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The Law and the Lord's Supper
Since the law and gospel are so cenh·al to Lutheran theology, it should
have been expected that their relationship to one another and their
function in Christian life would eventually disrupt The Lutheran ChurchMissouri Synod (LCMS). While the dust from the 1970s has settled down
on our side of the fence, this is still a live issue in the Evangelical Lutheran
Church in America (ELCA) which has not resolved the question of
whether certain persons, because of different orientations, may be kept out
of the ministry. The "gospel argument" as it started out in the LCMS is that
biblical strictures were limited to Old and New Testament times and are
not applicable today. Scott R. Murray's Law, Life, and the Living God, which
lays out historical and theological issues on the third use of the law among
twentieth-century American Lutheranism, was at the center of a past
symposium. Murray puts his oar in the water again in the lead article of
this issue.
The remaining articles address the Lord's Supper, each coming from a
different angle. Peter J. Scaer finds in the miraculous feedings in Mark's
Gospel allusions to the Lord's Supper as not only a well-ordered sacred
banquet but also an occasion for discourse. With recent Lutheran
rapprochements with the Episcopal Church in America and the Church of
England, Lutherans remained haunted by how close their Reformation era
fore bearers were in the doctrine of the Lord's Supper during the
Reformation era. Answering part of this question is Korey D. Maas's article
on Robert Barnes. Who may be admitted to the Lord's Supper is a
perennial issue in the LCMS. Joel D. Biermann, from our sister seminary,
presents familiar arguments in a fresh manner in "Step Up to the Altar."
The April 2008 visit of the pope to our counh·y keeps alive the Reformation
era discussion of how our church should relate to Rome. If a fence were
drawn down the middle of world Christendom, Lutherans would be on
the same side with Roman Catholics looking at the Reformed on the other
side. Opportunity for further discussion has been made by the accession of
Joseph Ratzinger as bishop of Rome. A world renowned theologian in his
own right, Benedict XVI was friend to the late confessional scholar
Hermann Sasse. Coming from Germany, he has an intimate knowledge of
Luther that was lacking in his predecessors. Presenting an in-depth,
insider's examination of the current pope's views on the Lord's Supper is
Father James Massa. We call attention to the third section of his article,
"Difficulties with Luther," especially footnote 18. These articles are sure to
stimulate reflection on our own faithful confession and adminish·ation of
this blessed sacrament.
David P. Scaer
Editor
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Th e Third Us e of the Law:
Th e Author Re spo nd s to Hi s Critics
Scott R. Murray
Cha rles Ara nd may hav e been righ
t whe n, in his rest rain ed Fore wor d
to Law, Life, and the Living God, he sugg
este d that the boo k "can serv e as a
star ting poin t for a new cons ider atio
n" of the thir d use of the law. 1 Ara nd's
hop e has beg un to be real ized .2 In
this pap er, I am resp ond ing to the
criti cal trea tme nts of the boo k as a
way of con tinu ing the disc ussi on. The
boo k was revi ewe d in prin t by seve
n revi ewe rs.3 Sev eral non prin t revi ews
also surf aced . 4 It is imp ossi ble to deal
with all that has been writ ten abo ut
the book . So I will not deal with
com plai nts of a met hod olog ical sort
,
beca use they do not nece ssar ily get
to the root of the theo logi cal issu es
invo lved . 5 It is easy eno ugh to com
plai n that I shou ld hav e prod uced som
e
boo k othe r than the one that was writ
ten. I enco urag e thos e who thin k so
to prod uce som e othe r boo k them selv
es. The wor k was a sort of hist ory
of
dog ma on a very narr ow topi c in keep
ing with the norm al para met ers of
an Am eric an diss erta tion .
I. Rea ctio ns of Rea ders
Her e are som e of thos e reac tion s to
the wor k. For a num ber of read ers
the boo k was a reve latio n. It gav e them
a fram ewo rk for und erst and ing the
1 Scott R.
Mur ray, Law, Life, and the Living God:
The Third Use of the Law i11 Modern
American Lutheranism (St. Louis: Conc ordia
Publishin g Hous e, 2002), 10.
2 Seve ral of the pape rs
at the 2005 Sym posi um on the Luth eran
Confessions, for
whic h this respo nse was originally
written, enga ged my book. Most of
these were
publ ished in CTQ 69:3 / 4 (July /Oct ober
2005) . This revis ed versi on of my respo
nse will
enga ge vario us reactions to my book,
inclu ding these articles.
3 Law, Life, and the Livin
g God was revie wed by: John T. Pless,
Lutheran Quarterly 17
(2003): 235- 239; Larr y M. Vogel, Luthe
ran Forum 37, no. 3 (2003) : 62-6 4; Loui
s Smith,
Lutheran Foru111 37, no. 3 (2003): 64-6 7;
Carl L. Beckwith, Pro Ecclesin 12 (2003
): 366- 368;
Richard Neuh aus, First Things 128 (2002
): 65; Thom as Manteufel, Concordia
Historical
Institute Quarterly 76, no. 1 (2003) : 63-6
4; and Davi d P. Scaer, Login 11, no.
4
(2002
): 51 .
4 Thes e revie ws were by
Mark Mattes, Journal of Luth eran Ethic
s 3, no. 9 (2003),
http:/ /ww w.el ca.or g/j1e /artic le.as p?k=
7l, and Matt hew Becker, DnyStnr Netw
ork Web
site, http: //da y-st ar.n et/ docu men ts/ murr
ay-review. htm (acce ssed Sept emb er 9,
2004) .
s Those issue s were that the book did
not lay a deep enou gh back grow1d, did
not
inter pret enou gh sources with in the
Evangelical Luth eran ChW'ch of Ame
rica (ELCA),
did not spen d enou gh time on Euro
pean soW"ces, and did not prov ide
any critical
inter preta tion of exegetical mate rial used
to supp ort dogm atic conclusions.

Scott R. Murray is Senior Pastor of Memoria
l Lutheran Church, Houston, Texas.

Concordia Theological Quarterly 72 (2008)

100

n said he knew there
1960s and 1970s in the Miss ouri Syno d. One perso
had been unsu re what it
was some thing wron g in the 1960s and 1970s, but
it well when he wrote ,
was until he read the book . Larry Vogel expre ssed
how we in the Luth eran
"I found it very helpf ul as an expla natio n of
are today with respe ct to
we
e
churc hes in Amer ica got to the point wher
the Law. " 6
ited attack on their
Predi ctabl y, other s took the book as a mean -spii"
d a perso nal comr citme nt
favor ite profe ssors . Some of these perso ns share
of niany gradu ates of
to gospe l reduc tionis m. This is the react ion
ite profe ssors , claim ing
favor
their
Valpa raiso Univ ersity , who supp orted
hand , Misso uri Syno d
other
that they "just preac hed the gospe l." On the
the br.o nze age whic h
bronz e agers could not see what was defic ient with
d Luthe ranis m. So they
they take to be the golde n age of Misso uri Syno
ine had been abuse d so
were unab le to see that perha ps the third use doch·
and practice, even if that
that it becam e a basis for legal ism in preac hing
does at least raise the
legal ism was entire ly unint entio nal. This issue
law is not alway s a basis
quest ion as to whet her or not the third use of the
.
below
for this legali sm, but more abou t that
Conc ordia Semi nary
For those who lived throu gh the "walk out" from
to the theol ogy that
in 1974, the book provi ded an interp retive lens
a way of looki ng at the
contr ibute d to this event . Davi d Scaer took it as
tick [for w1de rstan ding
theological issue s of 1960s and 1970s. "As his yards
ay uses how the third
Murr
]
1970s
the theol ogica l issue s of the 1960s and
rans from 1940 to
Luthe
ican
use of the law was unde rstoo d amon g Amer
ded to ask w hat
inten
lly
1998." 7 I did not inten d the book to do that; I actua
third use. But
the
of
ion
theol ogica l entai lmen ts migh t arise from the reject
tic issue s
cataly
the
of
perha ps Scaer is right and the book cryst allize d some
it.
ded
that atten
that gave rise to the "wal k out" and the theol ogy
launc hed on the crest
Lnw, Life, and the Livin g God seem s to have been
gospe l that is now
and
of a wave of litera ture abou t justif icatio n and law
prima rily as a
arose
cts
being publi shed. Incre ased intere st in these subje
n" and also
icatio
of Justif
react ion to the "Join t Decla ration on the Doch·ine 8
h
, in whic peren nial
becau se of the conte mpor ary ecum enica l crisis
. For exam ple, while not
theological issue s have come to the fore once again
3 above).
Vogel, review of Law, Life, and the Living God, 64 (seen.
above).
review of Law, Life, and the Living God, 51 (seen. 3
ionism? "This remai ns an
reduct
gospel
of
s
8 What are the ecume nical conseq uence
ship with any churc h
fellow
h
churc
for
calls
which
,
ELCA
the
ecume nical princi ple for
Morav ians." Scaer,
and
ed,
Reform
havin g the gospel, for examp le, Episcopalians,
.
above)
3
n.
(see
51
review of Law, Life, and the Living God,
6

7 Scaer,
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direc tly deal ing with the third use of the
law, the spat e of book s bein g
issue d from Luth eran Quar terly Books, inclu
ding book s by Osw ald Bayer9
and Gerh.ard Ford e, 10 have been a won derf
ul conh ·ibut ion to the discu ssion
of law and gospel. 11 The Gerh ard Ford
e festschrift, By Faith Alone,12
dem ands inclu sion in this list, as well
as Rein hard Hutt er' s intri guin g
book , Bound to Be Free. 13 A num ber of
Conc ordia Publ ishin g Hou se
volu mes have been issue d as well . John
Ples s's accessible Handling the
Word of Truth 14 is mak ing a conh 'ibuh on in
paris h life whe re the prop er
divis ion of law and gosp el is of para mou
nt impo rtanc e.is Wer ner Elert 's
Structure of Lutheranism has also been re-issued.1
6 The 2001 Sym posi um on
Exegetical Theo logy gave cons idera ble play
to the issue of the law in
Scrip ture, resu lting in a significant volu
me entit led The Law in Holy
I
Scripture17 that bring s us back to the grou ndin
g of this subject in the sacre d
text.
0

Som e of this liter ature is also a resp onse
to the theo logic al/m oral
melt dow n in Ame rican Luth eran ism. 18 My
book has prom pted peop le on
9 Oswa
ld Bayer, Living by Faith: Justificntion and
Sanctificntion, h·ans. Geoffrey W.
Bromiley (Gran d Rapids: Eerdm ans, 2003).
10 Gerh
ard 0 . Forde, A More Radicnl Gospel: Essay
s on EsclwtologtJ, Authorihj,
Ato11e111ent, and Ecumenism, ed. Mark C. Matte
s and Steve n D. Pauls on (Gran d Rapids:
Eerdm ans, 2004).
11 Timo
thy Weng ert has also shed some light on the
d evelo pmen t of the third use in
the theology of Mela nchth on. See Wengert,
Law and Gospel: Philip Mela11chtho11's Debate
with John Agricola of Eisleben over Poen itenti
a (Gran d Rapids: Baker, 1997), and Weng ert,
ed., Ha11Jesti11g Marlin Luther's Reflectio11s
on Theologtj, Ethics, and the Church (Gran d
Rapids: Eerdm ans, 2004).
12 By Faith Alone: Essays on Ju
stificntion in Honor of Gerhard 0. Forde, ed.
Josep h A.
Burgess and Marc Kolden (Gran d Rapids: Eerdm
ans, 2004).
13 Reinh ard Hutte r, Bound lo Be
Free: Evangelical Catholic E11gage111ents i11 Eccles
iology,
Ethics, and Ecu111enis111 (Gran d Rapids: Eerdm
ans, 2004).
14 Jolm
T. Pless, Handling the Word of Truth (St. Louis
: Conc ordia Publi shing Hous e,
2004) .

1s For a helpf ul and caref ully
argue d conh· ibutio n on the historical front,
see the
docto ral disse rtatio n of Ken Schurb, Philip
Melanchthon, the For111ula of Concord, and the
Third Use of the Law (PhD diss., Ohio State Univ
ersity , 2001) .
16 Wern
er Elert, The Structure of L11/hem11is111:
The TheologtJ and Pl,ilosophy of
Luthem11is111 especially in the Sixteenth and Seven
teenth Centuries, h·ans. Walter A. Hans en
(1962; repr., St. Louis: Conc ordia Publi shing
Hous e, 2003).
17 The Law
in Holy Scripture: Essays from the Concordia Theolo
gical Se111i11ary Symposium
011 Exegeticnl Theologtj, ed. Charl
es A. Giesc hen (St. Louis: Conc ordia Publi
shing Hous e,
2004).
1s "A quart
er-ce ntury ago William Laza reth wond ered
why there was such a stir
amon g some Luthe rans regar ding the 'so-ca
lled third use' of the law. A half-d ozen years
ago, as the prese nter for an English Distr
ict regio nal pasto rs' conference, Laza reth
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Missou ri
both sides of the old divide betwee n The Luther an Churc h) to
(ELCA
a
Americ
Synod (LCMS) and the Evangelical Luther an Church in
moral
want
ask: Is there a way to make commo n cause with friends who
but are
standa rds to survive and want a law-fre e gospel to be proclai med
med
increas ingly tired of the faddish dash into the latest cultura lly-nor
of
sense
make
and
use
can
we
that
way
a
political correct ness? Is there
I
While
folks?
uered
beleag
those
for
rd
Article VI of the Formu la of Conco
the
iate
apprec
also
I
us,
n
betwee
take serious ly the theological issues
fear of
advice that we should "not shoot our allies."19 Perhap s we share the
liberal
in
frogs
the
as
slowly being boiled in the same cultura l water
what
lves
themse
Americ an church es. Rightly or wrongl y, many are asking
the
upon
be
moral domin o falls next and what will the theological impact
doctrin e of justification?
Not every fear of moral inunda tion is irration al. Reinha rd Hutter
ant
certain ly sees antinom ianism as an abiding problem , even a Protest
it
that
antism
patholo gy, so deeply ingrain ed in the fiber of liberal Protest
2
0
law.
the
of
can no longer proper ly assess the depth of its critical rejection
as
ies
Hutter charge s moder n Protest antism with what he identif
describ es
" moder nity's daydre am of Prome thean freedom ," in which he
the law
moder nity's flight into the heights of self-ac tualize d freedo m from
been
has
antism
Protest
that
ding
conten
and morality.21 Hutter is
and
license
as
m
freedo
and
liberty
of
t
comple tely absorb ed into the concep
22
Hutter
ded.
conten
has
Mattes
action unbou nded by truth, just as Mark
man
also charge s that Protest antism has taken up a fundam entally anti-Ro
c
polemi
ss
relentle
Catholic consid eration of ethical norms "with the
the
in
2
both
sting
agains t Roman Catholic 'legalis m."' 3 His criticism should
ELCA and LCMS.
II. Clarifying Criticisms of the Third Use

ed?
Just why is the term the "third use of the law" so widely malign
heartil y
Why is it that the doctrin e from the Formu la of Conco rd can be so
of the
use
third
a
teach
still
you
"do
n
rejected? Why is it that the questio
say collaps e-in the
expresse d no small frush·ati on with the ELCA's drift-so me might
Living God, 62 (see
the
and
Life,
Law,
of
review
directio n of sexual antinom ianism." Vogel,
n. 3 above).
64 (seen. 3 above).
19 Vogel, review of Law, Life, and the Living God,
20 Hutter, Bound to Be Free, 133.
21 Hutter, Bound to Be Free, 116-117.
ining the Third Use of the Law,"
22 Mark C. Mattes, "Beyond the Impasse: Re-exam
CTQ 69 (2005): 271-291 .
23 Hutter, Bound to Be Free, 133.
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law? " is the theol ogica l equiv alent of "whe
n did you stop beati ng your
wife? " Why is it that oppo nents of the third
use of the law put quot ation
mark s arou nd the term "thir d use" of the
law? Thes e quot ation mark s
mean the same thing as the quot ation mark
s arou nd a sign at a Klu Klux
Klan rally that reads , "Eve ryon e Welc ome. "
It is some thing nobo dy could
believe. It is dism issiv ely deno mina ted the "so-c
alled third use of the law."
Wha t are we afrai d of, "thir d" or "use" ?
Oppo nent s of a deno mina tion of the third use
of the law presu me that
the form ulato rs of Conc ord inh·o duce d at best
a usele ss distin ction and at
wors t a pern iciou s one by defin ing a third use
of the law. Matt hew Becker
cons idere d it Juda istic 24 and Gerh ard Ford e calle
d it "the serpe nt's story ." 25
I sh·ug gle with these accu satio ns on sever al
levels. First, on the level of
logic, I have a hard time belie ving that the
form ulato rs intro duce d a
distin ction with out a diffe rence . Man y who
deny a third use of the law
argu e that the third use is mere ly first or seco
nd use for Chris tians . This
make s the distin ction prov ided by the Form
ula of Conc ord quite useless.
Histo rical ly speak ing, the form ulato rs of Conc
ord were mast ers of caref ul
distin ction s and woul d not have readi ly impo
sed a usele ss comp licati on or
mean ingle ss distin ction on a work inten ded
to build doch·inal harm ony
amon g Luth erans . I doub t that they made this
most fund amen tal logical
and theol ogica l error in such a caref ully craft
ed work . It woul d not be an
impo ssibl e error , of cours e, but it is incum bent
upon those who presu me
such an error to prov e their case. In my
opini on, that has not yet
happ ened .
Seco nd, most critics of the third use of the
law in the Form ula of
Conc ord simp ly presu me that it is anti- gosp
el and a re-im posit ion of the
law into the articl e of justification, desp ite
the specific state ment s of the
Form ula of Conc ord to the contr ary. The third
use of the law is cond emne d
by those who presu me that the third use is
the law's back door into the
gospel.26 If the third use of the law bring s
the law back into the gosp el,
24

Becker, review of Law, Life and the Living God (seen
. 4 above) .
A More Radical Gospel, 145.
26 A signif
icant and related issue, but one beyon d the scope
of this paper , is in what
way the law and its ability to point out huma n
deficiencies also show s forth the glory of
the rescue of God in the gospel. Many comm
entato rs are critical of Melan chtho n for
defini ng the gospe l's work by the law. Yet we
find precisely this kind of langu age in
Luthe r himself. "Clu·ist was not only found amon
g sinners; but of His own free will and
by the will of the Fathe r He wante d to be an
associate of si1mers, havin g assum ed the
flesh and blood of those who were si1mers and
thieves and who were i1ru11ersed in all
sorts of sin. Therefore when the Law found
Him amon g thieves, it conde nmed and
executed Him as a thief. This know ledge of
Clu·ist and most deligh tful comfo rt, that
2s Forde,

104

Concordia Theological Quarter ly 72 (2008)

then it should be called the "serpen t's story" and condem ned with every
of
breath in us as anti-gos pel and oppose d to Clu.'ist and the chief article
our faith.
Can the third use be used to "sneak the law in the back door" or tame
down the law to a manage able size, what Gerhard Forde calls "covert
antinom ianism" ? Certainl y. The Missou ri Synod's bronze age,
contem porary "life-sty le" preachi ng, head-co unting evangel ism, or a book
on the "three-p art goal of the Gospel: obedien ce, outreac h and living to the
glory of God" 27 would give us plenty of support for this view. These
actions, howeve r, hardly invalida te the Formul a's position . Abusus non
tollit usus. The content ion of the oppone nts of Article VI amount s to the
presupp osition that it overwh elmingl y tends to re-impo se the law upon
the conscie nce and cannot be correctl y underst ood, no matter what
intentio n the original formula tors might have had in mind in this article.
A great deal of the argume nt about the third use necessa rily revolve s
around the differen ces between Melanc hthon and Luther on the one hand,
and Luther and the Formul a of Concor d on the other.28 Why is the
s
Formul a of Concor d taken for such an obvious betraya l of Luther'
Forde
gospel?
the
into
law
the
of
re-entry
a
doctrine of justifica tion, as
g
repeats the famous quote of Luther from his preface to Romans showin
gy
tropolo
By
gy.
tropolo
changed
what Forde called Luther' s (and Paul's!)
is
Forde means an overarc hing theme or motif whereb y mere ethics
.
baptism
in
death
to
superse ded by the eschato logical movem ent from life
Luther
how
is
In this tropolo gy justifica tion is the end of the law. Here
be
puts it: "Faith is a divine work in us that changes us and makes us to
t
born anew of God. It kills the old Adam and makes us altogeth er differen

- of this the
Cluist became a curse for us to set us free from the curse of the Law
55 vols., ed.
Edition,
n
America
Works,
Luther's
Luther,
Martin
"
...
.
us
deprive
sophists
Fortress
phia:
(Philadel
Lehmann
T.
Helmut
Jaroslav Jan Pelikan, Hilton C. Oswald, and
LW.
hereafter
passim,
et
26:278
6),
1955-198
House,
g
Publishin
ia
Press; St. Louis: Concord
Concord ia
See also Martin Chemnit z, Loci Theologici, trans. J. A. 0 . Preus, (St. Louis:
Publishin g House, 1989), 2:432.
of the Gospel: God's Purpose in
27 Philip M. Bickel and Robert L. Nordlie, The Gani
for
Saving You (St. Louis: Concord ia Publishin g House, 1992), 95-118. See the scheme
the
us
showing
living,
Christian
for
guide
our
preachin g "God's comman ds as
God may be
obedienc e in mission commitm ent which our Savior seeks from us, so that
glorified." Bickel and Nordlie, The Goal of the Gospel, 112.
3 above). For a helpful
2s See Smith, review of Law, Life, and the Living God, 67 (seen.
see Schurb, "Philip
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and
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of
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men . . .. "29 It is so obvious from the quotation that righteousness begins
and ends with grace and that faith does good works without being told.
Yet that same quotation is prominently featured in the Formula of
Concord.30 Could it really be that the formulators of Concord featured
Luther's view that the gospel is the end of the law and that ethics could not
proceed apart from faith, but then proceeded to betray that view with a
simplistic re-injection of the law into Article VI of the Formula of Concord,
without being aware that it represented such a betrayal and, indeed, an
adoption of "the serpent's story"?31 This presumes a degree of theological
illiteracy on the part of the formulators .
It is not as though critics of the third use reject separate uses of the law.
They will indeed champion the separate and distinct first and second uses
of the law. Gerhard Forde represents most eloquently this point of view,
which is now being carried on and ably developed by his students, such as
Mark Mattes. "One who has been grasped by the eschatological vision
looks on law differently from one who has not. But this is not to say that
one sees a 'third' use. What one sees is precisely the difference between
law and gospel so that law can be established in its first two uses this side
of the eschaton." 32 For Forde there are distinguishable first and second
uses of the law. But how are they distinguished? Is it merely the distinction
between law and gospel, or something more?

29 "Faith, however, is a divine work in us which changes us and makes us to be
born anew of God, John 1[:12-13]. It kills the old Adam and makes us altogether
different men, in heart and spirit and mind and powers; and it brings with it the Holy
Spirit. 0 it is a living, busy, active, mighty thing, this faith. It is impossible for it not to
be doing good works incessantly. It does not ask whether good works are to be done,
but before the question is asked, it has already done them, and is constantly doing them.
Whoever does not do such works, however, is an unbeliever. He gropes and looks
around for faith and good works, but knows neither what faith is nor what good works
are. Yet he talks and talks, with many words, about faith and good works. Faith is a
living, daring confidence in God's gl'ace, so sure and certain that the believer would
stake his life on it a thousand times. This knowledge of and confidence in God's grace
makes men glad and bold and happy in dealing with God and with all creatures. And
this is the work which the Holy Spirit performs in faith. Because of it, without
compulsion, a person is ready and glad to do good to everyone, to serve everyone, to
suffer everything, out of love and praise to God who has shown him this grace. Thus it
is impossible to separate works from faith, quite as impossible as to separate heat and
light from fire." LW35:370-71.
30 SD IV, 10.
31 Forde, A More Radical Gospel, 145.
32 Gerhard 0. Forde, "Eleventh Locus: Christian Life," in Christian Dogmatics, ed .
Carl E. Braaten and Robert W. Jenson (Philadelphia: Fortress, 1984), 2:450.
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With this said, it does not solve the problem of what "use" means in
the Formula of Concord. The term "use" is misleading to moderns. It
smacks of ethical self-determination against which the Formula of Concord
is battling.33 So how does the Formula use the term? When talking about
receiving the holy Sacrament, Luther calls it the "use" of the Sacrament,34
as does the Augsburg Confession, where it can mean something like
"purpose." 35 Here "use" means reception. Its function revolves around
how it is received, not how it is preached or "used." It must be said that
"use" does not indicate that there are various kinds of law, one used this
way and another that, just as there are not different sacraments of the altar
although there might be different uses for the Sacrament (even to life and
to death).36 Therefore, we do not "use" the law. It remains God's to use and
ours to proclairn. 37 The uses of the law are a description of what the law
actually does. So Handling the Word of Truth seeks to help the reader
distinguish between two kinds of proclamation, law and gospel, and not
different laws nor among different uses of the law.38 For Melanchthon the
characteristic distinguishing phrase is "the law and the promises."39 He
does not speak of distinguishing among the uses of the law.40
Hi.itter, Bound to Be Free, 120-121.
"This example of the disciples must stimulate us to hear, believe, and accept
God's Word gladly, to receive absolution, and to make use of the Sacrament." LW 22:
229 .
33

34

35

CA XIII.

"Desselbigen gleichen hab ich ja vleissig gesclu·ieben widder die himmlischen
Propheten, wie die Geschicht tmd Brauch des Leidens Clu·isti nicht ein Ding sei, factu111
el applicatio facti seu factu111 el 11s11s facti, De1m Christus Leiden ist wol niir ein ma! am
creutz geschehen; aber wem were das niitz, wo es nicht ausgeteilet, angelegt und y1m
Brauch bracht wurde?" Martin Luther, Lu/hers Werke: Kritische Gesa111/ausgabe [Schrifte11],
65 vols. (Weimar: H. Bohlau, 1883-1993), 26:296. " I carefully wrote against the heavenly
prophets [see LW 40:213.] that the fact of Cluist's suffering and the use of it are not the
same thing: factu111 et applicatio facti, seu Jac/u,n et usus facti . The passion of Christ
occurred but once on the cross. But whom would it benefit if it were not distributed,
applied, and put to use?" LW 37:193. For Luther there is a clear distinction between the
fact and the use of it.
37 Gerhard Ebeling contends that the term usus legis in Melanchthon refers to the
law's functions or effects. Gerhard Ebeling, "On the Doch'ine of the Triplex Usus Legis in
the Theology of the Reformation," in Word and Faith, h·ans. James W. Leitch (London:
SCM Press, 1963), 74-75.
38 E.g., Pless, Ha11dli11g the Word of Truth, 35-41.
39 Ap IV, 183.
40 So also in the Formula of Concord, the distinction is between law and gospel
rather than among uses of the law. "It is also necessary to set forth distinctly [Latin,
distincte; Gennan, unterscheidlich] what the Gospel does, creates, and works in
c01mection with the new obedience of believers and what function the law performs in
36
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The threefold use in Melanchthon41 arises from the question: "What is
the use of the law, if the works of the law do not merit the remission of
sins, or if we are not righteous by the law? At this point we need to
understand that there is a h·iple use or three offices for the law."42 The
Lutheran basis for offices includes the concept that one may hold several
offices at the same time (pastor, father, and husband). The offices of the
law may have multiple functions: to keep outward discipline, to accuse,
and to instruct at the same time. These functions are all in God's power to
unfold when and where it pleases him. 43 For Melanchthon the law has a
single use, the title of the locus on the three uses of the law is called de usu
legis.44 In the Chemnitz commentary on Melanchthon's Loci of 1543, the
title of the section is also singular: de usu et fine legis.45 Chemnitz speaks of a
"triple use of the law," r:iot three uses. 46 So the Latin text of Formula reads,
triplex esse legis divinae usum. 47 Thus there is no thought of a third law or
our using the law in a third way.
Louis Smith's review, while critical, was the most helpful. 48 In his
review he suggested that I had missed some salient passages about the
third use of the law in Forde's locus on "Justification and This World" in
the Braaten and Jenson Dogmatics, when in reality these very passages had
undergone a close and repeated reading in preparing to write the book. It
would seem to me that Smith has read Forde too optimistically. "His
this matter, as far as the good works of believers are concerned ." SD VI, 10. When the
Formula mentions a distinction about works it is a distinction between "two different
kinds of people" (SD VI, 16), not a distinction among various kinds of law. These
h·anslations and the ones below are from The Book of Concord, ed. Theodore G. Tappert et
al. (Philadelphia: Fortress, 1959).
41 Melanchthon himself only used the term a couple of times in his 1521 Loci and it
was absent from the 1535 Loci. See Ebeling, "On the Doch-ine of the Triplex Usus Legis,"
62-64; Wengert, Law and Gospel; and Schurb, "Philip Melanchthon, the Formula of
Concord, and the Third Use of the Law."
42 Philip Melanchthon, Loci Communes, quoted in Martin Chemnitz, Loci Theologici
(Frankfurt and Wittenberg, 1690), 97. Preus translates "officia" as "duties" (" offices" is
my translation) in his h·anslation of Chemnitz, Loci Theologici (1989), 2:437.
43 The interpeneh·ation of offices or vocations is a hallmark of Luther's teaching of
vocations.
44 Melanchthon, Loci Co11111111nes, quoted in Chemnitz, Loci Theologici (1690), 97.
45 Chemnitz, Loci T11eologici (1690), 98.
46 For example, Chemnitz, Loci T11eologici (1690), 98-100; SD VI, 16. The term usus
legis actually shows up as a theological category for the first time in Luther's
commentary on Galatians.
47 SD VI, 1.
48 Smith, review of Life, Law, and the Living God (seen. 3 above). I grieve for the loss
of his voice from the church militant.
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Forde," as Smith called him (as opposed to my Forde), says, quite
congenially, "From the eschatological perspective the legitimate concerns
badly expressed in the idea of a third use of the lnw can be sorted out .. . one
grasped by the eschatological vision will recognize the continuing need for
the law." 49 How is this sorting out to take place according to Forde? That is
the crux. He takes back with one hand what he appears to give with the
other. For him there is a continued need for law for the Clu·istian, but not a
third use. Instead the third use "obscures the eschatological nature" of the
event of conversion, assumes that humans are users of the law, entails a
covert antinomianism, and proposes "an alteration in the view of law to fit
the view of the Clu·istian life as immanent moral progress" and "to
accommodate sin." 50 If this is "sorting out" the third use of the law, then
this would be "sorting out" by h·ain wreck.
Part of the problem is that many people who want to reject the third
use will only be rejecting the ghosts that the third use is supposed to be or
to bring with it. Who would not reject a use of the law (no matter how it is
numbered) that brings with it the seven devils Forde attributes to it? It is
my opinion that this sort of rejection of a third use of the law is not yet a
rejection of the Formula of Concord's third use of the law. This is what was
helpful about Larry Vogel's article," A Third Use."51 Yes, but which one?
The third use is an employment of the law for something, not different
kinds of law. 52 It is not a law that can save. It is not a different attempt at
the law making sinners righteous before God. It seems that part of the
reason that the third use is so widely maligned is that we moderns tend to
read our definition of "use" into the term used by the Formula of Concord,
again, as though use implies our ability to manipulate the law in a third
way. The difference is not in the kind of words spoken as law words, but
the impact and result that the law has. 53 It is absolutely correct, then, that
the Spirit comes in the use of the word, its right and proper offices in the
hands of God's Spirit, when and where it pleases him. Perhaps, by
adjusting a postmodernist rhetorical term, this might be called - instead of
reader response-"hearer response." Law itself as summarized by the
Decalogue is concrete and unchanging; response to it is anything but
concrete and unchanging. Unfortunately, "use" almost always commends
49 Forde, "Clu-istian Life," in CO 2:450 (emphasis added) .
so Forde, "Clu·istian Life," in CO 2:450-451.
5 1 Larry Vogel," A Third Use of the Law: Is the Plu-ase NecessaTy?" CTQ 69 (2005) :
191-220.
52SD VI, 1.
53 See SD IV, 10.
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to us" our use." 54 In reh·ospect, this is why the older translation of the Book
of Concord might be preferable on the third use. Theodore Tappert
translated the term "function," whereas Kolb-Wengert simply reverted
back to "use." 55 The question must be whether this term is impaired by
ethical hubris or postmodernist autopoiesis (self-determination/ selfinvention).
As the discussion about the third use of the law advances, it would
also be well for us to remember that the Formula of Concord has a quite
different status in the ELCA than it does in the Missouri Synod. The
Formula of Concord is not normative in the ELCA in the same way as it is
in the Missouri Synod but is accepted in the ELCA "as further valid
interpre ta tion" of the Unaltered Augsburg Confession. Greater leeway in
the understanding of the Formula of Concord has typically been permitted
in the ELCA and its predecessor bodies. So a flat denial of the validity of
Article VI of the Formula of Concord is not inconsistent with the
confessional commitments of ELCA Lutherans. Such a flat denial is much
more incongruous for someone who makes the confessional commitments
of a Missouri Synod Lutheran. Thus the meaning of confessional
subscrip tion, long a sticking point, continues to raise its head.
As I pointed out earlier, a great deal of the contemporary thought
about the third use of the law depends on Luther and a particular
interpretation of his life and work as well as the life and work of his
successors. I appreciate that Mark Mattes has shared with me the view that
Luther's Catechisms especially presume an "informative" use of the law,
however that is interpreted. "It is also confessionally clear, in the Large
and Sm all Catechisms, that as believers, we can look at the law as
informa tive, and not solely accusing."56
Recent work in Luther scholarship is seeing a positive use for the law
in Luther. Bernard Lohse, in a work published while my book was in the
54 "Thus Luther spoke of the ' proper uses' of the law. The concept of proper use is
always crucial for Luther's theology, whether one is talking about either law or gospel.
It is in the use that the Spirit dwells, not in the thing itself. It is commonly agreed that
Luther spoke explicitly of only two uses of the law: the political use-perhaps we could
call it the ethical use-and the theological use. Again, it is important to get the nuance
here. Luther was talking abo ut the way in which the Spirit uses the law. It was not, for
him, an ethical theory, but analytical observation. It was simply a statement about the
way the law actually works in our lives." Forde, A More Radical Gospel, 152.
55 Tappert, The Book of Concord, 563-568; Robert Kolb and Timothy J. Wengert, eds.,
I11e Book of Concord: I11e Confessions of tlte Evangelical Lutheran Church, h·ar1s. Charles
Arand, et al. (Mi1meapolis: Fortress Press, 2000), 587-591.
56 Mattes, "Beyond the Impasse," 277.

110

Concordia Theological Quarterly 72 (2008)

editorial process, says that for Luther the law could not be corralled into a
pure first and second use schema.
The law's significance could never be reduced to these two functions [i.e.,
the "first" and "second" uses] . There is certainly a "pedagogical use"
consh·ued as a positive use of the law or the commandments. Luther's
numerous catechetical writings and statements document this.57

Although there are still open text critical debates on whether or not Luther
used the term "third use of the law," let us presume that Luther did not. It
is one thing to say that Luther did not have a third use of the law, or even
that he did not use the term. It is another thing to say that because he did
not, we should not. The Lutheran church is not Luther's church, but the
church of the Lutheran Confessions. For example, sorting through Luther's
views on the two governances or what is usually called the two kingdoms
is not simple. 58 Sometimes Luther can be understood to mean that the
kingdom of this world should be of no concern for Christian folk and at
other times it should be a matter of intense concern for Christian folk.
While this is only a small indication of the richness and complexity of
Luther's opinions, it still should warn us that our theology is not Luther's,
but our theology is the theology of the Lutheran Confessions. Because of
our confessional commitments, the Missouri Synod presumes the
superiority of the Confessions over Luther. There are indeed any number
of statements made by Luther that we would decline to support or
confess. 59 The fact that Luther may not have used the term "third use"
does not commend to us a repudiation of a correct understanding of the
concept or the term. Arguments from silence are ultimately not very
convincing.
Louis Smith was absolutely correct in saying that it is not just a matter
of semantics when the claim is made that the third use of the law is merely
the first and second uses for Christians. 60 William Lazareth certainly
concurs on this point:

57 Bernhard Lohse, Martin Luther's T11eology: Its Historical and Systematic Development,
h·ai1s. Roy A. Harrisville (Minneapolis: Fortress, 1999), 184.
58 James M. Childs Jr., "Ethics and the Promise of God: Moral Authority and the
Chmch's Wih1ess," in The Promise of Lutheran Ethics, ed. Karen L. Bloomquist and John
R. Stumme (Mitmeapolis: Augsburg Fortress, 1998), 99-100.
59 Some of his statements about the Jews immediately come to mind.
60 "For in Article VI, the law informs and directs while it accuses. The description it
seems to me is accurate. But then the question must be raised: How is this different from
saying that the law's first two uses remait1 in force for Christians? This is not just a
matter of semantics." Smith, review of Law, Life, and the Living God, 65 (seen. 3 above).
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At best, if consis tently under stood as the Paulin
e nomos, the Law's "third
use" in Articl e VI can rightl y refer only to the legitim
ate applic ation of the
first two uses to the persisting sin ("like a stubb orn,
recalc itrant donke y")
of imper fect Christ ians, as well as elsew here to
non-C hristia ns. Howe ver,
that is not a new "third use" in kind, but solely a
differ ent area of the first
two functi ons implementation.61

There is some thing instru ctive abou t the almo
st humo rous mudd ling of
the uses of the law, "the third use is the first use
for Chris tians, " or "the
third use is the secon d use for Chris tians. " 62 First,
there is no conse nsus as
to whic h the third use woul d be. Is it mere ly first
use for Chris tians or is it
secon d use for Chris tians? Like playi ng music al
chair s, then can it also be
said that the first use is the third use for unbel
iever s (and so on)? More
serio usly, this point s out the likeli hood that the
distin ction resid es in the
impa ct the one law make s, rathe r than the vario
us mani pulat ions to whic h
the law migh t be susce ptible . The fact that vario
us "uses " of the law look
and soun d the same shou ld be no surpr ise. The
numb ering of the law,
even as first and secon d, never has been abou t
differ ing conte nt. The recreat ion work ed by Chris t funct ions to chang
e how sinne rs hear and
respo nd to the law withi n the new creati on.
Perha ps Piotr Maly sz has put his finge r on a
large meas ure of the
probl em for those who strug gle with the third
use of the law when he
point s out that the third use of the law must
"be some thing more than
arbih ·ary legal ism that come s after the Gosp el and
is then inept ly justif ied
by an appea l to the myste ries of God' s will."6 3 If
the law only bring s wrath
it appea rs as a ragin g and non-r ation al powe r,
inten ded mere ly to burn
down huma n prete nsion s to self-justification. The
quest ion can neve r be
the mean ing or justice of the law, only its terrif
ying resul t of bring ing
God' s wrath in.to the world . Unde r this schem a
the law does indee d have
the appea rance of arbitr arine ss. It is not corre ct
to presu me for the secon d
use of the law that sort of arbitr arine ss. There is,
after all, only one and the
same law. The law only appe ars arbih ·ary to us becau
se of the fall. The fall
mean s that the old Adam will alway s feel the lash
on his back and taste the
salty swea t of his brow . There was nothi ng arbitr
ary abou t the prim al
comm and not to eat of the tree in the garde n, even
if Adam and Eve did
not unde rstan d why God gave it. 64 Wher e law
only as an outbr eak of
61 Willia
m Lazareth, Christians in Societi;: Luther, the Bible,
and Social Ethics
(Minneapolis: Forh·ess, 2001), 243.
62 Pioh· Malysz, "The Third Use
of the Law in Light of Creation and the Fall," in
Gieschen, The Law in Holy Scripture, 236.
63 Malysz, "The Third Use of the
Law," 235.
64 See Luthe
r's discussion of this comm and in LWl:1 53-15 4.
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of
divine wrath can be counter ed, the chances for an informa tive function
the law become far better.
III. The Teachin g of the Formula of Concord
A short summa ry of the Formul a's actual teachin g on the third use
may be the best way to bring clarity to this issue. First let us conside r what
n
the Formul a of Concor d Article VI says to the Christia n qua Christia
hands
(inner man), then the Christia n in concreto, then how the law is in the
of the Holy Spirit, and finally the limiting function of the third use in the
Formul a of Concor d.

Christian qua Christian
The Christia n qua Christia n is how the individ ual stands before God
on the basis of the article of justifica tion. It describe s the relation ship of the
justified person to the law of God. This relation ship is the eschato logical
standpo int. There is in view here no law to tyranniz e the life of the
believer.65 The law for Christ's sake is at its.finis and telos.66 The regener ate
no
will produce the fruits of the Spirit, "sponta neously as if they knew of
the
67
of
They will not have need
comma nd, threat, or reward. "
without any coercio n and with a
believer
"The
law.
the
threaten ings of
willing spirit, in so far as he is reborn, does what no threat of the law could
ed
ever have wrung from him." 68 All this is the life which is now possess
mation
consum
future
the
of
hope
the
and fully enjoyed through faith, and
of
as part of that faith. 69 Here there are no half-me asures and no mitigati on
the gospel for the law's sake.
The Formul a of Concor d does make referenc e to the eschato n at the
end of the article and in the context of speakin g of the freedom of the

65

VI,2.

Ep
Believers "are freed through Christ from the curse and coercion of the law."

he is a
Thus Luther: "If a Clu·istian is defined properly and accurately, therefore,
the
above
is
he
but
all,
at
Law
no
child of grace and of the forgiveness of sins. He has
59.
LW26:
Law, sin, death, and hell."
67 Ep VI, 6.
68 Ep VI, 7.
abundan t: "Christia ns, having been
69 The testimon y of the Formula on this point is
the curse
genuinel y converte d to God and justified, have been freed and liberated from
Christ
through
who
those
upon
curse
its
of the law" (SD VI, 4); "The law cannot impose
ted
regenera
the
"torture
not
may
law
The
5);
VI,
(SD
God"
with
d
have been reconcile
VI,
(SD
God"
of
law
the
in
with its coercion, for accordin g to the inner man they delight
ously,
spontane
r
altogethe
and
es
themselv
"of
5); If believers were perfectly renewed
would do
without any instructio n, admoniti on, exhortati on, or driving by the law they
.
6)
VI,
(SD
what they are obligated to do accordin g to the will of God"
66
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Christia n. "But just as they will see God face to face [in the eschaton], so
through God's indwell ing Spirit they will do his will spontan eously,
without coercion, unhinde red, perfectly, complet ely, and with sheer joy,
and will rejoice therein forever."70 Quite clearly the Formul a says that the
Christia n as Christia n does not use the law as a guide, indeed he does not
have the law at all! Howeve r, Forde attribut es precisel y this to the third
use: "The questio n is whethe r one can or should speak of a 'third' use of
the law in additio n to the political use (to restrain evil) and the theolog ical
use (to convict of sin): a use of the law by the reborn Christia n as Christia
n
in which law function s as a 'guide to the Christia n life."' 71 The Formul a of
Concor d is perfectl y clear that the law does not function as a "guide to the
Christia n life" for the Christia n as Christian! The Formul a's actual teachin
g
explicitly condem ns the very point Forde takes here as one of the faults of
the third use. Instead , accordi ng to the Formul a the Christia n as Christia
n
is entirely free from the need of guidanc e and always does spontan eously
the will of God. Jonatha n G. Lange has demons trated that the Formul a of
Concor d uses its termino logy perfectly clearly and entirely consistently.
The term "Christi an" is used synonym ously with the terms "true
believer s/' "truly converte d/' "regene rated/' and "justifie d by faith" (Ep
Vt 2) . . . . All of these terms are used intercha ngeably to speak of the
Christia n as he exists in this world, but never are they used in referenc e
to
the inner man. Later dogmati cians have labeled this concept by the phrase
Christia n in concreto.72

So while the Christia n qua Christia n is entirely free of the law, the
Christia n in concreto is the Christia n as he actually exists in the world
"caugh t betwee n the times."

Christian in Concreto
There is someth ing to be said for the eschato logical perspec tive on the
Christia n in concreto. But that is not all that can be said. The Formul a's
concept of the Christia n in concreto is a constan t warning against spiritua
l
pride.73 We may not leap to the end while we live in the flesh. Forde points
SD Vt 25.
Forde, "Christia n Life," in CD 2:449.
72 Jonathan G. Lange, "Using the Third Use:
Formula of Concord VI and the
Preacher's Task," Login 3, no. 1 (1994) : 19.
73 Luther's sermon from the Church Postil sets
the Christian concretely in the real
context of life between the times: "Here again is an admoniti on for Christian
s to follow
up their faith by good works and a new life, for though they have forgivene
ss of sins
through baptism, the old Adam still adheres to their flesh and makes himself
felt in
tendencies and desires to vices physical and mental. The result is that unless
Christians
offer resistance, they will lose their faith and the remissio n of sins and will in
the end be
70

71
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this out, but presumes that the third use implies a third way of using the
law: "With the conscience claimed by the eschatological promise, the
'flesh' in this world 'for the time being' is to do the commandments of God
not in some third way but as its entry into this world where the rest of
humankind lives."74 As has already been demonstrated, the Formula of
Concord provides no such third way, rather it locates the difference in
men, not in the law. In fact, the third use of the law is about the fleshly
entry of the Christian into the world due to the need of his neighbor. This
is no work of supererogation, but within the limits of God-given vocation;
it is a working of natural law at its best. Here there are no superior or more
glittering works, but instead those tied to vocation and unfolded by the
Decalogue. The Formula of Concord closes the way to perfection tlu·ough
the law, even and especially after conversion: "But in this life Christians
are not renewed perfectly and completely." 75 The Formula drives home
this point:
Old Adam still clings to their nature and to all its internal and external
powers . Concerning this the apostle writes, "I know that nothing good
dwells within me." And again, "I do not do the good I want, but the evil I
do not want is what I do." Likewise, "I see in my members another law at
war with the law of my mind and making me captive to the law of sin."
Likewise, "The desires of the flesh are against the spirit and the desires of
the spirit are against the flesh, for these are opposed to each other, to
prevent you from doing what you would."76

Here there are no pretensions to heroics or spiritual athleticism.77 The
Formula of Concord has both feet firmly planted in the reality that all have
sinned, remain sinners, and stand under the same law of God. 78 It is hardly
a h·act for spiritual elitism.
The Formula's third use of the law does not represent a neutralization
of the law in such a way that covert antinomianism is injected into the
corpus of doctrine. Forde rightly states, "If one is seriously to maintain
imputed righteousness as the eschatological power of new life out of
worse than they were at first; for they will begin to despise and persecute the Word of
God when corrected by it." Martin Luther, "Nineteenth Sunday after Trinity," in The
Co111plete Ser111011s of Martin Luther, h·ans. J. N. Lenker et al. (Grand Rapids: Baker Books,
2000), 4.11:304.

Forde, "Cluistian Life," in CD 2:454.
SD VI, 7.
76 SD VI, 7-8.
77 Forde, "Clu·istian Life," in CD 2:450.
78 "Yet it remains a Law for the wicked and unbelieving; it remains also for us who
are weak, to the extent that we do not believe." LW26:161-162.
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death, one can speak neither of a temporal end to the law nor of its
transformation into a third thing, or more or less neutral guide. The law is
not to be changed; the sinner is to be changed." 79 The Formula says, "The
distinction between works is due to the difference in the individuals who
are concerned about living according to the law and the will of God." BOThe
sinner is changed in that the attitude he has toward the law of God has
changed. Now it not only threatens, accuses, and condemns, but it also
instructs, not the Christian qua Christian, but the Clu-istian in concreto.

Third Article Business
Both law and gospel belong to the Spirit: "As often, therefore, as
Christians trip, they are rebuked through the Spirit of God out of the law.
But the same Spirit raises them up again and comforts them with the
preaching of the holy Gospel." 81 The Holy Spirit functions with law and
gospel simultaneously: "In this way the Holy Spirit simultaneously
performs both offices, 'he kills and brings to life, he brings down into
Sheol, and raises up."'82
The Formula of Concord expressly places both law and gospel in the
hands of God the Holy Spirit, and never claims that the Clu-istian "uses" it.
Certainly the Clu-istian exercises himself in the word of God (Ps 119:71; 1
Cor 9:27), in that he receives the word of God as God intends to use it in
his life. But this is not "use" in the sense of its being a manipulation of the
law of God. If Forde is asking this question of the Formula of Concord (i.e.,
does the Christian "now use the law in a third way?"), the answer is a
resounding and crystal clear "no." If in fact the Formula of Concord is
properly understood to be arguing that the law is the Holy Spirit's to use,
then it is impossible to claim that the third use of the law means that
"because one is a 'reborn Christian,' one may now use the law in a way
different from others: not to convict of sin or to restrain evil but simply as a
guide to what one should do as a Christian." 83 We should concur
wholeheartedly with Forde, when he says, "If that is what is meant by the
'third use,' it is clear that anyone grasped by the eschatological perspective
must resist it." 84 No such division is possible for the Christian while he
bears flesh and blood. What Forde has rejected, therefore, is at best a

Forde, "Christian Lile," in CD 2:451 (emphasis original).
SD VI, 16.
81 SD VI, 14.
82 SD VI, 12.
83 Forde, "Christian Lile," in CD 2:449.
84 Forde, "Christian Lile," in CD 2:449.
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prevalent caricature of the third use of the law, but it is by no means a
rejection of the position of the Formula of Concord.

Limiting Function of the Law
The law functions in a unique way for Clu·istians: "according to the
ilrner man they delight in the law of God" (Ps 1:2).85 Note that this could
not be said to be the first function of the law which is coercive: "The
kingdom of Christ consists in finding all our praise and boast in grace.
Other works should be free, not to be urged, nor should we wish by them
to become Clu·istians, but condescend with them to our neighbor."86 This
cannot be said of the second function of the law, which produces contrition
and sorrow.
The distinction of third use has more to do with the relationship that
the person has with God than it does a characteristic of the law: "The
distinction between works is due to the difference i11 the individuals who
are concerned about living according to the law and the will of God." 87
"But when a person is born anew by the Spirit of God and is liberated from
the law (that is, when he is free from this driver and is driven by the Spirit
of Clu·ist), he lives accordi11g to the immutable will of God as it is
comprehended in the law and, in so far as he is born anew, he does
everything from a free and merry spirit."88 Louis Smith sifts out this
question:
So if Ar ticle VI merely maintains that the Law's civil and theological uses
continue to apply to Clu·istians because they are not yet perfect (the
"actual" situation of Clu·istians according to Munay, correctly following
the Formula) what is gained by calling this a third use? Such language
n-iight even give the impression that the Christian life is somehow peculiar
in its behavior, as Mennonites and other holders of sectarian ideals
affirm. 89

The Formula of Concord is not about peculiarity of behavior, but the
peculiarity of God and his unique work to save in Christ. What is peculiar,
then, is not our action but the calling of God. Our relationship with God's
law changes because our relationship with God changes, and that is why
the Formula of Concord describes the difference not as a matter of

SD VI, 5.
Luther, "Nineteenth Sunday after Trinity," in Co111plete Sermons, 3.1:201.
87 SD VI, 16.
88 SD VI, 17.
89 Smith, review of Law, Life, and the Living God, 65 (seen. 3 above) .
85
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behavi or, or of law, but of a difference in man. 90 So Luther can
say, "We
are not free from the Law (as I have said above) in a human way,
by which
the Law is desh·oy ed and change d, but in a divine and theological
way, by
which we are change d and from enemie s of the Law are made
friends of
the Law." 91 Perhap s this is why Smith sugges ts that an entirel
y new
theological anthro pology is being forced on us.
A human being never exists apart from relation ships, particul
arly not
apart from a relation ship with God, which is establis hed by God
speakin g
in the Law or Gospel. This is what requiTes a simul doctrin e
that is the
beginni ng of a comple tely new theolog ical anthrop ology.9 2

While I would questio n what a "new" theological anthro pology
might
look like, maybe the Formu la of Conco rd is much farther down the
road to
provid ing hints for a renewe d anthrop ologica l viewpo int than we
have to
this point given it credit. Our relatio n to the law is change d becaus
e God's
relatio n to us has change d in Christ.93
There is no church law to be disting uished from civil or domest ic
law.
There is but one law. The law expects the same things from both
believe rs
and unbelie vers: good citizen ship, good parenti ng, and the like.
Yet, there
is some distinc tion betwee n works of the law and fruit of the Spirit:
"These
works are, strictly speakin g, not works of the law but works and
fruits of
the Spirit, or, as St. Paul calls them, the law of the mind and the
law of
Christ." 94 This difference is accoun table only on the basis of the
change d
relatio nship betwee n God and the individ ual throug h faith. Fruit
of the
Spirit would not be expect ed of unbelievers. Fruit of the Spirit
might be
consid ered to be theological virtues.95
IV. Conclu sion

Theolo gy must not deterio rate merely into a battle over words,
althou gh the sound form of words is an essenti al inherit ance of
the faith
that was once confes sed at the Luther an Reform ation in the confes
sional
writing s of our church . In my opinion , the term third use of the
law is
privile ged vocabu lary. It is the church 's langua ge. Could it be
used as a
slogan to cover- up legalism? Certainly, but all doctrin al formul
ae are
90 "The distincti on between works is due
to the difference in the individu als who
are concern ed about living according to the law and the will of God."
SD VI, 16.

91

LW 27:347.

Smith, review of Lnw, Life, nnd the Living God, 67 (seen. 3 above).
93 The insights of the Finnish school of Luther
scholars hip may have some utility
here in giving fruitful directio n to this discussion.
94 SD VI, 17.
9s SD VI, 5; see also Ep VI, 7.
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susceptible to such abuse. This does not invalidate their use. The crux,
however, of the argument is what is the correct meaning of the third use?
In the end, I still do not know what a repudiation of the third use of the
law gets you, especially if everyone has mutually agreed not to shoot their
allies.
Smith's insight that the old conflicts over Scripture and its use in the
church drove a great deal of the debate about the law and gospel is still
significant. Law and gospel was seen as an antidote to the desh·uction
caused in the church by the historical-critical method.
I would suggest that [law-gospel method] seemed to offer a remedy for
the acids of historical criticism's erosion of the Bible's dogmatic authority
in the church. The more I look at the origins of historical criticism in
Rationalism and Pietism, the more it seems clear to me that from the
outset the purpose of the method was to drive a wedge between Scripture
and Church. And there can be little doubt that historical criticism has
succeeded in undermining the authority of the Bible as God's Word .96

The so-called Fort Wayne theology has headed in the right direction by
presuming that the Bible is nothing less than the church's book; that
Scripture's locus of function and situation is the church. Higher criticism
eviscerated the church by snatching Scripture from its proper locatedness
within the church. But here the larger issues of the sacramental life of the
church, especially the power of Baptism and the life-sustaini ng character of
the Sacrament of the Altar, should also play into our reconsidera tion of
theological anthropolog y. The key will always be careful catechesis, so that
God's word might always give the gift of relation to him with his Son
through the Holy Spirit.
I am convinced that we will find fruitful ground by researching how a
theological anthropolog y based upon relationship might clarify the lines of
thought in the Formula of Concord in such a way that the current
misundersta ndings of Article VI of the Formula might be resolved.

96

Smith, review of Lnw, Life, nnd the Living God, 66 (seen. 3 above).
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The Lord's Supper as Sym posi um
in the Gos pel of Mark
Peter J. Scaer
Does it really matte r which Gospe l was writte n first?
For what it is
worth , the preva iling opinio n, amon g libera ls and
conse rvativ es alike, is
that Mark was writte n first.1 This is not witho ut
reason . The gospe l is
mark ed by a primi tive, prima l, even jarrin g nature .
Mark porh·a ys Jesus as
the misun dersto od Messi ah. The religi ous establ ishme
nt is convi nced he is
demo n-pos sessed , his family thinks he is out of his
mind, and the crowd s
never move much beyon d open- mouth ed amaze ment.
Even his handpicke d discip les are riddle d with ignor ance and
unbelief.2 Jesus is
powe rful and myste rious. No wond er the Gospe l of
Mark is tradit ionall y
desig nated by the lion, majes tic and some what fright
ening .3 More than any
other Gospe l, I think Mark challe nges our preco nceiv
ed notion s of Jesus .
Here is Jesus raw and unvar nishe d by literar y flouri shes
or sentim entali ty.
It is little wond er why the acade my has found
Mark so appea ling.
Highe r critics happi ly sough t refug e in a Gospe l omitt
ing "the legen d" of
Chris t's birth, and "the myth" of his resurr ection .4 Rudo
lf Bultmaru1 could
find in Mark a stripp ed down Gospe l, focus ing on
the keryg matic qualit y
he assoc iated with Paulin e preac hing. Placin g Mark
first was part of a
theolo gical parad igm laid down by Wilhe lm Bouss et. 5
For him and sever al
1

1999).

See David Laird Dunga n, A History of the Synoptic Problem
(New York: Double day,

2 See, for instanc e, Bart Ehrma
n, The New Testament and Other Early Christian
Writings: A Reader (New York: Oxford University Press, 2004),
40.
3 See esp. Richar d A. Burrid ge, Four
Gospels, One Jesus? A Symbolic Reading, 2nd ed.
(Grand Rapids: Eerdmans, 2005), 35-65.
4 The dating
and orderi ng of Mark are surely tied to form criticism
and the idea
that the "myth s" and "legen ds" of Christ 's life must have
develo ped later; see Rudol ph
Bulhna1m, A History of the Synoptic Tradition, h·ans.
Jolm Marsh (Oxford : Blackw ell,
1963). Richard Bauckham, though, notes this irony, "It
is a curiou s fact that nearly all the
conten tions of the early form critics have by now been
convincingly refuted , but the
genera l picture of the process of oral transm ission that
the form critics pionee red still
govern s the way most New Testam ent scholars think."
See Bauckham, Jesus nnd the
Eyewitnesses: The Gospels as Eyewitness Testimony (Grand Rapids
: Eerdm ans, 2006), 242.
s Bousset originally laid down his theory in 1913. For
an English h·ansla tion of his
major book on Christology, see Wilhelm Bousset, Kyrios
Christos: A History of the Belief in
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others, Christolog y worked in a kind of Darwinian way: As monkey
became man, so did the recognitio n of Jesus as prophet evolve into the
6
confession that Jesus was God, or so went the thinking.
Even if the critics have enjoyed Mark for its omissions, at least they
have read it. For the very same reasons scholars have embraced Mark, the
early church neglected it. Pick up the Markan volume of the Ancient
Christian Comment ary on Scripture, and you are bound to notice how slim
the book is.7 The editors clearly had little with which to work. As Thomas
Oden notes, "Whereas Matthew, Luke, and John have all benefitted from
being the subject of several line-by-line patristic commenta ries, there are
not complete commenta ries of Mark that have survived the patristic
period." 8 In fact, the first commenta ry on Mark appeared in the sixth
century, and the next one was not produced until the ninth.9 From earliest
times, Mark was considered , at best, a compleme ntary abridgeme nt of
Matthew, poorly suited to the liturgical and catechetical needs of church.
Furthermo re, within the church Mark's reputation has suffered from
invidious compariso ns. Papias, quoting the Elder, (perhaps John) says that
Mark was not an orderly presentati on. 10 Mark certainly is not as orderly, as
Matthew. Papias proceeds to offer this assessmen t of the second Gospel:
"Mark committed no error while he thus wrote some things as he
remember ed them. For he was careful of one thing, not to omit any of the
11
things which he had heard, and not to state any of them falsely." So, from
the Elder we have the assurance that the evangelist Mark did not sin in
writing his Gospel and did not record any false statements . Hardly a
ringing endorsem ent. Later, Mark was given the dubious moniker, "the
Christ from the Beginnings of ChristianihJ lo Irenaeus, trans. J. E. Steely (Nashville:
Abingdon, 1970).
Hurtado, Lord Jesus
6 For the most recent dismantling of Bousset, see Larry W.
2003).
Eerdmans,
Rapids:
(Grand
ChristianihJ
Earliest
in
Christ
Christ: Devotion to Jesus
Ancient Clu-istian
7 Thomas C. Oden and Clu·istopher A. Hall, eds., Mark,
C01mnentary On Scripture, New Testament 2 (Downers Grove, IL: lnterVarsity Press,
2005).
s Oden and Hall, Mark, xxxi.
Timothy Johnson,
9 For a brief discussion of the matter of Markan neglect, see Luke
159-160.
1999),
Press,
Fortress
s:
(Minneapoli
Testament
New
the
of
The Writings
10 Papias's conunents on Mark are preserved in Eusebius, Historia ecc/esiastica
3.39.15; see A Select Library of the Nicene and Post-Nicene Fathers of the Christian Church,
Second Series, 14 vols., ed. Philip Schaff and Henry Wace (1952-1957; repr., Grand
Rapids: Eerdmans, 1979), 2:172-173 (hereafter NPNf2) .
11 Eusebius, Historia ecc/esiaslica 3.39.15, in NPNf2 2:173. For a provocative and
insightful discussion of the Eider's understand ing of Mark, see Dungan, A History of the
Synoptic Prob/e111, 18-27.
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stum p-fin gered " evang elist, perha ps becau se
of short digits, or more
likely, due to the trunc ated form of his Gospel.12
As Augu stine sees it, "For
altho ugh he is at one with Matt hew in the large r
numb er of passa ges, he is
never thele ss at one rathe r with Luke in some other 1
s." 3 In other word s,
what Mark wrote can be found elsew here. Know
n as the interp reter of
Peter , Mark 's Gosp el was assur ed an invita
tion into the canon ;
never thele ss, he was thoug ht to bring little to the
party .
So it woul d seem that this short Gosp el has been
given short shrift by
acade my and churc h alike. Treat ing Mark as a
comp ilatio n of primi tive,
oral histo ry, both schol ars and churc hmen have
tende d to negle ct this
Gosp el's theological sophi sticat ion and ecclesial,
sacra ment al character.1 4 It
is encou ragin g that some schol ars are comi ng to
see Mark as, in the word s
of Brev ard Child s, "a highl y theological comp ositio
n."15 Conf irmat ion of
this can be seen, for instan ce, in Joel Marc
us's new Anch or Bible
Comm entar y, whic h stress es Mark 's sophi sticat
ed use of the Old
Testa ment . 16
So, we ask, "Is Mark really the first Gospel, with
the most primi tive
theol ogy?" To be sure, Mark omits a lengt hy retell
ing of the resur rectio n,
but he does so, it woul d seem , for theological
reaso ns. His is, in good
Luth eran fashion, a theol ogy of the cross .17 Is
Mark , howe ver, really an
abrid geme nt of Matth ew? In place s wher e Mark
runs paral lel with

12 For an intere
sting discus sion of Mark' s unfort unate nickna me,
see C. Clifton
Black, Mark: Images of an Apostolic Interpreter (Milm
eapolis: Fortre ss Press, 1994), 115118.
13 Augus tine,
De consensus evangelistaru111 4.10.11, in

A Select Library of the Nicene and
Post-Nicene Fathers of the Ch ristian Church, First Series
, 14 vols., ed. Philip Schaff (Gran d

Rapid s: Eerdm ans, 1969-1976), 6:230.
14 C. S.
Mann made a breakt hroug h, positi ng Mark as a
later Gospe l, writte n to a
churc h under persec ution; see Mark (New York: Doubl
eday, 1986).
1s Breva rd
S. Childs , The New Testament as Canon: An Introdu
ction (Valley Forge:
Trinit y Press, 1994), 82.
16 Joel Marcu
s, Mark 1-8, Ancho r Bible 27 (New York: Doubl eday,
2000). This is the
replac ement of the C. S. Mann volum e in the Ancho
r Bible Series. See also Joel Marcu s,

The Way of the Lord: Christological Exegesis of the Old
Testament in the Gospel of Mark

(Lond on and New York: T & T Clark Intern ationa
l, 2004) .
17 See, for instan ce, Rober t H. Gundr
y, Mark: A Comm entary
Cross (Gran d Rapid s: Eerdm ans, 1993), esp. 1022-1026.
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Matthew and Luke, Mark is actually longer.i s C. S. Mann noted that Mark
bears the marks of a literary conflati on.19
What, therefor e, should we do with the fact that Mark seems to expand
of
on the narrativ es of Matthe w and Luke? Some attribut e this to a kind
20
much
so
not
ood
underst
quirkine ss, associat ed with orality. Mark is then
of
as a theolog ian but as an engagin g story-te ller. As R. T. France, typical
Mark's
in
many conune ntators, writes, "Much of the graphic detail
21
storytel ling may derive simply from his imagina tive skill as a raconte ur."
I. Mark as a Churchly and Sacramental Gospel
Still, should we simply attribut e quirky Markan details to Peter's, or
a
Mark's, ability as a story teller? In any number of ways, it seems, Mark is
the
again,
and
Time
w.
Matthe
and
theolog ical advanc ement on Luke
details Mark include s not only keep the audienc e interest ed but they
commu nicate theolog ically and make full sense only when seen in the
context of the church. His sacrame ntal theolog y, I would argue, builds and
advance s that offered in Matthew . Baptism , for Mark, is front and center.
he
John not only baptizes , but he preache s Baptism (Mark 1:4), and
the
summa rizes Jesus' entire ministry by the fact that he will baptize with
Holy Spirit (Mark 1:9). By driving out demons , Mark shows us how the
devil is driven out in Baptism (Mark 1:21-28). As he tells the story of Jesus
cleansin g leprosy , Mark illustrat es how Baptism cleanse s us from our sin
in
(Mark 1:40-45). In the healing of the paralyti c, we learn how others,
the
In
.
2:1-12)
(Mark
font
al
faith, bring their loved ones to the baptism
ed
healing of the deaf and mute man by the saliva of Jesus, we are remind
himself
Jesus
of
how the healing baptism al waters come from the body
(Mark 7:31-37). So also do we see how Baptism opens up our ears and
loosens our tongues , in order that we can profess the faith rightly. In the
transfig uration, we see how the cloak of Jesus, which- whiter than anyone
can bleach it- become s the baptism al cloak of our righteou sness (Mark
9:2-16). Althoug h more exampl es could be given, the point is clear: Mark's
it
Gospel reflects and support s the baptism al life of the church in which
was written.

of a miracle
1s As R. T. France, for instance, notes, "Typically, the Markan version
of Mnrk
story may be twice as long as the equivale nt pericope in Matthew ." The Gospel
(Grand Rapids: Eerdman s, 2002), 17.
19 Mann, Mnrk, 66.
St. Mnrk (London: Macmillan, 1952),
20 See Vincent Taylor, The Gospel According lo
44- 54.
2 1 France, The Gospel of Mnrk, 19.
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II. The Feedi ng of the Five Thousand: The Mark of
Sophi sticat ion
Mark also has a devel oped sense of the Lord' s Suppe
r, as well as its
place withi n the churc h and the Chris tian life. A good
exam ple of this can
be seen in Mark 's telling of the feedin g of the five
thous and (Mark 6:3044). Mark , as do the other evang elists, paints his pictur
e of the feedin g of
the five thous and with Old Testa ment brush -strok
es. The Lord who
multi plies bread for the multi tudes in the wilde rness
bring s to mind
Yahw eh, the Lord who fed the childr en of Israel with
mann a in the desert .
The feedin g of the five thous and also recalls 2 Kings
4:42-44, where Elisha
feeds one hund red men and has food left over. 22
The apostl es bring to
mind the twelv e h·ibes of Israel. The twelv e baske ts
of leftov ers under line
this Israel -New Israel typolo gy.
Schol ars have long recog nized that the Mark an feedin
g of the five
thous and is eucha ristic in tone and conte nt. 23 As do
the other evang elists,
Mark narra tes the feedin g of the five thous and with
the four-f old liturg ical
action. We are told that after Jesus took the five loave
s of bread (}.apwv), he
blesse d it (Eu}.6y11aEv), broke it (K!X'CEKA!l'.aEv), and gave
it (E6Uiou) to his
discip les, so that they might , in turn, give the bread
to the crowd (Mark
6:41). The telling of the story tightl y corres ponds , as
Joel Marcu s notes, to
the "relat ively fixed form of the eucha ristic liturg y." 24
Mark also menti ons
the tempo ral settin g of the meal, twice notin g the
latene ss of the hour
(Mark 6:35). Sanae Masu da notes that the word
"hour " (wpa) is used
elsew here in the Gospe l only to refer to Jesus' passio
n and parou sia.25
Thus, Mark may be furthe r linkin g this eveni ng meal
in the deser t to the
Last Suppe r, which also took place at the onset of
the eveni ng (Mark
14:17). In Mark , the feedin g of the five thous and, with
all of its eucha ristic
colori ng, becom es a type of dry-r un for the Lord' s
Suppe r, an impor tant
mirac le accou nt from which the churc h was to under
stand the greate r
ongoi ng mirac le of the Lord' s Suppe r.
There are a numb er of Mark an accen ts in the accou nt
of the feedin g of
the five thous and not found in the other Gospe ls. In
the Mark an feedin g
alone, Jesus looks at the crowd and sees that they are
"as sheep witho ut a
sheph erd" (Mark 6:34). The story bring s to mind Psalm
23, and Jesus is
pictur ed as the Sheph erd of Israel. This intert extua
l relatio nship is
Marcus, Mark 1-8, 415-41 6.
For example, Jerome Kodell, The Eucharist in the New Testam
ent (Collegeville, MN:
Liturgical Press, 1988), 84-85, and France, The Gospel of
Mark, 262.
24 Marcu s, Mark 1-8, 409.
2s Sanae Masud a, "The Good News of the
Miracle of the Bread: The Traditi on and
Its Marka n Redaction," New Testament Studies 28 (1982):
193.
22
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that
further ed in Mark's seemin gly inciden tal additio n to the story, namely
Green
6:39).
(Mark
grass"
the crowds were positio ned upon the "green
nts
grass in the desert? Ori.gen looks at this odd detail and lamely conune
to
bring
to
meant
that "all flesh is grass." 26 The unexpe cted green grass is
green
in
mind again Psalm 23, where "the Lord makes me lie down
ound
pasture s" (Ps 23:2). Thus, Mark enhanc es the Old Testam ent backgr
finds its
of the feeding miracle and shows how this Davi.die psalm
sheep.
his
for
cares
and
feeds
who
King,
rd
fulfillm ent in Jesus, the Shephe
the
Mark additio nally enhanc es the interte xuality of this accoun t with
hundre ds
Old Testam ent by noting that the five thousa nd were groupe d in
es were
and fifties, recallin g the militar y camps into which the Israelit
detail
This
1:15).
Deut
25;
18:21,
(Exod
ness
divide d in the Exodu s wilder
27
Christ.
in
exodus
new
the
to
and other allusio ns in Mark point
Jesus
Yet there is more to this scene. It is only in Mark that
tors
comma nded the crowd to sit 1rpomal. 1rpa0La[ (Mark 6:40). Most transla
tors'
have done little with the phrase . Indeed , there seems to be a h·ansla
Mark's
take
to
cy
tenden
a
by
ced
eviden
,
bias agains t the second Gospel
a generic
interes ting, quirky , and provoc ative words and h·anslate them in
and
RSV,
NIV,
The
doing.
way-a s if Mark did not know what he was
of
s"
"grnup
in
down
sat
Beck unimag inative ly say that the crowd
is
s,"
"group
hundre ds and fifties. The term 1rpaoLaL, far from being generic
crowds
the
actuall y "garde n plots" or "garde n beds."28 Jesus had
point of
organi zed "garde n plot by garden plot." From an Old Testam ent
g upon a
view, garden plots hearke n back to Eden. Mark may be drawin
and
traditio n similar to Sirach, where it is written , "I will water my plants
ea
becam
mine
of
rivulet
this
ly
sudden
my flower bed I will drench ; and
forth
gs
teachin
my
send
I
do
Thus
sea.
river, then this stream of mine, a
the
shining like the dawn" (Sir 24:29-30). Thus, accord ing to Sirach,
so,
Even
g.
teachin
his
h
coming Messia h would reestab lish paradi se throug
Mark
rd,
shephe
a
t
when Jesus sees that the people are like sheep withou
From a
tells us that Jesus "began to teach them many things" (Mark 6:34).
plots as a
New Testam ent perspe ctive, Mark may be thinkin g of garden
[, Joel
picture of the church . Comm enting on Mark's use of 1rpa0Lal. ,rpaoLa
90-91.
Origen Co111111enlary on Matthew II, quoted in Oden and Hall, Mark,
new Israel as
a
for
hope
the
and
account
this
between
ship
relation
27 For the
new exodus
the
For
419.
1-8,
Mark
expresse d in the Qumran literatur e, see Marcus,
Baker
Rapids:
(Grand
Mark
in
Exodus
New
Isaiah's
Watts,
theme in Mark, see Rikki E.
Books, 2000).
glish Lexico11, 9th ed., rev.
2s Henry George Liddell and Robert Scott, A Greek-En
on Press, 1968), s.v.
Clarend
:
(Oxford
ie
McKenz
k
Hem-y Stuart Jones and Roderic
26

"npixoL-<i."

Scaer: The Lord's Supper as Symposium

125

Marcus writes, "When the God of the new exodus manifests himself, Mark
implies, human disorder is transformed into organic paradisiacal order." 29
Though the church itself may be large (in this case five thousand men, plus
women and children), it is actualized in smaller congregations of one
hundreds or even fifty, each of which is a little garden plot, a little
paradise, where Jesus the gardener speaks wisdom and cultivates his
church.
There is one more inh·iguing detail from which few commentators
have made much hay. Mark 6:39 states that Jesus insh·ucts all the people
"to recline" (&:vo:KUvo:L). Again, the KJV, NIV, RSV, and ESV all say that
Jesus ordered the people simply "to sit." Yet, there is a significant
difference between "reclining" and "sitting." In the Greco-Roman world,
people routinely frequented taverns and cookshops, called popinae or
cauponae, where they would eat while standing, or sitting on stools or high
benches. As Matthew Roller writes, "In popinne people come and go as they
please, and pay for their food according to what they eat, as in a modern
restamant. There are no invited guests, for there is no host to invite them,
hence no one to provide food, entertainment, and the like at his own
expense." 30 The position of reclining implies something different. This is
not the posture normally associated with utilitarian eating. Reclining is the
postme appropriate for a banquet, a meal marked by leisure and
conviviality. As the disciples suggested, the five thousand could very w ell
have gone to neighboring towns to buy their own food (Mark 6:36). There
is no indication that they were all that impoverished. This meal would be
more than meeting their basic dietm·y needs; it would be a banquet in
which there is a host, as well as invited guests, eating at no cost. So they
recline.
III. The Meaning of Symposium

Mark 6:39 states that Jesus has them recline "symposia by symposia"
(auµnoaLo: auµn6aLo:) . This language is remarkable on at least a couple of
levels. First, we note the obvious etymology of the word "symposia,"
which means "drinking together." As Liddell and Scott note, a
"symposium" is, in its most basic sense, "a drinking party."31 This is surely
an odd way to describe a meal in which Jesus offers bread and fish,
without mention of wine, or, in fact, any other libation. Perhaps it is not
quite accurate after all to describe the Markan feeding of the five thousand
Marcus, Mark 1-8, 419.
Matthew B. Roller, Dining Posture in Ancient Rome: Bodies, Values, and Statu s
(Princeton: Princeton University Press, 2006), 93.
31 Liddell and Scott, A Greek-English Lexicon, s.v. "ouµ11ool -a."
29
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as a "dry run" for the eucharist. By using the term "symposia," Mark may
be hinting at the fact that this meal of bread and fish anticipates a meal in
which drinking, not just eating, will be constitutive.
There is also a second thing to think about. According to the secondcentury Clement of Alexandria, Mark wrote his Gospel, based upon Peter's
preaching, in Rome. 32 Whether or not this Gospel was penned in Rome,
commentators have often noted its distinctively Roman characteristics. As
Raymond Brown notes, "The presence in Mark of Greek loanwords
derived from Latin and of expressions reflecting Latin grammar, may
suggest a locale where Latin was spoken." 33 Mark, for instance, uses the
Latin equivalents for such words as legion, centurion, and denarius. Mark
is writing for and in the Greco-Roman world. The distance of the Gospel
from the Jewish world view can be seen in the fact that Mark has to explain
to his audience the ceremonial washing h·aditions of the Jews (Mark 7:3-4).
Where Mark was written cannot be known. We can, however, say that the
author and his audience were clearly living in a world shaped by
Hellenistic culture. We might add that in the Gospel of Mark it is a
centurion who first confesses Jesus as God's Son (Mark 15:39).
Given Mark's Greco-Roman elements, what might his reference to
"symposia" mean? The symposium was, first and foremost, a GrecoRoman banquet, at which people would be gathered at a meal, and
conversation would be enhanced by wine. Mention the word
"symposium," and we are brought into the world of togas, banquets, and
Greco-Roman philosophers; a world in which Socrates could be found,
reclining at table with friends, talking about life in all of its dimensions.
The symposium served not only as a meal, but also a literary tradition.
Famous literary symposia include works by Plato and Xenophon, as well
as Plutarch's Table Talk. 34 A symposium was essentially a narrative that
told the story of a dinner-party, at which there would be food, wine, and
good conversation. As a literary device, the symposium was typically
employed to demonstrate the wisdom of a particular philosopher and the
movement that he led. What better way to demonsh·ate the wisdom of, say

Eusebius, Historia ecclesiastica 6.14.6, in NPNF2 2:261.
Raymond E. Brown, An Introduction to the New Testament (New York: Doubleday,
1997), 161.
34 For Table Talk, Books 1-6, see Plutarch, Moralia VIII, h·ans. Paul A. Clement, Loeb
Classical Library (Cambridge, MA: Harvard University Press, 1959); for Books 7-9, see
Plutarch, Moralia IX, h·ans. Edwin L. Minar, Jr., Loeb Classical Library (Cambridge, MA:
Harvard University Press, 1961).
32
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Socrates, than by showing how he interacted with others around the
dinner table?
Typically, a literary symposiu m would feature, as E. Springs Steele
notes, a common cast of characters ," including a a host notable usually
for wealth," as well as a chief guest whose distinguis hing characteri stic"
was his wisdom; All other guests are typically cultivated and of high
social standing."35 The literary structure of the symposiu m was simple: an
invitation to the meal, followed by a fait divers (i.e., something that
happens at the meal), which results in a discussion .
11

II

II

11

Since the topics for discussion would arise from the meal setting itself,
conversat ion would often revolve around such topics as food, wine, and
table etiquette. Table talk typically led to a discussion of deeper subjects,
including wisdom and ethics. In Plato's Symposium , for instance, there is a
discussion as to who will have the honor of reclining next to Agathon, as
well as who will be placed next to Socrates. 36 This leads to a discussion
about honor and pride, and then, finally, to the nature of true love. 37
Similarly, in Plutarch's Dinner of the Seven Wise Men, a certain Alexidem us
is insulted by his poor place at the table, at which point he is told that such
objections are an insult to host and guests alike. 38 The talk then proceeds to
such lofty themes as time, the universe, truth, light, death, and God.39
Again, in Table Talk the participan ts argue that good order is necessary for
pleasant dining. 40 So also do the guests discuss food and drink, and, most
amusingly , why three or five drinks are better than four .41 This is followed,
somewhat incongruo usly, by a discussion of the evils of drunkenne ss,
which then turns into a conversati on on the deities and upon the divine,
geomeh·ical order of the universe.42
This Greco-Ro man literary genre was appropria ted by the Jewish
authors in such works as Letter of Aristeas, which tells the story, in the form
of a symposiu m, about the translation of the Septuagin t. Typical of the
symposiu m genre, there is a notable host, in this case King Ptolemy II
35 E. Springs Steele, "Luke 11:37-54-A Modified Hellenistic Symposium
?" Journal
of Biblical Literature 103 (1984) : 381 .
36 Plato, Sy111posiu111 175C. See Plato, Lysis, Symposium, Gorgias,
h·ai1s. W. R. M.

Lamb, Loeb Classical Library (Cambridge, MA: Harvard University Press, 1953).
37 Plato, Sy111posi11111177 A.
38 Plutarch, Dinner of the Seven Wise Men 149. See Plutarch,
Mornlia II, h·ans. Frank
Cole Babbitt, Loeb Classical Library (Cambridge, MA: HarvaTd University Press, 1956) .
39 Plutarch, Dinner of the Seven Wise Men 152-153.
40 Plutarch, Table Talk 1.2.617.
41 Plutarch, Table Talk 3.9.257.
42 Plutarch, Table Talk 8.2.718.
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Philadelphu s. The distinguishe d guests are the 70 translators of the
Septuagint, each of whom receives a place of honor around the table. Then
the discussion moves around the table as each of the 70 offers a bit of
wisdom. Appropriate ly then, when asked how to conduct oneself at a
banquet, one of the guests answered, "One ought invite lovers of learning
and men capable of suggesting what may be useful to the realms and the
lives of its subjects - much more harmonious and sweeter music you could
not find." 43 The discussion then turns to such topics as truth, good
leadership, and "To whom should favor be shown?" 44 Thus, the author of
Letter of Aristeas was keen on demonstrati ng that the h·anslators of the
Septuagint were wise according to Greco-Rom an standards, and that this
translation should be taken seriously as divine literature that imparted
wisdom.
The question at hand, I suppose, would be: was Mark thinking of any
of this when he wrote his story of the feeding of the five thousand and
described the people reclining "symposia by symposia"? Although the
idea may appear strange at first blush, we should note Mark's place within
the Greco-Rom an world, the ubiquity of the symposium in the cultural and
literary world of the time, the fact that the symposium geme was already
being used by Jewish authors, and the fact that there is another evangelist
who seems to be thinking in these Greco-Rom an terms. So, we turn to
Luke.

IV. Meals, Table Fellowship, and Symposia in Luke
As many commentato rs have observed, the theme of table fellowship
permeates the Gospel of Luke. Arthur A. Just defines this table fellowship
as "the gracious presence of Jesus at table, where he teaches about the
kingdom of God and shares a meal in an atmosphere of acceptance,
friendship, and peace. His usual table fellowship practice combined those
4
three ingredients: his presence, his teaching, and his eating." 5 The meal
and
fellowship
about
scenes in Luke, according to Just, teach us
ongoing
forgiveness, as well as illuminate our understandi ng of Christ's
presence in the church in the eucharistic meal. As Just puts it, "Jesus'

Letter of Aristens 286-287, in Aristens to Philocrntes: Letter of Aristens, ed. and h·ans.
Moses Hadas (New York: Ktav, 1976), 213.
44 Letter of Aristens 228, in Aristens to Philocrntes, 189.
4s Arthur A. Just Jr., Luke 1:1-9:50, Concordia Corrunentary (St. Louis: Concordia
Publishing House, 1996), 231.
43
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continuin g practice of teaching and eating with his disciples at table has
given the church the pattern for its eucharisti c worship."46
It should also be noted, however, that Luke's Gospel has a decidedly
Greco-Ro man flavor. Luke aimed to place Christiani ty onto the world
stage and demonstra te how the Galilean movemen t would one day
conquer Rome. The message of the new Israel would reach to the very
ends of the earth. As Jesus stood among the Pharisees and Saducees, Paul
would one day stand up among the Stoics and Epicurean s (Acts 17:18).
Jerusalem had lost its gravitatio nal weight. Members of the new Israel
would now have to think of themselve s as citizens of the world.
According ly, part of the early church catechesis included teaching what it
meant for a Christian to be a citizen within the Greco-Ro man world and its
cultural values.

As such, it is interesting to note that the Lukan meal scenes bear
striking resemblan ce to Greco-Ro man precedent s. Gregory Sterling, among
others, has argued that the third evangelist presents four banquets in
"terms reminisce nt of symposia, Lk 5:29-39; 7:36-50; 11:37-54; 14:1-24."47
Sterling notes:
These four units in Luke all share the same sh·ucture: a setting at a
banquet (5:29; 7:36; 11:37; 14:1), fait divers (5:29; 7:37-38; 11:38; 14:2-6),
reaction (5:30; 7:39; 11:38; 14:2-6), Jesus' response (5:31-32; 7:40-48; 11:3944; 14:7-14 [7-11, 12-14)), further question or statement (5:35; 7:49; 11:45;
14:15); and Jesus' response (5:34-39 [34-35, 36-39]; 7:50; 11:46-52; 14:1624). The result is that Jesus becomes the best of all philosophe rs, imparting
his wisdom at the banquet. . . . The parallels between the sh·uctme of a
symposium and these banquets suggests that the author utilized a known
Hellenistic form which the readers would find meaningfu[.48

It is interesting to look at the four meal scenes in Luke, his little
symposia, and see what types of topics are addressed . In Luke 5:27-39,
Levi the tax collector holds a banquet. This leads to a discussion as to who
are worthy guests, in this case, tax collectors and sinners. Next, as is typical
at a symposiu m, there is a discussion about eating and drinking, at which
point Jesus describes his message in terms of "new wine" (Luke 5:37) . In
Luke 7:36-50, a Pharisee invites Jesus to recline at banquet. A woman
proceeds to anoint Jesus' feet with her hair. This leads to a discussion of
the nature of hospitality , which then turns into a discourse on love and
Just, Luke 1:1-9:50, 241.
Gregory E. Sterling, Historiogrnphy and Self-Definition: Josephus, Luke-Acts, and
Apologetic Historiogrnphy (Leiden: Brill, 1992), 370.
48 Sterling, Historiogrnphy and Self-Definition, 371.
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forgivenes s. In Luke 11:37-54, Jesus again reclines at table. Once more
drawing upon the circumsta nces of the meal, Jesus launches into a
discussion of the true nature of purity. He also talks about the ethics of
doing justice for the sake of the poor, the societal sin of seeking the best
seats in meetings, and the pride of desiring greetings in the marketpla ce.
Over and against the so-called experts in the law, who take away the key
of knowledg e (Luke 11:52), Jesus shows himself to be the true wise man.
Again, in Luke 14:1-24, Jesus takes the occasion of a feast to speak about
the counter-cu ltural values of God. In a discourse, reminisce nt of Plato and
Plutarch, Jesus speaks about the place one should take at a table. Radically,
Christ exhorts the guests not to take a seat of honor, but the lowest place
(Luke 14:10). As the wise men discussed to whom favor should be shown
in Letter of Aristeas, so also does Jesus. Except, he encourage s his guests to
host dim,ers in which they invite the lowly. He then goes on to compare
the kingdom of God to a great banquet held by a certain man who, having
his invitation rejected, sends his servant to invite "the poor, the crippled,
the blind, and the lame" (Luke 14:21).
These four banquet scenes are striking in the ways that Jesus, the
teacher of wisdom, speaks of things both earthly and heavenly. The topics
which he discusses (i.e., old and new wine, whom to invite to banquet,
proper hospitality , seating arrangeme nt, as well as other things which
happen during the meal) would have been very familiar to readers of
Plato's and Plutarch's symposia. Yet, he uses these familiar subjects to
introduce a new code of Christian ethics, which is based upon humility.
Jesus claims a privileged place in society for those who cam1ot help
themselve s, namely the poor. Finally, he notes how these new values are
based upon the heavenly reality, which is evidenced in himself. Thus,
through his use of little symposia, Luke roots Clu·istian ethics to
Clu·istology. By using the commonly known genre of the symposiu m,
Luke begins to turn the world, with its values of honor and shame,
"upside-d own" (Acts 17:16).
Although Sterling does not discuss the matter, I think that Luke's
account of the Lord's Supper also may be classified as a type of little
symposiu m. It is worth noting that Luke, alone among the Synoptic
Gospels, incorporat es a significan t amount of teaching material into his
Lord's Supper account. Typical of symposia literature, Jesus comments on
an event which has happened at the table: in this case, a dispute among the
disciples as to who is the greatest (Luke 22:24). Jesus then proceeds to
speak in very Greco-Ro man terms about the nature of Clu·istian greatness,
and what it means to be a true benefactor: "The kings of the Gentiles lord it
over them; and those who exercise authority are called benefactor s. It is
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not this way with you" (Luke 22:25) . As Christ came to
serve, so also
should Christ ians serve others. Again, Clu·ist ian ethics
procee d from a
discus sion of Clu·istology. And the Lord's Suppe r is the
place where
Clu·istians, gather ed aroun d food and wine, discus s the things
of God and
shape their lives aroun d the counte r-cultu ral values of Clu·ist
, their teacher.
V. The Lord's Suppe r as Symp osium

So it is, Luke seems to make use of the sympo sium traditi on,
and Mark
appea rs to nod to the traditi on as well. Mark links it to the
feedin g of the
five thousa nd, and Luke uses it in the meals scenes.
It is genera lly
ackno wledg ed that both the meal scenes in Luke and the
feedin g miracl es
in Mark point to the Lord's Suppe r. Thus, both Mark and
Luke would
have us see the Lord's Suppe r, at least in part, as a type
of Clu·ist ian
sympo sium. What might be the implic ations of this, especi
ally in terms of
the shapin g of Clu·ist ian identit y?
I suppo se that seeing the Lord's Suppe r as a type of sympo
sium would
reinfo rce some things that we probab ly take for grante d.
For starter s, the
Lord's Suppe r is a type of meal at which people recline. That
is to say, it is
not fast food. It is more closely akin to a banqu et, at which
there is a host
and there are guests . This is not a meal bough t at a price,
but one that is
provid ed for by the host.
Besides eating and drinki ng, what happe ns at a sympo
sium? Well,
there is conve rsation and the sharin g of wisdo m. It is the kind
of thing that
goes on, I suppo se, in almos t any good Bible study. The prima
ry teache r or
wise man at the Clu·istian sympo sium is Christ . Thoug h
we may learn
from many, Christ remain s the church 's prima ry teacher.
This functi on of
teache r contin ues in aposto lic minist ers, who teach all that
the Lord has
comm anded (Matt 28:20). Yet, all are invite d to join in the conve
rsation .
Think ing about the Lord's Suppe r, at least in part, as a
sympo sium,
may also shape the way we think about the worsh ip service
, the topics
which our church addres ses, and the sympo sia we
attend .49 First,
conce rning our sympo sium, I must admit that I enjoy the irony
of speak ing
about sympo sia at a sympo sium. For us the sympo sium is
not prima rily an
academ ic enterp rise. Any discus sion of the Bible finds its
most natura l
setting not in the acade my but in the church . The acade my
has increa singly
claime d biblical literat ure for itself. So too, the church has
often reh·eated,
leavin g weigh tier questi ons of the Bible to be answe red
by the so-called
49 This study was first present ed at the
2007 Sympo sium on Exegetical Theology in
Fort Wayne, Indiana.
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of the
experts . True biblical scholar ship, howev er, is the rightfu l task
but a
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church . The semina ry is not a foreign body or additio n to the church
church
natura l extensi on of the church , an ongoin g sympo sium where the
ry
semina
The
God.
of
things
the
about
speaks
intenti onally gathers and
the
of
ring
outpou
l
natura
a
is
ship,
life, in its teachin g and scholar
euchar istic life of the church in the Divine Service.
are a
The reverse is true also. As the sympo sia and the semina ry
and every
natura l extensi on of the church 's euchar istic worshi p, so is each
place to
the
is
Supper
Lord's
The
sium.
sympo
euchar istic gatheri ng a little
as a
life
live
to
means
it
what
and
speak about distinc t Christi an values
Grecoheld
·widely
t
a
'
aim
takes
lar,
Christi an. Luke's Gospel , in particu
also, the
Roman values, and turns them upside -down in light of Christ. So
to be a
means
it
what
church today must help her membe rs unders tand
Clu-ist.
of
way
Clu·istian in a world whose values are often inimica l to the
ning
What might be discuss ed at a little Christi an sympo sium? Concer
writes,
discuss ion topics for a sympo sium, Plutarc h
for a
Then, too, there are, I think, topics of discuss ion that are suitable
take
to
possible
is
sympos ium. Some are supplie d by history; others it
phy,
philoso
on
bearing
lessons
from current events; some contain many
ous and
many on piety; some induce an emulou s enthusi asm for courage
deeds.so
human
and
le
charitab
for
some
and
great-h earted deeds,

Lord's
Certain ly, we do not take marchi ng orders from Plutarc h. Still, the
about
speak
we
Supper , as the Christi an sympo sium, is the place where
This
tive.
the things of the world and put them into their proper perspec
is a
It
Sacram ent is a place to speak of divine wisdom and Clu-istian piety.
a place to
place to spur one anothe r on to courag e and good deeds; it is
are often
promo te charity and giving to the poor. The topics discuss ed
within
ing
happen
things
on
based
are
or
those that simply come to mind
ans to
Clu-isti
are
What
large.
at
nity
the life of the church or the commu
ge,
marria
y,
exualit
homos
,
think about abortio n, stem-cell researc h, cloning
our
within
topics
hot
family, and the host of other topics which are
to speak
culture ? The Lord's Supper , the Christi an sympo sium, is the place
nship
relatio
about these things. It is the place to discuss and show the
betwee n our life, as we live it today, and the life of Christ.
of
It is often said that Luther an pastors speak too often of the things
critics
our
Maybe
day.
God, and not enough about life as it is lived day by
an life.
have a point. Yet, to speak about Clu·ist is to speak about the Christi
and
earthly
Christi ans gather around food and wine to speak about things
so Plutarch, Table Talk 1.1.614, in Plutarch , Momlia VIII, 15.
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thing s divin e. Ther e Chris tians drink the new
wine whic h is bette r than the
old, and they learn to live a life defin ed by
the humi lity and servi ce of
Chris t. Thus , the Lord 's Supp er, the place wher
e Clu-ist's body and bloo d
is Teceived, is also a little symp osium , wher
e Chri stian ident ity is shap ed
throu gh teach ing and the impa rting of wisd
om from the one who is
Wisd om. It is the banq uet wher e one dines
with Chris t, who is the host
and teacher. Perh aps, we suffe r beca use our
teach ing, as done in the Bible
study , is seen as some how sepa rate from the
chur ch servi ce prop er. The
semi nary likew ise is seen as some thing other
than the churc h. Ther e is an
unna tural disco nnec t betw een teach ing and
preac hing. So also is there a
disco nnec t betw een doch·ine, narro wly defin
ed, and the life that we live
from day to day. Yet, euch aristi c wors hip is
preci sely the place wher e not
only our heart s, but also our mind s, are form
ed into the imag e of Clu-ist. It
is the place wher e the Chri stian life is given form
and conte nt.
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Revi sitin g Robert Barnes on the Eucharist
Korey D. Maas
Only slightly less signific ant than the doctrin e of justification, yet
often
even more conten tious than that fundam ental article, the doch·in
e of the
Euchar ist was central to the controv ersies of the sixteen th-cent
ury
reform ations. As such, euchar istic theolog y has come to be consid
ered one
of the identif ying marks of Europe 's diverse reform ations as well
as its
variou s reform ers. This was certain ly the case in Englan d, where
Peter
Marsha ll rightly notes that, by the end of the reign of Hemy
VIII,
euchar istic theolog y "had become, on all sides, the single most import
ant
marker of religio us difference." 1 This fact was also noted more
than a
genera tion ago by Basil Hall, whose survey of "the early rise and
gradua l
decline of Luther anism in Englan d" put forth the sugges
tion that
sacram ental doch·ine was "the chief hindra nce to the advanc
e of
Luther anism in Englan d." 2 Thoug h perhap s there is some truth
to Hall's
claim within the parame ters of Englan d's "long reform ation," 3 more
recent
scholar ship has demon sh·ated that those individ uals most influen
tial in
inaugu rating and establi shing the reform ation under Hemy
VIIIVicege rent in Spiritu als Thoma s Cromw ell and Archbi shop of Canter
bury
Thoma s Cranm er - held in the 1530s what might confide ntly be
labeled
"Luthe ran" views of the Sacram ent. 4 It is therefo re somew hat ironic
that
the euchar istic theolog y of the less promin ent reform er Robert
Barnes

Peter

Marshal l, " Identify ing Religion in Henry VIII's England ," in
Religiou s
Identities in Henry VIII's England, ed. Peter Marshal l (Aldershot: Ashgate
, 2006), 9.
1

2

Basil Hall, "The Early Rise and Gradual Decline of Luthera nism
in England " in

Reform and Refonnation: England and the Continent, c. 1500- 1750, ed.
D. Baker (Oxford:

Blackwell, 1979), 109.
3 See, e.g., Alec Ryrie, "The Sh·ange
Death of Luthera n England ," Journal of
Ecclesiastical History 53 (2002): 64-92.
4 See, e.g.,
Peter N . Brooks, Thomas Cranmer 's Doctrine of the Eucharist, 2nd
ed.
(Basingstoke: Macmil lan, 1992), 3-37; Rory McEntegert, "Englan
d and the League of
Schmalk alden, 1531-1547: Faction, Foreign Policy and the English
Reforma tion" (PhD
diss., London School of Economics, 1992), 293-297, 348; and Ryrie,
"Strange Death," 6973.

Korey D. Maas is Assistant Professor of Theolog1J and Church History
at
Concordia University I11Jine, I11Jine, California. He wrote his Oxford
D.Phil.
Thesis on the place of Robert Barnes in the English and Continental Reform
ations.

136

Concordia Theologi cal Quarterl y 72 (2008)

(1495-1540), the man so often champio ned as a rare sixteenth -century
"English Lutheran ," 5 remains less clearly understo od.

I. The Current Debate on Barnes

To be sure, even if there were no evidence to illumina te Barnes'
eucharis tic theology, there would remain good reason to associate him
with broadly Lutheran views. As an Augustin ian friar in Cambrid ge,
Barnes was a known associate of more than one distribut or of illicit
"Luthera n" literature . He was himself arrested in February 1526 for an
offensive sermon preached late in the previous year, a sermon later
determin ed to be, at least in part, cribbed from one of Luther's printed
homilies .6 When he escaped captivity in 1528 he fled immedia tely to the
continen t, and by the summer of 1530 was lodging with the Wittenbe rg
pastor Johann Bugenha gen. For the next several years Barnes was
frequent ly in and out of Wittenbe rg, even mah·icul ating at the universit y in
1533. It was also in Wittenbe rg that Barnes wrote and publishe d two extant
Latin works - one includin g a preface by Bugenha gen, the other a preface
by Luther himself.
Such mutual indicatio ns of approval between Barnes and the
Wittenbe rgers partially explain the now frequent descripti ons of Barnes as
"Luther' s English connecti on" or, with allusions to the eventual manner of
his death, a "Luthera n martyr." 7 But beyond the biograph ical details there
are clear doctrinal affinities as well, and argumen ts for Barnes' status as a
Lutheran frequen tly-and relatively safely-r evolve especially around his
doctrine of justification. With regard to his eucharis tic theology , however ,
twentieth -century scholars frequent ly describe d him in mutually exclusive
terms: as a Zwinglia n,s as "the orthodox Lutheran ,"9 and even as one
whose theology reveals "an unblushi ng avowal of belief in
s Hence, for example, the recent inclusion of his name among the "saints"
commemo rated in the Lutheran Service Book (St. Louis: Concordia Publishing House,
2006), xiii.
A&M], 8 vols., ed. J.
6 Jolm Foxe, The Acts and Monuments of John Foxe [hereafter
5:415.
1877),
Society,
Pratt (London: Religious Tract
English Connection : T11e
7 See, most obviously, James Edward McGoldrick, Luther's
e: Northwes tern,
(Milwauke
Tyndale
Reformation T11011ght of Robert Barnes and Willia111
1982).
tern,
Northwes
e:
(Milwauke
Marh;r
Lutheran
1979), and Neelak S. Tjernagel,
s James Gairdner, Lollardy and the Reformation in England, 3 vols. (London:
Macmillan, 1908-1913), 1:530 n. 1.
Ca111bridge (Cambridg e, UK:
9 H . C. Porter, Reformation and Reaction in Tudor
Cambridg e University Press, 1958), 65. Porter introduces particular confusion by calling
Barnes " the orthodox Lutheran," while on the same page stating that the
sacrament arians Jolm Frith and Jolu1 Lambert "were of the school of Robert Barnes."
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transubstantiation."10 Such confusion among modern commentators is
partially understandable, as it is evident that even Barnes' sixteenthcentury contemporaries were less than consistent in describing his
theology. Thomas More, for instance, early on charged him with being "of
zwynglius secte agaynste the sacrament of the auter, bylevynge that it is
nothynge but bare brede." 11 The young Henrician martyr Richard Mekins
claimed to believe on the basis of Barnes' teaching that the bread remained
present in the Sacrament even with Christ's body. The martyrologist John
Foxe, on whose Acts and Monuments depends much of the information
pertaining to Barnes' life, perhaps indicates that Barnes never ceased to
confess transubstantiation. 12
In the context of this confusion, and especially in response to William
Clebsch' s assertion that such inconsistent interpretations were largely the
result of an inconsistency on the part of Barnes himself,13 Carl Trueman
attempted in a 1995 essay to demonstrate that Robert Barnes remained
throughout his career a proponent of a distinctly Lutheran doctrine of the
Sacrament.1 4 While that essay succeeded in casting serious doubt on the
methodology by which Clebsch concluded Barnes had eventually
abandoned a confession of Christ's corporal presence, it in fact offered
surprisingly little evidence to establish that the converse was true. Nor did
it address the possibility to which Foxe seems to have alluded, and which
Norman Fisher explicitly asserted: that Barnes maintained a belief in the
corporal presence of Christ because he never ceased to confess the Roman
doctrine of transubstantiation.
In light of the above, it seems not wholly unreasonable to suggest that
the question of Robert Barnes' doctrine of the Eucharist has not been
decisively answered. The present essay is therefore intended to address
this question anew, reviewing the evidence regularly adduced in earlier
examinations of Barnes' thought, but also drawing on evidence previously
ignored. An investigation not only of Barnes' own words, but also of
important yet often overlooked circumstantial evidence, will, it is
10 N. H. Fisher, "The Conh·ibution of Robert Barnes to the English Reformation"
(master's thesis, University of Birmingham, 1950), 327.
11 Thomas More, The Complete Works of St. Thomas More [hereafter CWM], ed.
Clarence H . Miller, et al. (New Haven: Yale University Press, 1963-), 8/1:302.
12 On Foxe and Mekins, see nn. 63, 65, and 66 below.
13 William A. Clebsch, England's Earliest Protestants, 1520-1535 (New Haven: Yale
University Press, 1964), 68-69.
14 Carl Trueman '"The Saxons be sore on the affirmative': Robert Barnes on the
Lord's Supper," in The Bible, the Reformation and the Church, ed. W. P. Stephens (Sheffield:
Sheffield Academic Press, 1995), 290-307.
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suggested, satisfactorily demonstrate that Barnes is indeed best viewed as
a consistent proponent of a Lutheran theology of the Sacrament. By way of
introducing such an argument, some historical and theological context
may prove helpful.
II. The Influence of Luther

Not only inaugurating the eucharistic controversies of sixteenthcentury England, but, arguably, the controversies of the English
Reformation as a whole, was the 1520 publication of Martin Luther's
Babylonian Captivity of the Church. 15 Almost immediately after its
publication on the continent, this treatise was being read across the
channel in London's Steelyard and in the University of Cambridge. It was
also, perhaps more surprisingly, being read in the King's court. More
surprising still, it was Henry VIII whose name was attached to the first
English refutation of Luther's h·eatise, aptly titled An Assertion of the Seven
Sacraments. 16 While both Luther's and Henry's tomes addressed each of the
medieval sacraments in turn, by far the greatest number of pages in both
works was given over to the Sacrament of the Altar. It was under this locus
that Luther had outlined his condemnation of the Roman theology which,
he claimed, held the Mass in a threefold captivity.
Most significant for the investigation below is Luther's approach to
what he described as the second captivity in which the Mass was held: that
pertaining to the doctrine of transubstantiation. While fully aware of
Rome's insistence on this doctrine, Luther judged error on this point "less
grievous [than communion in one kind] as far as the conscience is
concerned." 17 Though he will complain that transubstantiation was only
dogmatized after "the pseudo philosophy of Aristotle began to make its
inroads into the church," and though he will profess a preference for Pierre
D' Ailly' s theory that the bread and wine can remain even with the
presence of Christ's body and blood, he clearly states that he "will permit
every man to hold either of these opinions, as he chooses."18 Unconcerned

is Martin Luther, Luther's Works: American Edition [hereafter LW], 55 vols., ed.
Jaroslav Jan Pelikan, Hilton C. Oswald, and Helmut T. Lehma..1m, (Philadelphia:
Fortress; St. Louis: Concordia Publishing House, 1955-1986), 36:11-126, and Martin
Luther, D. Martin Luthers Werke, Kritische Gesmntausgabe, Schriften [hereafter WA], 65
vols. (Weimar: H. Bohlau, 1883-1993), 6:497-573.
16 Assertio Septe111 Sacra111entoru111 (Rome, 1521; facsimile: Ridgewood, NJ, 1966). This
1521 Roman edition reprints the editio princeps (London, 1521), prefacing it with a papal
letter to Herny .
17 LW36:28 (WA 6:508, 1-2).
1s LW36:31, 30 (WA 6:509, 29-30; 508, 27).
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with defining the mode of presence or the manner in which it occurs,
Luther's confession is summed up with a rhetorical question: "Why do we
not put aside such curiosity and cling simply to the words of Clu·ist,
willing to remain in ignorance of what takes place here and content that
the real body of Christ is present by virtue of the words?"19
King Henry, who had read the Babylonian CaptivihJ early in 1521, was
not slow to respond to Luther's attack. His Assertio, an orderly
presentation and rejection of Luther's own assertions, defended the
received doctrine of transubstantiation as the only orthodox interpretation
of Christ's sacramental presence; it was to be believed, he insisted,
"because the church has believed this from the beginning."20 By simply but
forcefully reiterating received dogma the King presented himself as both a
capable and faithful defender of Roman theology.21 In return he was
rewarded by the papacy with an honorary title that explicitly declared as
much: "Defender of the Faith."
Henry's defense of the Mass against Luther in the sixteenth century
differed very little from the English defense mounted against the Lollards
in the previous century. Heirs and proponents of the posthumously
condemned Oxford theologian John Wyclif, the Lollards were deemed
heretical especially for denying the bodily presence of Christ in the
Sacrament. The Twelve Conclusions of 1395, a concise statement of the
Lollard position, rejected any corporal presence of Christ as a "pretended
miracle," which leads men into idolatry "because they think that the Body
of Christ which is never away from heaven could by power of the priest's
word be enclosed essentially in a little bread." 22 It was this denial of the
bodily presence, further promoted in popular works such as Wyclifs
Wicket, that was to become "one of the most generally and strongly held
convictions of the English Lollards." 23 The focus of the Wicket is succinctly
noted in the h·act's subtitle:" A verye brefe diffinition of these wordes. Hoc

19

LW 36:33 (WA 6:510, 32-34).

20 See, e.g., Assertio, sig. e3r-v.
21 For the debate about whether

Henry himself in fact authored the Assertio, and for
commentary on the work's international importance, see Richard Rex, "The English
Campaign Against Luther in the 1520s," Transactions of the Royal Historical SociehJ 5th
ser. 39 (1989), 85-106.
22 Documents Illustrative of English C/1urc/1 History, ed. H. Gee and W. J. Hardy
(London: Macmillan, 1896), 127.
23 David Loades, "Martin Luther and the Early Stages of the English Reformation,"
in Politics, Censorship and the English Reformation, ed. David Loades (London: Pinter,
1991), 155.
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est corpus meum." 24 The anonymous author rejects any belief that "that
thynge that is not God to daye shalbe God to morowe," 25 and therefore
concludes that the words of consecration cannot be understood literally;
instead, "the breade is the fygure or mynde of Christes bod ye in earth." 26
While English Lollardy survived past the fifteenth century, the
eucharistic views characteristic of the movement fell increasingly under
the label of Sacramentarianism in the sixteenth century. Developed on the
continent by Swiss theologians such as Ulrich Zwingli and Johannes
Oecolampadius, this theology was also offered to an English speaking
audience in the works of William Tyndale, George Joye, and others. A
representative presentation of English Sacramentarian thought is found in
the anonymous 1533 publication, The Supper of the Lord, variously
attributed to both Tyndale and Joye. 27 As had the Lollards, the author of
The Supper concludes that any reference to Christ's corporal presence,
whether in Scripture or in the Mass, can only be understood "in an
allegorical sense." 28 Therefore, when turning to the words of institution, he
argues that "est is taken for significat." 29 In stark contrast to a bodily
presence, The Supper maintains a "bodily absence." 30 The assertions,
whether Roman or German, "that so great a body should be contained in
so little a place, and that one body should be at once in so many places"
are simply dismissed as absurdities.31
By December of 1525, when Robert Barnes first revealed publicly his
reformist leanings in a Cambridge sermon, and even more so by the
summer of 1530 when he published the initial outline of his own theology,
each of the eucharistic theologies outlined above was well known in
England. The long held and often violently defended position of England's
church and King would certainly have been an alluring option for any
Englishman who sought royal favor or ecclesiastical promotion - or
perhaps even for any who sought to meet an end other than martyrdom.
Alternatively, the Sacramentarian theology of the Swiss proved for many
Wycklyffes Wycket (Nuremberg, 1546; reprinted: Oxford, 1828), sig. A3r.
Wycklyffes Wycket, sig. Blr.
26 Wycklyffes Wycket, sig. B5v.
27 For the authorship debate, see W. D. J. Cargill Thompson, "Who Wrote 'The
Supper of the Lord'?" Harvard Theological Review 53 (1960) : 77-91, and J. F. Mozley, "The
Supper of the Lord, 1533," Moreana 3/9 (1966): 11-16.
2s The Supper of the Lord, in Tyndale's Answer to Sir Thomas More's Dialogue, etc., ed.
H . Walter (Cambridge: Parker Society, 1850), 228.
29 The Supper, 248-249.
30 The Supper, 253.
31 The Supper, 261.
24
25
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to be an equally ath·active option on account of its close resemblan ce to
native Lollard opinions. 32 Is there, then, any good evidence to support the
assertion that Barnes eschewed both of these options and instead
consistent ly held to a Lutheran "middle way" with regard to the
Eucharist?
III. The Eucharist in the Writings of Barnes
In the early 1530s, when the English Reformati on debates were well
under way, Robert Barnes wrote to the conservati ve polemicist and laytheologian Thomas More, promising that he would soon publish a h·eatise
setting forth his own theology of the Eucharist. 33 Unfortuna tely, this was a
promise that went unfulfilled . The Sacramen t is not, however, a subject
which goes unmentio ned in Barnes' extant works. The first of these, his
Sentenciae ex Doctoribus Collectae, was published in 1530 by the Wittenber g
printer Joseph Klug.34 Under the pseudony m Antonius Anglus, Barnes
collected and compiled patristic opinions on a variety of loci, with brief
marginal annotation s reflecting his own thoughts. In the following year,
while the Wittenber g pastor Johann Bugenhag en saw two German editions
of the Sentencine through the press, A Supplicatt;on Made by Robert Barnes
was published in Antwerp for an English reading audience.35 A
significantly revised edition of this Supplicatyon was published three years
la ter by the London printer John Bydell. 36 It has largely been on account of
the revisions made in 1534 that Barnes' eucharistic theology has become a
matter of some contention . Questions are raised not only on the basis of
32 On this point, see Diarmaid MacCulloch, "Can the English
Think for
Themselves? The Roots of English Protestantis m," Harvard DivinihJ Bulletin 30, no. 1
(2001) : 17-20.
33 CWM 7:255-256.
34 Robert Barnes [pseud., Antonius Anglus], Se11te11icae ex doctoribus
col/ectae
(Wittenberg, 1530).
35 A S11pplicatyo11 Made by Robert Barnes (n.p., n.d. [Antwerp, 15311). Though
the first
edition of the Supplicatyon lacks any indication of where, when, or by whom it was
printed, the date is certainly before November 1531, by which time Thomas Cromwell
had received copies in England. See Letters and Papers, Foreign and Domestic, of the Reign
of Henry VIII [hereafter LP], ed. J. S. Brewer and J. Gairdner (London: Public Record
Office, 1936), 5:533. Regarding location, I follow the majority opinion in favoring the
Antwerp printer Simon Cock. See W. D. J. Cargill Thompson, "The Sixteenth-C entury
Editions of A Supplication unto King Henry the Eighth by Robert Barnes, D.D.,"
Tra11sactio11s of the Ca111bridge Bibliographical SociehJ 3 (London, 1963), 134 and n. 5; J. F.
Mozley, Willia111 Tyndale (London: Macmillan, 1937), 201 n.; and Charles S. Anderson,
"The Person and Position of Dr. Robert Barnes, 1495-1540" (ThD diss., Union
Theological Seminary, 1962), 146-147.
36 A S11pplicncio11 unto the Most Gracyous Pry11ce H. the VIII (London,
1534).
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dissimilarities between the two editions of his English work, however, but
also due to differences between this work and his earlier Sentenciae. In that
1530 work, Barnes had arranged his pah·istic citations under nineteen loci,
three of which pertain to the Eucharist. He addressed reception in both
kinds, ClU'ist's presence in the Sacrament, and the historical origins of the
Roman Mass.37 The 1531 edition of the Supplicatyon includes only the first
of these articles. The Supplicacion of 1534 omits even this. As previously
noted, some have argued that these changes reflect a modification of
Barnes' own views.38 Others contend that such alterations are more a
matter of Barnes' cautious politics than an indication of fundamental
changes in his theology.39 A fresh examination of the evidence is therefore
in order.

In Barnes' fullest treatment of the Eucharist, found in his Sentenciae,
there can be little doubt that he holds to a belief in Cluist's true, corporal
presence in the Sacrament. 40 This is made clear not only in the pah·istic
citations he chose to include, but also in the brief commentary that
accompanies them. Even while denouncing the Roman theology of the
Mass, he does not hesitate to refer to the Sacrament of Christ's body,
noting that "the words by which the body is made were given by the Lord
himself."41 Justifying such language are the catechetical questions and
answers of Athanasius in the fourth centmy:
What in fact is the bread? It is the body of Christ. What is given to those
who partake? Without a doubt, the body of Christ.42

37 This last point is also addressed tlu·oughout Barnes' final publication, the Vitae
Ro111anorwn Pontificu111 (Wittenberg, 1536), where it becomes something of a leitmotif in
his history of the papacy.
Earliest Protestants, 68-69, and Hall,
38 See especially Clebsch, England's
"Lutheranism in England," 110.
39 See Trueman, "Robert Barnes on the Lord's Supper," 296, 300-301. See also
Rainer Pineas, Thomas More and Tudor Pole111ics (Bloomington: Indiana University Press,
1968), 121.
40 The choice of the adjectival "h·ue" is simply governed by Barnes' own use of the
term in the title of article seventeen in his Sentenciae: "In Sacramento altaris est verum
corpus Clu·isti." It should not, a priori, be construed as something other than what may
be called a "real" presence. In an otherwise outstanding work, Peter Brooks
misleadingly implies a clear sixteenth-century distinction between a real (corporal)
presence and a true (spiritual) presence. See Brooks, Thomas Cranmer's Doctrine of the
Eucharist, 38-71; for a corrective analysis, see Dainnaid MacCulloch, Thomas Cranmer: A
Life (New Haven: Yale University Press, 1996), 181-183, 392.
41 Barnes, Sentenciae, sig. K5r.
42 Barnes, Sen tenciae, sig. K4r.
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Against opinions that the bread merely represents the Lord's body, or that
this is simply a "spiritual" body, the graphic language of the Byzantine
father Theophyla ctus is brought forward:
He certainly did not say, this is a figure, but this is my body. Although it
seems to us bread, it is in fact h·ansformed by an ineffable operation.
Because we are weak and loathe to eat raw flesh, especially human flesh,
it therefore appears to be bread; but it is flesh.43

By way of explanatio n, Christolog y is introduce d with Augustine 's
opinion that just as "of the virgin the body of Christ was made true flesh
by the Holy Spirit, so also by the same is the body of Clu·ist mystically
consecrate d from the substance of bread and wine."44 Not only does
Barnes thus compare Christ's incarnate body with that of the consecrati on;
he goes on to equate them. He calls upon the testimony of Augustine and
Ambrose in support of the contention that the body on the altar is that
born of the virgin, which suffered, died, rose, and ascended. 45
While Barnes' quotations and conunenta ry point unequivoc ally to a
belief in a corporal presence, they nowhere give any indication of his
thoughts regarding the status of the bread after consecrati on. A belief in
transubsta ntiation, therefore, cannot be excluded on the basis of the text
alone. Circumsta nces related to the productio n of the Sentenciae, however,
mitigate against associatin g it too closely with any position other than the
Lutheran. Bugenhag en notes in his glowing preface to the Sentencine that
Barnes was at work on the book while living under his roof. 46 That it was
written in Wittenber g, published there, and promoted by the town pastor
strongly suggests that the Lutherans understoo d it to be in harmony with
their own position. Especially in 1530, only a few months after the
presentati on of the Augsburg Confessio n and only one year after the
Marburg Colloquy, the Wittenber gers would not have been reading
sacrament al theology uncritically.
Although Barnes did not take up Christ's sacrament al presence w1der
a separate heading in his Supplicatyon of the next year, his references to the
Eucharist in other articles reveal no hints of a changed opinion. He
constantly speaks of the "blessyd boddy" and "holy bloude" of Christ; 47
when mentionin g the cup, he variously refers to Clu·ist's "blessyd bloud,"

Barnes, Sentencine, sig. I7r.
Barnes, Sen tencine, sig. I6r.
45 Barnes, Sen tencine, sig. I8r.
46 Barnes, Sentencine, sig. A2v.
47 Barnes, Supplicnti;on (1530), fol. 128v.
43

44
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"glorious bloud," and "swet bloude." 48 He is willing to grant the logic of
the scholastic argument that Christ's body contains within it his blood; yet
he insists that Christ's mandate "is not to reseve the bloude in the boddy
wonly / but to reseve the bloude (after his institucion) by it selfe out of the
cuppe." 49 In some respects, it seems that Barnes actually makes his position
of 1530 more explicit. Whereas he had previously quoted Athanasius'
opinion that all who partake of the bread receive Christ's body, he now
even more specifically allows for a manducatio impiorum. Criticizing Rome's
explanation that withholding the cup prevents Christ's blood from being
spilled, he argues that there are far greater dangers in offering Christ's
body to unbelievers.so Such a position not only distances Barnes from those
who hold a symbolic view of the elements; it also distinguishes him from
those who argue that Christ is present spiritually and only on account of
the communicant's faith.
As noted above, the 1534 Supplicncion contains no article on eucharistic
doctrine or practice. The suggestion that this omission indicates a revision
of Barnes' theology has also been noted. Against this argument from
silence, however, stands evidence found in the correspondence of his
contemporaries. Letters related to the arrest and trial of Jolm Frith shed
light on Barnes' thought between 1531 and 1534. Thomas More, who had
previou~ly charged Barnes with sharing the Sacramentarian heresy of
Frith, tentatively admits that he may have been mistaken. His comments
on a letter received from Barnes in 1532 deserve to be quoted at length.
And also frere Barns, albe it that as ye wote well he is in many other
thinges a brother of thys yonge mannes secte / yet in thys heresye he sore
abhorreth hys heresye / or ellys he lyeth hym selfe. For at hys laste
beynge here, he wrote a letter to me of hys own hand / wherin he wryteth
that I lay that heresye wrongfully to his charge / and therin he taketh
wytnesse of god and his conscyence / and sheweth hym self so sore
greved therwyth, that any man shold so repute hym by my wrytyng, that
he sayth he wyll in my reproche make a boke agaynst me, wherin he wyll
professe and proteste hys fayth concernyng thys blessed sacrament. By
whych boke it shall he saith appere, that I have sayd unh·ewly of hym,
and that he abhorreth thys abomynable heresy.s1

Barnes, Supplicntyon (1530), fol. 130r.
Barnes, Supplicntyon (1530), fol. 127v.
so Barnes, SupplicnhJon (1530), fol. 132r; and see 1 Corinthians 11:27-30, which
Barnes apparently has in mind.
s1 CWM 7:255-256.
48
49
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The divergence between Barnes and Frith on this point was also apparent
to William Tyndale, who clearly understood how such differences could be
exploited by polemicists such as More. He wrote to Frith:
Of the presence of Christ's body in the Sacrament meddle as little as you
can, that there appear no division among us. Barnes will be hot against
you . The Saxons be sore on the affirmative.s2

Tyndale's note of a doctrinal difference between Frith and Barnes is
unquestionably enlightening. Equally illuminating is his explicit
association of the latter with the theology of the Saxons. In the light of
Barnes' matriculation at the University of Wittenberg in 1533, he is
undoubtedly correct in alluding to Barnes' Lutheranism.
In addition to these comments on Barnes' thought in the years leading
up to the 1534 Supplicacion, there are also important clues to be found in
the events following its publication. In the following year Barnes was
engaged as an English ambassador to the Germans, with the purpose of
discussing a political and theological alliance between the two states. Of
the documents emerging from the discussions of the next few years,
Barnes was involved in the drafting of three which clearly align him with a
Lutheran position. The first of these, the Christmas Articles of 1535, does
not deal specifically with individual doch·ines. The articles do, however,
simply ask for King Hemy' s acceptance and promotion of the Augsburg
Confession and its Apology. Barnes' signature is included among those
subscribing this request.53 While the Christmas Articles did not address
specific doctrinal loci, these were soon taken up in the Wittenberg Articles
of 1536. Although the debates leading up to their drafting resulted in no
consensus on the subjects of utraquism or private Masses, Barnes and his
English companions did confess with the Germans that:
We firmly believe and teach that in the sacrament of the Lord's body and
blood, Christ's body and blood are h·uly, substantially and really present
under the species of bread and wine, and that under the same species they
are h·uly and bodily presented and dish·ibuted to all those who receive the
sacrament.54

LP 6:403.
See Corpus Refon11aton1111, Philippi Melanthonis Opera, ed. C. G. Bretschneider
(Halle: C. A. Schwetschke, 1836), 2:1032-1036.
54 Oocu111e11ts of the English Reformation, ed. G. Bray (Cambridge: James Clark and
Co., 1994), 137.
52

53
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The same would be confessed again in the Thirteen Articles of 1538.55
Especially significant is that in this last round of discussions, which took
place in England and included several traditionalist English bishops,
Barnes was assigned by the King to argue on the German side of the
debate. This implicit acknowledgement that Barnes' theology did not
accord with Rome's is especially revealing in the light of another royal
decision of the same year, one which again makes plain that his theology
did not differ from Rome's to the point of Sacramentarianism.
In October 1538 Thomas Cranmer was appointed head of a
commission for the suppression of English Sacramentarianism. Also
appointed to the commission was Robert Barnes, who, before the next
month had passed, would set in motion events leading to the
condemnation and subsequent death of John Lambert. 56 Lambert, who had
previously spent time with Tyndale and Frith in Antwerp, returned to
England as a proponent of their eucharistic theology. His views became
the center of public controversy in 1538 when he challenged the
sacramental preaching of John Taylor, rector of St. Peter's Cornhill. When
Taylor turned to Barnes for support, he was encouraged to bring the
matter before Cranmer. With Barnes' awareness of the King's intent and
Cranmer's theology, it cannot be doubted that he was in disagreement
with Lambert, who denied "the very body of God to be in the said
Sacrament in corporal substance, but only to be there spiritually."57 Much
more likely, Barnes was of the same mind as Cranmer, to whom he
referred the case. Some hint of Cranmer's position on the Sacrament at this
time is evident in a letter of August 1538. He wrote to Thomas Cromwell,
commenting on the trial of Adam Damplip, whose confession of the
Eucharist had also been questioned. He reports that Damplip did not deny
the bodily presence of Christ; he did, however, deny transubstantiation.
Cranmer confesses that "therein I think he taught but the truth." 58 A
generation later John Foxe drew what seems the logical conclusion in his

55 Documents of the English Reformation, 192: "Concerning the Eucharist, we continue
to believe and teach that in the sacrament of the body and blood of Clu-ist, the body and
blood of Clu·ist are truly, substantially, and really present under the forms of bread and
wine. And that under these forms they are h·uly and really offered and administered to
those who received the sacrament, whether they be good or evil."
56 For the commission, see LP 13/2:498. For the Lambert affair, A&M 5:227-250. For
Barnes' role in the examination of English Sacramentarians even as early as 1535, see LP
8:771.
57 LP 13/2:851.
58 LP 13/2:97. On the weight of this plu·ase, see MacCulloch, Thomas Cranmer, 182.
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summary of the Damp lip affair; he referred to Cranmer as "then yet but a
Lutheran" in sacramental theology.59
Ten years after his first published confession of the Eucharist, Barnes
would reaffirm his belief in Christ's bodily presence one last time. Having
failed to negotiate a binding settlement with the Germans, Barnes seemed
to have outlived his usefulness to the King. A prolonged and public
dispute with the conservative bishop Stephen Gardiner over the doctrine
of justification was enough to seal his fate. Arrested and condemned by
Act of Attainder, he met his death at the stake on 30 July 1540. There he
made his last profession of faith. A witness recorded his confession of the
Sacrament:
After this there was one that asked him, what he said of the sacrament of
the altar. Then said he to Mr. Pope, which was there present: "Mr. Pope,
ye know, and Mr. Riche, if ye be alive, that there was one accused before
my lord chancellor for denying of the sacrament; and for fault of a better, I
was assigned to the examination of him in the gallery . And after long
reasoning and disputation I declared and said, that the sacrament being
rightly used and according to scripture doth, after the word spoken by the
priest, change the substance of the bread and wine into the body and
blood of Christ. Were not these my words?" said he. "Yea," said Mr. Pope.
"Then bear me witness," said he, "that I err not in the sacrament."60

That Barnes here mentions the substance of bread and wine being

changed into the body and blood of Christ has been read by some as a clear
confession of h·ansubstantiation. This is indeed what the words seem to
suggest, and it would not be impossible for an early English evangelical to
maintain such a belief; this opinion, for example, is often ascribed to
Barnes' own Cambridge mentor Thomas Bilney.61 There are also
indications that those who read and reprinted this confession were
uncomfortable with the overtones in the language. Luther's fond
remembrance of Barnes was prefaced to a German translation of the
martyr's last confession that considerably modified its content. In Luther's
translation Barnes was only allowed to confess that "the true body of
Christ, which was conceived and born of the virgin Mary, exists [in the
A&M 5:501.
Remains of Myles Coverdale, ed. G. Pearson (Cambridge: Parker Society, 1846), 417.
61 See A&M 4:649 for Foxe's attribution of this belief to Bilney. In this ath·ibution, he
is followed by A. G. Dickens, The Eng/isl, Reformation, (New York: Schocken Books,
1964), 79, and Harold S. Darby, "Thomas Bilney," The London Quarterly and Holbom
Review 167 (1942): 74. For an alternative interpretation of the evidence, however, cf.
Korey D. Maas, "Thomas Bilney: 'simple good soul'?" The Tyndale SociehJ Jou ma/ 27 Guly
2004) : 15-16.
59

60
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Sacrament] in a miraculous manner."62 John Foxe, in his account of Barnes'
trial and execution, also records his last words. Unlike Luther, however, he
does not modify Barnes' confession of the Sacrament; he simply omits it
altogether.
It is not unreasonable to think Foxe suppressed this portion of Barnes'
testimony in order to avoid the embarrassing language of
h·ansubstantiation.63 Though that interpretation is not unreasonable, an
equally likely explanation might be forwarded on the basis of the context
in which Barnes' words are found. It is noteworthy that his involvement
with commissions for the suppression of Sacramentarianism is nowhere
mentioned in the martyrologist' s life of Barnes. Yet Barnes himself alludes
to this in his confession of the Sacrament. This may have been reason
enough for Foxe to omit it, especially as it occurs at the point of Barnes'
own death. Foxe's keen sense of divine providence may have persuaded
him to avoid the obvious irony of the judge having become the judged.
Reference to his role as an examiner may even explain Barnes' own choice
of words. Interestingly, he makes no mention of the Sacrament until asked
by a bystander. Then, rather than simply offering his confession, he
requests confirmation of words spoken in the course of a previous
examination. Having been commissioned by the crown, and being well
aware of the King's own views on the matter in question, it would not be
surprising if Barnes had at that time phrased his opinion so as not to
offend royal ears. Indicative of his desire to avoid conflict in the matter is
his contemporary Richard Hilles' indication that Barnes had spoken
against the 1539 Act of Six Articles -which forbade upon pain of death any
denial of transubstantiation-though he did so only in private.64

Hilles, who himself disagreed with Barnes on the Sacrament, also
provides enlightening commentary on another episode relative to Barnes'
eucharistic theology. In 1541, shortly after a second commission for
enforcing the Act of Six Articles went into effect, the young Richard
Mekins was brought to trial. Hilles describes Mekins' heresy as consisting
of "Lutheran opinions," saying that he did not reject Christ's corporal
presence, but merely denied that the accident of the bread remained

Beknnntnus dess Glnubens die Doctor Rober/us Barus (Wittenberg, 1540), sig. A3r.
That Foxe believed Barnes to confess h·ansubstantiation may be evident in his
conunent on the h'ial of Richard Mekins. Commenting on Mekins' testimony that he
learned his doctrine of a non-h·ru1substantiationa1y corporal presence from Barnes, Foxe
says Barnes held no such view. He does not, however, describe what he understood
Barnes' view to be. A&M 5:442 n. 3.
62

63

64

LP 16:578.
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without its substance. 65 Mekins claimed to have learned these "Luther
an
opinion s" from Robert Barnes.66

IV. Conclu sion
Upon a review of the evidenc e, it is not surprisi ng that there should be
some confusi on regardi ng Barnes' theolog y of the Sacram ent. Even
the
anonym ous sixteent h-centu ry polemic ist whose broadsi de rejoiced
at
Barnes' downfa ll could only say, "But what he thought (the Sacram
ent
was) I wyll not judge." 67 Some conclus ions, howeve r, can be made.
Betwee n 1530 and 1540, Barnes consiste ntly maintai ned a belief in the
true,
corpora l presenc e of Christ in the Sacram ent. He was decided ly
antiSacram entarian , but, as H enry and his conserv ative English bishops
seem ed to underst and, he was never wholly in agreem ent with Rome.
There is perhaps some merit to the descrip tion of his theolog y " not
as
Luthera n, but as anti-pap al, althoug h there is not sufficie nt evidenc
e to
enable u s to determi ne exactly how he conceiv ed of the mode of
the
euch aristic
presence."68
Conh·as ting
Rome's
insisten ce
on
transub stantiat ion with Luther' s constan t refusal to define a mode
or
method of presenc e, howeve r, it might be propose d that Barnes'
very
ambigu ity argues for an interpre tation that places him within Luther'
s
theolog ical sphere. This last point should not be pressed too far; but, when
weighe d togethe r with the extant literary and circums tantial evidenc e,
the
reading of Robert Barnes as one who consiste ntly held "Luther
an
opinion s" remains by far the most satisfyi ng among the availabl
e
alternat ives. 69

65
66

LP 16:1204.
A&M 5:442.

This Lytle Trenh;se Declnreth the Study of Bnrnes (London, 1540).
C. W. Dugmore , The Mnss nnd the English Reformers (London: Macm.illa
n, 1958),
96. McGoldr ick, Luther's English Connectio n, 165, agrees that "it is difficult
to tell the
exact sense in which he believed Christ was present." Dugmore's refusal to
call Barnes a
Lutheran, however, is based primarily on Barnes' claim that he will cite
only mutually
accep ted so urces so as not to be dismisse d out of hand as a Lutheran
. Dugmore's
reading quite misses the point. This plu·ase refers not to Barnes' theologic
a l conclusio ns,
but to his methodo logical presuppo sitions. It is a plea for an objective reading.
As such,
it should probably be understo od as an implicit admissio n by Barnes that
he was indeed
a Lutheran . See Dugmore , Mnss nnd the English Reformers, 95, and cf. Sentencin
e, sig. K6v.
69 It also makes unnecess ary any explanat ion of why
Barnes should be out of step
w ith his closest associates both on the continen t and in England: the
Wittenbe rg
theologian s and the circle of Crann1er and Cromwel l.
67

68
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Step Up to the Altar:
Thin king about the
Theo logy and Practice of the Lord's Supper
Joel D. Biermann
One of the singula r delight s of studyi ng theolog y is the depth
and
breadt h of the subject. Name a subject, that is, a locus- any will
do-an d
the possibi lities of explor ation and discuss ion are endles s. This is
the case
becaus e theolog y is not (as we well know, but seem someti mes to
forget) a
series of discret e articles strung togethe r by conven tion or long
traditio n.
Augus tine did not write theology, neither did Melanc hthon or Pieper;
each
merely explica ted and articul ated what was already there. Theolo
gy is in
fact, nothin g more than God's reality, his truth. It is a simple unity,
and
one pulls it loose into compo nent parts only at the risk of sacrific
ing the
whole h·uth. So, it matter s little which door one choose s to enter
into the
explora tion; sooner or later every topic comes into focus and every
locus is
relevan t. All this serves, I suppos e, both as warnin g and justific
ation for
what follows. While it might seem that I have lost my way, or wande
red
into avenue s irrelev ant for the presen t discuss ion, hopefu
lly the
connec tions will eventu ally be eviden t and convin cing to all. The
avenue
by which we are to embark on this theological contem plation is the
Lord's
Supper , specifically the "theolo gy and practic e" of the same. The
topic is a
welcom e one, and the invitat ion has satisfie d my growin g desire
to lend
some though ts to the lively debate that continu es to thrive in our
midst.1
I. Who Should be Comm uning at Our Altar?
It would seem that there is little to debate about om theolog
y and
practice. Everyt hing is laid out beautif ully in the Small Catechism2:
What is the Sacram ent of the Altar? Answer : It is the true body
and blood
of our Lord Jesus Christ w1der the bread and wine, institute d
by Clu·ist
himself for us Christia ns to eat and drink.
1 This article was original ly a paper given
at the Minnesota South Dish·ict
Theological Conference on Septemb er 29, 2007. My thanks to Charles
Arand for his
helpful criticism of an earlier draft of this essay.
2 Robert Kolb and Timothy J. Wengert, eds.,
The Book of Concord: The Confessio11 s of
the Evangelical Lutheran Church, tr. Charles Arand, et al. (Minneapolis:
Forh·ess Press,
2000), 362. All translati ons from The Book of Concord below are from
this edition.
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How can bodily eating and drinking do such a great thing? Answer:
Eating and drinking certainly do not do it, but rather the words that are
recorded : "given for you" and "shed for you for the forgiven ess of sins."
These words when accompa nied by the physical eating and drinking , aJ"e
the essential thing in the sacrame nt, and whoever believes these
words has what they declare and state, namely, "forgive ness of sins."

very -

Who, then, receives this sacrame nt worthily ? Answer: Fasting and bodily
preparat ion are in fact a fine external discipline, but a person who has
faith in these words, "given for you" and "shed for you for the
forgiveness of sins," is really worthy and well prepared . Howeve r, a
person who does not believe these words or doubts them is unworth y and
unprepa red, because the words "for you" require h·uly believing hearts.

That is it. Everyth ing we need is right there. Luther gives us what we need
to know about the Sacram ent. Satis est. It is enough . Or is it? Well, that
depend s. Did Luther provide the sufficient and comple te answer for the
Christia n contem plating her right receptio n of Holy Commu nion?
Absolutely. It is an issue of faith; simple h·ust in the promise of Christ and
thirst for forgiven ess makes one a worthy recipient. Period. Luther
.
accomp lished his purpose : he provide d insh·uct ion for the simple believer
and
But, do Luther' s beautifu lly wrough t words provide the sufficient
comple te answer for the congreg ation or the pastor seeking underst anding
about who should commu ne at the altar entruste d to them? Certain ly not.
That is another questio n altogeth er. In the first instance the questio n being
address ed is, "Am I worthy to be at the altar receivin g the Sacram ent?"
The second situatio n, howeve r, asks a differen t questio n entirely: "Who
should be commu ning at our altar?" Luther' s explana tion in the Small
Catechi sm provide s part- but not all-of the answer to that questio n.
To reach a faithful and respons ible answer to the second questio n
requires a careful conside ration of a few more areas of theology. It is not
merely a matter of prompt ing people honestl y to ascertai n their state of
repenta nce and their underst anding of the miracle of Christ's presenc e in
the Sacram ent. Actually, it would be cause for some hope if all of our
Luthera n Church - Missou ri Synod (LCMS) congreg ations consiste ntly
made a serious effort to do this much. Still, if that is as faT as we go in our
practice of the Lord's Supper, then we are guilty of misrepr esentin g the
full significance of the Sacram ent's commu nion, guilty of mislead ing
people into an incorrec t underst anding of unity in confession, and guilty of
failing to exercise the role of "stewar d of the mysteri es of God"( 1 Cor 4:1).
No, to be a faithful steward of the profoun d mystery that is the Sacram ent
of the Altar, one must take into account more than the sacrame ntal
is
underst anding of those at the rail. The "real presenc e" litmus test
the
by
inadequ ate. To put it bluntly: Not every commu nicant worthy
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stand ards of the Smal l Catec hism is neces sarily
a Chris tian broth er who
shou ld be comm uning at your altar.
This way of frami ng the quest ion, it shou ld
be evide nt, is in full
agree ment with the posit ion devel oped in the
1999 docu ment from the
Comm ission on Theo logy and Chur ch Relat ions
(CTCR),

Admission to the
Lord's Supper: Basics of Biblical and Confessional Teach 3
ing. Reco gnizi ng the

ready availa bility of this impo rtant docu ment , and
heart ily comm endin g
its study and the avid appro priati on of its argum
ent and conclusions, the
prese nt study will endea vor to avoid redun danc
y by consi derin g at least
two atten dant areas of theological intere st not exhau
stivel y treate d in this
CTCR docu ment : first, a failure to appre ciate
the respo nsibi lity of
overs ight, and, secon d, a misap plica tion of "law
and gospel." These topics,
whic h will comp rise the bulk of this study , are
not chose n rando mly or
arbitr arily, but grow out of a need to addre ss quest
ions that conti nue to
swar m aroun d the comm union pract ices of indiv
idual congr egati ons in the
LCMS.
These areas of furth er explo ration both grow direc
tly out of a comm on
concern: The fact that, in spite of the oft-re
peate d LCMS posit ion
embr acing and encou ragin g the pract ice of close
d comm union, surve ys as
w 11 s anecd otal evide nce indic ate that a subst
antia l numb er of LCMS
cong regat ions disagree. While it may be that there
are only a hand ful of
pasto rs and congr egati ons that are willin g open ly
and vocally to quest ion
the LCMS posit ion on close d conu nunio n, the
numb er of congr egati ons
and pasto rs that are actua lly pract icing what may
be best descr ibed as
"func tiona lly open comm union " is quite significant.
Clearly, a defin ition of
funct ional ly open comm union is in order . A churc
h's comm union pract ice
is funct ional ly open when the deter mina tion of
who is an appro priat e
recip ient (and not mere ly a "wor thy" recip ient)
is left exclusively in the
hand s of the indiv idual conte mpla ting eatin g and
drink ing, and when the
churc h's conce rn is limite d to an indiv idual 's worth
iness witho ut furth er
consi derat ion of that perso n's confession. 4 In
other word s, profe ssed
agree ment with the idea of close d comm union
is frrelevant, if actua l
pract ice leave s it up to indiv idual s to deter mine
whet her they shou ld
comm une.

3 A Repor t of The Luthe ran Churc
h-Mis souri Synod Comm ission on Theol ogy
and Churc h Relations, Admission to the Lord's Supper
: Bnsics of Biblicnl and Co11fessionnl
Teaching (St. Louis: The Luthe ran Churc h-Mis souri
Synod , 2000), http:/ /www .lcms
.org/ graph ics/ assets /medi a/ CTCR / admis up.pd f.
4 This distinc tion is helpfu lly
explai ned and applie d in Admission lo the Lord's
Supper, 41-48.
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II. The Pastor as Steward of the Mysteries of God
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to shir k the resp onsi bilit y of the
office. To pus h onto the visi tor the
deci sion abo ut whe ther to con unu
ne is to abdi cate his past oral
resp onsi bilit y.
To refin e a poin t in this argu men t,
I am sayi ng that relia nce on an
ann oun cem ent in the bull etin that
the Sac ram ent is for thos e who are
bap tize d, repe ntan t, and "bel ieve
in the real pres ence " is com plet ely
inad equa te. Suc h a prac tice clearly
amo unts to noth ing but func tion ally
ope n com mun ion. The prac tice of
rely ing on bull etin ann oun cem ents
plac es the deci sion enti rely in the han
ds of the indi vidu al. This prac tice
mak es it obv ious to the chu rch visit
or that it is his choice whe ther to
com mun e -wh ich of cour se, is prec isely
the way that just abo ut ever ybo dy
wan ts it to be. In a society that cele brat
es the indi vidu al, dism isse s the role
of com mun ity, and oper ates with
an enti tlem ent men talit y, givi ng the
deci sion to the indi vidu al is reas onab
le and easy . It is a con uno n thou ght:
"Le t each pers on decide. It is betw
een the visit or and God , I'm just
deli veri ng the gospel, just pass ing
out host s." Wro ng. The past or is the
stew ard. It is his resp onsi bilit y to invi
te peop le to the rail, to excl ude thos e
who shou ld not con unu ne, and yes,
even to refu se to con unu ne thos e who
may pres ent them selv es at the alta r
inap prop riate ly. This is neit her easy
nor fun. Prac ticin g over sigh t and
adm inis terin g the Sac ram ent can be
alto geth er unco mfo rtab le and dem and
ing. The past or wou ld do well, then ,
to recall thos e prop hets of old who
freq uent ly foun d them selv es carr ying
out dist aste ful and unp opu lar tasks
not by thei r choo sing or acco rdin g to
thei r pref eren ces, but at the beh est of
the Lord who se call they had been
com pell ed to answ er. So it is with the
Lor d's serv ants in the twen ty-f irst
cent ury, or so it shou ld be.
To acco mpl ish such a shif t in the prac
tice of the Lor d's Sup per will
requ ire a corr espo ndin g shif t in the
way that past ors and peo ple view the
office. Yes, past ors are ther e to proc
laim the gospel, to disp ense the
forg iven ess of sins, and to com fort
soul s. But, it is pate ntly obv ious in
Scri ptur e and Con fess ions that they
are also "the re" to use the keys: to
convict sinn ers, excl ude the ume pen
tant , and over see the righ t prac tice of
the sacr ame nts. Fun ctio nall y ope n
con unu nion amo unts to past oral
neglect. The corr ectiv e is not past
ors as dict ator s, but past ors as
resp onsi ble stew ards dilig entl y adm inis
terin g God 's mea ns of grac e so that
the brok en are heal ed and the ume pen
tant are adm onis hed . As stew ards ,
they will also see that the Lor d's Sup
per, the mea l that feed s and bind s the
chu rch to Chr ist and to one ano ther
in the unit y of thei r confession, is
cele brat ed by thos e for who m it is inte
nded : the mem bers of the chu rch in
that plac e. Tho se who are not part of
that part icul ar com mun ity of faith,
but who are pres ent at the cele brat ion
of the Sac ram ent shou ld lear n to see
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or entit leme nt. They shou ld
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disre gard ed, pract ice of conv ersin g with the
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s that the drivi ng force for
prese nt welc ome at the comm unio n rail. It seem
s-inc ludin g those in LCMS
most twen ty-fir st centu ry Ame rican Chri stian
LCMS peop le who take 1
pew s-is the need to be nice. So, most
to keep peop le who do not
Cori nthia ns 11 serio usly recog nize the need
e nice Luth erans see the
Thes
"disc ern Chri st's body " away from the rail.
wort hy in the Smal l
are
need to reser ve the Sacra ment for those who
the sake of the unin form ed or
Cate chism sense of wort hines s. It is done for
r comm une to his own
unbe lievi ng visitor. Letti ng an unbe lieve
cond emna tion is defin itely not being nice.
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These same people for the same reason , howev er, may
chafe at the
thoug ht of denyin g the Sacram ent to a Christ ian visitor who
believes in the
"real presen ce," but just happe ns to be a Metho dist or a
memb er of the
ELCA. Tellin g such nice people "no" to the Sacram ent
is not nice and
theref ore deeme d urmec essary or even unchri stian. The stewa
rd of God's
myste ries needs to educa te his people about the impor
tance of the
Sacram ent on many planes and partic ularly needs to
empha size the
corpor ate and confessional aspect s of the Sacram ent that are
presen t along
with the indivi dual's comm union with Christ . Ultimately,
the goal is to
adjust the church 's cultur e so that nice people are able to
recogn ize that a
person should not expect to comm une at any and every altar
at which he
happe ns to be presen t. Guest s do no impos e on their
hosts or simply
anticip ate being treated like those who are part of the comm
unity where
they are presen t. Oddly , people seem quite capab le of accept
ing this fact in
many areas. Guest s at counh·y clubs, busine ss events
, and milita ry
cerem onies recogn ize and accept that some aspect s of these
occasions are
only for those who are part of that comm unity. This
distinc tion is
under stood even within the life of the church . For instan
ce, a visitor
presen t at a baptis mal service certain ly would not thinl< it
appro priate to
bring his own child immed iately to the font so that
he could also
partici pate in the activities of the comm unity, nor would
the pastor or
those sitting near the guest, encou rage him to do so. By necess
ity, such a
proces s of reeduc ation will progre ss slowly and sensitively,
but where
faithfu l stewa rds are heedin g their Lord's call, it should begin.
A pastor acting as a stewa rd of the myste ries of God is a
sine qua non
for an accept able practic e of the Sacram ent. Both pastor
s and people ,
howev er, too often dimin ish and h·ivial ize such stewa rdship
to counti ng
cups or hosts to insure that there will be no embar rassin g shorta
ges during
the dish·ib ution. On the other hand, stewa rdship may be
equate d with
findin g creativ e ways to "speed up" the sacram ental
lihugy and
dish·ib ution so that it can be done more efficiently and within
the confin es
of the sacred 60-min ute-rule; this is deeme d necess ary to satisfy
the needs
of the hypoth etical visitor who is, it somet imes seems, the
unwit ting and
unapp reciati ve center of the entire worsh ip event. Stewa
rdship that is
marke d by a seriou s effort to elevat e the Sacram ent's signifi
cance and to
guard its distrib ution only to those who are part of the comm
unity of the
faith in that place is difficult. But the difficulty is not merely
the hard
reality of strain ed relatio nships or the threat of being thoug
ht a bully or
close- minde d and intoler ant. No, what makes such faithfu
l stewa rdship
exh·emely difficult, if not altoge ther rare, is that in additi
on to person al
preferences, relatio nship deman ds, and social pressu re,
theolo gy is
involv ed. The reason ing and arguin g of many who resist
or compl etely
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s or
reject the practic e of closed commu nion is based on more than feeling
good
fear; it is an issue of theology. In fact, some would insist that
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publish ed his semina l article, "Gnost icism, Antino mianis
m, and
Reform ation Theolo gy." 5 In this essay, Yeago argued convin cingly
that
today's Protest ant church is perilou sly infecte d with insidio us forms
of the
'isms' identif ied in his title. Their pervas ive yet often umeco
gnized
presen ce within Protest antism he traces to a miscon strual of the
polarit y
betwee n law and gospel. Yeago argues that when law and gospel
are set
against one anothe r, the gospel inevita bly gains its definit ion in
antithe sis
to the law itself. The gospel becom es our liberat or not from our
failure to
keep the law and the conseq uent just wrath of God; rather it becom
es our
liberato r from the law per se. Hence, any word that comes to a Clu·isti
an as
comma nd, directio n, or guidan ce, is ruled out by the liberat ing gospel.
"If
the law/ gospel distinc tion is a final antithe sis," Yeago argues ,
"then any
call for one orderin g of life rather than anothe r, will by definit ion
be the
law from which the gospel frees us."6
In this theological climate, antinom ianism thrives. "Indee d," Yeago
charges, "much twentie th century Protest ant theolog y has
been
antino mian all along; the practical antinom ianism now regnan t
in many
church es is simply a long-st anding theoret ical antinom ianism
achiev ing
the courag e of its convic tions." 7 Yeago's accusa tion of gnostic ism
derives
from the same thesis of a miscon strual of the law and gospel dichoto
my,
but that discuss ion must be deferre d. Yeago has no patienc
e for the
practices in ordina ry church life which derive from the antino
mian and
gnostic theolog y rampa nt among Luther ans. He lament
s the
"conte mpora ry tender -minde d rhetori c about all those 'hurtin
g people '
who need more than anythin g else to be liberat ed from all order
and
absolv ed of all expect ations by the redemp tive 'inclus ivity'
of the
antino mian church."8 Yeago also denoun ces the effects on
worshi p,
educat ion, and ethics as congre gations increas ingly jettison
extensi ve
catechesis and ritual/l iturgic al observ ances in favor of format s
deeme d
less "dema nding, " more contem porary , and presum ably
more
"meani ngful." Yeago' s incisive analysi s has been reaffirm ed by
a numbe r

s David S. Yeago, "Gnosticism, Antinom ianism, and Reforma
tion Theology:
Reflections on the Costs of a Construal," Pro Ecc/esia 2, no. 1 (1993):
37-49.
6 Yeago, "Gnosti cism, Antinom ianism,
and Reformation Theology," 42 (emphas is
in original) . Once freed from the law, it should be noted, people are
at liberty to choose
whateve r pleases them and to take their cues about acceptable behavio
r from the culture
or from whateve r other source is conveni ent or comfortable.
7 Yeago,
"Gnosticism, Antinomianism, and Reformation Theology," 42.
s Yeago, "Gnosticism, Antino1nianism, and Reformation Theology,"
42.
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9
of other theolog ians includin g Robert Benne, Reinhar d Htitter,10 and
11
Gilbert Meilaen der. The lesson is clear and disconcerting: law and gospel
cannot be made the final paradig m on which to hang all theological
reflectio n and practice.
Scholar s have offered various solution s to the problem of the misuse of
the distinct ion of law and gospel and its miscons h·ual as a polarity . I will
a,
present what is, I am fully persuad ed, the best way to solve the dilemm
of
kinds
the way followe d by the Reformers: the underst anding of the two
righteou sness. Essentially, the two kinds of righteou sness is the
recogni tion that individ uals live in two distinct realms: one before God
and the other before the world. Before God, human beings are always
totally depend ent and passive, simply receivin g the grace that God
is
delivers in Christ through the means. Before God, the Christia n
work
Christ's
only
that
zing
unconc erned about his own works, recogni
matters . In the realm of this world, howeve r, Christia n people live as
respons ible creature s obligate d to fulfill certain tasks for the sake of the
n
neighbo r who depend s on that faithful service. In this realm, the Christia
his
is active and is quite concern ed about the quality and quantity of
to
works.12 The significance of shifting from a paradig m of law and gospel
the
for
ly
especial
d,
profoun
is
sness
righteou
of
one based on the two kinds
way that one thinks about the Christia n's life of obedien ce and the place

and necessity of good works.
It is essentia l to recogni ze that a congreg ation's practice of the Lord's
n
Supper is shaped by both kinds of righteou sness. Certainl y, the receptio
is
This
ce.
excellen
par
gospel
the
of
of the Sacram ent is God's delivery
passive righteou sness before God in all of its glorious , inexplicable grace.
Howeve r, the Christia n's righteou sness before the world, that is before
other men, also comes into play. Here, it is importa nt to rememb er that the
of
congreg ation and its pastor are held respons ible for the right practice
take
must
the Lords' Supper; for the sake of their fellow creature s, they
care that the Sacram ent is being properl y celebra ted and received. Thus,
L.
9 Robert Benne, "Luthera n Ethics," in The Promise of Lutheran Ethics, ed. Karen
esp. 27-28.
Bloomquist and John R. Stumme (Minneapolis: Forh·ess Press, 1998), 11-30,
10 Reinhard Hutter, "The Twofold Center of Lutheran Ethics," in The Promise of
Fortress
Lutheran Ethics, ed. Karen L. Bloomquist and John R. Stumme (Miimeap olis:
Press, 1998),31 -69,esp.4 2-43.
13
11 Gilbert Meilande r, "Reclaim ing the Quest for Holiness ," Lutheran Quarterly
488.
esp.
(1999): 483-492,
12 For more on the two kinds of righteous ness one may begin by consultin g Charles
Journal
P. Arand and Joel Biermann. "Why the Two Kinds of Righteousness?" Concordia
116-135.
:
33 (2007)
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the congregat ion that correctly understan ds the Lord's Supper as God's
gift and as its celebratio n of unity with God and with one another will
establish guidelines and directions for the right celebratio n that will
uphold and teach the truth about the Sacramen t. In other words, a
conscienti ous and serious practice of closed communio n is not antithetica l
to the gospel, but actually necessary and supportiv e of the gospel and its
gracious delivery.
A pastor acting as steward of God's mysteries is acting for the sake of
the gospel, his flock, and the worship visitor when he practices closed
communio n. All will benefit when God's will for the Sacramen t is
followed. Of course, this h·uth is more than a little counter-in tuitive. While
not everyone may cheerfully recognize or appreciate the value of such a
faithful and careful communio n practice, God's revealed will is always to
be followed, even when the immediate results appear less than
encouragi ng or satisfactory. The situation is not so different than that of
pastoral minishy to a cohabitati ng couple. One could argue that the gospel
must predomin ate, and that any attempt to apply the corrective of the law
will only result in alienation and estrangem ent of the couple. Thus, the
"gospel-o riented" pastor would overlook the breach of God's law (i.e.,
God's will!) and proceed with some more "loving" plan of action. Such
behavior, of course, would amount to nothing but bare-faced
antinomia nism, with all of its sometime s distant- but always disastrou sconsequen ces. When God's will is thwarted, God's creation always suffers.
Gospel motives do not redeem a sinful choice. Moreover , one cannot help
wonderin g whether fear is not as great a motivator in such situations as
one's professed love for the gospel. The same question applies with equal
force to the present discussion about right communio n practice. It is
perhaps more than a little convenien t that acting in the name of the gospel
also happens to be the easy route of least resistance and least offense.
Claiming the gospel as a cloak for cowardice and laziness is still, in the
end, just run of the mill antinomia nism and disobedien ce.
V. The Abuse of Pastoral Discretion

Finally, a few brief words must be addressed to the problems of
autonomy and the abuse of pastoral discretion. While congregat ional
autonomy may be ensconced in the document s and the hearts of the
LCMS, it has deleteriou s effects in the life of Christ's church when claimed
as a right. Both pastors and congregat ions need to recognize and cherish
the interdepen dence and unity that exits between them and all other
pastors and congregat ions. A congregat ion is never acting on its own.
Whatever it does or fails to do has an impact on every other gathering of
Christ's church- even if that impact is not directly or immediate ly
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experienc ed by any of those involved. No man and no congregat ion has
the right to "do his own thing" regardless of other pastors and
congregat ions. We are bound to one another and must not ignore one
another in our desire to walk faithfully in the ways of our Lord. If nothing
else, circuits and dish·icts serve as stubborn reminders of our mutuality
and responsibi lity for one another. There is no place for the Lone Ranger,
and there is no place for shunning or disdaining the brother or brothers
who appear to be out of step in our walking together as a synod.
Pastoral discretion , then, is to be upheld and guarded as in the best
practice of pastoral care. It is not, however, to be abused as an excuse for
inaction or reluctance to deal forthright ly with a potentially difficult
situation. Neither is a claim of "pastoral discretion " an acceptable
justificatio n for blatant and persistent disregard for the express position of
the LCMS and its agreed practice. A congregat ion with functional ly open
communio n is not exercising pastoral discretion. That congregat ion is
being inconsider ate of her sister congregat ions, disloyal to the will of the
synod, and - above all- disobedie nt to the will of God. Cases of pastoral
discretion should be rare and the cause of much careful thought and
conversat ion among brother pastors. Recourse to pastoral discretion
should never become the norm for a congregat ion's communio n practice.
On the other hand, it is also vital to reiterate that cases of pastoral
discretion do exist. When a pastor makes a decision which is clearly an
exception to the normal practice of closed communio n, he should expect
and welcome the questions and concern of his brother pastors, but he
should also expect their trust and willingnes s to cast his actions in the best
possible light. We must be willing to allow one another freely to practice
the stewardsh ip of our shared Office of the Holy Ministry without fear of
needless criticism or reprisal. Obviously , such mutual trust is cultivated
when all involved act with a spirit of cooperatio n and an awareness of our
mutual interdepen dence and shared life in Christ.
VI. Conclusio n

The nature of this topic is that much needs to be considere d and said,
and much is at stake. The theology and practice of Holy Cmmnuni on is a
topic laden with serious doctrinal questions and concerns, but that does
not make it impractica l or irrelevant to the life of the church; that much is
hopefully clear by now. Indeed, if this study has succeeded in some small
way in persuadin g even one reader of the serious importanc e of right
doctrine for right practice, then its purpose has been accomplis hed. The
church's doctrine has everythin g to do with the church's vitality and the
church's faithfulness. We dare not forget this truth in our considera tion of
the theology and practice of the Lord's Supper.
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The Gift We Cannot Give Ourselves:

The Eucharist in the Theo logy of Pope Benedict XVI
James Massa
I. Introduction

Last summe r, Pope Benedi ct XVI fulfilled one of his promis
es to
Catholic traditio nalists by wideni ng the use of the so-call ed Latin
Mass. In
a Motu Proprio (a form of papal teachin g that is issued solely in the
pope's
own name) entitle d "Summ orum Pontifi cum," 1 the pope
relaxed
restrict ions on the celebra tion of the Euchar ist accord ing to
the 1962
Roman Missal, which had been the last revisio n of the Catholic Rite
issued
by Pius Vin the immed iate afterm ath of the Counci l of Trent. Since
1970,
the vast majori ty of the world' s billion plus Roman Cathol ics encoun
ter a
reform ed version of the Roman Catholic Mass that is nearly
always
celebra ted in the vernac ular. Benedict XVI, in declari ng the 1962
Missa lnow called the Missal of Blessed (Pope) John XXIII -an "exh·a
ordina ry
form," has by no means given up on the ongoin g reform of
the new
liturgy . In fact, it is the pope's expect ation that the use of the two
forms of
the Roman Rite will be mutual ly emichi ng. On the one hand, the
old can
take from the new a more varied lection ary of Sunday and
weekd ay
reading s, along with new feast days and prayer s that reflect contem
porary
sensibilities. On the other hand, the new can learn from the old the
sacred
quality and reveren ce that attend ed the best of the pre-Va tican II
liturgie s,
not to mentio n the music of Gregor ian chant.
Reactions to the Motu Proprio of July 7, 2007, reflected a
broad
spectru m of opinion . Traditi onalist s within the Roman Catholic
Church ,
who had long been celebra ting the "old Mass" becaus e Pope John
Paul II
had given limited permis sion for its use in the 1988 Indult Ecclesia
Dei, were
natural ly elated. Hopes were also affirme d for restore d full commu
nion
with the followers of Archbi shop Marcel Lefebvre, who broke ties
with the
Roman Catholic Church over Vatica n II's liturgic al reform as well
as its
teachin gs on religio us freedo m and ecume nism. Criticis m of the
pope's
1 Pope Benedic t XVI, "Summ orum Pontific um,"
July 7, 2007, http:/ /www.v atican
.va/ holy_father/ benedic t_xvi/le tters/ 2007 / docume nts/ hf_ben-xvi_let_2
0070707
_lettera-vescovi_en.html.

James Massa is a priest of the Diocese of Brooklyn and the Executive Directo
r of
the Secretariat for Ecumenical and Interreligious Affairs of the U.S . Confere
nce of
Catholic Bishops in Washington, D.C.
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mutu al corre ction , and by draw ing on the rich
resou rces of music and
devo tion found in the other Chris tian confession
s, the Rom an Catholic
Euch arist will becom e an even more effective instru
ment for deep ening the
faith of Rom an Catholics who, like other Chris tians,
alway s stand in need
of wors hip that is both intelligible and imbu ed with
the sacre d.
As a celeb rant of the Latin Mass of 1962, I am const
antly struc k by the
appro priate ness of a partic ular rubri c that has recei
ved repea ted schol arly
atten tion by the prese nt pope. Writi ng in the
mid-1970s, while still a
Germ an profe ssor at the Univ ersity of Rege nsbur
g, Ratzi nger expre ssed
regre t over the loss in the new liturg y of the eastw
ard-f acing posit ion of
the celeb rant durin g the Eucharistic Praye r. The
so-called ad orientem
postu re of wors hip, he conte nded , had from ancie
nt times conta ined a
cosm ologi cal and eschatological significance
that shoul d not be
aband oned . By prayi ng in the direc tion of the rising
sun, we join with all of
creat ion in givin g prais e and thank s to the Creat
or who make s the sun
shine "on the good and the bad" (Matt 5:45), and
who also raise d his Son
from the dead as the first fruits of the new creat
ion (1 Cor 15:20). As far
back as the apost olic age, Chris tians belie ved
that Chris t woul d retur n
"from the east" (Matt 24:27), so they const ructe
d place s of wors hip to
accom moda te an eastw ard facing posit ion of praye
r for both minis ter and
wors hippi ng assem bly. To speak of the presi ding
minis ter as havin g his
"back to the cong regat ion" - a comm on descr iption
of the older postu re misse s the essen tial point of the symb ol. Toge ther,
leade r and assem bly are
looki ng to the futur e, to the new creat ion of whic
h the Euch arist affor ds
believ ers an antic ipato ry partic ipatio n. In Ratzi nger'
s view, we go out to
meet the Lord who is the One to come.s
As a celeb rant of the old liturg y, I exper ience acute
ly the powe r of this
escha tolog ical tensio n, so much so that it make s
the rubri c of "faci ng the
peop le" seem to me like a plaus ible, but
ultim ately indef ensib le
accom moda tion to mode rn sensibility. Of cours e,
in weste rn ecclesiastical
archi tectu re altars have not been posit ioned for
centu ries to allow for the
minis ters to face the geogr aphic al east. Yet the
pract ice of havin g a still
comm on orien tation towa rd an altar with a prom
inent cross place d on it or
over it-co mpar able to the ones engra ved over the
easte rn doors of ancie nt
chur ches -has been a legiti mate embo dime nt of
the same princ iple. 6 The
5 Josep h Ratzin ger, Feast of Faith
: Approaches to a TheologiJ of the Liturgy (San
Francisco: Ignati us Press, 1986), 139-145, and Joseph
Ratzinger, The Spirit of the LiturgiJ,
(San Francisco: Ignati us Press, 2000), 69, 74-84.
6 In ancien t church es, it should
be noted, crosses were often engra ved or painte
d
over the eastw ard door of the buildi ng.
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is the one nece ssary gift that only God can
prov ide; and it is also a gift that
trans form s us into give rs of the same heal ing
love that we have recei ved.
This rathe r long prelu de to my topic offer
s assu ranc e that the anci ent
max im, lex orandi, lex cred endi -"we pray
as we belie ve" -is very muc h
alive amo ng som e of your broth ers and
siste rs in the Rom an Cath olic
com mun ity. But now it is time to turn
to the crucial ques tion that is
appr opri ately raise d with in the broa der
discu ssion of Chri st's aton ing
deat h. 9 Wha t does the wors hipp ing asse
mbly do whe n it celeb rates the
Eucharist? Are we justi fied in calling the euch
arist ic actio n of mini ster and
cong rega tion a "sacrifice" on biblical grou
nds? Ratz inge r argu es that we
are, but only by mea ns of a rene wed
unde rstan ding of sacrifice that
depa rts from ordi nary usag e and that takes
cogn izan ce of how the term
deve lops with in the entir e cano n of Scrip ture.
Afte r cove ring this grou nd, I
will poin t to the essen tial prob lem that
Ratz inge r iden tifies in Luth er' s
judg men t abou t the Rom an Catholic teach
ing on the Mas s as sacrifice.
From Ratz inge r's stan dpoi nt, not ever ythin
g Luth er was oppo sing in
Rom an Cath olic theo logic al argu men ts of
the perio d can be defe nded . Yet
the core Rom an Cath olic posi tion on the
unity of the Euch arist and the
cross was som ethin g that the grea t Germ an
Refo rmer was unab le to affir m
on acco unt of his view of history. In the
final section, I will try to show
how an unde rstan ding of the euch arist ic
sacrifice as "assi mila tive" open s
out to Rom an Cath olic prac tices such as
ador ation of the Lord 's pres ence
in the euch arist ic species. The fruit s of such
devo tion are to be foun d, for
Ratz inge r, prec isely in thos e work s of
love and justice to whic h the
justi fied belie ver is direc ted.
II. Shar ing in Christ's Sacrifice

Ordi naril y the notio n of sacrifice is asso ciate
d with destr uctio n. In the
cultic practices of man y religions som ethin
g is destr oyed , usua lly an
anim al or som e form of orga nic matt er, in
orde r to be hand ed over to the
deity for the purp ose of acqu iring a favo
r or of offering than ks for
bless ings alrea dy best owe d. This is not the
case for the wors hip "in acco rd
with reaso n" ().oyLK~v Acttp Etct) that belo ngs
to the essence of Chri stian ity
(Rom 12:1). Sacrifice, in unio n with the etern
al Logos Jesus Chri st, mea ns
not destr uctio n but offer ing to God one' s
inmo st bein g. For Ratz inge r we
are askin g Chri st to "log ify" us - to draw
us into his wors hip of the Fath er
"in spiri t and in h·uth " (John 4:23). In fidel
ity to biblical thou ght, it mea ns
"eme rgin g from the state of sepa ratio n, of
appa rent auto nom y, of exist ing
9 This study was origin ally
prese nted at the 2008 Symp osium on the
Luthe ran
Confessions in Fort Wayn e whic h focused on
the Atonement.
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of Abrah am's assuran ce to Isaac as an interpr etive key for the
passion
narrati ves. "God himsel f will provid e the lamb" (Gen 22:8) becom
es the
divine promis e that awaits fulfillm ent throug hout the Old Testam
ent up
until the momen t of Jesus' live-gi ving service. Accord ing to the
Fourth
Gospel , Jesus sheds his blood at the very momen t when the
Passov er
lambs were being sacrificed in the temple for the evenin g Passov
er supper
(John 19:14, 34). For the fourth evange list, Jesus dies on the day
before
Easter and not-as it would appear accord ing to the accoun ts in
Matthe w,
Mark, and Luke- on the day after the Passov er celebra tion (two
full days
before Easter; cf. Matt 26:17, Mark 14:12, and Luke 22:7). Despit
e this
appare nt discrep ancy, Christ in John's Gospel is every bit the true
Passov er
lamb whose redemp tive death has conseq uences for the whole world
(John
1:29).
Is it possibl e that both John and the Synopt ic Gospel s could
be
historic ally correct? Raztin ger believes that contem porary exeges
is of the
passion narrati ve allows for an explan ation that only serves to
reinfor ce
the convic tion that Jesus' Passov er makes of him the true lamb of
the new
memor ial in the sheddi ng of his blood. The hypoth esis that
Ratzin ger
deems credible, which is based on reading s of the Qunu·a n scrolls,
is that
John's historic al claim is entirely correct : Jesus truly shed his blood
on the
eve of Easter at the time of the immol ation of the lambs. Howev
er, the
Synopt ics also contain a reliable witnes s: Jesus did indeed celebra
te a
Passov er meal with his disciples, but not accord ing to the calend
ar of the
temple and the Jewish majority. Instead he celebra ted accord ing
to the
calend ar of the Essene commu nity of Qunu·an, at least one day
earlier.
Why would such a novelty be significant? Because the Essene
s, having
rejected the temple cult, would not have celebra ted with a lamb.
Neithe r
would Jesus have done so, if he wanted to unders core the fact
that he
himsel f is the h·ue lamb of the new redem ption. Therefore,
Ratzin ger
argues , "he anticip ated his death in a manne r consist ent with his
words:
'No one takes [my life] from me, but I lay it down of my own accord
' (Jn
10: 18). At the time when he offered his Body and his Blood
to the
disciples, he was truly fulfilling this affirma tion. He himsel f offered
his
own life" in what would have otherw ise been an irration
al act of
destruction.12 Jesus himself, and certain ly not his executi oners, is
the priest

12 Pope Benedic t XVI, "Homily for the Holy
Thursda y Mass of the Lord's Supper, "
April 5, 2007, http:/ /www.v atican.v a/holy_ father/b enedict_
xvi/hom ilies/20 07 /
docume nts/hf_b en-xvi_ hom_20070405_coena-d omini_e n.html (accesse
d January 14,
2008).
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who offers this sacrifice. "Only in this way did the ancient Passover
acquire its h·ue meaning."13
What does all of this imply for the present Bishop of Rome? There
exists a unity between the Last Supper and the cross that is implicit in the
renewed sacrificial meaning that Jesus gives to the former. The old lamb,
just like the old temple (John 2:19), has given way to the new worship that
flows from the cross of Christ. From his pierced side flows the cleansing
water of Baptism and the nourishi ng blood of the Eucharis t (John 19:34).
Supper and cross interpret one another, so do bread and wine on the one
side, and flesh and blood on the other. The two together, moreove r, refer to
the resurrect ion when the flesh of Christ acquires a new spiritual
accessibility as living nourishm ent on which eternal life itself depends :
"Unless you eat the flesh of the Son of Man and drink his blood, you have
no life in you" (John 6:53). An extraord inary transpos ition has happene d in
Ratzinge r' s mind:
The Uewish] paschal lwggndn, the commem oration of God's saving action,
has become a memorial of the Cross and Resurrect ion of Christ-a
memorial that does not simply recall the past but attracts us within the
presence of Christ's love. Thus, the bernknh, Israel's prayer of blessing and
thanksgiv ing, has become our Eucharist ic celebratio n in which the Lord
blesses our gifts- the bread and wine- to give himself in them.14

What then is the celebrati on of the Eucharis t? Is it a remembr ance of
Jesus' meals with sinners by which the participa nts experien ce God's
forgiveness? There is undoubt edly an element of those encounte rs
recorded in the Gospels (e.g., Matt 9:9-13) taken up into the Christian
Eucharist. But to put the emphasi s here, or to conceive of the Eucharis t's
basic structure as primarily that of a meal, misses the point for Ratzinger.
The Passover is the form in which the essential eucharist ic reality- Christ's
involvem ent of us in his self-offe ring-is imparted to the believing
commun ity. "Do this in memory of me" pertains not to the Passover as
such, but to the sacrificial offering it embodie s. Jews sometim es offered up
animals or simple bread as a thank-sacrifice to God (a todah, Hebrew ;,71in)
for deliveran ce from some evil (Pss 69; 51; 40:1-12; 22). Some scholars,
Ratzinge r among them, think that the Eucharis t may have function ed at
the Last Supper as Jesus' own todah for God's new deliveran ce of him from
the chains of death. 15 Eventual ly that todah is joined to the agape meals of
the early church. Yet Paul's admonit ion against unworth y celebrati ons of
Pope Benedict XVI, "Homily for the Holy Thursday Mass."
Pope Benedict XVI, "Homily for the Holy Thursday Mass."
1s Ratzinger, Feast of Faith, 51-60.
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the mea l com pon ent (1 Cor 11:17-22)
expr esse s a deep enin g of awa rene ss
that led final ly to the Chri stian than
ksgi ving bein g com bine d with the
serv ice of the wor d foun d in the syna
gogu e. Thu s, the two outs tand ing
Jewi sh cont exts of litur gica l pray er, temp
le and syna gogu e, sacri fice and
wor d, are subs ume d by the Chri stian com
mun ity in its wor ship in the ligh t
of the risen Lord .
Clu·ist mak es of hims elf the lamb of sacri
fice for the new cove nant in
his bloo d. Yet, in the Chri stian litur gy,
we enco unte r him not simp ly as the
Lam b slau ghte red, for sacri fice has ceas
ed to mea n dest ruct ion. Rath er,
Jesu s is the Lam b "onc e slain who
dies no mor e" (Rev 1:18). John of
Patm os' visio n of the heav enly litur gy
sugg ests that it is beca use supp er,
cros s, and resu rrec tion form an indi visib
le unit y that we, the part aker s of
the lamb 's self- offe ring , are able to
appr oach the heav enly feast. In
Ratz inge r's rend erin g of euch arist ic wor
ship , our com mun ion is with the
victo riou s Chri st who has alrea dy draw
n all of histo ry to hims elf. He
com es from the futu re to mee t us, in orde
r to lift us up into his etern al selfgivi ng in love to the Fath er (Heb 12:18-24
). His sacri fice beco mes ours .
III. Diff icul ties with Luther
All that I have disc usse d rega rdin
g Ben edic t XVl's idea s abou t
euch arist ic sacr ifice may soun d som ewh
at bold in the setti ng of este eme d
Luth eran past ors. Did not Luth er call
the doct rine "the grea test and mos t
appa lling horr or" and a "dam nabl e
impi ety? " Yet I won der whe ther
Jose ph Ratz inge r, who has long been
enga ged with Luth ern theo logy , as
with Luth er's own writ ings , mig ht in
som e sens e be the best ally on the
Cha ir of Pete r that Luth eran s have ever
had. As a com men tato r on the final
sess ion of Vati can II, Ratz inge r criti cize
d the lack of chris tolog ical focu s in
the delib erati ons arou nd the Past oral
Con stitu tion of the Chu rch in the
Mod ern Wor ld (Gaudium et spes, 1965).
He mad e the curi ous state men t that
the docu men t suff ered from havi ng too
muc h Teil hard - as in Teil hard de
Cha rdin , who se cosm olog ical opti mism
Ratz inge r foun d to be unb iblic aland not enou gh Luth er.16
On the matt er of the Mas s as a sacri
fice, Ratz inge r sees Luth er's
fund ame ntal prob lem to be one of histo
ricit y. For the Germ an Refo rmer ,
the "onc e and for all" (Eqia1m~ in Heb
10:10) even t of the cros s belo ngs
esse ntial ly to the past . It is a deed defin
itive ly acco mpli shed . The Euch arist
16 Josep h
Ratz inger, Theological Highlights of Vnticn
n II (New York: Pauli st Press,
1966), 152-162. See also Josep h Ratzi nger,
"Par t I, Chap ter I," in Co111111entnry 011
the
Docu111ents of Vnticnn II, vol. 5, Pnstornl Cons
titution on the Church in the Modern World,
ed.
Herb ert Vorg rimle r (New York: Herd er
and Herd er, 1969), 5:138-145.
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maint ain that the Eucha rist make s prese nt sacram entall
y the once and for
all sacrifice of Christ. By the same token, our worsh
ip enabl es us to
encou nter the true prese nce of him who gives himse lf
sacrificially to us.
Aided by histor ical critical resear ch, schola rs today
have a deepe r
under stand ing of what comm emora tion mean s in the
biblical context. To
"reme mber" what Jesus did at the Last Supp er (1 Cor
11:24-25 and Luke
22:19) implie s remem berin g that is more than a mere
recall ing of what
Chris t did in the past. In the rich biblical sense , liturg
ical comm emora tion
of some found ationa l event afford s the worsh ipers
a share in its savin g
effects. Such partic ipatio n has a significance beyon
d the subjective
intent ions of those who take part in them. 20 To perfo
rm the eucha ristic
action in Cluis t' s memo ry is first and forem ost to allow
him to do for us
what we could never do for ourse lves. He is the true
perfo rmer in the
liturg y. Minis ters of worsh ip can never be more than
instru ments of his
work. Our remem berin g is itself his grace which allow
s us to be draw n in
the prese nt mome nt into his savin g action .
In surve ying some of the key ecum enica l docum ents
of the last forty
years - includ ing Luthe ran-C atholi c agree ments - I canno
t help but marve l
at how the issue of eucha ristic sacrifice has move d to
the margi ns of our
dialog ues. Is that becau se the matte r has been settle
d and is theref ore no
longe r churc h-div iding? For exam ple, the Angli can-O
rthod ox Theol ogica l
Consu ltatio n in the Unite d States twent y years ago affirm
ed the conse nsus
betwe en the two comm union s that the eucha ristic
memo rial "does not
merel y 'remi nd' us of the sacrifice of Clu:ist; it make
s this sacrifice truly
present."21 The 1982 Lima Paper of the Faith and Order
Comm ission of the
World Coun cil of Churc hes also seeme d to sugge
st a remar kable
convergence: "The Eucha rist is a memo rial of the
crucif ied and risen
Christ, i.e., the living and effective sign of his sacrifice,
accom plishe d once
and for all on the cross and still opera tive on behal f of
all huma nkind . The
biblical idea of memo rial as applie d to the Eucha rist
refers to this prese nt
effica cy of God's work when it is celeb rated by
God's peopl e in a

20 Avery Dulles, "The Euchar ist and
the Myste ry of the Trinity," in Rediscovering the
Euclrnrist: Ecu111e11ica/ Con versations, ed. Roch A. Kerets
zty (New York: Paulis t Press,
2003), 178.
2 1 Anglic
an-Ort hodox Theological Consu ltation in the United
States, "Agre ed
Statem ent on the Eucharist," 1998, par. 10, in Growing
Consensus: Church Dialogues in the
United States, 1962-1991, Ecumenical Documents V, ed . Joseph
A. Burgess and Jeffrey
Gros (New York: Paulis t Press, 1995), 343-34 7.
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liturgy."22 The documen t went on to call the Eucharis t "the sacramen t of
2
the unique sacrifice of Christ, who ever lives to make intercess ion for us." 3
It would be a distortio n to say that this ecumeni cal converge nce, to the
extent that it is a true one, shows that the Roman Catholic side won the
post-Ref ormation debate over eucharist ic sacrifice. Luther and the heirs of
the Reforma tion frequent ly opposed theories of eucharist ic sacrifice held
by Roman Catholic theologia ns of the fifteenth and sixteenth centuries that
were harmful to faith and practice. As a careful student of history,
Ratzinge r acknowl edges the purifyin g influence that Protestan t critiques
have had on the developm ent of Roman Catholic doctrine. Luther had
every reason to denounc e the theories of Duns Scotus and Gabriel Biel
(1420-1495) that provided legitimac y to the frenetic multiplic ation of
Masses. While Christ's sacrifice has infinite value because he is without
sin, Biel reasoned in his Exposition of the Sacred Canon of the Mass, the
Church's sacrifice has only finite value on account of the imperfec t agent
making the offering. 24 As the Church acquires new merits on the basis of
its members ' good works, new Masses should be offered in order to apply
addition al benefits to the living and the dead. In addition to misconst ruing
the true subject of the eucharist ic celebrat ion-whi ch can only be Christthis kind of reasonin g in Roman Catholic theology not surprisin gly opened
the door to many abuses.2s
At the end of the day, it must be said that Christian s have nothing to
give to God except Christ, and all that Christ enables us to do once we are
united to him in faith and worship . The Eucharis t can become the gift of
the church only because it is Christ who associates himself with us as
members of his ecclesial body. To offer ourselve s, as Paul exhorts us to do,
as a "'rationa l' and living sacrifice [:\.oyLK~v J..atpEtav], holy and pleasing to
God" (Rom 12:1), we must have commun ion with both head and members
of the church, which Augustin e defines as the "whole Christ" (totus
Christus) . "This is the sacrifice of Christians: we, being many, are one body
Faith and Order, Baptism, Eucharist and Ministry [Lima Paper, No. 111], (Geneva:
World Council of Churches, 1982), "Eucharis t" no. 5.
t" no. 8. The Holy See
23 Faith and Order, Baptism, E11charist and Ministry, "Eucharis
Congregat ion for the
see
doch"ine;
Catholic
Roman
to
ds
later noted that this correspon
17
Doctrine of the Faith, "Baptism, Eucharist, and Ministry: An Appraisal ," Origins
22

(Novembe r 19, 1987): 409.
Oberman and William J.
24 Gabriel Biel, Canonis 111isse exposito, ed. Heiko A
Courtenay , 4 vols. (Wiesbaden: Steiner, 1963-1967), 1:31-33.
Theologi; from a Historical,
25 Roch Kereszty, Wedding Feast of the Lamb: Eucharistic
2004), 137-139 and 155Books,
d
Hillenbran
(Chicago:
Perspective
Biblical, and Systematic
157.
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in Christ. And this also is the sacrifice which the Church continuall y
celebrates in the sacrament of the altar, known to the faithful, in which she
teaches that she herself is offered in the offering she makes to God."26
IV. Adoring the Presence
Ratzinger once described his theological career as a lifelong
conversat ion with Augustine . In many of his essays and talks, he returns to
the same passage about conversio n in Augustine 's Confessions that has
eucharisti c overtones. At a time prior to his own conversio n, Augustine
had a sort of vision that he could not make sense of on the basis of his NeoPlatonic philosoph y. The future bishop of Hippo hears the voice of Christ
speaking to him through the Scriptures: "I am the food of strong men;
grow, and you shall feed upon me; nor shall you convert me, like the food
of your flesh, into you, but you shall be converted into me."27 Ratzinger
draws out the implicatio ns of this insight for understan ding the Eucharist:
In the normal process of eating, the human is the sh·onger being. He takes
things in, and they are assimilated into him, so that they become part of
his own substance. They are h·ansforme d within him and go to build up
his bodily life. But in the mutual relation with Christ it is the other way
around; he is the heart, the h·uly existent being. When we h·uly
communica te, this means that we are taken out of ourselves, that we are
assimilated into him, that we become one with him and, through him,
with the fellowship of our brethren.28

The passage from Augustine 's Confessions provides a basis in which
Ratzinger understan ds the rationale for eucharisti c worship, even when it
takes place outside the church's liturgy. While he has sometime s offered
critiques of various theories of eucharistic presence that depart from
Roman Catholic orthodoxy , including the Lutheran view of a "dual
presence" as well as contempo rary Roman Catholic proposals like
"transigni fication," 29 Ratzinger 's principal concern is to demonstra te that
through the Sacramen t we enter into Jesus' act of self-giving.
Objections to certain Roman Catholic devotions like eucharisti c
adoration, usually celebrated with a large host placed in a monstranc e for
veneration outside of Mass, are heard often enough within the Roman
Catholic communit y. After all, it is argued, the Lord said: "Take and eat,"
26 Augustine, CihJ of God 10.6, http://www .newadvent .org/fathers
/120110.hh n.
(accessed January 14, 2008).
27 Augustine, Confessions 7.10.16, http:/ /www.new advent.org/ fathers/110
107.htm
(accessed January 14, 2008).
2s Ratzinger, God is Near Us, 78.
29 Ratzinger, God is Near Us, 88.
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not "Take and look at me." The Council of Trent acknowledg es that the
ultimate purpose of the Eucharist is its physical consummat ion by the
believers. "But let us just recall," Ratzinger cautions, "what does that
mean, to receive the Lord? That is never just a physical, bodily act, as when
I eat a slice of bread. So it can therefore never be something that happens
just in a moment. To receive Christ means: to move toward him, to adore
him. For that reason, the reception can sh·etch out beyond the time of the
eucharistic celebration; indeed, it has to do so."30
The transformat ion that the Eucharist must effect is a profound
sacramental union that can best be described in terms of the "two in one
flesh" metaphor of the creation story. Man and woman become one, even
if they remain two distinct persons, in their self-donatio n to one another.
Christ has given himself to us in his Passover, and we believers return to
him the gift of ourselves in our eucharistic worship. The apostle Paul
draws on the marriage metaphor in explaining the union of Christ and
believer that begins in Baptism: "He who is united to the Lord becomes
one spirit [that is, shares a single new existence in the Holy Spirit] with
him (1 Car 6:17)." 31 Ratzinger asserts in his first encyclical (Deus caritas est),
"More than just statically receiving the incarnate Logos [in the Eucharist],
we enter into the very dynamic of his self-giving."32 The marriage imagery
is employed for the sake of a sacramental mysticism. The agape-love of the
Christ's self-gift on the cross and in the Eucharist perfects the eros-love of
human beings within the marriage covenant.33
Union with Christ necessarily implies union with all those to whom he
gives himself in word and sacrament. "I cannot possess Christ just for
myself," Benedict XVI insists. "I can belong to him only in union with all
those who have become, or will become his own." 34 Ratzinger's eucharistic
theology opens out to a social ethic in which the Christ of the Passion, who
washed the feet of his disciples (John 13:1-10), becomes the model for
compassion ate service on behalf of justice and peace. No opposition
between worship and ethics can be tolerated. Eucharistic conununion
entails both the experience of being loved and the compulsion to love
generously in turn. "A Eucharist which does not pass over into the

Ratzinger, God is Near Us, 89.
Pope Benedict XVI, Deus caritas est, no. 11, http:/ /www.vatica n.va/holy_fat her/
benedict_xvi/ encyclicals/ docmnents/hf_ ben-xvi_enc_2 0051225_deus -caritas-est_en
.html.
32 Pope Benedict XVI, Deus caritas est, no. 13.
33 Ratzinger, Pilgrim Fellowship of Faith, 133.
34 Pope Benedict XVI, Deus caritas est, no. 14.
30

31

Massa: The Gift We Cannot Give Ourse lves

177

concr ete practi ce of love is intrin sically fragm ented ,"
Ratzin ger argue s.35
Conv ersely , "only if I serve my neigh bor can my eyes
be opene d to what
God does for me and how much he loves me."36
This intrin sic bond betwe en worsh ip and ethics finds
apt expre ssion in
the lives of virtuo us Chris tians. Moth er Teres a of
Calcutta, now called
"Bles sed" amon g Roma n Catholics, renew ed her capac
ity to expre ss love
for the poore st of the poor throu gh her encou nters with
the Eucharist. By
the same token, the pope notes, "this encou nter [with
the sacram ent]
acqui red its realis m and depth in [Blessed Teresa's]
service to others."37
Love grows throu gh love, in Bened ict's under stand ing,
as the Clu·is tian is
config ured more and more to the eucha ristic Lord who
pours out his life in
servic e to all. In the case of St. Polyc arp, the config
uratio n takes on a
pecul iar literal ness in the ancien t accou nt of the secon
d centu ry bisho p's
marty rdom . As he is burne d at the stake onloo kers
descri be the odor
emitt ed from his flesh to be that of baked bread , and the
flames envel oping
his body as havin g the shape of stalks of wheat .
Ignati us of Antio ch
likew ise looke d upon his future marty rdom as an expre
ssion of eucha ristic
sacrifice. 38 The ancie nt marty rs in Abitina, North Africa
, also intim ate that
both the Lord' s Day and Lord' s Suppe r are togeth
er a matte r of inner
neces sity for them. Reply ing to their Roma n judge s,
the marty rs confess
their inabil ity to live witho ut either the Eucha
rist or the Day of
Resur rectio n to which it is conse crated . The point
is that the Chris tian
"who offers his life in marty rdom enters into full
comm union with the
Pasch of Jesus Chris t and thus becom es Eucha rist with
him." 39
What is the effect of living Sund ay's Eucha rist for
Ratzin ger? It is
never merel y an increa se in benef its for the indiv idual
believer. In the
broad er catholic tradit ion, the res tantum or "princ
ipal effect" of the
Sacra ment is our incorp oratio n into the mysti cal
body of Chris t, the
churc h. For the prese nt pope as for many Easte
rn and Weste rn
ecclesiologists today , the Eucha rist "mak es" the churc
h just as surely as the
churc h "mak es" the Eucharist. It is the essen tial const
itutio n of the new
Pope Benedict XVI, Deus cnritns est, no. 14.
Pope Benedict XVI, Deus cnritns est, no. 18.
37 Pope Benedict XVI, Deus cnritns est,
no. 18.
38 See references to the two church
fa thers in Benedict's general audien ce addres s
on Wedne sday, March 28, 2007, at St. Peter's Square
, http:// www. vatican .va/holy_
father / benedi ct_xvi / audien ces/ 2007 /docum ents/ hf_ben
-xvi_aud_20070328 _en.html.
39 Pope Benedict XVI, Sncm111enh1111
cnritntis, no. 85, http:/ /www .vatica n.va/h oly
_fathe r/ benedi ct_xvi / a post_e xhorta tions /docum ents/
hf_ben-xvi_exh_20070222
_sacra mentu m-cari tatis_e n.html #The_Eucharist,_a_myster
y_to_be_proclaimed;
Raztinger, Pilgrim Fellowship of Faith, 112.
35

36
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m his
people of God, as Ratzin ger has sought to demon strate
40
interpr etation s of the core ecclesial doctrin e of Vatican II.
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that is so precisely because it teaches us to cry: 'Come, Lord Jesus,' while
reaching out towards the Lord who is coming. It always brings us to hear
His reply yet again and to experience its truth: 'Yes, I am coming soon.'
(Rev. 22:17, 20)." 43 Within such a noble and challenging perspective, it
seems natural for us in our worship to "face east," if not with our bodies,
then certainly with our hearts.

43

Reid, Looking Again at the Question of the Liturgi; with Cardinal Ra/zinger, 31.
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Theological Observer
Jaroslav Pelikan (1923-2006)
A few years before his death on May 13, 2006, Jaroslav Pelikan left the
Evangelical Lutheran Church in America and, along with his wife, was
chrismated in the Orthodox Church. Eastern Orthodox churches have been
known to administer baptism to those baptized in Protestant churches; the
parish worshiping at Saint Vladimir's in Crestwood, New York, where Pelikan
joined, at least recognized the legitimacy of his baptism administered by a
Lutheran pastor (in his case, his father). Clu·ismation, the rite of anointing with
oil, follows baptism and is administered by a priest. It corresponds, but not
exactly, to the Roman confirmation which is administered in adolescence by a
bishop. In the early church, it was administered to those who had been
baptized in erring or heterodox churches and were entering the fellowship of
an orthodox church (lower case).
All this might not mean too much except that Jaroslav Pelikan had been
baptized by his father in a congregation of the Slovak Synod which, for all
practical purposes-even when it was separate synod-was part of the
Missouri Synod. It maintains its autonomy as a separate district and is know as
the SELC, which stands for the Synod of Evangelical Lutheran Churches. In
some minds, it still stands for the Slovak Evangelical Lutheran Church. The
name "Pelikan," along with "Daniel," was virtually interchangeable with the
Slovak Synod. His maternal uncle was Theodore Daniel, a president or vicepresident of the Synodical Conference in its dying days. Other family members
were pastors; one family member was a layman who served in the leadership
of the Missouri Synod.
Even if Pelikan by blood and environment belonged to the Slovak Synod,
he was a Wunderkind that the Missouri Synod claimed for itself. Much about
him belongs to legendary narrative, but this literary genre closely corresponds
to reality. On weekends during St. Louis student seminary days, he took the
train to Chicago and served as a vicar for his father. Stories floated around that
at the right price he would put together a Bachelor of Divinity thesis for a less
committed and gifted student. At age twenty-four, he graduated from the St.
Louis seminary, received an M.A. from Washington University (which is
virtually adjacent to the seminary campus), and also received a Ph.D. from the
University of Chicago. What else would anyone do with his spare time on
weekends in Chicago? His teaching career took him from the St. Louis
seminary back to the University of Chicago and finally to Yale University
where he was the Sterling Professor of Church History. He had more than his
fair share of honorary degrees. Some years back it was rumored that he was
being considered for the Yale presidency. This did not happen. All this
information about a deceased scholar would not matter except that his name
appears as the general editor of the fifty-five volumes in the American Edition
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of Luther's Works, publ ished by Conc ordia
Publ ishin g Hou se and Fortr ess
Press, a joint project of Luth eran deno mina
tions that have since gone their
sepa rate ways . Thro ugh this project, Pelik an's
nam e has foun d its way onto the
shelv es and com pute rs of Luth eran pasto
rs across the worl d. Here come s the
hard part. He died in the Orth odox Chur
ch. As with other s, the Evangelical
Luth eran Chur ch in America had followed
a path he coul d not take, but there
is more to it than this. Robe rt Louis Wilken,
anot her Miss ouri expa triate and a
classmate, in his "Trib ute to Jaroslav Pelik
an" (Pro Ecclesia 16 [2007]: 123-125),
prov ides us with a clue: "Peli kan had
the linguistic gifts, the scholarly
discipline, and imag inati on to displ ay the
entir e swee p of the tradi tion on the
basis of his own read ing of the prim ary sourc
es" (124). The Luth eran herit age
was too limited. It took him back only five
centu ries. Pelik an' s worl d inclu ded
the ancie nt chur ch.
My conta ct with Pelik an was tangential. As
a college stud ent at Conc ordia
Bronxville, I hear d him preac h at Chri st
Luth eran Chur ch in Yonkers, New
York, wher e Rich ard Koenig serve d as pasto
r. He prea ched on Matt hew 11:46, Jesus' answ er to John the Baptist on whet
her he was the Christ. In the orde r
in whic h the mess ianic signs were given,
the poor hear ing the gosp el rank ed
abov e the miracles, even the raisi ng of the
dead . To this date, I have not come
across one serm on on this text whic h proc
eeds in this way. Pelik an was right.
The prea chin g of the gospel has the ultim
ate significance. His From Luther to
Kierkegaard brou ght susp icion s that he was
a Barthian, as did his Luther the
Expositor, whic h was attac hed to the tail
end of the Ame rican Editi on of
Luther's Works wher e it had no place being
. In term s of the 1950s, his conc ern
was right, but his oppo nent s-in affirm ing
Scrip ture as the word of God -ma y
not have deve lope d the impl icati ons that
the word of God appl ied to the
gosp el and Clu-ist hims elf as a constellation.
Pelik an's biog raph er will have to sift throu
gh this, but a perso n who dies
in a chur ch of the Easte rn Orth odox com mun
ion prob ably does not depa rt this
worl d as a Barthian. Distu rban ces in the
1970s led him to leave the Miss ouri
Syno d, but he did not join the Asso ciatio
n of Evangelical Luth eran Chur ches
whic h had been form ed to supp ort the
St. Louis faculty majority. He left
with out the fanfare of medi a coverage.
Pelik an phon ed Miss ouri Syno d
presi dent J. A. 0. Preu s II that he was joini
ng a Luth eran Chur ch in America
cong regat ion. He rema ined a mem ber
of that cong regat ion in Ham den,
Connecticut, until a few years before his
death . Pasto rs with less than thirty
years of service in the mini stry may not
be awar e of Pelik an's place in the
Miss ouri Syno d's bloo d strea m and anna
ls. For those who knew him, or of
him, how was it that a Luth er scho lar coul
d be laid to rest "in the Litur gy of
the Orth odox Chur ch" (Wilken, 125)? Is
the impo rtant theological ques tion
how one dies or how one is burie d? Here
is the answ er: "Wh en I [Wilken]
visite d him in Marc h (2006) he [Pelikan] told
me that he was listen ing most ly
to the B Mino r Mass. Thou gh he love d Bach
's canta ta and the St. Matt hew
Passion, as he awai ted death he was draw
n to the Latin Mass in Bach's
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interpr etative
gloriou s setting. For here there are no narrati ve recitative, no
hope, and
and
arias, only words of supplic ation, praise, gratitu de, confess ion,
the Kyrie
of
the quiet confid ence-e vident already in the openin g strains
heard"
is
church,
eleison - that one's voice, when joined with . that of the
it all.
says
nce"
confide
(Wilken, 125). Sounds like he died a Luther an .. . "quiet
David P. Scaer
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Inst itute for Biblical Stud ies, a grou
p of Evangelical scholars. His afte
rnoo n
lect ure, "Go d in Public? The Bibl
e and Politics in Tom orro w's Wor
ld,"
dev elop ed the them e intr odu ced in
the mor ning serm on, so ther e was
noth
ing
new . Evangelicals, like thei r hist oric
al Refo rme d forefathers, see relig ion
as
a
force shap ing society. Disa gree men
t with him on this or that issu e doe
s not
detr act from the force of his pres
enta tion and com mitm ent to trad
ition al
Chr istia nity . Wri ght is amo ng seve
ral Eng lish univ ersi ty scho lars who
are
insi stin g on the hist oric al char acte
r of Chr istia nity usin g critical argu
men
ts.
The afte rnoo n lect ure was spo nso red
by SBL and agai n part of an ove rflo
win
g
aud ienc e was left sitti ng on the floo
r or stan ding outs ide the door.
A two -and -a-h alf- hou r sess ion was
set asid e Satu rday for four 20 min
ute
criti ques of Jesus and the Eyewitnes
ses: The Gospels as Eyewitness Testimon
ies by
Rich ard Bau ckh am. Like the biblical
Daniel, his resp onse indi cate d that
he had
surv ived the wol ves. Rath er than disc
redi ting critical scho lars hip, scho lars
like
Bau ckha m, Wri ght, and Larr y Hur
tado (wh o was also there) hav e used
criti
cal
met hod s to dem onst rate the prob abil
ity of the biblical acco unts , incl udin
g
the
resu rrec tion . Am azin gly thes e scho
lars hav e spru ng up in the secu
lar
env iror une nt of the Uni ted Kin gdo
m whe re the esta blis hed chu rch has
lost
its
gras p on the pub lic min d. Whi le elem
ents in the LCMS wer e ove rtak en
from
the 1950s thro ugh the mid-1970s by
Bul tma nn's dem ytho logi zing , whi
ch has
long been off the scho larly rada
r screen, som e Evangelical scho lars
hav e
emb race d hist oric al stud y of the
Scri ptur es to go on the offensive.
Wit hou t
surr end erin g thei r com mitm ent to
biblical auth ority , they hav e buil
t thei r
argu men ts for Chr istia nity on criti
cal met hod s. Wea kly atte nde d side
show s on
obsc ure topics abo und at thes e kind
s of gath erin gs, but the Eva ngel icals
hav e
prov en them selv es the one force
with whi ch to be reck oned . The y
had the
crow ds and the SBL will mos t like
ly con tinu e to give them cent er stag
e to
gua rant ee the pop ular ity of its ann
ual mee ting s. Luth eran s had a con
sult atio n,
but in com pari son with the Eva ngel
icals it was only a splash.
One of the mor e ente rtain ing sess
ions I atte nde d was enti tled , "Bo oks
on
the Gospel of Judas: An Eve ning
with the Aut hors ." No less than
thir teen
auth ors wer e featured! A Uni vers
ity of Was hing ton prof esso r sat nex
t to the
pod ium with wat ch in han d to enfo
rce a five min ute limi t for each auth
or's
com men ts. Eve n thou gh a long,
narr ow and inad equ ate room may
hav e
hind ered give -and -tak e, and we had
to cop e with the noise from the freig
ht
train that pass ed near by duri ng
the session, this was the best show
of the
wee ken d. Pres ent wer e wor ld class
lum inar ies. Ger d Lud ema nn, a prof
esso r at
Got ting en and mem ber of the Lut hera
n Chu rch- wid ely kno wn for his den
ial
of the resu rrec tion of Jesu s-de nied
that Juda s betr ayed Jesus. For him
"ha nd
over " doe s not mea n "bet ray." Bart
Ehr man n defe nde d the view that orth
odo x
Clu·istianity was the resu lt of a
political vict ory over Gnosticism.
He has
auth ored the Oxf ord Uni vers ity Pres
s text boo k The New Testament: A Hist
orical
Introduction to Early Christian Writings
that is used in man y colleges. Elai
ne
Pag els of Prin ceto n and Kar en Kin
g of Har vard argu ed that the Gospel
of Judas
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the bloo d and guts of the cano nica l
was a need ed femi nist resp onse agai nst
lar was give n the privi lege of show ing
Gospels. A youn g fema le Germ an scho
of the Gospel of Judas . The origi nal
her rece ntly publ ishe d reco nstru ction
her fellow resea rche rs filled in t e
man uscr ipt is not com plete , so she and
Apri l DeC onic k of Rice Univ ersit y
blan ks with poss ible reco nstru ction s.
Engl ish h·anslation and sens ation alize d
offer ed a blist ering criti que of the first
grap hic team as well as the shro uded
inter preta tion done by the Nati onal Geo
relea sed their findings. This team that
and unsc hola rly man ner in whic h they
tion of the Gospel of Judas had agre ed in
did the initial trans latio n and inter preta
nce with othe r scholars. So muc h for
writ ing not to shar e their findi ngs in adva
it is in print!
mak ing sure you have it corre ct before
that publ ishin g linke d to the Gospel
Duri ng the disc ussio n it cam e to light
ss of a milli on dollars. App aren tly the
of Judas invo lves big buck s, even in exce
n for som e scho lars to toss their hat
love of learn ing is not the only moti vatio
d that he alon e has rece ived $100,000
into the Juda s ring. Jame s Rob inso n note
eede d to chid e hims elf for writ ing a
for his book on the Gospel of Judas . He proc
not yet pers onal ly exam ined . Shor tly
book abou t a man uscr ipt that he had
if discu ssion shou ld not be allow ed
thereafter, Bishop Wrig ht quip ped that
al man uscr ipt is exam ined , wha t does
over the Gospel of Judas befo re the actu
ons over the past fifty year s? A roar
this say for "Q" scho larsh ip and publ icati
that "Q" exists only in the mind s of
wen t up from the crow d, who knew well
scho lars.
rs was a pure delig ht. Alon g with
The large spac e set aside for book selle
ting with edito rs to publ ish their
the book buyi ng, scho lars were mee
to buy from avow ed athe ist publ ishe rs,
man uscr ipts. Ther e was the temp tatio n
Boston the SBL will mee t just befo re
but why supp ort unbelief? Nex t year in
ed for Chic ago a few wee ks earlier. It
Than ksgi ving , whil e the AAR is head
, but with 2008 pres iden tial elections
prob ably will be less fun with out them
ebod y else besid es Bush . With fewe r
over they will have to talk abou t som
pact arran gem ents than the spra wl of
atten dees , Boston may offer more com
resu lted in miss ing the Juda s show .
the San Dieg o conv entio n, whic h almo st
it is hard to say whe re theo logy is
After such a smo rgas bord of opin ion,
but to pick and choo se from the
going. Perh aps it is bette r not to know
nary faculties were well repr esen ted.
Evangelical crum bs. Both LCMS semi
ce Hum mel, Norm an Hab el, Edga r
Amo ng old time acqu ainta nces were Hora
Schw artz, and Carl Braaten.
Krentz, John Hub er, Mike Hort on, Han s
Dav id P. Scaer

rgy?
Is Christianity Today Loo king for Litu
com men ted on the cont emp orar y
In a prev ious Theological Obse rver, I
not near ly so settl ed as som e migh t be
wors hip phen ome non, sayi ng that "it is
if my com men t need ed corro bora tion,
led to believe" [CTQ 71 (2007): 370]. As
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the folks at ChristianihJ Today kin
dly obli ged in thei r Feb rua ry 200
8 issu e wit h a
cov er stor y titled: "Th e Fut ure
Lies in the Past." The auth or, Chr
is Arm stro ng,
des crib es him self as a bor n-a gain
Chr istia n, nur ture d in a cha rism
atic chu rch
in Can ada , who felt, nev erth eles
s, that som ethi ng was missing.
Arm stro ng's article pro vid es a
brie f ove rvie w of this "mo vem
ent wit hin a
mov eme nt." Tho se who are fam
iliar wit h Am eric an Eva nge lica
lism
are awa re
of its lead ing role in the Chu rch
Gro wth Mo vem ent and its imm
ens
e
infl uen ce
on chu rch life thro ugh out Nor
th Am eric a, blu rred den omi nati
ona l lines and
all. It is less wel l kno wn that
amo ng thes e sam e Chr istia ns
ther e has bee nnow for thre e dec ade s - con side
rabl e mov eme nt in a ver y diff
eren t dire ctio n.
Mo re tha n a dec ade ago (Octobe
r 1997), ChristianittJ Today pub lish
ed ano ther
sign ific ant article titled: "Mi
ssin g God at Chu rch ? Wh y
So Ma ny Are
Red isco veri ng Wo rshi p in Oth er
Tra diti ons ." Before that , Tho mas
How ard laid
out his reas ons for leav ing Eva
nge lica lism in Evangelical Is Not
Enough (Ne lson,
1984). Ind eed, this sou l-se arch ing
amo ng Eva nge lica ls goes all the
way bac k to
Rob ert We bbe r's Common Roo
ts: A Call to Evangelical Maturih
J (Zo nde rvan ,
1978), the first of We bbe r's doz
ens of boo ks and articles on this
topic.
The aut hor of the mos t rece nt con
trib utio n cite d abo ve ack now ledg
es that
this sear ch by Evangelicals for
mor e sub stan ce has led in any
num ber of
directions. For exa mpl e, at one
eva nge lica l college larg e num ber
s of stud ents
are dra wn to the litu rgic al
style of the Epi sco pal Chu rch
, "de spit e the
mis givi ngs man y sha re abo ut the
theological dire ctio ns of that den
omi nati on."
Similarly, oth ers hav e ove r the
pas t dec ade s bee n dra wn bot
h to Rom an
Cat holi cism and the Ort hod ox
Chu rch, wit h som e pro min ent
Evangelicals
actu ally jum pin g ship and con vert
ing.
Wh at I find surp risi ng in this
enti re disc ussi on is that Lut her
ans see m to
be now her e on the rad ar scre
en. Des pite the rich litu rgic al
her
itag
e that has
bee n has han ded dow n amo ng
us since the tim e of the Ref orm
atio n, mos t
Eva nge lica ls see m to be una war
e of the trea sure s that the Lut her
an Chu rch has
to offer to those who are yea rnin
g for a fuller exp ress ion of the faith
. Per hap s it
is the case that we Lut her ans hav
e sim ply not trum pet ed our theo
logical and
litu rgic al sensibilities mu ch bey
ond our own circles. We all
kno w of the
pro min ent role play ed by Epi sco
pali ans in our nati on's hist ory .
For exa mpl e, a
doz en of our pre side nts hav e
had som e sort of affiliation wit
h this chu rch
bod y. The she er size of the Rom
an Cat holi c Chu rch ens ure s that
it will not be
ove rloo ked . As for Lut hera ns, it's
und erst and able that we mig ht be
missed.
Cou ld it be that we hav e not
bee n not iced bec aus e we are
uns ure
our selv es abo ut the place of our
litu rgic al her itag e in tod ay's chu
rch as wel l as
the chu rch of tom orro w? Thi s is
cert ainl y not the firs t tim e that
Lut her ans hav e
que stio ned the vali dity and imp
orta nce of litu rgy and the chu
rch 's song.
Cen turi es ago Pie tism and the
Enl igh tenm ent deli ver ed a one
-tw o pun ch that
stri ppe d fait hfu l Lut her ans of
the rich her itag e that thei r fore
fath ers had
han ded dow n to the m. While a
ren ewe d inte rest in that heri tage
has eme rge d
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year s (beg inni ng with C. F. W. Wal ther
duri ng the last one hun dred and fifty
to
th cent ury) , new chal leng es cont inue
and Wilh elm Loeh e in the nine teen
been
has
e
ther
,
song
sure s of litur gy and
surface. Inst ead of emb raci ng our trea
r
don this birth righ t in favo r of othe
aban
to
des
a tend ency in rece nt deca
the
to
ve
onsi
resp
and
ed mor e effective
mod els of wor ship that are cons ider
.
tion
rega
cong
perc eive d need s of the
orar y wor ship , how ever , I wou ld like
Rath er than argu ing against cont emp
gica l heri tage . Of cour se, that 's a tall
to mak e the case for the chur ch's litur
is perm itted here . For now , this one
orde r that requ ires far mor e spac e than
al
that befo re we thro w out the prov erbi
poin t will have to suffice - nam ely,
ch
chur
r
othe
why
mom ent to cons ider
baby with the bath wate r, we take a
bent , have beco me so inte reste d in the
l
gica
litur
a
bodi es, trad ition ally not of
ng
ld it be that they are on to som ethi
heri tage that we take for gran ted. Cou
along?
that has been righ t und er our noses all
Paul J. Grim e

Sea son of Cre atio n
trad ition al chur ch cale ndar may be
Tho se look ing for vari ety in the
et
way to "cel ebra te Eart h as a sacr ed plan
attra cted by a seas on of crea tion as a
a
on
forth
Its goal is for Chri stian s to "go
filled with God 's vibr ant pres ence ."
ar
e-ye
thre
A
the heal ing of the plan et."
miss ion to be part ners with Chri st in
begi mun g with the first Sun day in
days
serie s is prop osed for the eigh t Sun
d
e: Crea tion Day; Fore st Sun day; Lan
Sept emb er, each with its own nam
rs;
othe
for
day
ans and Wild erne ss Sun
Sun day; Outb ack Sun day for Aus trali
of
Anim als, also kno wn as St. Fran cis
the
of
Social Justice Sun day; Blessing
ons
reas
the
out
lays
duct ory broc hure
Assisi Day; and River Sun day. An intro
s pers pect ive, nece ssar y inno vati on:
one'
on
g
ndin
for this nove l and, depe
al
stian com mun ities abou t the ecologic
"Th ere is a grow ing conc ern in Chri
h
eart
et
Plan
.
earth
's
God
been trea ting
crisis and the way hum an bein gs have
on
essi
poss
's
God
as
h
eart
Refe rring to the
is in peril. All crea tion is suff erin g."
ess
"Th e eart h is the Lord 's and the fulln
ms,
Psal
the
and
reflects Gen esis 1:1
ved
relie
be
ld
wou
dage
bon
suff erin g in
ther efor e." Pau l said the crea tion 's
et
sons of God (Rom 8:18-25) . Our plan
the
as
vers
belie
of
ce
with the appe aran
tion
crea
over
ns
odia
cust
as
and
3
Gen esis
has been in a dow nwa rd spira l since
t to
keep thin gs in good orde r, or at leas
to
rs
othe
with
k
wor
Chri stian s will
an
tion , but som e factors are beyo nd hum
prev ent an even mor e rapi d dete riora
ethre
k, and Luk e fit the stan dard ized
control. Rea ding s from Mat thew , Mar
also
acco mpa nyin g Bible stud ies are
year series. App ropr iate litur gies and
In Ame rica the cont act pers on is
m).
avai lable (see www .sea sono fcre atio n.co
of
a prof esso r at the Luth eran School
Dav id Rho ads (drhoads@lstc.edu),
Theo logy in Chic ago.
Dav id P. Scaer
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Bo ok Re vi ew s
Friendship and Society: An
Introduction to Augustine's
Pra ctic al Ph ilos oph y.
By Do nal d X. Burt. Grand
Rapids: Eerdmans, 1999.
251
pages. Paperback.
$25.00.

Bu rt's boo k is an ess ay
in org ani zin g Au gus tini an
ma teri als aro und
con tem por ary topics in
eth ics and social and pol
itical phi los oph y, a
com pan ion to his ear lier Aug
ustine's World: An Introductio
n to His Speculative
Philosophy (La nha m, MD:
Un ive rsit y Pre ss of Americ
a, 1996). The issu es
add res sed inc lud e the nat ure
of ethics, frie nds hip , the fam
ily, and a ran ge of
que stio ns inv olv ing the stat
e, inc lud ing law , violence,
wa
r,
and the rela tion of
chu rch and state. In dea ling
wit h the se bro ade r subjects,
how
eve r, Bu rt is not
afr aid to ma ke occasional
app lica tion of Au gus tine 's
tho ugh t to specific
con tem por ary issu es suc h as
cap ital pun ish me nt and abo
rtion.
The boo k is not an int rod
uct ion to Au gus tin e's tho
ugh t in its historical
context. References to Ho bbe
s, Locke, and Nie tzs che are
mo re fre que nt, for
exa mp le, tha n those to Cic
ero or Am bro se. Tha t is qui
te con son ant wit h the
dec lare d inte ntio ns of the aut
hor (himself a phi los oph er)
, but it doe s ma ke this
boo k a rat her par ticu lar sor
t of int rod uct ion to Au gus tine
's tho ugh t.
The con tem por ary the olo
gic al con tex t in wh ich Bu
rt's con tem por ary
app lica tion of Au gus tine tak
es pla ce is tha t of pos t-V atic
an II Ro ma n Cat hol ic
theology. Som etim es, as in
his dis cus sio n of the sal vat
ion of tho se wh o hav e no
explicit kno wle dge of Ch rist
(52-53, 203-204), Bu rt is scr
upu lou s (th oug h not
uncritical) in ack now led gin
g Au gus tin e's dis tan ce fro
m con tem por ary Ro ma n
teaching. At oth er poi nts
, how eve r, as in his dis
cus sio n of Au gus tin e's
tea chi ng on the sub ord ina
tion of wiv es to the ir hus
ban ds, his atte mp t to
vin dic ate Au gus tine in con
tem por ary term s lea ds him
ont o sha ky gro und .
Bu rt ide ntif ies Au gus tin e's
pos itio n as bas ed on a
"cu ltur ally -in flu enc ed
con vic tion " (106). Au gus
tine wa s qui te cap abl e
of ma kin g an acu te
dis crim ina tion bet we en wh
at is nat ura l and wh at
is me rely cul tur al or
con ven tion al, but , in fact, he
did not see suc h a dis tinc tion
here.
Ind eed , Bu rt's rea der mu st,
in gen era l, be unu sua lly car
efu l and atte ntiv e
in ord er to dis ting uis h Au
gus tin e's ipsissima vox fro m
Bu rt's ela bor atio n and
app lica tion , and the not es
are not alw ays an ade qua te
hel p in this reg ard . For
exa mp le, Bu rt dis cus ses "A
uth ori ty in a Society of Fri
end s" on pag es 68-73
wit h onl y one rat her per iph
era l cita tion of Au gus tine .
Bu rt is mo re car efu l in
ide ntif yin g his deb ts to and
dis agr eem ent s wit h oth er con
tem por ary sch ola rs,
and his par tici pat ion in the
se deb ate s (e.g., ove r wh eth
er Au gus tine hol ds tha t
the sta te is nat ura l- as Bu
rt arg ues - or is the res ult
of sin) can be rea d wit h
profit, tho ugh aga in the
rea der wh o wo nde rs how
Au gus tine 's tho ugh t
com par es wit h tha t of Am bro
se wil l find no hel p here.

188

72 (2008)
Concordia Theological Qua rter ly

arises
k (as also man y of its limitations)
The prim ary inte rest of Bur t's boo
al
phic
oso
phil
ary
por
ne's thou ght into con tem
from its atte mpt to brin g Aug usti
St.
of
logi;
Theo
the
in
: Histon; and Societt;
context. R. A. Mar kus ' Saeculum
of its
gh not with out a con tem por ary eye
thou
),
Augustine (Ca mbr idge UP, 1970
and
que
anti
to
tion
rela
in
usti ne's orig inal ity
own , gives a clearer sens e of Aug
his
in
um
mec
vade
ty
trus
a
s
te who sim ply seek
patr istic thou ght. For the neo phy
the
,"
phy
oso
phil
al
ctic
"pra
of Aug usti ne's
first time thro ugh the mai n feat ures
ne
Political and Social Ideas of St. Augusti
TI1e
ne's
Dea
A.
wel l-w orn stan dby , H.
the bett er guid e.
(Co lum bia UP, 1963), may still be
Chr isto phe r B. Bro wn
Boston Uni vers ity
Mas sach uset ts
ton,
Bos
aisa l. By
Significance of Torah: A Rea ppr
Deu tero nom ic Theologi; and the
dcover.
Har
es.
Eisenbrauns, 2006. 242 pag
Peter T. Vogt. Win ona Lake, IN:
$37.50.
hip is
in mod ern Deu tero nom ic scho lars
One of the few area s of con sens us
rt of
sho
pro gram for refo rm that is noth ing
the con tent ion that the boo k is a
by
part
e
rece nt sch olar ship -led in larg
revolutiona1y. The con sens us of
the
from
t
tero nom y to be a radical shif
Mos he We infe ld-u nde rsta nds Deu
ns that the
ugh Num bers . This view mai ntai
theology pres ente d in Gen esis thro
suc h as
God
to corr ect outd ated view s of
Deu tero nom istic mov eme nt sou ght
Aar on,
es,
Mos
d 19:18, 20), his app eara nce to
his desc ent upo n a mou ntai n (Exo
d for
nee
his
and
,
rs of Israel (Exod 24:9-11)
Nad ab, Abi hu, and the seve nty elde
s to
seek
,
lars
Deu tero nom y, say mos t scho
a tabernacle (Exod 25:1-40:38).
for
,
this
s
doe
It
.
idea s and those like them
repu diat e thes e anth rop omo rph ic
5:24
;
4:33
t
Deu
.,
(e.g
is not seen but hea rd
exa mpl e, by indi cati ng that Yah weh
,"
weh
Yah
of
y
glor
texts proc laim "the
26). If earl ier Pen tate uch al
my name
Yahweh, "the place whe re I cau se
of
ain
Deu tero nom y's repe ated refr
earth.
the
n
upo
lt
dwe
Yah weh actu ally
to dwell," com bats the belief that
ing
mot
pro
by
ect
corr
to
s
tero nom y 12 seek
Ano ther outd ated view that Deu
as
ood
erst
und
is
ch
whi
,
in Exo dus 20:24-25
one cenh·al place for wor ship is
y
man
s,
way
e
thes
In
s.
tion
in mul tipl e loca
calling for the buil ding of alta rs
ier
es earl
logi zes, centralizes, and secu lariz
mai ntai n, Deu tero nom y dem ytho
emb race
to
is
view
t's
Vog
.
, and morality
Israelite politics, theology, wor ship
that at the
message. His claim, how eve r, is
Deu tero nom y's cou nter cult ural
the Israelite
erei gnty of Yah weh -an d not
cen ter of the boo k is the sov
thro ugh Yah weh 's Torah.
mo nar chy -an d this is man ifes ted
y is
ctur e and theo logy of Deu tero nom
In the inh· odu ctor y cha pter , the stru
of
logy
theo
the
ch
whi
in
at som e of the way s
exa min ed. Cha pter 1 then looks
ion,
izat
tral
cen
of
s
term
ood , nam ely, in
Deu tero nom y has bee n und erst
texts that
on. Cha pter s 2-5 eva luat e key
zati
logi
ytho
secularization, and dem
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are used to supp ort these ideas . They are, amon
g other s, Deut erono my 4-6, 12,
and 16-19.
One of the main probl ems, Vogt argue s, is that
Wein feld build s much of
his inter preta tion of Deut erono my based upon
his view s of Exod us throu gh
Num bers, but these view s are inaccurate. Vogt
mars hals the schol arshi p of
Jacob Milg rom to main tain that since Wein
feld holds to wron g beliefs
conc ernin g Israe l's earlie r sourc es then his
entire edifice of Deut erono mic
centr aliza tion, secul ariza tion, and demy tholo
gizat ion falls like a hous e of
cards.
In anoth er place, Vogt indic ates that the book
s of Psalm s and Chro nicle s
conta in both the terms "Yah weh' s glon f
and "Yah weh' s name" with no
difficulty. Ther e is there fore no need to set
up a chasm betw een these two
conce pts as they appe ar in the Penta teuch
; earlie r Penta teuch al texts
anno uncin g Yahw eh's glory do not need a
Deut erono mic revol ution . Vogt
then forcefully argue s that Deut erono my
12 stress es the sover eignt y of
Yahw eh in deter mini ng wher e he will be wors
hiped , rathe r than restri cting the
numb er of perm itted wors hip sites. He belie
ves the text argue s for a centr al,
but not sole, sanct uary. More over, rathe r than
repud iatin g the "crud e conce pt"
of Yahw eh's real prese nce, Deut erono my 4:39
descr ibes Yahw eh's prese nce as
being both in heav en and with Israel.
Read ers of this journ al will find much in Vogt
's work that is theologically
faithf ul and exegetically stimu lating . He consi
stent ly argue s for a holistic
unde rstan ding and synch ronic readi ng of the
Penta teuch , while main tainin g
that Yahw eh's real prese nce is in both heav
en and on earth throu gh his
appo inted mean s. It is unfo rtuna te and contr
adict ory, howe ver, that Vogt
belie ves Torah obed ience was the mean s for
Israel to actua lize Yahw eh's
prese nce. Anot her short comi ng is that nowh
ere in his book does Vogt argue
for Mosaic datin g or autho rship . Nor does
he discu ss the fact that
Deut erono my is struc tured upon secon d
mille nnium Hitti te treaties; this
mean s it cann ot be a docu ment writt en to valid
ate the Josianic refor matio n.
These reser vatio ns aside , this volum e offers
a refre shing exam inatio n of
Deut erono my that respe ctfull y but forth right
ly chall enges preva iling opini ons.
Vogt 's study is a must read for all who seek
to unde rstan d the profo und
theol ogy of this book.
Reed Lessing
Conc ordia Semi nary
St. Louis, Miss ouri
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Scaer's "Musing s on the 2007 Annual Meeting of the Society of Biblical
Literatur e" on pages 182-184 above). Scholars agree that this Gospel was
written by Sethian Gnostics who were attacking apostolic Christian s for their
reliance on the apostles for their teaching, especially teaching about the
atoning death of Jesus which the author(s) of this Gospel found reprehens ible.
Two of the books featured in this session are reviewed here, both being of
significan t help in understa nding the history and contents of the Gospel of
Judas.
April DeConick , more than any of the other authors featured on the panel
at SBL, criticized the National Geograph ic team for rushing to publicati on
without following the scholarly conventio n of consultin g with the wider
commun ity of Gnosticis m scholars on translatio n and interpret ation questions .
DeConick, the Isla Carroll and Percy E. Turner Professor of Biblical Studies at
Rice Universit y, has distingui shed herself over the past decade as one of the
foremost interpret ers of the Gospel of Thomas and various gnostic writings of
the second and third century. Even though her book is a non-techn ical
introduct ion to the Gospel of Judas, she writes as a specialist whose research is
grounded in years of studying similar Coptic texts. Readers will notice that
DeConick' s writing reflects her appropri ation of the Bauer hypothes is (i.e., the
understa nding that there was a wide diversity of "Christia nities" from the
earliest decades that considere d themselv es orthodox , but "apostoli c
Christian ity" later won out and suppress ed other expressio ns of Christian ity).
DeConic k wrote The Thirteenth Apostle to clear up flaws she noticed in the
interpret ation that the Gospel of Judas initially was given through the media
splash, especially the positive character ization of Judas. Her research led to the
conclusio n that this portrayal grew from the errant choices that the National
Geograph ic team made in translatin g the Coptic text. She states, "What I found
were a series of translatio n choices made by the National Geograph ic team that
permitted a Judas to emerge in the English translatio n who was different from
the Judas in the Coptic original" (4). After going through a comparis on of
several specific translatio n choices where her translatio n differs substanti vely
from the National Geograph ic translatio n, she conclude s that this Gospel does
not portray Judas as a hero or a Gnostic; contrary to the conclusio n promoted
by the initial work of the National Geograph ic team in its media splash, he is a
demon more evil than the portrayal s in other early Christian literature .
DeConick 's intimate knowledg e of Gnosticis m is apparent in both her
introduct ion to gnostic literature and her interpret ation of the Gospel of Judas.
If DeConick writes about Gnosticis m as an "insider" who regularly
breathes its air, then Simon Gatherco le' s The Gospel of Judas can be
character ized as a balanced discussio n by an "outsider " who wants to help
readers understa nd the relationsh ip of this documen t to what is h·aditionally
understo od as "early Christian ity." Gatherco le, a young New Testamen t
scholar who teaches at the Universit y of Cambrid ge, has already distingui shed
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Charles A. Giesche n

The Spirit of the Reformation: A Guidebook for Restoring and Reforming the
Lord's Supper in Worship . By Frank G. Ciampa . [Longw ood, FL]: Xulon
Press, 2007. 124 pages. Paperba ck. $13.99.
The Spirit of the Reformation is an easy-to-read introduc tion to the Lord's
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Supper providin g biblical and historical backgro und along with practica
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to
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for
suggesti ons. Pastors looking
member s will have one here. His earthy style will appeal.
David P. Scaer

