was for Bach for whom it is the revelation of
God, but always in the context of his own sin for which
Christ is the only solution. Librettos with abridged
biographies of the great man distributed at the playing of
his music say little, if anything, about the demands that his
Lutheran faith made on his life. Thus hearers are left to
search these mysteries by themselves. Sadly many never
15Barth's observations about Mozart might be an attempt at
autobiography. In his admiration for Mozart Barth was telling us
something about himself. He could immerse his genius in the study of
theology without a commitment to the historical Jesus of Nazareth
and also perhaps with a religious commitment, which is characteristic
of so many scholars of religion. Ignoring the larger question of how
theology and history came together--which is after all what Incamatus
est de Spirito Sancto ex Maria Virgine of the Creed is all about- he gave
himself a freedom which biblical scholars would or could not claim
for themselves. Barth did not fashion his theological genius after
Mozart's musical genius, but he saw in how Mozart did music a
parallel for his own theological enterprise. Because Barth raised
himself above the critical analyses of history that were in vogue since
the Enlightenment and had raised so many problems for other
theologians, he was able to pursue a pure theology unencumbered
with issues which bogged down other theologians.
16 Buszin's assessment of Bach sums up matters modestly but well.
'"I insist ... that Bach's music is filled to the brim with the Lutheran
Geist'" Quoted in Robin Leaver, "Walter E. Buszin and Lutheran
Church Music in America," Lutheran Quarterly 16 (Summer 2002):
179.
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find them.
Barth's dictum that when the angels play for God, they
play Bach, but when they play for their own enjoyment,
they play Mozart, is flawed. Angels never play for
themselves and they never will. Those angels who did that
kind of thing went to their doom. God's angels only play for
him, because apart from him they have no existence. Neither
dowe.17

the discussion following the presentation of this essay at
the Good Shepherd Institute for Pastoral and Liturgical Studies on
November 4, 2002, the Reverend Richard W. Berg asked whether
Bach's cantatas, rather than his Passions and B Minor Mass, reflected
Bach's Lutheran ethos. In preparing the manuscript I considered
engaging his cantatas theologically, but soon came to the end of the
page limitation. Pastor Berg is right. Berg noted that Bach's cantatas
were written for the Lutheran church year and so they centered in the
appointed Gospel, which provided the topic for the sermon. Bach's
Passions and Mass have to do more specifically with how God
confronts Christians and thus often portray the universal human
dilemma which even non-Christians can experience.
17During
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Theological Observer
Toward a More Accessible CTQ
Information technology and the internet have made
information more readily available than any time in history.
Such technology can be a blessing and a curse (see James G.
Neal, "Information Anarchy or Information Utopia?" Chronicle
of Higher Education [December 9, 2005]}. In order to serve the
church, Concordia Theological Seminary, particularly the
editorial staff of Concordia Theological Quarterly and the staff of
Walther Library, have scanned the entire run of CTQ (19772004).
Articles, . Theological Observers, and Book Reviews are
available at http://www.ctsfw.edu/libr ary/probono.php. In
the future, materials from CTQ's predecessor, Springfielder, will
also be available. It is our hope that such will truly be pro bono
ecclesiae.
Lawrence R. Rast Jr.

Delay of Infant Baptism in the
Roman Catholic Church
Among Roman Catholics the movement to delay or even
deny baptism to infants has been organized around the
commission assigned by the Vatican with providing baptismal
ritual for adult converts, Rites of Christian Initiation of Adults
(RICA).1 Impetus for this reconfiguration of baptism originated
in with the Second Vatican Council.2 In response the Sacred
1For

an overview of this controversy see Kurt Stasiak, Return to
Grace: A Theology for Infant Baptism (Collegeville, Minnesota: The
Liturgical Press, 1996). Numbers in the text are to this book.
2 The Constitution
on tire Sacred Liturgy (December 4, 1963) called
for commissions to prepare new liturgical rites. Provisions were made
for an adult catechumenate, revised adult baptismal rites
(Constitution, III, 65-66) and rites for infant baptism with specified
roles for parents and godparents (67). Local bishops were allowed to
dictate the form and the age for administering confirmation (68, 69,
71).
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Congregation for the Doctrine of the Faith issued Pastoralis
Actio in 1983, which affirmed traditional teaching that Jolm 3:5
required baptizing infants. Reasons for delaying baptism
among Roman Catholic scholars were not all of one kind. One
group, the Mature Adulthood School, preferred to move in the
direction of traditional Baptist practice of administering the
Another group, the
sacrament first at maturity.
Environmentalist School, took moderating view in favoring of
baptizing infants whose parents show a sincere Christian
commitment. This resembled Calvin's idea that children born
to Christian parents were included by their birth in the
covenant, but was more subjective requiring the priest to test
their faith.3 In some cases baptism is best not administered to
infants. 4 Though this movement among Roman Catholics has
not yet made serious inroads among Lutherans, to preserve the
integrity of baptism some pastors have hesitated to baptize
children where the assurance of their being given a Christians
upbringing cannot be assured
In addition to RICA the Catholic Church established
commissions for the Rite of Baptism for Children (RBA), Rite of
Confirmation (RC), and Rite of Initiation for Children of
Catechetical Age (RCIC) (11). Though the RICA proposals of
1972 were for the most part rejected by the Pastoral Actis of
1983, their arguments, especially the one that the early church
did not know of infant baptism, continue to influence even
those outside the Catholic Church. In making adult baptism the
norm Aidan Kavanaugh, RCIA's most prominent exponent,
went so far as calling infant baptism "a benign abnormality."
RICA's proposals were hardly original. Rationalists in
eighteenth century, Schleiermacher in the nineteenth, and Karl
Barth in the twentieth also doubted the biblical support for
infant baptism and like the RICA did not call for its outright
abolition. New in the RICA's proposal was its introduction of
the argument that baptism, confirmation and eucharist were
3 See David P. Scaer, Baptism, Confessional Lutheran Dogmatics,
vol. 10 (Saint Louis: Luther Academy, 1999), 159-60.
4Stasiak provides a detailed discussion of these positions (11-52).
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initiatory sacraments were according to New Testament usage.
Orthodox communions also administer these rites together, but
administer them to children. The RICA proposal saw adults as
the proper recipients of these rites.
The Mature Adulthood School adherents of RI CA proposal
have five principles at the core of their program. First, an
indiscriminate baptism is unacceptable and best resolved by
abandoning it (Stasiak, Return to Grace, 17-19; 51). Second, adult
baptism is the norm and infant baptism is a benign
abnormality. It has been administered because of "pastoral
malfeasance, theological obsession, or the decline of faith
among Christians into some degree of merely social
conformity" (Stasiak, 21) . Third, catechesis is "conversion
therapy" and is necessarily prior to baptism. Fourth, baptism,
confirmation, and the eucharist are initiatory rites and
necessarily belong together (Stasiak, 23-26). Fifth, children are
better enrolled in the catechumenate instead of being baptized
(26-30).

Lutherans can find a common ground to Stasiak's
objections to the RICA proposals to delay baptism. Enrolling
children in the catechumenate hardly assures them salvation as
baptism does-see Luther!s RICA proponents argue that
including children as catechumens does not violate their will as
baptism does. This argument is somewhat specious, since
enrollment in the catechumenate is also a violation of the
child's will. Rare is that child who of his/her own free will
becomes a catechumen or for that matter shows up for
confirmation class. The real problem with the RICA proposals
is the fate of children denied baptism, who then die. Having
fallen from grace and gone into its own limbo, limbus infantium
is for Roman Catholics no longer an operative doctrine.
Lutherans have never had this unacceptable option. RICA does
allow for the emergency baptism for infants in danger of death,
a merciful practice not allowed by Calvin.6 But knowing which
5Among recent studies one of the best, if not the best, is Jonathan
Trigg, Baptism i11 the TileologiJ of Martin Luther (Boston and Leiden:
Brill, 2000).
6See Scaer, Baptis111, 164.
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child will be alive tomorrow (how about SIDS?) requires
omniscience, a divine attribute not shared with us mortals.
Every pastor knows of a critically sick child given an
emergency baptism who lives and a presumed healthy
· unbaptized child who dies. What kind of certainty does a
certificate of enrollment in the catechumenate give to grieving
parents?
The Rite of Baptism for Children, which provided a core for
the Environmenta list School, also opposes indiscriminate
baptism, but allows for infants to be baptized where an
environment for developing child's faith is in place. Here the
motives of the parents must be ascertained before baptizing
their children (Stasiak, 34).7 Those involved with The Rite of
Baptism for Children suggested twelve as an ideal age for
baptism.
The Roman Church resolved the issue in favor of infant
baptism by issuing the 1980 Instruction on Infant Baptism
(Stasiak, 53-57). The child no less than the adult is to be
deprived of the eternal life promised in this sacrament;
however, proposals for denying and delaying infant baptism
persist among Roman Catholic liturgical scholars. Stasiak is so
opposed to the RICA proposals in making adult baptism
normative that he parses every argument for denying or
delaying baptism to infants. His arguments are worth reading.
Faced with a radical change in church practice, Stasiak is
defensive, but he does offer a theology for infant baptism (113212) from which Lutherans can benefit. He sees infant baptism
as the normal means for families to initiate their children into
the mysteries of the Christian faith. It expresses our divine
adoption. Baptizing children is normative in a sense that the
baptism of adults cannot be. "The small helpless child at the
font with new life in it, not the successful preacher in the
7

Something similar may be afoot in the rite of "Holy Baptism" in
L11tlzera11 Worship [p. 220] where pledges are required of sponsors and
parents. These were not found in Luther's rites, but originated in the
Enlightenment.
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pulpit, is the typical Christian" (Stasiak, 114). This about says it
all-at least for a Lutheran. At baptism we are all infants. At
least this is what Jesus wants. "Except you become as little
children, you will not enter the kingdom of God."
The chief RICA objection to infant baptism is its definition
of baptism as the sacrament of faith (Stasiak, 161). On the
surface Lutherans seem to agree, but differences arise over how
faith is understood . Luther saw baptism as primary, but he also
held to the fides infantium. For Lutherans baptism creates the
faith it requires.a In any event baptism is better understood not
as the sacrament of faith, but of grace, since God is at work in
it. Defining baptism as the sacrament of faith certainly fits a
Zwinglian understand ing of it. Stasiak along with traditional
Roman Catholicism does not and perhaps cannot come around
to Luther's view; however, he moves in this direction in seeing
faith is the gift of grace for both infants and adults (162-169).
"Baptism is the pledge and promise that infants are delivered
from original sin-not by slow trickles of water, but by the
flood of grace that rushes forth as one is transformed and
brought into the family of God and the Church" (174). Luther's
greatest Reformation enemies turned out to be the Anabaptists.
At least in the matter of baptism the Roman Catholics were
allies in not seeing infant baptism as inferior to adult baptism.
Certainly Lutherans and Roman Catholics want to remain
allies in understand ing that infant baptism is the pristine form
of this sacrament.
Sacramental integrity is an issue in our discussions about
who may receive the holy communion in our churches, but
barriers have less of a place at the font, especially when
children are concerned. Regulations for administeri ng baptism
to infants have historically have been attached to the Lord's
Supper. Ancient catholic practice knows closed communion, but
not a closed baptismal font. We hold that children brought to
Jesus become God's children in a way that they were not
before. From out of the formless and misinforme d crowds that
surrounded Jesus came the parents who brought their children
See Karl Brinkel, Die Leltre L11tllers vo11 der fides infantium bei der
Ki11derta11fe (Berlin: Evangelcishe Verlagsanstalt, 1958).
8
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to him to be blessed. Many of the parents who bring their
children to our fonts are often hardly any different. Neither
group would have met the criteria set forth by RICA in
providing a proper Christian environment for their nurture.
Luther in the Large Catechism pointed to theologians who as
infants became Christians in baptism. "Since God has
confirmed baptism through the gift of His Holy Spirit, as we
have perceived in some of the fathers, such as St. Bernard,
Gerson, John Hus, and others, and since the holy Christian
church will abide until the end of the world, our adversaries
must acknowledge that infant baptism is pleasing to God. For
he can never be in conflict with himself, support lies and
wickedness, or give his grace and Spirit for such ends. This is
the best and strongest proof for the simple and unlearned."
Baptism in medieval Europe was indiscriminate by RICA
standards, but this was at the heart of Luther's argument.
No one but no one has ever suggested going through
hospital nurseries and baptizing all the infants. But more
pleasing to God is the nurse who baptizes an infant in peril of
death than a clergyman who denies baptism to a child whose
parents do not meet RICA standards. Anecdotal evident is
never by itself convincing, but Luther proceeded precisely in
this way. In the old USSR many grandmothers secretly brought
their grandchildren to priests for baptism, when such infant
baptisms were proscribed. Several infants baptized by my
father without the knowledge of one of the parents not only
remained Christians but became pastors. Most pastors have
similar accounts which they will h·easure as long as they live. If
a near-perfect environment and commitment were necessary
for baptism, then we might never baptize anyone and we
ourselves would have been excluded. This is what the Parable
of the Sower is all about. Environment does not dictate where
the seed is to be planted.
David P. Scaer

Book Reviews
Baptism in the Reformed Tradition: an Historical and Practical
Theology. By John W. Riggs. Columbia Series in Reformed
Theology. Westminster John Knox Press: Louisville and London,
2002. Cloth. 187 pages.
Our Lutheran Confessions defined theology over against
medieval and then Tridentine Catholicism, but Lutheran
Orthodoxy found its counter-part in Reformed Orthodoxy. Of
these differences readers of Francis Pieper are well aware, but reexamination of Reformed teachings is required so that our
critiques do not through overuse evolve into unsupported
caricatures. The Columbia Series in Reformed Theology is
invaluable in reviewing our critiques and prior recommendation
of the series is happily given. Refonned Confessions: Theologi; from
Zurich to Barmen by Jan Rohls appeared in the series in 1997. Now
it is followed up by Riggs' study on baptism which reminds us
that the Reformed Confessions and theologians demonstrate a
diversity not typical of Lutheran ones (74, 87). So, for example, the
Heidelberg Catechism (1562) offers a mild form of Calvinism in
comparison to the Canons of Dort (1619). Faith in connection with
baptism plays a bigger role in the Shorter Catechism than it does
in the Westminster Confession (86). Riggs traces Reformed
thinking on baptism from Zwingli and Calvin up through
Reformed Orthodoxy and concludes with Schleiermacher and
Barth. In spite of differences among the Reformed confessions and
theologians, the one theme that runs through them all is the fear of
"sacramental instrumentalism," to be borrow one of Riggs's own
phrases (87). Some Reformed theologians connect their baptism
with the covenant and others with Christ and the Spirit, but steer
away from attributing divine working to the Sacraments. We all
knew that, but reinforcement helps.
Zwingli took an anthropocentric view of baptism as a
Christian's oath to God, but Calvin, who was influenced by
Luther, Bucer, and Melanchthon, took a theocentric view and saw
the sacraments as effectual signs of God towards the elect. Later
Calvin melded Zwingli's views into his own. Fascinating is the
evolution of Geneva reformer's thought on baptism as he
attempted but never quite succeeded to coordinate it with double
predestination. Unresolved is how God could make a sincere offer
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of salvation in baptism to those whom he chose for reprobation
(69-70). Calvin held that without faith baptism was valid, but not
efficacious in itself (64) . The wicked were offered the sacraments
but did receive them (63). (The parallel with the Reformed
doctrine of the Lord's Supper is obvious . Christ's body is offered
by not received by unbelievers.) Matters were equally dicey with
infant baptism, which was God's act, but required the faith of a
personal agent, a view that anticipated Barth's. Since Calvin
believed that infants could not have faith, he held that they were
given the seed of faith in baptism, a teaching which was out of
sync with social understanding of baptism as a community event
(63, 67, 77-78). More important in his defense of infant baptism
was that by their birth of Christian parents children were already
included in the covenant, but this did not provide the certainty of
their election. Even without baptism they were included in the
covenant. In effect Calvin held to two covenants, visible (family
and community) and invisible (the elect) (65). The Scots
Confession of Faith (1560) specifically calls baptism administered
by midwives a misuse and so stands in Calvin's tradition (82).
A number of thoughts came to mind in .reading this most
readable book. Calvin and the Reformed really want baptism to
have an important place in salvation, but when push comes to
shove, they do not succeed. Baptism is an ordinance and a marker,
but "sacramental instrumentalism" must be avoided. In the end
baptism did not matter. It did not affect those who were
predestined for salvation and had no effect on those predestined
to reprobation. Second, ELCA theologians could have hardly been
fully acquainted with Reformed thought on baptism in making
alliances with Calvin's heirs in the United States, or they did not
think that obvious differences were all that important. Another
possibility was that in their view the Reformed were not really
Calvinist or Zwinglians. (In Luther's theology the Triune God is
actually in the water, an impossible idea for the Reformed.) Third,
Riggs in his introductory chapter launches into a discussion of the
Lutliera11 Book of Worship (LBvV) and the Roman Catholic Rite of
Clin"stia11 Initiatio11 of Adults (RCIA) (1-17). In a book about
Reformed theology this is at first mystifying until the concluding
chapters clear up matters. In chapter 5 he asks whether the rite of
baptism in the Book of Common Worship is in keeping with
Reformed teaching and concludes that it is not. Then in chapter 6
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he asks whether Lutheran and Catholic rites of baptism are in
keeping with the teachings of their respective churches. Good
question. The LBW reworks Luther's Flood Prayer by incorporating
a reference to creation and not beginning with Noah, the flood's
chief survivor. (After all it is called the Flood Prayer and not the
Creation Prayer.) Riggs admits that he can only guess why Luther
omitted reference to creation in his baptismal rite, but his guess
appears better than what any Lutheran could offer: "Water cannot
choose for or against God, and so the reference to the waters of
creation was not relevant to the central datum of Christianity,
baptism, and the baptism prayer-encounter with a gracious God
in which we choose for either life or death" (14). Riggs takes
exception of the LBW description of the "scriptural people from
the flood story as "'chosen' or 'wicked' rather than as 'believing'
and 'unbelieving'" (14). So a Reformed theologian can help us see
things about ourselves that we often miss. In his last pages Riggs
discusses the relationship of worship to theology and takes
exception to a view offered by Fagerberg and Kavanaugh that
worship is primary theology and hence normative for theological
task. Neither does he endorse the opposing view that worship is
"ritual informed by correct doctrine" (125). The honor of
normative theology belongs to the apostolic witness from which
the Scriptures and the earliest communities sprang (126). A
serious challenge is offered here. Much of Christendom is
undergoing liturgical changes. In the LCMS this is happening at
both the synodical and congregational levels, so worship on a
given Sunday morning differs from congregation to congregation
and perhaps with little theological reason for these changes and
innovations. Riggs saw that items in the LWB baptismal ritual that
escaped the notice of the ELCA theologians. Perhaps not. Then
there is the current report of a doctrinal reviewer rejecting
Luther's Flood Prayer for a projected liturgy for the LCMS. In both
ELCA and LCMS cases, one wonders if a Lutheran liturgy is any
longer a possibility or are we destined to live a world of liturgical
Rube Goldbergs.
One admires Riggs' critical mind, but at the same time he
accepts some ideas uncritically: in Pauline congregations tongue
speaking is understood as the dead speaking through the
members and Johannine communities practiced foot washing.
Really? Then there are matters insignificant. On p. 23, "batismal
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font" should be "baptismal font." No matter how it is spelt, it was
destroyed by some of Zwingli's friends in 1524 in Zollikon. It was
fixed the next year. Something was left out of this sentence on p.
45: "First, to the 1536 matter that he here reworked Calvin added
that sacraments 'are marks of declaration by which we publicly
swear allegiance to God's name, binding our faith to him in turn."'
Still we can figure out that by 1536 Calvin warmed up to Zwingli's
ideas. On p. 82 "emergence baptism" must be "emergency
baptism," a practice not practiced by the Reformed. Also
Lutherans will appreciate Riggs clarification of Anglicanism.
"Anglican sacramentology surely is Reformed, but Anglican
polity surely is not" (75). This distinction allows Riggs to handle
the Thirty-nine (once Forty-two) Articles among the Reformed
confessions. Since the Reformed make polity an article of faith,
they cannot completely accept the Anglicans into their fellowship.
In a world of theological obscurity, Riggs' perceptive analyses are
most welcome.
David P. Scaer
The Theology of the Cross for the 21•t Ce11tun;: Signposts for a
M11ltic11lt11ral Witness. Edited by Alberto L. Garcia and
A.R.Victor Raj. Saint Louis: Concordia PubHshing House, 2002.
254 Pages.

The appearance of Walther von Loewenich's pioneering
study, L11t/zers Theologia Cntcis (English translation: Luther's
Theology of t/1e Cross translated by Herbert J. A. Bouman, 1976) set
in motion a renewed interest in Luther's theology of the cross,
centered in his Heidelberg Theses of 1518 (see AE 31:37-70). Dozens
of books and articles have followed in the wake of von
Loewenich's work. The T/zeolog,J of the Cross for the 21•1 Century:
Sigllposts for a M11ltic11ltural Witness is yet another attempt to draw
on the resources of the theology of the cross to address a
contemporary issue. This time it is the church's missionary
outreach in a pluralistic culture. The aim of the editors is laudable.
Indeed the theology of the cross must be the filter for all of the
church's evangelistic work lest "mission" become just another
manifestation of the theology of glory. Writing over fifty years
ago, Hermann Sasse observed "Consider for a moment the
messages that have been coming out of the big world conferences
and organizations since the beginning of this century. How God
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has judged these great proclamat ions inspired by a boundless
theology of glory, from 'evangeliz ation of the world in this
generation ' to various forms of the 'century of the church'! No
confessional grouping escapes this judgment. God Himself has
sent us into the hard school of the cross .. .. To those whose
illusions about the world and about man, and the happiness built
on these, have been shattered, the message of the cross may come
as profoundl y good news. All that we think and do in the church
has to be cleansed by the theology of the cross if we are to escape
the perils of the theology of glory" (We Confess Jesus Christ, 52).
Among the thirteen contributi ons in this volume, the chapter
by Robert Kolb, "Nothing But Christ Crucified: The
Autobiogr aphy of a Cross-cult ural Communi cator," is particularl y
helpful. Using 1 Corinthian s 2:2 as his point of departure , Kolb
provides readers with a fine overview of the theology of the cross
with missionary proclamat ion in view. Another useful essay is
Gene Edward Veith's chapter "Postmod ernism under the Cross."
Veith argues that the Church Growth Movemen t is a postmode rn
form of the theology of glory. Richard Eyer adds a pastoral
perspectiv e to the book as he looks at bioethical issues through the
lens of the theologia crucis.
Alberto Garcia and Robert Scudieri examine various
missiological issues in light of the theology of the cross. Garcia
sees Luther's theology of the cross as embracing counter-cu ltural,
incarnatio nal, eschatological, and sacrament al dimension s.
Scudieri speaks of Christian mission as flowing both from and to
the cross.
Several of the essayists look at the theology of the cross in
light of various ethnic and/ or religious settings. The results are
uneven. C. George Fry provides a timely and enlighteni ng chapter
on Isalm but makes little use of the theology of the cross. Likewise,
Roland Ehlke contribute s a very informativ e essay on the New
Age Movemen t but does not bring to bear Luther's critique of
spiritualit y as an exercise in the theology of glory as a resource for
confessing Christ to those whose minds have been darkened by
the new paganism. On the other hand, Victor Raj uses the
theology of the cross to critique Hindu spiritualit y and offer a
word of promise to those living within the futility of its ongoing
cycles of rebirth. A few of the essays are more sociological than
theological as they tend to transform Luther's theology of the
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cross into what Gerhard Forde describes as making "misery loves
I
company" the ."prime Christological motif" (Forde, On Being a
Tlzeologimz of the Cross, 83). John Nunes, for example, asserts that
"The theology of the cross has been central to the Christian black
experience in the United States" (218). Victimization and the
suffering of injustice do not necessarily make one a theologian of
the cross. Rather the theology of the cross is about how God works
to save in the suffering of Christ. The crucified Christ, and not our
personal or communal pain, is the source of our redemption.
The theology of glory always leaves the human being in
control. In such a theology, the gospel is not the work of a
crucified Savior distributed in the lowly means of preaching and
sacraments, but the gospel is whatever we do to advance the cause
of righteousness, extend the boundaries of the church, or
overcome physical and spiritual distress. Luther's theology of the
cross reverses all of this it embraces a God who gives himself to us
in the cross to be received by faith alone. The Theology of the Cross
for the 21 st Century: SigHposts for a M11ltic11lt11ral Witness would best
be read in conjunction with Forde's superb study, On Being a
Tlzeologia11 of the Cross.
John T. Pless

The Arts and the Cultural Heritage of Martin Luther. Edited by
Nils Roiger Petersen et al. Copenhagen: Museum Tusculanum
Press, 2003. 208 pages. $20.00
This anthology of nine scholarly essays by Nordic authors is
devoted to the study of Martin Luther's influence on the European
cultural heritage. Six of the essays deal with aspects of the
influence that Luther and the early Lutherans had and continue to
have on music. Two contributions attend to architectural and
visual dimensions of the Lutheran heritage. In one way or another,
each of the authors examine how Lutheran theology and church
practice re-shapes traditions from the Latin church of the medieval
period to provide artistic vehicles for evangelical proclamation. A
remaining essay, "Religious Meditations on the Heart: Three
Seventeenth Century Variants" (Bernhard F. Scholz) examines
literary imagery employed in three books of religious meditation.
Outstanding among the several fine essays is a contribution
by Carl Axel Aurelius entitled "Quo verbum dei vel cantu inter
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populos 111aneat: The Hymn s of Martin Luther." Aureli us shows
that Luthe r's exposi tion of the Psalter is the herme neutic key
to his
hymns as Luthe r under stands the Psalms to embod y the patter
ns
of Good Friday /Easte r and death/ life of holy baptis m. Luthe
r's
hymns , like the Psalter, expres s both lamen t and praise within
the
trinita rian frame work of the drama of creation, fall
and
redem ption. Aureli us demon strates how Luthe r's hymns
reflect
"the wonde rful now of the Reformation" as Christ 's work
and
human need are broug ht togeth er in the presen t mome nt
thus
reflecting the pastor al reality of his theology.
· Nils Holge r Peters en explor es Luther 's use of the Latin Mass
in his prepar ation of a Germa n order in his essay, "Luth
eran
Tradit ion and the Medie val Latin Mass," noting that Luthe
r was
not attemp ting to salvag e an outmo ded ritual form but
rather
provid e for a sound pedag ogical structu re for Reform
ation
Christ ians. Eyolf Ostrem invesitages Luther 's fondn ess
for the
music of Josqui n Des Prez (ca. 1450-1521) in "Luthe r, Josqui
n and
des fincken gesang." Taking as his examp les two monog raphs
on
music from the 1640s, Sven Rune Havst een (" Aspects of Music
al
Thoug ht in the Seven teenth -Centu ry Luthe ran Theolo
gical
Tradit ion") demon strates how music was under stood
to be
reflective of God's presen ce and thus a divine reality in orthod
ox
Luther anism . Two essays attest to the ongoin g music
al
significance of Luther. Magn ar Breivik ("Contexts of Hinde
mith's
Fra Musica) examines Paul Hinde nmith 's (1895-1963) use
of
Luthe r's text. "The Fear of Death in a Life Between God and
Satan:
Kari Tikka' s Recent Opera Luther" is the title of the chapte
r
author ed by Siglind Bruhn . Bruhn exami nes the use of the
"Danc e
of Death " in Tikka' s Luther (an opera that premi ered in Helsin
ki in
Decem ber 2000) .as a device to demon strate the realism of
death
under the Law in Luthe r's theology.
Hanna Prinen exami nes the influence of Luthe ranism
on
church archite cture in "Chan ges in the Furnis hings of the
Finnis h
Parish Churc h from the Reform ation to the End of the Caroli
ne
Period " (1527-1718). He notes that this period witnes sed
a rich
synthe sis that broug ht togeth er the medie val herita ge
with
portra yals of catechism theme s in altarpieces by Luthe
ran
craftsm en. "The Writ on the Wall: Theological and Politic
al
Aspects of Biblical Text-Cycles in Evangelical Palace Chape
ls of
the Renaissance" (Hugo Johann sen) docum ents the
use of
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scriptur al and catechetical citations in royal chapels of the late
sixteent h and sevente enth centuries. Photogr aphs accomp any this
chapter thus giving visual expression to the author's narrative.
Luther's theology left its imprint on the cultural life of
norther n Europe. The essays in The Arts and the C11lt11ral Heritage of
Martin Luther provide the scholarly data to sustain this assertion.
Theologians, church musicians and historians will benefit from
their research .
John T. Pless
F1111da111e11tal Biblical Hebrew a11d Fundam ental Biblica l
Aramaic. By Andrew H. Bartelt and Andrew E. Steinm ann. St.
Louis: Concor dia Publish ing House, 2000, 2004. 378 pages.
A rather surprisi ng feature of catalogues from various
publish ers is the large number of recently released Hebrew
gramma rs . At least half a dozen such volume s have been
publish ed within the last few years; and this is only a samplin g.
While naturall y sharing some feature in commo n, each text
approac hes the pedagog ical task somewh at differently. Almost all
boast that, having comple ted this gramma r, the student will have
obtaine d sufficient knowle dge to read the Old Testam ent in its
original languag e.
Well, not quite. The fact remains that large sections of two Old
Testam ent books- Ezra and Daniel -are not in Hebrew but
Aramaic. And though these two Semitic languag es certainly share
many features in commo n, they are in fact two distinct languag es
requirin g two distinct books of gramma r to learn.
With the publica tion of Fundmnental Biblical Hebrew and
F1111dm11e11tal Biblical Aramaic, however, these two distinct books
have been brough t togethe r under one cover. The Hebrew section,
by Bartelt, has been used at both LCMS seminaries and numero us
universities for several years. That section remains unchan ged in
this new edition . With the addition of the Aramaic section, by
Steinma nn, instruct ors will now have the opportu nity to build on
what the student s have already learned from Hebrew to enable
them to read the Aramaic portions of Scriptur e as well. Bartelt and
Steinma nn, along with Concor dia Publish ing House, are to be
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highly commend ed for this truly innovative, holistic approach to
teaching the biblical text.
Both portions of the book are arranged in a similar sequence.
Having explained various points of grammar, each chapter
concludes with vocabulary lists and exercises. The Hebrew
exercises gradually introduce the student to direct biblical verses.
Already in chapter 4 the Aramaic student is translating short
phrases from the biblical text. Helpful indices, verbal charts, and
glossaries are included at the close of each section.
For students new to these languages, or for pastors who need
to resurrect or refine their knowledg e of Hebrew, Aramaic, or
both, this is a book well-worth the purchase.
Chad L. Bird

Intermediate Hebrew Grammar. By Andrew E. Steinmann.
College Station, TX: Virtualbo okworm.c om Publishin g, 2004.
169 pages.
There is currently no lack of introducto ry Hebrew grammars
on the market. Nor do students or professors have to search high
and low to find classical or more recently published reference
grammars . There does exist, however, a gap between these two
treatments of the Hebrew language that is seldom spanned.
Andrew Steinmann ' s Intermediate Hebrew Grammar seeks to
accomplish just that.
As the name implies, this relatively short book occupies an
intermedi ate place between grammars written to teach the basics
of Hebrew and those which delve more into the minutiae of the
language. It is designed for those students who, having completed
a course in basic Hebrew, are now transitioning to reading the
biblical text. The focus therefore is less on morpholo gy and more
on advanced syntax (though the former is far from neglected) .
Because teaching grammars frequently do not employ direct
biblical examples throughou t the exercises, and because the
Scriptural text is understan dably richer and more diverse than the
impressio n sometimes given by introducto ry texts, a book such as
Inter111edinte Hebrew Grnlllmnr is useful in coaching the students
through to this next level of reading.
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There are five major sections to the book, each one filled with
numerous biblical examples of the subject under discussion. The
first addresses orthographical matters and clarifies several easily
confused forms. In the second and third, Steinmann covers
syntactical features of nouns, pronouns, and prepositions. The
verb is the subject of the fourth section, with discussions of the
various functions of the stems or binyanim. Arguably the most
helpful section concludes the book. Here the author delves into
clause and sentence syntax, the area most frequently given short
shrift in introductory grammars. Because the book is written to be
used ideally in a course on biblical Hebrew readings, there are no
exercises included. Several useable diagrams and tables appear
throughout the book. For providing such a text, Steinmann is to be
commended, and his book highly recommended.
Chad L. Bird

Counted Righteous i11 Christ. By John Piper. Wheaton, IL:
Crossway Books, 2002. 141 pages.
The book's subtitle, "Should We Abandon the Imputation of
Christ's Righteousness? " should grab the attention of the readers
of this journal. What prompted John Piper to begin the study that
resulted in this short book was the contemporary challenge to the
doctrine of imputation by those within the wider evangelical
world in light of his own study and preaching through the Epistle
to the Romans. For insulated Lutherans accustomed to shibboleth
slogans like, "the doctrine of justification is the central article upon
which the church stands or falls," it is encouraging (humbling?) to
see others in the conservative Reformed tradition grapple with the
substance behind what can easily become an empty cliche or
another dogmatic formula.
The challenges to the doctrine of justification that Piper
addresses (chapter 2) are contemporary, but not new: that our
righteousness consists of faith itself (rather than Christ as the
object of faith, where faith is that which lays hold of Christ); that
there is no imputation of divine righteousness (!); and that
justification has to do with liberation from sin's mastery (thereby
mixing sanctification into justification). As he introduces in
chapter 1, Piper's concern in the face of these threats is a pastoral
one. He holds up the doctrine of justification with such urgency
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not simply because we are in a post-9/1 1 world that witness ed
ecumen ical mushin ess and compro mises in the public confession
of Christ (23-24), but even more because of the mundan e concerns
of sinners who need God's righteou sness and mercy in place of
their sin (27ff). Piper ambitiously writes for an audienc e of
laypeop le, pastors, and scholars. He succeeds. While chapter 3
necessarily reads a bit more slowly as he lays out his exegetical
argume nts with more technical languag e, he writes in such a way
that any disciplined reader can follow his progress. A helpful
"Full Outline of the Argume nt" at the beginni ng of the book (1719) makes it easy to review the discussion.
Piper enlists a wide selection of Reformed influences: from
Calvin, to Jonatha n Edward s, and William Wilberforce, to more
recent scholars hip (especially Robert Gundry , whose articles in
Books a11d Culture were an addition al incentive to write when
Gundry suggest ed that the doctrine of imputat ion needed to be
abando ned as unbiblical). You will hear a hint of limited
atonem ent (e.g. a quote from George Whitefield in footnote 3, 43);
that God's sovereig n intentio n in Christ was to uphold his glory
(rather than to show His love and mercy through the cross, e.g.
footnote 11, 67); and wonder at the insistence that the "imputa tion
of righteousness ... cannot simply be reduced to forgiveness"
(116). Likewise, any treatme nt of justification apart from the
Reform ation's emphas is on the sacrame ntal word runs the risk of
reducin g the ongoing work of Christ through his incarna te means
into nothing but a cerebral abstraction. Still, this is a useful book
and will serve as a prod into our own confession as we take full
measur e of his clear defense against the attacks on this most
comfort ing doctrine . We can only profit by being aware of and
involve d in the wider discussion on the chief article going on
around us.
Peter C. Cage
Grace Ev. Luthera n Church
Muncie, Indiana
The Contem porary Quest for Jesus. By N.
Minnea polis: Fortress Press, 2002. 104 pages. $6.00.

T.

Wright.

This new Facets edition of material from N. T. Wright' s Jesus
and tile Victory of God (Fortress Press, 1996) offers a succinct
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overview of the developm ent of historical approach es to Jesus of
Nazareth as well as the author's own insightful criteria for
evaluatin g the varying results. The book serves as an apologia for
the "Third Quest," a healthier alternative to the historical
skepticism of the Jesus Seminar.
The author begins, however, with a swift critique of
Lutheranism. Wright maintains that the opportun ity for Christian s
to embrace historical insights into the life of Jesus was lost with
the Reformers' single-m inded focus on the pro me character of the
gospel, particula rly manifest in Melanch thon's dictum that "to
know Christ is to know his benefits." Consequently, a major flank
was left open to attack when Reimarus and others sought to
discredit orthodox Christianity by demonst rating its lack of
historical foundations. In this critique, Wright oversimplifies the
basic character of the Lutheran Reformation. While it may be true
that some Lutheran pastors scholars have not been fully attentive
to the significance of the life of Jesus between "born of the Virgin
Mary" and "suffered under Pontius Pilate," it is hardly so that
"the emphasi s on the pro me ("for me") of the gospel seemed to be
threatene d by the specificity, the historical unrepeatableness, of
the Gospels" (4). In fact, a thoroughly consistent Lutheran position
would note that the uniquene ss of the life of Jesus perfectly
characterizes that life as the extra nos righteousness which can only
be apprehen ded through faith. Wright further misrepresents the
Reformers in saying that they emphasi zed the sayings of Jesus
over against his deeds so that "the purpose of Jesus' life was .. . to
teach great truths in a timeless fashion" (19) . One might more
easily maintain the opposite. Luther proclaimed the Word made
flesh who came to accomplish a vitally necessary rescue operatio n
by mighty deeds which his words only serve to explain and clarify
(cf., the Large Catechism's explanation of the Second Article) . In
the end, any such oppositio n between words and deeds is
precarious. In any case, that Wright wrongly blames the Lutheran
Reformation for the stagnation in Christian historical research into
the life of Jesus ought not hinder Lutherans from consider ing his
challenge to embrace a Christian faith disciplined by the science of
history.
Much like Schweitzer's Quest, Wright categorizes and
evaluate s the work done before him and among his
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contemporaries. As such, he presents the "lay of the land" for
those not familiar with all the names, positions and movements of
the many Jesus questers. He describes the Old Quest as ending
with the alternative of Wrede's skepticism of the sources and
Schweizer's apocalyptic Jesus. The New Quest, in his estimation,
dominated as it was by the methodologies of historical criticism
and the existentialism of Bultmann, produced little of "lasting
value" (17). Wright offers useful criticism of the continued efforts
being made along those lines, particularly addressing the Jesus
Seminar.
The bulk of the book is given over to Wright's description of
the Third Quest and its strengths. After the "uncritical" reading of
Scripture by the "unenlightened" church, after the hypercritical
shredding of Scripture by the Enlightenment, and after the
specialized "science" of historical criticism, many scholars are
attempting to approach the life of Jesus with the standard tools
and procedures of secular historical analysis. Framed within the
worldview of first century Palestinian Judaism, the person of Jesus
is reconstructed on the basis of key events in his life. Those
engaged in the New Quest do not all agree on the resulting
picture, but many commonalities emerge, such as the centrality of
"the Temple event" (traditionally understood as a "cleansing"),
the Jewishness of Jesus, and the need to find a cause for the
crucifixion under the Romans. Wright summarizes his own
criteria in five questions: How does Jesus fit into Judaism? What
were Jesus' aims? Why did Jesus die? How and why did the early
church begin? Why are the Gospels what they are? To these
historical questions, he adds a sixth theological and practical
concern: How does the Jesus we discover by doing "history" relate
to the contemporary church and world? Wright leaves it to the
reader to turn to the complete book to see his own answers to
these questions, although one already suspects that his efforts will
not prove overtly hostile to the historic claims of the Christian
faith .
For conservative Lutherans, Tile Conte111poran; Quest for Jesus
serves as a summary introduction to a lively field of contemporary
scholarship and as a helpful warning that the claims of the
Christian faith are now being tested by a new challenge from the
field of history. For those who do not accept the inerrancy of
Scripture, the historians' reconstructions of the life of Jesus yield
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meanings and interpretations of that life made all the more
attractive because of their historical plausibility. Side by side with
the philosophical Jesus of Thomas Jefferson's scissored Gospels
and the existential Jesus of biblical criticism now stands a Jesus
reconstructed through standard historic methodology. The Jesus
Seminar must make room for The History Channel.
Those who know Jesus to be the Lord truly proclaimed in the
inspired Scripture will be grateful for the new and relevant
questions about the life of Jesus as well as the freshly unearthed
details of life in first century Palestine. Finally, however, one will
have to reject the suggestion that the incarnate Lord will prove
more present in the life of the church through our own historical
inquiry than he has through the proclamation of his word. Wright
may in the end be right that the Lutheran Reformation stands at
odds with his effort. But the reason for the impasse lies elsewhere
than he proposes: a Lutheran sacramental view of the Scriptures
will allow for no other Jesus than the one already present there.
Charles R. Schulz
Concordia University
Ann Arbor, Michigan
The Free Clmrcl1 and tT,e Early Cl,urch: Bridging tl,e Historical and
Tl1eological Divide. Edited by D. H. Williams. Grand Rapids:
Wiiliam B. Eerdmanns, 2002. 183 pages.

This book consists of eight essays written by scholars in the
free church tradition discussing the legacy of the early church and
its meaning for those within Protestant churches. The free church
tradition is represented here by scholars who work in institutions
that are Baptist (Southern Baptist and American Baptist), Church
of Christ, the Christian Church, Mennonite and Disciples of
Christ.
The stated goal of the volume is to stimulate the free churches
to take a fresh look at the patristic tradition and what it has to
offer. This attempt requires overcoming several significant hurdles
such as ignorance of the patristic material and history itself,
apathy toward historical study as meaningful and distrust of
"Catholic" tendencies such as tradition. Regrettably, Lutheran
parishes and pastors face many of the same attitudes toward the
early church and the value of historical sources. Historical
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amnesia, a lack of awareness of the deep roots our own Lutheran
reformers had in the patristic sources and an apathy or even
antipathy toward the tradition that gave birth to the Reformation
and is summarized in the Confessions is all too apparent in our
church life.
This collection succeeds in facing this challenge in several
areas. It excels in appropriating the patristic habit of locating the
Scriptures within the church. A persistent symptom of
Protestantism has been to chase the Bible away from its home in
the church's proclamation and liturgy. Several essays point to an
understanding that the Scriptures were born in and are only
properly understood within the context of the church itself. D.
Jeffrey Bingham warns that in order to avoid excess individualism
and deficient community traditions of exegesis, the hearer of the
Scriptures must listen with "the prejudice of faith" (44), which is
given and sustained only in the church.
The essays also give a helpful perspective on the topic of
tradition and Scripture. Five of the eight essays have to do in some
way with the concept of tradition and its validity and use in
Protestant churches. Protestants have, of course, adopted a very
critical attitude toward tradition, often assuming that any use of
tradition meant placing something against or above Scripture.
These essays make a good case for a patristic notion of h·adition as
opposed to a Tridentine or anti-Tridentine stance. In his essay,
D.H. Williams points out that tradition in the early church was
nothing other than the substance and essential teaching of the
Bible and points out the value the early reformers placed on just
such tradition.
The essays also succeed in more general ways. They
demonstrate the value of careful historical reflection for the
ongoing life of the church. They strike a blow for the notion that
the study of church history, especially patristics, is not simply the
study of the distant past but a conversation with members of one's
own church whose opinions still matter. The references to primary
material as well as secondary sources in the texts and notes are
valuable as a jumping off point for more reading on these themes.
However, the book falls short in a couple of areas. It is striking
that in a volume intending to be a conversation between the nonsacramental free church and the early church, the topic of the
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sacraments never comes up. Surely if there is one area in which
the early church speaks with a strong single voice, it is on baptism,
the eucharist and also absolution. If the free church tradition
wishes to have a dialogue with the church fathers they must also
listen to them on a theme central to the patristic era. The same
silence is noted in the area of liturgy. Worship practices express
much about current theological views and the early church has
much of value to say on this matter but the essays nowhere take
up that challenge.
This volume is valuable for the Lutheran scholar or pastor if
only as a reminder that the patristic church is our church and that
we do well to listen when the that church speaks.
Paul Gregory Alms
Redeemer Lutheran Church
Catawba, North Carolina

Pastoral Tl,eology in the Classical Tradition. By Andrew Purves.
Louisville: John Knox Press, 2001. 137 Pages.
Today's pastor is confronted with two paths. First, the modern
world seduces him into a ministry that seeks to help the American
consumer. The pastor seeks to help the individual with his life.
This path proceeds with one fundamental presupposition-eac h
individual has his own life. The church becomes relevant to
modern man by offering to improve and enrich his life. Such a
ministry sees the gospel as a way to affect the form, the style, the
appearance, and the function of one's life. The goal of the gospel is
to make a man's life Christian in the adjectival sense. In this
context, the pastor promotes a Christian marriage, a Christian
lifestyle, a Christian use of money, and a Christian discipline.
In contrast to this consumerism, there is another path that is
well traveled by pastors throughout history. This traditional
perspective of pastoral theology is given voice in a short
monograph, Pastoral Tlzeolog,J in the Classical Tradition by Andrew
Purves. In this volume, Purves maintains that pastoral practice
needs a divorce from modern psychology and a reunion with
orthodox theology. His book surveys five practical theologians:
Gregory Nazianzus, John Chrysostom, Gregory the Great, Martin
Bucer, and Richard Baxter. If one is looking for a thorough
investigation into these figures, one will be disappointed.
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However, this book provides a worthwhile summary of each
theologian including a brief biological sketch and a thematic
survey of each one's theology.
While the theologies of these men certainly vary, Purves sees a
common tradition of pastoral practice. For these men, the pastoral
ministry is not merely about the form, the style, the appearance, or
the function of life, but about the essence of life itself. These
pastors did not merely seek to help individuals with their lives,
but to put them to death to their lives and raise them into the real
and eternal life of the Triune God. For these five pastors, theology
was not merely a matter of right and wrong, but of life and death.
In the ministry of the pastor, God's word comes in human voice to
enter into a real conflict with sin, death, and the power of the
devil.
Purves' volume is a valuable contribution toward the recovery
of pastoral practice as a worthy subject of theological and
historical study. His book not only presents a classical view of
pastoral theology, but also inspires the reader to begin his own
investigation into the pastoral theology of the ancients. Purves
reminds the church that the ancient fathers offer a vast banquet of
practical theology for any willing to look. The church certainly
hungers for this feast of patristic wisdom to be made available. Of
this feast, Purves' book is a tantalizing taste.
James Bushur
Immanuel Lutheran Church
Decatur, Indiana
Music for the Church: Tile Life a11d Work of Walter E. Buszin. By
Kirby L. Koriath, with essays by Walter E. Buszin. Fort Wayne,
IN: Concordia Theological Seminary Press, 2003. 273 pages.

When the editors of Music for the Church write that this
publication of "a twenty-six-year-old dissertation together with
essays delivered some fifty years ago" is ventured because it is
"timely" (viii), it is tempting to dismiss their assertion as the sort of
self-congratulation that one expects to find in a Preface. Yet, in
reading through the book, the claim is found to be strikingly
correct. And precisely so, Music for the Church merits the attention
and careful study of pastors, musicians, and anyone else
concerned with the Divine Service.
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The book is uniquely designed and arranged, in a way that
makes the subtitle particularly descriptive. The first part is a
biography of Walter Buszin, by Kirby Koriath, while the second
part features a selection of ten essays from Buszin himself, written
over the course of sixteen years (from April 1950 to April 1966).
Thus, Music for the Clz11rclz is not simply a book about the life and
work of Walter Buszin; the inclusion of his own essays allows the
man's life work to continue teaching and serving the church in
this new generation.
For a Missouri Synod readership, it should really not be
necessary to identify Walter Buszin. The sad fact that he is
relatively unknown in the present day is one indication of the
importance of this new book. For two decades, from 1947 until his
retirement in 1966, Buszin was a professor of liturgics and
hymnology at Concordia Seminary, St. Louis, his alma mater.
During this same period (and even longer, from 1940 until 1967),
he served as a member of the LCMS Commission on Worship,
Liturgics and Hymnology, and as the chairman of that
Commission from 1949 until he retired. In addition, Buszin was
instrumental in bringing the music department of Concordia
Publishing House to a high level of distinction during the 1950s
and 60s. And along with his numerous articles and reviews, he
was a prolific editor of church music from the golden ages of
Lutheran composition. He was, indeed, "a man of many words"
(53), as the thirty-eight pages of bibliography provided in the
center of the book testify (91-128). Throughout his life, in
everything that he did-in the classroom, on the commission, as an
editor, in his many articles and addresses-Walter Buszin was first
and foremost an educator, and above all a servant of the church.

Music for the Church is aptly titled, in that it identifies the
lifelong aim and dedication of its subject, Buszin, to serve the
church. That attitude and goal were exemplified in personal
sacrifice and practical contributions, in which the very best of
scholarly endeavors were never forsaken but always geared to the
life of the church and her worship of the Holy Triune God. In his
own words, for example, "the arts, particularly music," are
employed "for the sake of worship and not merely for the sake of
art!" (162). In the same vein, Buszin was a theologian who knew,
understood, respected and appreciated the history of the church,
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who learned from that history for the sake of addressing and
serving the church in his own day. In doing so, he has himself
enriched that ongoing history, and we in turn do well to learn and
benefit from the legacy he has contributed. Music for the Church
beautifully enables us to do so.
In his essays, Buszin is balanced and steady, rational and
coherent, both with respect to his positions and in his manner of
setting them forth. Here is no wild-eyed radical or extremist, but a
sturdy servant of the church, speaking clearly and plainly to the
practical needs and possibilities of the church's life.
So, what does Walter Buszin have to say to the church in this
twenty-first century? For one thing, his diagnosis of a problem
that he saw facing the church more than fifty years ago is more to
the point now than it was then. Lutherans have, in many respects,
retained their theological positions more or less intact, but have
relinquished an actual practice of worship that lives in continuity
with their doctrine. What Dr. Buszin prescribed-and what he did
much to foster-was an unapologetic Lutheran identity, in both
teaching and practice, because such Lutheranism is inherently and
concretely eva1Zgelical. By the same token, he cautioned against the
unguarded borrowing of principles and practices from either
Roman Catholocism or Protestantism. He observed that a
fundamentally different spirit or "genius" animates each of these
other confessions, which is incompatible with the evangelical
heart and spirit of Lutheranism and Lutheran worship. Along
these same lines, his essay on "The Unity of the Church and Her
Worship" (255-269) is extraordinarily pertinent.
Positively speaking, Buszin's theological analysis of music, of
its place and purpose, is exemplary and instructive. He recognized
that music for the church is necessarily music for the liturgy; it has
a liturgical purpose, which is marked by order and decency. It is
guided and governed (and characterized) by objective standards,
not by subjective emotions. Above all, music serves the church
and the liturgy by serving the Word of God. Thus, while the
quality of the tune is surely important, everything depends upon
and bows before the text, which is to proclaim and confess the
divine Word. There is here a salutary balance to be sought and
maintained, in which both text and tune assume their respective
places, also in relation to each other, "as bearers and interpreters
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of the Verbum Dei" (211). Buszin put his finger on a real danger
involved in driving culture and the arts out of the church and
focusing on the mechanical communication of facts and
information. He perceived that culture and the arts should be
employed, not in competition with the Word, far less in place of
the Word, but as true and worthy servants of the Word, lending
their warmth and beauty in support of-and in thankful response
to-the proclamation of the Gospel. Music for the Church is also
such a servant.
By way of constructive criticism, it would have been helpful
for the book to provide at least a brief introductory paragraph for
each of the essays, in order to contextualize their contribution.
Such an introduction could have explained and interpreted
Buszin's frequent references to the "priesthood of all believers,"
which occur throughout his works and reflect certain concerns
and attitudes that were especially prevalent at the time he was
writing. Likewise, some corrective comments might have been
offered regarding the interpretation of the "liturgy" as a "work"
and "worship" of the people (191) . Also disappointing is the
omission of Buszin's article on Luther's understanding of music,
described in the biographical portion of the book as one of his
"finest articles" (29). Thankfully, it is summarized briefly at that
point in the book .
It is a blessing to the church that others are here and now
given the opportunity to meet the man, as it were, and to learn
from this sainted teacher. Indeed, Music for the Church is a timely
and valuable contribution, which every Lutheran pastor and
church musician ought to be encouraged to read and consider
carefully.
D. Richard Stuckwisch
Emmaus Lutheran Church
South Bend, Indiana

U11de1· the Iuflueuce: How Christianity Transformed Civilization.
By Alvin J. Schmidt. Grand Rapids: Zondervan Publishing
House, 2001. 423 Pages.
Christianity is unique among world religions. While most
religions claim an idea, a book, or a philosophy as their
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founda tion, Christ ianity sprout s from a more person al root.
Islam
has the Koran and the idea of divine onene ss. Mode rn Judais
m
refers to the Torah and rabbinic traditi ons. Easter n religio
ns flow
from the fount of easter n philos ophies . Howe ver, Christ
ianity
confesses a person al God, who interacts with his creatu res
in the
most intima te way. Indeed , God comes in human flesh and
blood,
not merely to teach or comm unicat e ideas, but to touch
the
diseas ed, raise the dead; and perfect his creativ e work. Thus,
the
Nicene Creed expres ses the heart of Christ ianity by passin
g over
Jesus' teachi ng and focusing on Jesus' incarn ate action s.
Christ
comes, not merely to speak, but to live a life in the flesh.
He is
concei ved and born, suffers death, rises from the grave, ascend
s to
the right hand of the Father where he even now rules all things
for
the sake of His church .
While other religions rely upon creativ e followers to give
life
to ancien t ideas and make their philos ophies releva nt
to the
moder n world, Christ ianity follows a differe nt path. The
life of
Christ ianity flows, not from an idea, but from the person of
Christ
who rules at the right hand of the Father and contin ues to
intera ct
with his creatu res to bring them to fulfillment. The living
Lord
needs no one to make Him releva nt to the moder n world
; he
requir es no new packa ging to make him accessible to
a new
centur y. Thus, the history of Christ ianity is not the history
of an
idea, or even the history of Christ 's disciples, but the history
of
Christ 's person al presen ce as he contin ues to act in, with,
and
under his church for the life of the world .
This · distinc tively Christ ian perspe ctive of history
is
demon strated in Alvin Schmi dt's Under the Influence:
How

Christianity Transformed Civilization. This book is a much neede
d
survey of Christ ianity' s impac t on wester n culture . In a so-cal
led
post-C hristia n world where orthod ox Christ ianity is conde
mned
for its christological exclusivity, Profes sor Schmi dt's work
is a
welco me read. His book publis hes the truth of Christ
ianity 's
profou nd impac t on the world with a winso me, but
not
overst ated, pen. Under the Inj111ence invest igates such theme
s as
Christ ianity' s impac t on life issues, sexual morali ty, the dignit
y of
wome n, hospit als, science, justice, slaver y, music , art,
and
literat ure. The broad spectr um of theme s includ ed in this
book
makes it a valuab le additi on to anyon e's library. Pastor s will
find
it inspira tional for sermo ns, confir mation , and Bible class;
layme n
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will find it both easy to read and highly illuminat ing. This book is
not only worthwh ile; it is a necessity in today's pluralisti c culture.
James Bushur
Immanue l Lutheran Church
Decatur, Indiana

Participating iu God: Creation aud Trinity. By Samuel M.

Powell. Theolog y and the Sciences series. Minneap olis: Fortress
Press, 2003.
Powell, who earned his doctorate from Claremo nt Graduat e
School and is Professo r of Philosop hy and Religion at Point Loma
Nazaren e Universi ty, prefaces his book with a problem: "how to
think about the world in a way that is scientifically responsi ble
and also faithfully Christian " (xi). His book-len gth answer is an
exercise in systemat ic theology , with a twist. As he relates in his
Postscrip t, "althoug h understa nding the doctrine of creation is an
intellectu al exercise, its purpose is not ultimatel y informat ive but
anagogic ... its purpose is to draw the human mind upward to the
knowled ge of God, which is love, and not to inform us about
God" (215) .
One in three - this one book is divided into three parts theological, philosop hical/ scientific, and ethical. In part one, the
first chapter provides biblical and historical backgrou nd to the
doctrine of creation - more accuratel y, it question s whether the
doctrine is even biblical, although he admits the concept
permeate s all scripture . "The Regulativ e Dimensi on of the
Doctrine of Creation " (chapter 2) explores the biblical tradition
more thorough ly in light of "the rule of faith" (a somewh at
nebulous term for Powell, not directly correlate d with the
ecumeni cal creeds), since Powell sees it as having a wide range of
interpret ation and applicati on. Chapter 3 pursues the
"hermen eutical dimensio n" by reviewin g biblical imagery of
creation under the influence of Hellenistic philosop hy (29) in light
of modern science, suggesti ng that doctrine itself is always
historica lly continge nt and thereby malleable. This section
conclude s with the book's central theme, "Creatur es' Participa tion
in the Trinitari an Life of God" (chapter 4) in which he reviews
biblical and tradition al understa ndings of his theme.
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In part two, Powell provides a masterful exploration of four
paradoxical, or as he calls them "dialectical," themes that seek to
understand "the universe in a Trinitarian way" under five
headings: the physical universe, the biological world, human
existence, under the condition of finitude, and "the kingdom of
God [which] is God's response to the distortions of finitude
existence" (82). The four chapter-them es are "Persistence and
Change in Time," "Generic and Individual Features" "Part-Whole
Relations" and "The Relatedness of All Things." In all, creation's
participation in the Trinity is manifested in a paradoxical life of
unity and diversity or "identity and difference" (61, 86, 100, 123),
always under the condition of finitude and thus creaturely and
never perfectl.
Seeking contempora ry application with part three, "A
Trinitarian Ethics," Powell explores the ethical dimension of the
doctrine of creation in Christian history as well as in
contempora ry society, contrasting divine transcenden ce with
participation in God. Although differentiati ng the world from
Christianity , Powell says there is still a desire to identify the world
as God's good creation. Such world-transc ending, he suggests,
will overcome consumerism so that world-partic ipation expresses
itself as loving concern for nature (197).
Orthodox Christian understandi ngs of the Trinity are
subverted or subordinate d to Powell's dynamic presentation of
trinitarian qualities which grow out of human experience.
Drawing on medieval and modern understandi ngs of the image of
God, for example, Powell first adopts Thomas Aquinas'
anthropolog y, affirming that the "supernatur al intellectual power
[to know God] is a likeness of God, who is intellect itself ... [and] in
the creature is a participation in the likeness of the divine
intellect" (49). Then, critiquing Paul Tillich's "theology of
participation " as helpful but incomplete, Powell offers his own
perspective, ultimately asserting that "theology today must show
how universal participation (the participation of all creatures in
God) is related to but also distinct from participation (as the New
Testament represents it) as the result of redemption" (55) .
Participation , as Powell proposes, is merely manifestatio ns of
"identificati on and differentiation" in all creation, qualities which
he claims are uniquely divine, yet evident in scientific
investigatio n to various degrees throughout the universe.
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Needless to say, a h·ue biblical basis for participation in God is
unavailable because Powell's distorted perspective is heavily
influenced by the passe historical-critical approach of modernist
biblical studies. After nearly neglecting the presence of the Holy
Spirit in the Old Testament, Powell makes the orthodox statement
regarding Jolm 17: "Here the life of the believer is represented as a
participation in the common life shared by the Father and the
Son" (45), but then immediately veers away from the truth by
stating: "Although there is still no mention of the Spirit, John 17
marks an advance by setting participation in the context of the
relation of the Father and the Son" (45). This reviewer wonders
what biblical translation or text Powell is using, since John 16
provides some of the best New Testament pneumatology. Powell
is curiously selective in other areas of his study, also. For example,
in looking at the regulative aspects of the doctrine of creation he
refers to Old Testament evidence, but skips the New Testament
and immediately speaks of Irenaeus and the creeds, which he sees
as an "amalgamation " of biblical ideas into Hellenistic philosophy
and cosmology (14).
On the other hand, Powell's synoptic perspective on scientific
research and breadth of examples are nearly overwhelming. He is
certainly a modern "Renaissance-m an" in the sense of having a
gargantuan grasp of an incredible variety of illustrations from
modern science with a desire to draw them together in service to
God's kingdom. Part two (61-159) provides innumerable sermonic
illustrations of God's gracious care for and His subtle fingerprints
in His creation. From subatomic particulate theories of quarks,
leptons, and muons to galactic cosmologies, from sociological
dissolution of Marxism and the psychological "fact of religious
and cultural pluralism and proclaiming tolerance to be the chief
value" (118) (a "modern cultural myth," whose endurance he
questions) to quantum mechanics and the implications of the
theory of relativity, Powell provides evidence for what he sees as
"vestiges of the Trinity's dialectic of identity and difference" (94).
Powell even makes reference to Luther's understanding of
vocation (178), concluding, "In spite of the socially conservative
tenor of this doctrine, it is a legitimate expression of the worldparticipating aspect of the doctrine of creation. It legitimates and
sanctifies daily work" (179) .
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Unfortunately, "participation in God" finally is reduced to an
anthropocentric works-oriented demand for toleration of
differences and manifestation of generic love-claiming God's
love for the world must be reflected in our love for the natural
world as well as for each other. While not inappropriate for the
Christian community, the work of Christ as the world's redeemer
and the power of the Holy Spirit, who is "Lord and Giver of Life,"
are neatly subsumed under a generic concept of God in relation to
modern science. The redemptive power of Christ's life, death, and
resurrection, as well as the consequent sanctifying activity of the
Holy Spirit's creation and preservation of faith, are adverted to,
but are never presented as the greatest act of participationoriginating in God's own gracious incarnation.
Sadly, this is the kind of _book that will only be useful as a
negative example for a seminary course on the Trinity.
Illustrations of aberrations and distortions abound in Powell's
study because he does theology apart from a committed biblical
understanding based upon an authoritative text informed by the
Christian church's creeds proclaiming Jesus Christ as Lord.
Timothy Maschke
Concordia University Wisconsin
Mequon, Wisconsin

Doing Right and Being Good: Catholic and Protestant Readings
in Christia11 Ethics. Edited by David Oki Ahearn and Peter
Gathje. Collegeville: Liturgical Press, 2005. Paper. 288 pages.
$29.95.
The editors bring together excerpts from classical and
contemporary texts in moral theology and ethics in an anthology
intended for use in undergraduate courses in Christian ethics. As
the subtitle indicates this reader provides literature representative
of both Roman Catholic and Protestant traditions. The readings
are organized under seven headings: (1) The moral person (2)
sources of Christian ethics (3) interpretations of love and justice (4)
marriage, family, and sexuality (5) political life and the problem of
violence (6) work, property and environment (7) Christian love at
the margins of life. Each section begins with a brief exposition of
selected biblical texts.
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As with any anthology there is the question of selection. The
editors opt to give weight to contemporary authors. There is one
selection from Luther, one from Wesley, three from Aquinas, three
from Augustine, one from Bernard, and one from Tertullian. All
other readings are from twentieth century sources. Feminist
writers are well represented (Beverly Harrison, Rosemary
Ruether, Sally Purvis, Karen Lebacqz). Significantly less space is
given to ethicists from a conservative or evangelical perspective.
Noticeably absent are key figures such as Calvin from the
Reformation period or Bonhoeffer, Barth, Thielicke, Maclntrye and
Niebuhr from the twentieth century. With the exception of John
Wesley's essay on "The Use of Money," there are no
representatives from time between the Reformation and the
middle part of the last century. Missing are any readings reflecting
the Lutheran understanding of the ethical significance of the two
governments and the three estates. There are no selections from
the papal encyclical Evangelium Vitae. This narrow scope severely
limits the usefulness of the volume as a classroom text or as a
representative anthology for the general reader.
John T. Pless
The Humau Co11ditio11: Christia11 Perspectives through African
Eyes. By Joe M. Kapolyo. Downers Grove, Illinois: InterVarsity
Press, 2005. 176 pages. $13.00
Joe M. Kapolyo, principal of All Nations Christian College in
London and former principal of the Theological college of central
Africa in Ndola, Zambia, breaks the ground by conversationally
engaging his experience as an Africa scholar from Zambia, serving
in a western context, London to unravel some conflicting concerns
about the practicability of scripture in a contemporary African
culture and more specifically that of Bemba in Zambia.
Analyzing his argument from both philosophical and
anthropological approach, the author deals with five conceptions
about humanity and attempts to construct a new reconception of
humanity as understood and interpreted by Africans themselves.
This book concerns itself with calling for African Christian
scholarship to come up with a properly articulated theology,
which is culturally friendly and appealing. In his preface Kapolyo
argues, "Christianity must make a home in the cultures of the
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southern hemisphere and thereby lose its foreignness, which is the
task of making Christ Lord in these parts" (12) . The author
strongly believes that third world Christian scholarship especially
from Africa, Asia, and Latin America will affirm the global
character of Christianity even as much as it is profoundly rooted
in the heart of each host culture (13).
The book comprises of five chapters. Starting with concepts of
humankind, Kopolyo shows how science and technology have
impacted the West in the way humanity is conceptualized. He
criticizes reductional, biological, and psychological approaches to
understand humanity. The author proposes a wholly new way of
conceptualizing humanity, which he recognizes is complex. He
fails to show, however, how this conceptualization would be
possible. Every society and culture have ways of conceptualizing
humanity, for instance in the west, humanity is understood from
an individualistic point of view where biological, psychological
and sociological means of analysis are used. However, in the
African society, humanity is conceptualized from a societal point
of view, which is well characterized by John Mbiti's theory: "I am
because we are and since we are therefore I am." Western theories,
developed by Jean Paul Sartre, Charles Darwin and Karl Marx, for
understanding humanity, are articulated in this work. However,
Kapolyo also brings in the African theory of Ubuntu or Ubuntuse
(to be human), which shows the ontological nature, and
relationship of God and humanity as perceived by both Europeans
and Africans. There seems to be a weakness of connecting the
nature of God as understood by Africans in this area. The author
uses few African scholars especially theologians to argue his case.
He argues, "There are three distinct categories in creation apart
from God himself" (36), which, is like saying, creation was
accomplished by God using Ubzmtzmse, spirits, Ubwzlzt, humans,
and ubumi, vitality or human life which I find it difficult to accept
because it is not biblically based.
The author implies that human beings are not defined by the
roles they play. However, in the West, rational reductionism is
used to understand humanity, while .in Africa, communality is
used as a means to understand humanity. Kapolyo misses the
point by simply arguing that both of these ways of
conceptualizing humanity do not have a place for higher powers.
Looking from an African theological and scholarly lens, this
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argument seems illogical in a sense because it is generally believed
that "Africans are notoriously religious." In other words,
Africans - even non-Christians - could not do anything or even
seek for communal relationships if the ancestral spirits or other
spiritual powers did not work peacefully with such communities.
The sense of a god is by all means part and parcel of an African
who is naturally religious, however, this does not always mean
that being religious means being a Christian, for anyone can be
religious and yet does not necessarily imply being a Christian.
What does the Bible say about humanity? This book explores
the clarity of the Bible's teachings on how the Triune God created
humanity out of nothing, ex nihilo, and how he shared his image,
Imago Dei with the created humanity. This book gives an historical
sketch from early church fathers, Reformers such as Martin Luther
and John Calvin, and contemporary scholars of theology and their
understanding of the subject, image of God. Since God created
humanity in his own image, we find that it is by this means that
all humans alike, no matter their contextual orientations, have a
place in God's kingdom. Kapolyo does attempt to deal with
subjects of time, sin, family, community, and virtue as understood
by an African especially Bemba cultural lens through a biblical
point of view.
Chapter four deals with a traditional African anthropology
whereby the author clearly articulates the unity that exists
between Africans as humans and their cultural surroundings.
While Kapolyo's work here needs to be given careful attention, it
is worth noting that to better understand an African one must
understand the culture of that African. Here one finds a welldocumented research on how Africa culture functions in day-today activities. More specifically, giving critical comments
concerning the kind of Christianity found in Africa, Kapolyo's
argument seems to convince readers that the imported
Christianity often found in Africa is not theologically or even
biblically grounded but rather expressively western grounded.
The question that Kapolyo fails to address here is, who is the
problem? Is it an African who has failed to theologize and
contextualize the gospel message or the missionaries who brought
Christianity to Africa? However, in this book's last chapter, the
author very tactfully continues to give biblical evidence on how to
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deal with culture and still maintain the sound doctrines of the
Christian faith.
This book, as good as it sounds, is overly dependen t on dated
western scholarship at the expense of African authors. He uses a
few African scholars and few books published from 2000-2005 .
This, however, does not make it insignificant; this is a great book
especially if studied without cultural biases, liberalism, and
biblical conservativism. Kapolyo' s work helps any reader but
more especially people from the West better to understan d the
practicability of the Bible in African context. Understan ding
culture is essential when dealing with any human being, and this
is especially the case when dealing with socialistic cultures like
those in Africa. This is an excellent and easy to read book. It
snould be in every theological library, as well as in the libraries of
professors and seminarians.
Saneta Maiko
al Seminary
Theologic
Concordia
Christ's Churches Purely Reformed: A Social HistonJ of
Calvinism. By Philip Benedict. New Haven: Yale University
Press, 2002.
This is a great book. Very well written and with a wealth of
information, Christ's Churches Purely Reformed is a comprehe nsive
history of Reformed Protestantism from its first emergence in
Zurich in the 1520s until around 1700 when it was being
challenged and transform ed by the Enlightenment. Benedict
writes on a very broad canvas-ge ographica lly as well as
temporal ly-so that he includes the story of the Reformed in
Poland and Transylvania, as well as Scotland, France, and the
Netherlan ds. He has even decided-c orrectly, in my view- to
include the Church of England in his survey. Although the
Anglicans eventually went their own way, for the first several
generations they clearly identified with the continenta l Reformed
on account of personal connections and theological affinities.

But what were those theological affinities? Clearly, the
Reformed shared many beliefs in this period that set them apart
from other Christian traditions, but Benedict singles out especially
the doctrine of the eucharist as a defining characteristic (xxiiixxiv), since it was this article that first and principally
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distinguishe d Reformed theology from Lutheranism , the founding
form of Protestantis m. Although complete unanimity regarding
the eucharist did not exist among Reformed theologians, all
agreed in rejecting any essential presence of our Lord's body and
blood in the bread and wine. Therefore, as the Consensus
Tigurinus of 1549 demonstrate d, differences on the eucharist, like
those separating Calvin and Bullinger, Zwingli's successor in
Zurich, were not insurmounta ble or church-divi ding (57). Thus,
theologically speaking, the Reformed churches constituted but one
church.
According to Benedict, however, concern for the eucharist was
illustrative of an even more basic characteristic of the Reformedan insistence on liturgical purity:
"The call to purge all
nonscriptur al elements from worship and the hostility to idolatry
would henceforwa rd permanently characterize the Reformed
tradition" (2). Whereas Luther and his followers downplayed the
importance of ceremonies and sacred images, the Reformed
considered the elimination of the latter and the purging of the
former as essential to real reformation, and in many places,
iconoclastic riots signaled the introduction of Reformed
Protestantis m (e.g., Zurich, 27; France, 142-43; Scotland, 155; and
the Netherlands , 181-85).
Even in England, where some
complained almost from the beginning that official worship was
not pure enough, nevertheless, the authorities eliminated altars
and sacred images from the churches (238, 244) .
But the English example illustrates another of Benedict's
themes- the considerable variety of theology and practice in the
Reformed tradition, often manifesting itself in controversy and
division.
Thus, Benedict offers lucid descriptions of the
controversie s surrounding Erastianism (214-15), Arminianism
(305-16), and Cocceianism (338-41), among others, as well as
demonstrati ng significant differences regarding ecclesiastical
offices, church discipline, worship, and the practice of piety. So,
for example, in Zurich discipline was exercised by the state (3031), in Geneva by churchmen (96). Again, English Puritans
practiced what Benedict calls "experiment al predestinari anism," a
piety centered on a quest for assurance of salvation in personal
experience (321-24); but that was not the case among the
Huguenots whose ministers "inclined toward a more
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intellectualist and less experiential understanding of the nature of
saving faith, one in which recognizing the truth of justification by
faith alone was more critical than sensing the presence of grace in
the heart" (524).
Obviously- in spite of the subtitle - Benedict's book includes
theology as well social history, and he does not seek to reduce
religious phenomena to economic or other social factors . For
Benedict, religion itself is one of the driving forces behind human
action and social development, but it is not the only such force.
"Beliefs make history," he asserts, "but not under circumstances of
their own choosing" (xxii) .
Thus, while Benedict often
demonstrates the connection between beliefs and actions, he also
highlights the significance of context. In spite of commonly held
beliefs, the Reformed churches did not all follow the same path of
development. Historical context mattered.
Benedict illustrates this in an interesting section on the fate of
the Reformed churches when politics shifted against them in the
seventeenth century in Poland, Hungary, and France. In all three
places, the monarchy embraced Counter-Reformatio n Catholicism
and sought the reconversion of the Reformed populace. As a
result, in all three places, the high aristocracy returned to
Catholicism in large numbers. But while the apostasy of the
nobility in Poland led to the collapse of the Reformed church there
because it had been founded by aristocratic fiat, that did not
happen in Hungary or France because those churches were much
more the result of spontaneous conversions by the people (382-83).
Different histories produced different results.
The book consists of four major sections: (1) the formation of a
tradition; (2) the expansion of a tradition; (3) the h·ansformations
of a tradition; and (4) new Calvinist men and women? Each part
concludes with a chapter that nicely summarizes the entire
section, so that important themes stand out from the mass of detail
that Benedict provides. The author has also included several
illush·ations, maps, and graphs to help the reader follow his
argument. Benedict's work is well-documented (over 100 pages of
notes); and for each chapter, he also includes a bibliographical
note to direct the reader to important primary and secondary
sources.
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I did detect a few errors of fact in this work: it is Gabriel
Zwilling, not Conrad (15); Calvin resided in Strasbourg until 1541,
not 1542 (56); the battle of Mohacs was in 1526, not 1528 (69); and
Frederick of the Palatinate was James I's son-in-law, not brotherin-law (314). But these are minor points in an otherwise excellent
volume, and I highly recommend this work to anyone seriously
interested in Reformation studies.
Cameron A. MacKenzie
The New Faithful: Why Yo1111g Christians Are Embracing
Christian Orthodoxy. By Colleen Carroll. Chicago: Loyola Press,
2002. 320 Pages. $19.95.
What? Our culture's slide into the pit of moral relativism,
secularism, nihilism, and the irrelavance of religion has suffered
some interruption? The book's subtitle says it well-there is a
definite trend among young Christian adults to embrace more
orthodox positions than their parents on abortion, marriage,
sexuality, homosexuality, politics, and even worship.
Carroll mainly studies Roman Catholics and Evangelicals. She
uses individual personal stories which are the basis of her
conclusions, but does not indicate how broad her research was.
She indicates that she interviewed "dozens of sociologists,
religious leaders, college professors, theologians and youth
ministers," and that she "talked with hundreds of young believers
who fit the profile of a young orthodox Christian" (10). Her
research seems to dovetail with other studies done in religious
circles. Though none of her research was done with congregations
or members of The Lutheran Church-Missouri Synod, there is
much that can be gleaned from reading Carroll's informative
book. When confronted with the claim that religion must be
watered down to ath·act more followers, Carroll concludes: "This
is not true for the contemporary American Gen-X'er." Carroll
documents the Gen-X'er's serious search for theological substance.
And that substance can be found only in Holy Scripture and the
traditional teachings of Christianity through the ages.
Carroll examines the resurgence of more traditional Roman
Catholic liturgical practices like the adoration of the sacrament,
liturgical prayer, traditional liturgical worship, etc. Sacramental
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life among the young seems resurgent in Roman Catholic circles.
And there is also a rather dramatic rise in young Catholic
individuals seeking to enter religious life- leaving prominent and
prosperous careers to take vows of poverty and celibacy as priests
and nuns . Carroll's research indicates that fluffy catechism
instruction is not what is desired by most Gen-X' ers. Here is
something for the church, including the LCMS to note. Today's
youth want vigorous catechesis.
Not all individuals Carroll interviewed indicated their desire
for more traditional liturgical worship. Many in the evangelical
realm simply craved genuine worship that directed them to God
rather than the fluff of human centered worship. Christianity
needs to have justification-centered worship-G od giving gifts to
humans, not man-centered worship, which centers on our acts of
prayer, praise, and thanksgiving .
Carroll emphasized the Gen-X craving for a genuine caring
Christian community. She found many of the young faithful
rejecting the excessive self-centered individualis m of our current
age. Her book examines a number of religious communitie s
organized for various reasons. Here again mainstream churches
and congregations can learn from her research. Are we creating
caring Christian communities in our congregations which attract
individuals with the love of Christ made visible? Are our loving
actions a natural result that flows from a serious biblical theology
and a deep faith and trust in Christ?
The trend to more traditional lifestyles and theology can be
found even on liberal college campuses. Though our culture is
permeated with a relativistic moral code and an anything goes
attitude, many young adults are saying, "This isn't for me."
Among those Carroll interviewed, there is a rise in the
appreciation of a biblical sexual morality, traditional attitudes
towards abortion, and absolute standards of right and wrong. The
increased numbers of students Carroll found participating in
campus ministries like Campus Crusade and more traditional
Roman Catholic student centers has implications for our Synod
and its outreach on college campuses.
Carroll's research also encourages believers to leave a
Christian ghetto type of lifestyle in favor of what we as Lutherans
term a "calling" or "vocation." This type of Christian lifestyle
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means living one's faith in the boardroom, in the newsroom, in
graduate school, in politics, in Hollywood, at home, at school, and
in church. Christians are to be in the world as light, salt and
leaven-changing the world for the better. Christians can gain
much from Carroll's book in these areas. Carroll's research
indicated however that the rejection of the world and its values
can lead to a Christian ghetto type of lifestyle.
This is a profitable book. Serious study of Carroll's work
should inform ministry and ouh·each planning for the future in
more conservative church denominations. Truly the gates of hell
will not prevail against God's church. And by the hand of God,
even in trying and difficult circumstances the saving gospel
message will continue to spread and even at times flourish
throughout the world.
Rev. Armand J. Boehme
Kazakhstan
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