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Preface

This fourth volume of The Christian Tradition has
taken me back to the period of the history of Christian
doctrine with which my scholarly work began: my
dissertation, in 1946, dealt with the doctrinal relations
between the Hussite Reformation of the fifteenth cen-
tury and the Lutheran Reformation of the sixteenth;
my first scholarly article, in 1947, was on the thought
of a seventeenth-century theologian of Protestant or-
thodoxy; and my first book, in 1950, described the
connections between theology and philosophy in the
age of the Reformation and beyond. Even then, of
course, I was conscious of the many ways in which
the thought of the Reformation reflected the vocab-
ulary and the thought patterns of the patristic and
medieval periods. But coming to the doctrines of the
Reformation now, after having rehearsed the doctrinal
development of those periods in great detail, I am still
more impressed with the importance of understanding
the sixteenth century in the light of its continuity and
discontinuity with the history of church doctrine since
the second century. Despite their protestations of "sola
Scriptura," the Reformers showed that the " Scrip-
ture" has never been "sola." I would urge, moreover,
that the readers of this volume take seriously its con-
text as part of the history of the Christian tradition.

It may be appropriate as well to explain its relation
to the next and final volume of the work. The pe-
riodization of a historical narrative is always arbitrary;
nor do the events of the narrative always conform
themselves to the neatness of the title or table of con-
tents of the book. As the last chapter of this volume
indicates, the account in volume 5 will begin with
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PREFACE viii

Pietism, Puritanism, and Jansenism, which, together
with contemporaneous developments in Eastern Or-
thodoxy, represented "the crisis of orthodoxy East
and West." Therefore the doctrinal significance of those
movements, while adumbrated here, will receive more
substantial treatment there (even though a consider-
able number of the sources antedate 1700). Once again,
it will be the context in the history of the Christian
tradition that will determine the selection and the ar-
rangement of those developments.

Another feature of the present volume that should
be explained is bibliographical. It was during the pe-
riod covered here that printing was invented, and thus
for the first time in this work the publication of a
book in printed form could happen during the lifetime
of the author. In the case of many of the authors cited,
that first edition was also the last. As a glance at the
list of "Authors and Texts" will show, I have therefore
provided the facts of publication within that list rather
than as part of "Editions and Collections," which
would have been both inconvenient and pedantic. This
period is likewise the time in the history of the West
when surnames gradually came into common use: al-
though he was often called "Doctor Martin," it was
as "Martin Luther" that the German Reformer was—
and is—usually referred to. I have attempted to take
account of this change in devising the abbreviations
catalogued under "Authors and Texts." While I have,
to be sure, not listed nearly all of the sources I have
read, I have included in that catalogue some that have
not been cited specifically in the notes. In quoting my
sources, I have, as is my wont throughout this work,
felt free to adopt and adapt translations, including my
own, without attribution. Since this is the first volume
with any significant number of English sources, I
should also state that I have translated most of those
as well into twentieth-century usage and orthog-
raphy.

It remains only to express my gratitude for all the
assistance and courtesy without which I could never
have written this book. Various lectureships in the
United States, Canada, Europe, and Australia have
given me the opportunity to try out most of this ma-
terial on an audience before committing it irrevocably
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to print; among these, let me mention explicitly the
Gauss Lectures at Princeton University, which per-
mitted (and compelled) me to straighten out my pre-
sentation of what is now the second chapter. Ironically,
the closer I come to the present, the more dispersed
the sources are. Therefore there has been a quantum
increase in the number of libraries I have had to use,
and in the depth of my thanks to their directors and
staffs: the Catholic University of America; the Uni-
versity of Chicago; Concordia Theological Seminary
in Saint Louis; the Folger Shakespeare Library; Har-
vard University; the University of Iowa; the Library
of Congress; the Lutheran Theological Seminary in
Philadelphia; the New York Public Library; the Uni-
versity of Notre Dame; the University of Oxford,
especially the Bodleian Library; the University of
Pennsylvania; Princeton Theological Seminary;
Princeton University; Stanford University; the Uni-
versity of Toronto, including the Pontifical Institute
of Mediaeval Studies; Union Theological Seminary in
New York; the Biblioteca Apostolica Vaticana; Yale
University; and the Zentralbibliothek of Zurich. My
thanks are due as well to Ruth Mazo, who helped
with verifying references in the first two chapters, and
to Mary Whitney, who typed the first five chapters.
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Reformation
Defined

During the four centuries from the deaths of Thomas
Aquinas and Bonaventure in 1274 to the births of
Johann Sebastian Bach and George Frederick Handel
in 1685, Western Christianity experienced fundamen-
tal and far-reaching changes in the interpretation—
indeed, in the very definition—of church and dogma.
Most of the changes were connected, in one way or
another, with the Reformation of the sixteenth cen-
tury, which is, therefore, usually the subject of schol-
arly study and theological discussion by itself. That
century, from Luther's posting of the Ninety-Five
Theses in 1517 to the outbreak of the Thirty Years'
War in 1618, was, in politics and society no less than
in theology and church doctrine, a major turning point
in the history of the West.

Whatever validity there may be to such a concen-
tration on the sixteenth century, however, the place
of the Reformation in the history of the development
of Christian doctrine becomes clear only in the con-
text of that total history. Since it is to the conflicts of
the sixteenth century that most Christian denomi-
nations in the West, not least Roman Catholicism it-
self, must trace the origins of their present doctrinal
positions, it is certainly understandable, and probably
inevitable, that readers who stand in one or another
of the doctrinal traditions coming out of the period
of the Reformation will have a special interest in the
portions of this volume, and of the next, that deal
with their own "church fathers." But those portions
of these two volumes, and for that matter these two

1
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volumes as such, are only a part of a total history
going back to the fathers of the entire church catholic;
and it is within the total history that the "church
fathers" of a particular confession or denomination
are to be understood (as, in most instances, they them-
selves wanted to be understood). There will be, and
there should be, books on the doctrine and the history
of the various denominations, as well as books of
"comparative symbolics," which draw the lines of
contrast and affinity between the several confessions;
some of these books will appear in the bibliography
of this volume. But in this book it would be a mistake
and a source of disappointment for a reader to move
with inordinate haste to the individual chapters or
paragraphs where the familiar names and issues of
those denominations may be expected to appear; for
some of them will not appear at all, and others will
receive attention only as they belong to the history
of the development of doctrine within the Christian
tradition as a whole.

Therefore the center of this narrative, in chapters
3 through 6, will continue the practice of previous
volumes in being organized on the basis of doctrines
and of doctrinal emphases, even though the prepon-
derance of one or another doctrine in one or another
denomination means that the theologians and the
confessional writings of that denomination will pre-
dominate in the chapter—Lutheran in chapter 3, Re-
formed in chapter 4, Roman Catholic in chapter 5,
Radical in chapter 6. Yet in each such chapter, sources
from other denominational traditions than the pre-
dominant one will be prominent, because no one de-
nomination had a monopoly on the doctrine: a
Reformed theologian will provide the epigraph for
the presentation of the "Lutheran" doctrine of justi-
fication by faith. Organization on the basis of doc-
trines rather than of denominations or confessions
means, moreover, that the doctrine of a communion
such as the Church of England—Lutheran in its in-
tellectual origins, Catholic in its polity, Reformed in
its official confessional statements, Radical in its Pu-
ritan outcome, and, according to the old saw, "Pe-
lagian in its pulpit, but Augustinian in its prayer
book"—is not concentrated in any one chapter, but
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scattered over several. For our attention continues to
be directed to Christian doctrine, defined at the very
outset of this work as "what the church of Jesus Christ
believes, teaches, and confesses on the basis of the
word of God."

Although there has been substantial documentation
for that definition throughout the previous periods of
the history of doctrine, it truly came into its own in
the period covered by the present volume. Marsilius
of Padua and Alvaro Pelayo were on opposite sides
of the fourteenth-century controversy over the doc-
trine of papal authority and of its relation to the tem-
poral powers; but when Marsilius spoke of "the
catholic faith" as "one, not many . . . to be believed
and confessed by all the faithful," his words found
an exact parallel in Alvaro's formula, "the obedience,
the faith and fidelity, the confession of the heart and
mouth . . . of the holy catholic and orthodox church."
Alvaro also invoked a distinction between "faith" de-
fined as "what is believed by all the faithful" and
"faith" defined as "that by which one believes [fides
qua creditur]," and he defined "the unity of faith" as
"the unity of doctrine." "The truth of the faith," Ger-
son explained in 1413, on the basis of Romans 10:10,
"does not consist solely in believing with the heart,
but it also consists in confessing with the mouth," as
well as in condemning "false doctrine"; or, as he said
elsewhere on the basis of the same text, it consisted
in "openly confessing, defending, testifying, and
preaching." His younger contemporary, Thomas a
Kempis, likewise spoke of believing, confessing, and
preaching, and sometimes of believing, adoring, and
confessing—a formula echoed in the sixteenth century
by Philip Melanchthon when, on the basis of the Shema
of Deuteronomy 6:4 arid in an explanation of the
Nicene Creed, he defined "adoration" as "confession."

Writing in his official capacity as the author of the
Augsburg Confession and of the Apology of the Augs-
burg Confession, Melanchthon recurred frequently to
the theme of "the confession of doctrine," since "no
faith is firm which does not show itself in confession."
The Augsburg Confession was "a confession of the
doctrine of our pastors and preachers and of our own
faith, setting forth how and in what manner, on the
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basis of the divine and holy Scripture, these things
are preached, taught, maintained, and communi-
cated." Other sixteenth-century confessions—Re-
formed, Roman Catholic, and Lutheran—all took up
the theme. The Scots Confession of 1560 opened its
first article with the declaration: "We confess and ac-
knowledge. . . . We confess and believe." The first
draft of the decree on justification at the Council of
Trent employed the similar formula, "We firmly be-
lieve and simply confess," while the final draft of its
decree on original sin had: "The holy, ecumenical,
and general Council of Trent . . . ordains, confesses,
and declares. . . . This holy synod confesses and be-
lieves." And the Lutheran Formula of Concord of 1577
began its introduction with the words, "We believe,
teach, and confess," invoking the same words in all
but two of the affirmative sections of its subsequent
articles. The very use of the title "confession" for most
of the statements of Christian doctrine in the sixteenth
century is evidence for the centrality of the idea.

Confessing was essential to the church because, with
believing and teaching, it belonged to Christian doc-
trine. As an early session of the Council of Trent was
reminded, reform of the structure or the morals of the
church without reformulation of the doctrine of the
church would not meet the objections and demands of
the Protestant Reformers, for whom the doctrine was
primary. Although some of his accents, even here, reveal
that he was a Radical Reformer, for whom "reforma-
tion of church and dogma" actually meant "re-for-
mation of church and dogma," the Anabaptist
theologian Balthasar Hubmaier was speaking for all
the Reformers when he wrote: "A Christian life must
begin first of all with doctrine, from which faith flows.
. . . It is in the public confession of his faith that a man
makes his first entrance and beginning into the holy,
catholic, Christian church, apart from which there is
no salvation." Or, in the axiom of the German-Swiss
Reformer, Henrich Bullinger, "Doctrine is the most
important thing, which stands out above all others."
In varying degrees, the Protestant Reformers tended
to mean by "doctrine" a body of received "articles of
faith," as contained in the so-called three ecumenical
creeds: the Apostles', the Nicene, and the Athanasian.
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Also in varying degrees, they could, with Melanch-
thon, make it a point "to stick as closely as possible to
traditional doctrinal formulas," so much so that, in the
conflict with Servetus, Protestant theology was more
directly, and more tragically, involved than was Roman
Catholic theology in the defense of Nicene and Chal-
cedoman orthodoxy.

Because for Roman Catholic theology any "refor-
mation" of established orthodox doctrine could mean
only "reaffirmation," the need to "stick closely to
traditional doctrinal formulas" was even more pro-
nounced for its "defenders of the faith," who were
able to find the consensus of orthodox Christian an-
tiquity for their opposition to Luther's denial of free
will, but endeavored to find it as well for the term
"transubstantiation." In this they sought to follow
the precedent of a thinker like Gerson, who had de-
clared his intention "not to say anything other than
what others have said, although perhaps to say it in
another way [non quidem alia dicturus quam alii,
quamquam forte aliter]." Sometimes, however, this
defensive assertion of the desire to avoid novelty could
give way to a recognition that there had been authentic
development, if not downright change, in the church's
understanding of the meaning of the original deposit
of revelation. Such a recognition was made possible
by "the great distinction . . . between the articles of
faith and the good practices of the church." For ex-
ample, "in accordance with the diversity of the times"
the church had modified its stand on poverty; for it
was God "who changes the times" and therefore the
meaning of the evangelical imperative of poverty. Even
the command in the institution of the Eucharist,
"Drink of it, all of you," was susceptible of alteration
by the authority of the church, as was the decree of
the "apostolic council" in Jerusalem prohibiting the
eating of "things strangled." The possibility of some
analogous development in the very articles of faith
and doctrine was much more problematical; but when
it was acknowledged, it was frequently, though not
necessarily, identified with the view that not all au-
thentic tradition was contained in Scripture and that
therefore the church had the power and authority to
promulgate teachings, for example, on the doctrine
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about the Virgin Mary, without explicit scriptural
warrant. Even by the end of the period being covered
here, the status of that view of tradition apart from
Scripture as an independent source of revelation was
still ambiguous within the official doctrine of the Ro-
man Catholic Church, whatever individual theolo-
gians may have held.

The distinction between what individual theolo-
gians held and what was believed, taught, and con-
fessed by the church or churches was itself rendered
increasingly ambiguous by the schism of the four-
teenth and fifteenth centuries and above all by the
Reformation of the sixteenth. But the very prolifer-
ation of documents called "confessions" shows, par-
adoxically, that the distinction was, if anything,
becoming more important than ever. It likewise be-
comes more important for the structure of our nar-
rative and for our selection of source material in this
work. It has been above all in the treatment of the
Reformation by the histories of dogma that what we
have called "the danger of exaggerating the signifi-
cance of the idiosyncratic thought of individual theo-
logians at the expense of the common faith of the
church" has manifested itself. For example, after in-
sisting in its introduction that "not the clergy or the
theologians . . . , but the Christian community is its
subject," one such history, also in five volumes, de-
voted its entire fourth volume to the theology of Lu-
ther as an individual thinker, reserving even the
doctrine of the particular "Christian community" and
confession that came out of Luther's Reformation for
a portion of its fifth volume. In spite of an all but
irresistible attraction, the theology of a religious ge-
nius like Martin Luther (or Augustine or Thomas
Aquinas) merits attention in a history of the devel-
opment of Christian doctrine as "what the church of
Jesus Christ believes, teaches, and confesses on the
basis of the word of God" only because of its all but
inestimable importance for that development, not be-
cause of its intrinsic appeal.

For each succeeding century in the periods to be
discussed in volumes 4 and 5 of this work, the sur-
viving amount of source material is substantially greater
than it was for the preceding century, until, finally,
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there are certainly more pages of theology available
from any one decade of the nineteenth or the twen-
tieth century than from all of the second century. The
increasing availability of texts from the later Middle
Ages has illumined the ideas of individual thinkers
from the fourteenth and fifteenth centuries, for ex-
ample, William of Ockham, whose place in the his-
tory of political theory, of logic and metaphysics, and
of doctrinal theology has been undergoing funda-
mental reassessment as the first critical edition of his
works nears completion. For our present purposes in
this work, however, Ockham provides substantial
documentation for the presence of "doctrinal plural-
ism in the later Middle Ages" in such areas of doctrine
as predestination and the sacraments, as well as for
the growing attention being given in the fourteenth
and fifteenth centuries to the doctrine of the church.
His political thought, like that of earlier Christian
thinkers, bears upon the history of doctrine chiefly
because it provided the context for much of his teach-
ing about the nature of the church. For the same rea-
son, even the political and social upheavals of the
peasants, knights, and cities in the sixteenth century,
to which so much of the best of present-day Refor-
mation scholarship, both Eastern and Western, has
been devoting itself, belong here only as they affected
such ecclesiological issues as apostolic continuity.

Thus also the theme of "Nationalism and European
Christianity" in this period must be left for consid-
eration elsewhere. When the Council of Constance
was "divided into four nations, with many divisions
in each of these"; or when the Dominican Johannes
Stojkovic of Ragusa (Dubrovnik) lamented, "with all
the feeling and love in my heart," the separation of
the Hussite Czechs from the other Slavs; or when
Luther, after his confrontation with the Thomist
scholar Cardinal Cajetan (Tommaso de Vio), re-
marked, "He is an Italian, and that is what he re-
mains"; or when, in what was almost certainly the
most tragicomic episode at the Council of Trent, and
one with ethnic overtones, Dionysius de Zanettinis,
bishop of Chironissa and Milopotamos, nicknamed
"the little Greek [Grechetto]," became involved in a
match of shouting and beard-pulling in which he called
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a fellow bishop "either an ignoramus or a scoun-
drel"—these and other such incidents, significant
though they may be for the history both of nation-
alism and of European Christianity, cannot form part
of this history of the development of doctrine. All
personal and theological preferences aside, therefore,
the criterion of selectivity on the basis of pertinence
to the development of church doctrine rather than of
theology will make Nicholas of Cusa more central
than William of Ockham in ecclesiology, the mysti-
cism of Gerson (like that of Bernard of Clairvaux and
Bonaventure) more germane to the narrative than that
of Meister Eckhart, and the radicalism of Menno Si-
mons more relevant than that of Thomas Miintzer.

That same criterion has determined, again despite
personal and theological preferences, the role of Re-
naissance thought in the story. Instead of receiving
consideration in a discrete chapter or more, which it
would unquestionably merit in any comprehensive
intellectual history of these four centuries, humanism
will be represented here principally by its achieve-
ments in the area of "sacred philology." The insistence
of humanistic scholars on an understanding of the
biblical text based upon a fresh reading of the Hebrew
and Greek originals, even if such an understanding
did not conform to some purported dogmatic con-
sensus of the tradition, acted as a catalyst in the re-
consideration of the doctrine of authority during the
age of the Reformation. On the other hand, the revival
of patristic learning, already in the fifteenth century
and then even more in the sixteenth, provided much
of the content for the discussion of several doctrines
at issue: the real presence in the Eucharist, whose
pluralistic history became evident through research in
the texts of the fathers; predestination, whose place
in the writings of Augustine, as published by Erasmus
and other humanistic scholars, emboldened John Cal-
vin to assert that "Augustine is completely on our
side" on the question; and, perhaps above all, au-
thority, where Augustine's consideration of the re-
lation between Scripture and the church set the terms
for the developments in the fifteenth century and for
the debates in the sixteenth. It was also, at least in
part, the antithesis between two ways of reading Au-
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gustine that underlay the dispute between the leading
theologian of the Reformation and the leading scholar
of the Renaissance over the freedom of the will. For,
in an epigram that may be an exaggeration but is not
a total distortion, "the Reformation, inwardly con-
sidered, was just the ultimate triumph of Augustine's
doctrine of grace over Augustine's doctrine of the
church."

As it is the centrality of church doctrine rather than
of theology that will shape the treatment here of both
of the two centuries preceding the Reformation and
of the century of the Reformation itself, so it will also
determine the place in this narrative of the century
that followed the Reformation. Like the thirteenth
century, to which it bears certain analogies, the sev-
enteenth century, as "the age of orthodoxy," must, in
any "study in the history of theology," command se-
rious scholarly attention. Precisely because it was an
"age of orthodoxy," however, the attention it warrants
in a study in the history of church doctrine must be
quite different. For "orthodoxy" here meant the sys-
tematization of a doctrine that had already been pro-
mulgated in the confessional and dogmatic definitions
of the sixteenth century, the clarification of the inner
relation of doctrines to one another and of their outer
relation to philosophy, and the documentation of their
validity on the basis of Scripture and tradition. It did
not mean primarily a development of doctrine, the
very concept of which was anathema to most of the
champions of each of the versions of "confessional
dogmatics." Yet the forthcoming "crisis of orthodoxy
East and West," which was to dominate much of church
doctrine during the eighteenth century, would take
the form it did because of the form of that orthodoxy
in the seventeenth century.



1 Doctrinal Pluralism
in the
Later Middle Ages

Although the century of Thomas Aquinas and Bon-
aventure had truly achieved a "remtegration of the
catholic tradition," it would be a mistake to assume
that this was "already universally accepted in the in-
tellectual world" of the later Middle Ages. On the
contrary, there was a "pregnant plurality of four-
teenth-century thought" which was recognized by
thinkers at the time and which continued into the
fifteenth century and well beyond.

A brief recital of at least some specific instances
of doctrinal pluralism that were explicitly acknowl-
edged in the fourteenth and fifteenth centuries will
confirm this impression. As will become evident in
greater detail later, the doctrine of the Eucharist and
the doctrine of Mary were especially fertile ground
for diversity. Citing for support the admission of
canon law that there was "a variety of opinions" in
antiquity about the Eucharist, William of Ockham
in the first half of the fourteenth century stressed the
continuing variety of his own time. A century or so
later, in a defense of the practice of withholding the
chalice from the laity in the administration of Holy
Communion, Nicholas of Cusa was willing to admit
that "the church today has a different interpretation
of the commandment in the Gospel ['Drink of it, all
of you'] from the one it once had," but he argued
that "the truth of the sacraments still stands," al-
though "at diverse times one or another practice"
had obtained. In support of his contention that there
could be some variety of teaching on the Eucharist,

10
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Ockham referred to divergent opinions among the
church fathers about the bodily assumption of the
Virgin. The opinions were considerably more diver-
gent when it came to her immaculate conception, as
one of his contemporaries had to grant and as con-
tinued to be evident through the latter part of the
fourteenth century and into the middle of the fif-
teenth century, despite the formulation of the doc-
trine of the immaculate conception adopted by the
Council of Basel in 1439.

Nor were the controversies confined to these two
doctrines. On so central a dogma as the Trinity, there
were, in addition to the teachings that had been settled
in Scripture and the creeds, other issues that could
best be "left to the disputation of the learned," whose
opposition to one another was not to be a matter of
concern. Anselm's ideas about original sin had a cer-
tain prima facie authority, and there were theologians
who accepted them; but there were others who pre-
ferred an alternative definition. On the relation of the
will of God to the commission of evil there were
likewise discordant theories, but theologians endeav-
ored to harmonize them. In this period, as in most
others during the history of the church, the details of
eschatology "have led to various opinions, so that
everyone has an abundance of his own interpretations
and no one agrees with anyone else." The casuistry
of penance was notorious for producing differences
of opinion. Underlying these and other variations were
more fundamental divergences over the very defini-
tion of the nature and the locus of authority. "On
this," asserted one expositor, "there are diverse opin-
ions," going on to specify that this diversity extended
to such problems as the kind of jurisdiction that Peter
and his successors received from Christ as well as the
possibility of heresy on the part of the pope. "A great
prolixity" characterized the exegeses of the words of
Christ, "You are Peter, and on this rock I will build
my church."

It would not be difficult to multiply quotations
from the writers of this period in documentation of
its recognition of doctrinal pluralism. That is not to
say, however, that the pluralism did not constitute a
serious problem. Voicing anxieties that were, no doubt,
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widespread in the church, especially under the shadow
of schism, one of the outstanding churchmen of the
fifteenth century, Jean Gerson, asked: "If there is 'one
Lord, one faith,' and one law, and if, moreover, the
truth is common to all and comes from the Holy
Spirit, regardless of who expresses it, what will be the
outcome of this violent controversy between various
classes and orders of Christians, when a theologian is
defended, cherished, and preferred by one group but
not by another?" Elsewhere he warned against "a con-
fusion of idioms and languages that are mutually un-
intelligible, as at the tower of Babel," and he equated
"varying doctrines" with "false prophecies." The same
anxiety was expressed (albeit with radically different
operative conclusions) by one of his polar opposites,
as well as by his colleagues at Paris and by others.
Not all of his contemporaries were quite that con-
cerned. Drawing an object lesson from Augustine's
reinterpretation of Cyprian's teaching on the relation
between the holiness of the church and its unity, Nich-
olas of Cusa declared for a variety of opinions, so
long as they did not jeopardize the fraternal unity of
the church; for the faith was one, as Christ the creating
Logos was one, but the great variety of creatures par-
ticipating in the creating Logos all found their ful-
fillment in him. Therefore unity was not the same as
uniformity.

Throughout the period being covered by this vol-
ume—and perhaps even more during the period to be
covered by the next volume—there would continue
to be tension between the theologian who warned
church officials not to be precipitate in condemning
doctrinal pluralism and the church official who warned
theologians not to exalt their private and often ig-
norant opinions over the mind of the church. Yet such
tension would also help to produce some of the most
important doctrinal developments of the period, as
well as to set the stage for the Renaissance and the
Reformation. To examine the doctrinal pluralism of
the later Middle Ages and the specific developments
that came out of it, we shall rehearse the doctrines
whose history is recounted in the central chapters of
volume 3 of this work, using the titles of those chap-
ters as subtitles here.
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Beyond the Augustinian Synthesis

The growth of medieval theology can be seen as a
series of "Augustinian syntheses," in each of which
one or another aspect of the world view associated
with the name of Augustine had been dominant, in
combination with particular ways of reading the Bible
and the fathers of the church. The Augustinian
syntheses of Bonaventure and of Thomas Aquinas,
sometimes mutually complementary and sometimes
mutually exclusive, both sought to preserve the sub-
stance of the doctrines of God and man, grace and
the church, as these had come down from the fathers,
and above all from Augustine, but to do so in a way
that took account of the new challenges and new op-
portunities of the thirteenth century. Yet these
syntheses did not even come near to exhausting all
the possibilities of Augustinianism; nor, in the judg-
ment of many, did Thomas satisfy all the doctrinal
needs of the church. In fact, the fourteenth century
witnessed a struggle between the Augustinian syn-
thesis represented by Thomas's Summa and the other
species of Augustinianism claiming to be more faithful
to the tradition of Augustine and to the gospel. Ac-
cording to a legend widely held among Franciscans
as a "moral certainty," the year in which Aquinas and
Bonaventure both died, 1274, was also the year in
which the creator of the most formidable of these
other systems, John Duns Scotus, was born; and al-
though his birthdate must probably be set in 1265
rather than in 1274, the intuition of the legend about
his place in late medieval theology is correct.

The theological discussions of the period sometimes
dealt with issues that did not directly involve the be-
lief, teaching, and confession of the church. Thus one
of Thomas's most influential critics took up the ques-
tion whether a monk who died and then was resur-
rected would be obliged to return to the same religious
order of which he had been a member: the answer
was that while "on the basis solely of the contract of
obligation" such a monk had been freed of his vows,
he did have the duty to enter the religious life again,
though not necessarily in the same community. That
question was still agitating debate a hundred years
later. Another critic attacked Thomas's surmise that
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the body of Christ after his resurrection had been able
to digest food, although it had not used this ability,
but Thomas's pupil rejected the attack as "dangerous
and contrary to the faith." For their part, the Fran-
ciscans, too, were charged with christological aber-
ration, as when Peter John Olivi, a leader of the
Spiritual Franciscans, was condemned posthumously
for teaching that Christ was still alive when the lance
pierced his side. Olivi's exposition of John 19:33 had
explicitly asserted that the piercing took place "after
the death of Christ," and his defenders vigorously
denied that he had ever taught otherwise. It was a
matter of considerable interest to determine what the
color of the Virgin Mary's hair was: the answer was
that it was either red or black, more likely the latter.
She was also conversant with each of the seven liberal
arts, including astronomy, as well as with theology,
as summarized in the Sentences of Peter Lombard.

While even behind many of these seemingly idle
inquiries there stood one or another passage from
Augustine's works, much of the time it was the very
content of the Augustinian tradition that all parties
to the debates believed to be at stake. Thus the belief
in divine omnipotence, which for the followers of
Duns Scotus and of Ockham was fundamental to the
definition of salvation itself, appeared to be in ques-
tion when Thomas said that "given the things which
actually exist, the universe cannot be better"; for this
seemed to contradict the hope that God not only could,
but would, make a better universe after the Last Judg-
ment. Thomas's views about the superiority of intel-
lect over will, and then particularly about the will of
the angels who fell, called for examination, because
his champions had to show that his theories about the
fall were consistent with Augustine's teachings about
creation and sin. Similarly, they had to validate his
conclusion that the creation of the world ex nihilo
was not demonstrable by reason alone but depended
on the authority of faith; in some of their apologies
this was the longest chapter of all. Followers of John
Hus, the Czech reformer, condemned Aquinas, along
with his teacher, Albertus Magnus; but when they
found Thomas apparently approving, or at any rate
not condemning, the practice of administering the
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chalice as well as the host to the laity in Holy Com-
munion, they quoted him with such frequency that
their opponents were obliged to reassert their own
claims to him. On other hotly contested points of the
time, too, the Thomist position itself became a con-
tested point. For example, "the holy doctor Thomas
in many diverse passages flatly contradicts himself"
on the immaculate conception of the Virgin Mary; it
was possible to line up many such contradictions from
his writings, and therefore even to quote him as a
partisan of the immaculate conception. Again, be-
cause his exegesis of the locus classicus on the poverty
of the church, Matthew 10:9, classified the alternative
views of the fathers without taking a definitive po-
sition, it was possible for the advocates of extreme
poverty either to condemn him for making it per-
missive rather than compulsory or to quote him in
extenso against the more moderate view.

Such quotations were "for the sake of those who
accept the statements of Thomas." His detractors con-
tinued to cite the condemnation of some of his teach-
ings by the bishop of Pans in 1277 as proof of his
unreliability; but his canonization in 1323 and the
official withdrawal of the condemnation two years
later assured him a place among the church's theo-
logians. A careful examination of his teachings would
show that he did not contradict himself, at any rate
not in his authentic writings. By the fifteenth century,
therefore, even those who diverged most from Thomas
tried to put the best construction on his teaching,
often by urging that in the Summa he retracted and
corrected certain of the positions that he had taken in
the Sentences and that "if he were alive today, he
would retract what had to be retracted even more
quickly and promptly." The classic case of his having
issued such a retraction was his rejection in the Summa
of the appropriateness of using a plural to call the
Father and the Son "spirators" of the Holy Spirit in
the Trinity, even though he himself had used it in the
Sentences. His critics still attacked his doctrine of
"spiration," and his followers defended him against
the attacks, using his change of language as evidence
for the conformity of his trinitarian doctrine to that
of Augustine. Even those who were willing to go on
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saying, as he was not, that "the Father is one spirator
and the Son is another" did affirm with him the Au-
gustinian tenet that the Father and the Son were only
"one principle" in the Trinity.

Thus it was "impossible to base an argument against
the position [of Thomas] on the words of [Augus-
tine]" about the Trinity, for Thomas's position left
"Augustine's reasoning" intact. "In attempting to at-
tack Friar Thomas," therefore, "they attack with him
such great doctors of the church as Augustine" and
others. On the basis of his assertion that a sinful act
of the will always proceeded from a defect in the
intellect, Thomas came under criticism for seeming to
agree with the heresy of Pelagius. The response to
such criticism was to point out that this represented
a misreading of Pelagius, who had taught that the
human will was capable of meritorious deeds without
the grace of God, needing only the instruction of the
law, as well as a misreading of the teaching of Thomas,
who had taught nothing of the kind. Turning the ta-
bles on their adversaries, the supporters of Thomas
charged that his critics were the ones who were crypto-
Pelagian in their views of nature and grace. The ex-
clusive definition of the New Testament, "In this is
love, not that we loved God but that he loved us,"
had served Augustine as proof that "we could not
have the capacity to love him unless we had received
it from him in his loving us first." A leading Augus-
tinian of the fourteenth century quoted these words
of Augustine, following them with the words of Aqui-
nas on the need for grace, in the hope that "my op-
ponent at least will not deny the doctrine of Saint
Thomas," which was in fact the doctrine of Augus-
tine, while a leading Augustinian humanist of the fif-
teenth century, in his parodistic Encomium of Saint
Thomas Aquinas, objected to the effort of some latter-
day Thomists to elevate him above Augustine. Thom-
as's formula in summary of Augustine, "Grace does
not abolish nature, but completes it," proved useful
even to his opponents when they wanted to formulate
the doctrine of the resurrection or the doctrine of the
bodily assumption of the Virgin Mary.

Even this brief review should have made clear that
"it is against the evidence of history to range the thir-
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teenth-century [or fourteenth-century] masters into
two opposite groups: Augustinians and Aristotelians,
as if they pledged themselves to follow exclusively
either St Augustine or Aristotle"; for "St Augustine
was the recognized Master of all, not of the so-called
Augustinians alone," and of the "Aristotelian" Thomas
Aquinas no less than of any of his "Augustinian"
detractors. Nonetheless it is historically accurate to
see in the fourteenth and fifteenth centuries a vigorous
effort to go beyond—or behind—the Augustinian
syntheses of the earlier period, including the Tho-
mistic version, to Augustine himself. It had long been
customary to quote Augustine for the definition of
"seminal forms" as the primordial realities from which,
in turn, the particular realities of the empirical world
were produced; that practice continued in this period,
but for at least some of those who quoted him that
was enough to settle the matter. A sampling of tributes
from across the spectrum of fifteenth-century thought
will suggest his special standing. For Pierre D'Ailly,
Augustine was "the truthful doctor," the "syndic"
who was authorized to speak on behalf of all the
doctors of the catholic church. Thomas a Kempis made
a practice of calling him "prelate [praesul]." Wycliffe
appealed from what was supposed to be Thomas's
teaching to what he knew to be Augustine's. John
Hus referred to Augustine as "the most outstanding
interpreter of Scripture," who was more entitled to
the name "successor of the apostles" than all of the
cardinals and most of the popes, and anti-Hussite
authors agreed, at least with his praise of Augustine.
Nicholas of Cusa cited Augustine as "the most pru-
dent among the preachers of the truth," as both "saintly
and most learned."

In this sense everyone was an "Augustinian." Yet
as there were some men who were "Augustinians" in
the special sense that they belonged to a religious
order governed by the so-called Rule of Augustine,
so also some men (in the case of such as James of
Viterbo, Gregory of Rimini, Girolamo Seripando, and
Martin Luther, the same men) were "Augustinians"
in the special sense that they sought to reaffirm the
distinctive teachings of the "doctor of grace" against
what they believed to be the virulent Pelagianism and
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Semi-Pelagianism of their own time. The two most
influential spokesmen of "Augustinianism" in this lat-
ter sense during the first half of the fourteenth century
were Thomas Bradwardine and Gregory of Rimini.
As is not surprising in an author whose chief theo-
logical work bore the title The Cause of God, against
Pelagius, Bradwardine sought to align himself un-
equivocally on Augustine's side in the conflict over
grace. He marshaled an array of quotations on the
priority of grace from Augustine's books, not only
from the books specifically directed against Pelagius
but from other treatises also, as well as from the Sen-
tences of Prosper of Aquitaine. He saw Augustine as
one who had "uniquely imitated the apostle" Paul by
moving from a hostility toward the doctrine of divine
grace to a position as "a herald of grace and a mag-
nificent and vigorous champion of grace." Although
some theologians disagreed about the proper view of
grace, "the catholic doctrine" was preferable to all
other views, and "on this issue who among all authors
after Holy Scripture is more reliable than Augustine?"
For Augustine had clearly grasped the paradox of the
gospel: "When we act we are the ones who act, but
He acts so that we may act." Although it sometimes
seemed that "almost the whole world is running after
[Pelagius] and inclining to his errors," the consensus
of "the holy church of God" was on the side of
Augustine.

Gregory of Rimini, too, saw "many of the moderns
. . . inclining to an error of Pelagius that has been
condemned," and against them he, too, cited the con-
sensus of "the doctrine of the saints and the definitions
of the church." For his interpretation of Augustine,
Gregory, like Bradwardine, drew upon Augustine's
"books, sermons, and epistles written against the er-
rors of Pelagius" and upon the critique of Cassian's
Semi-Pelagianism by Prosper of Aquitaine. The Pau-
line formula, "It is not of him that wills, nor of him
that runs, but of God who shows mercy," which was
"the most often quoted scriptural passage" in Brad-
wardine's treatise and which Lorenzo Valla used in
criticism of Boethius to clinch his argument against
free will, appeared in Gregory's Sentences as part of
Augustine's catalogue of chief passages from the apos-
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tie Paul that had been used to refute Pelagius; for, he
added, "Augustine explains that this was not said be-
cause there is no willing or running in man, but be-
cause he cannot do anything unless [God] has mercy
on him." He was careful, moreover, to disengage the
doctrinal question of the catholic position from the
historical question of what may or may not have been
the intended position of Pelagius. Gregory was also
echoing both Augustine and Prosper when he declared
that "except for the passages of Scripture, the entire
argumentation of the councils and of the saints against
Pelagius . . . is based on this, that the saints prayed"
for forgiveness, that is, on the principle that "the rule
of prayer should lay down the rule of faith."

Significantly, this brand of Augustinianism concen-
trated almost exclusively on the anti-Pelagian pole of
his thought and largely overlooked the anti-Donatist
pole. When Bradwardine mentioned the Donatists at
the beginning of his book, he did not even refer to
their doctrine of church and sacraments. Such a sep-
aration between the two poles of Augustine's thought
had also been characteristic of the corpus of Augus-
tine's own writings. The "Augustinian synthesis" that
had resolved the conflicts during the century follow-
ing his death and that had gone on to shape medieval
doctrine set its repetition of the anti-Pelagian Augus-
tine's doctrine of the sovereignty of grace into the
context of the anti-Donatist Augustine's doctrine of
the unity of the catholic church and the objectivity
of sacramental grace. Although the two would not
become completely unraveled until the Reformation,
we may perhaps see the beginnings of the process
here, also because at this same time the distinction
between the "absolute" and the "ordered" will of God
was being applied to the doctrine of the sacraments
in such a way as to appear to make the efficacy of the
means of grace dependent upon the arbitrary decree
of God rather than upon any grace inherent in the
sacraments themselves.

Yet we would be gravely abridging our account of
the efforts during these two centuries to go beyond
the Augustinian synthesis of the immediate past if we
did not pay attention also to the search for an Au-
gustine who could once more inspire and legitimate
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a synthesis of Christianity with classical thought. For
one of "the two faces of humanism" was its preoc-
cupation with Augustine, and eventually with many
other Christian fathers, Greek as well as Latin. In-
deed, one of the seminal works of the Italian Renais-
sance, Petrarch's autobiographical My Secret of 1342-
43, consists of three dialogues between the author and
Augustine. Whether we take it as an expression of
"the modern desire for pleasure and for earthly hap-
piness in search of self-justification" or as a statement
of "the vacillating faith, the weakness, and the internal
contradictions of Petrarch" or as "a sincere document
from the beginning of Petrarch's conversion and a
proof of the profound influence exerted on him by
Saint Augustine," My Secret is in any case part of an
effort to disengage Augustine from the scholasticism
that claimed him as a founder and to claim him as a
resource for Christian humanism. This Augustine was
preeminently the Augustine of the Confessions.

Petrarch received the Confessions from one Augus-
tinian and eventually presented it to another shortly
before his death, and he gave credit to a passage from
this book, "which I always have in my hands," for
the fundamental transformation in his life. Whenever
he would read it, he said, "it seems to me that I am
reading not someone else's history, but the history of
my own pilgrimage." In passages filled with echoes
from the Confessions, Petrarch represented Augustine
as denouncing him for loving creature more than Cre-
ator and for yearning after literary glory and earthly
immortality. He was pursuing a quasi-monastic reg-
imen of solitude and study, but all for the sake of
personal ambition. There was nothing, Augustine
warned him, that was more inimical to the true knowl-
edge of God than self-gratification; but for this warn-
ing Augustine cited the authority of Plato, by whose
thought his own early works had been shaped.
Throughout the dialogues he urged the author to pay
attention to the best in the classical philosophers, above
all Plato and Cicero. Augustine's positive treatment
of the thought of Plato, about which later Renaissance
thinkers were more critical, served Petrarch as a jus-
tification for asserting that Plato would have become
a Christian if he had been granted the opportunity—
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a claim for which he was able to cite support from
other church fathers as well. Augustine's tribute to
Cicero in the Confessions became a justification for
Petrarch's willingness to make the same claim for him.
Augustine had not, however, spoken of Aristotle in
this fashion, but had attacked his kind of philosophy.
This made it all the more deplorable that theologians
should be preferring Aristotelian philosophy to the
authority of Augustine.

From Petrarch's treatment of the authority of Au-
gustine it is clear that "more important to him than
the strict letter of Augustinian orthodoxy was the
paradigmatic quality of the Saint's own experience of
wandering, ambivalence, psychic division and ulti-
mate resolution of his conflict and salvation through
the aid of divine grace." Nor was he the only thinker
in the fourteenth and fifteenth centuries to take Au-
gustine, especially as he had revealed himself in the
Confessions, as a paradigm for the inner life. An Au-
gustinian subjectivism had repeatedly appeared in
medieval thought and literature, and its influence had
become more prominent through the influence of
Franciscan spirituality. But now the names of Au-
gustine and Francis not only continued to be linked
with those of other masters of the spiritual life; the
Augustinian impulse also manifested itself in a deep-
ened emphasis on the place of experience in the ap-
prehension of Christian truth. While still serving as
a source for conventional theological proof texts, the
Confessions also became the object of increasing lit-
erary attention and the foundation for a theology of
experience. For Augustine's analysis of the hidden but
profound motivations of sin had shown him to be
"the most penetrating investigator of human thought
processes," even though there were elements of mys-
tical teaching on which Dionysius the Areopagite was
even more helpful. In his application of the passage,
"I am who I am," to the understanding of God as
absolute good and pure being, Augustine had charted
the way through an experiential to a metaphysical
knowledge of the divine essence. The theme of the
second part of Augustine's On the Trinity, the dis-
covery that the words, "Let us make man in our im-
age," implied an image of God that was trinitarian,
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was combined with the critical introspection of his
Confessions to create a mystical theology—a theology
that could be quite orthodox in its doctrine, but that
could also become a threat to doctrinal orthodoxy.

As will become increasingly evident throughout
these first two chapters, there was no important doc-
trinal issue in the fourteenth and fifteenth centuries
that was unaffected by the study of Augustine, and
on many of the issues his influence was decisive. The
question of the immaculate conception of Mary was
made necessary because of Augustine's definition of
original sin and of its transmission through the prop-
agation of the human race, but the form in which the
question was eventually to be resolved also came from
Augustine, who had ascribed to Mary an "abundance
of grace for overcoming sin in every particular." The
debates over the nature of the church, notably the
reexamination of the relation between the spiritual
realm and the political realm, took their start from
"the great doctor of the church, Augustine, [who] in
his book The City of God describes two cities," and
the polemic against the medieval view of the spiritual
and the political likewise became a polemic against
him. When schism and scandal made it imperative to
reopen the matter of "the wicked priest" and of the
relation between the subjective state of the minister
and the objective state of the sacraments, the focus
had to be Augustine's resolution of that relation, as
he had formulated it against the Donatists. And as the
problem of the relative authority of the church and
the Bible grew more insistent in the fifteenth and six-
teenth centuries, the various alternative theories sought
to come to terms with Augustine's declaration that
he would not have believed the gospel if he had not
been persuaded by the authority of the catholic church.
In each of these issues there was a conscious effort to
get beyond the Augustinian synthesis (or the several
Augustmian syntheses) to the authentic teaching of
Augustine himself.

The Plan of Salvation

One issue on which Augustine had not spoken defin-
itively, although he had managed to encompass most
of its principal themes within his thought, was the
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doctrine of redemption and the plan of salvation. To
the extent that any formulation could be called "de-
finitive" for this doctrine in the Latin West, it would
be the understanding of the work of Christ set forth
by Anselm of Canterbury, which had both systema-
tized the doctrinal development preceding him and
shaped the development after him. How profoundly
Anselm's formulation did in fact continue to deter-
mine late medieval soteriology can be gauged from
the self-evident way in which the central ideas of his
treatises on the atonement—the conflicting claims of
justice and mercy in God, the need for rendering sat-
isfaction to the offended honor of God, and the "nec-
essary" sufficiency of the death of Christ the God-
man as the price of this satisfaction—were employed
throughout the fourteenth and fifteenth centuries. Yet
beneath this consensus there were profound differ-
ences, unreconciled and perhaps even irreconcilable,
about the redemptive significance of the life and teach-
ings, the suffering and death, and the resurrection and
ascension of Jesus Christ. Moreover, most of the au-
thors who can be cited in support of the consensus
simultaneously manifested one or more of the
differences.

Writing a political tract early in the fourteenth cen-
tury, Dante Alighieri directly paraphrased Anselm:
"If there had not been a satisfaction for sin through
the death of Christ, we would still be 'by nature chil-
dren of wrath.'" One of Dante's severest critics, who
found little else in that tract to approve, did never-
theless agree that "for the preservation of justice"
Christ had "rendered plenary satisfaction to God for
the entire human race," and he quoted Anselm as the
authority for this view. Also early in the fourteenth
century, Ubertino of Casale depicted a conflict be-
tween mercy and justice in the "divine consistory" of
the Trinity; it was resolved when God became man,
because "no one could render satisfaction for the whole

• human race except God, and no one owed it to God
except man." His contemporary and Franciscan con-
frere, Cardinal Vital du Four, citing Anselm, argued
that "in some sense the death of Christ is necessary
even for God, to whom satisfaction needs to be ren-
dered." A generation or so later, Gregory of Rimini
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also took up the question of the difference between
mercy and justice in God, concluding that it lay in
the distinction between those works of God in which
he manifested himself as judge and those in which he
manifested himself as one who takes pity. In one of
his earliest works, composed about 1370, John Wy-
cliffe, on the basis of Anselm's Why God Became
Man, declared that without the incarnation "the sat-
isfaction for the sin of the first man would not have
been adequate" and that therefore the one who made
satisfaction had to be of the same species as the one
who had offended the honor of God. At the turn of
the century, Wycliffe's most famous disciple, John
Hus, also quoted Anselm on the satisfaction wrought
by the suffering and death of Christ, and later on took
this to mean that "no one can render satisfaction for
himself, except through the principal satisfaction made
by the Lord Jesus Christ," whose suffering had made
penitential satisfaction possible.

In the first few years of the fifteenth century, Jean
de Gerson was preaching about a "satisfaction ren-
dered to justice, which has now been satisfied," and
shortly before the end of his life he was still speaking,
in connection with the "satisfaction" in the sacrifice
of the Mass, about the sufficiency of the suffering of
Christ. Peter Chelcicky, a radical Hussite, wrote in
the 1440s that by "dying in a human way" Christ had
"achieved the forgiveness of sins for the world" from
God and had "rendered satisfaction to God the Father."
Also in 1440, Cardinal Nicholas of Cusa ascribed to
the "voluntary and altogether innocent . . . death on
the cross of Christ the man" the power to bring about
both "the satisfaction and the cleansing" of human
sin; but he had been speaking the same way in his
sermons for the previous decade or so, and in his
Sifting of the Koran of 1461 he interpreted the words
of the prophet Isaiah, "He has borne our griefs," to
mean that "the death of the Only-begotten, who was
beloved of God more than all others, rendered abun-
dant satisfaction." Thomas a Kempis, who is best re-
membered for other aspects of his doctrine of the
work of Christ, could also say that through the cross
Christ had "redeemed us and rendered satisfaction to
God the Father for our sins." Near the end of the
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fifteenth century Gabriel Biel took Anselm's treatise
as his authority for teaching that when mankind "was
not able to satisfy the divine justice . . . , the Father
of mercies gave his Son, who . . . assumed a human
nature, innocent and pure, . . . and by offering it to
justice rendered satisfaction"; thus God the judge had,
through the passion of Christ, himself brought "a
condign satisfaction, or rather satispassion." And God
had accepted "this sacrifice of Christ, namely, his
death, as a satisfaction for our sin."

As in the Reformation period, so already in the late
medieval period with which we are dealing here, the
Anselmic metaphor of Christ's death as an act of sat-
isfaction coexisted, often in the same theologians, with
other ideas that contrasted with it or even contradicted
it or that at the very least gave it a special coloration.
The most important such idea in the fourteenth and
fifteenth centuries was the widespread emphasis on
the sovereign will of God. What has been said of
Pierre D'Ailly can be said of many of his predecessors
and contemporaries: "The basic tenet of his thought
as of Ockham's, is the unity, freedom, and omnipo-
tence of God." It was the explicit starting point of
theological treatises on a variety of themes, and the
implicit presupposition of others. One theologian
opened both an essay on the relation of soul and body
and a full-scale dissertation on the relation between
church and state with the declaration of God's free
and almighty will, a theme that would recur through-
out his writings and throughout his life. As the pri-
mary efficient cause, itself uncaused and uncausable,
God was, in the language of Duns Scotus, "necessary
of himself," a being characterized by "intelligence and
will." The statement of Augustine, that "the will of
God is the first and the highest cause of all bodily
appearances and motions," was treated as axiomatic:
"The will of God," Bradwardine affirmed, "is the
efficient cause of anything whatever that is done."
Therefore the will of God was, quite literally, infi-
nitely "greater in its freedom than our will."

In such a context, each of the usual themes of An-
selm's doctrine received a distinctive emphasis and
content. For if, as Anselm's critics both ancient and
modern have charged, he seemed to subject God to
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his own justice and law as though these were inde-
pendent entities, the stress on the freedom of God
now led to the principle: "The will of God is the
norm and the ground [regula et origo] of justice."
Hence a human act was intrinsically good not in and
of itself, but only by virtue of its having been defined
as good by the free and sovereign will of God. The
mercy of God was also an expression of that immu-
table will and completely subordinate to it: "God does
not begin loving or hating someone at a certain point.
. . . Neither prayers nor any merits, whether good
or bad, can turn or change the divine will in the least,
either this way or that; but whatever is to be saved
or damned, rewarded or punished, in whatever de-
gree, this he willed from eternity to be saved or
damned." With this definition of mercy, Anselm's
image of a dispute between justice and mercy within
the councils of the Trinity (elaborated and dramatized
in some later versions of the theory, sometimes with
the additional factor of participation by the Virgin
Mary) was really no longer necessary; for God willed
whatever he wanted to will, and both justice and mercy
were names for the expression of that will as it was
perceived.

Not only justice and mercy, however, but the cen-
tral Anselmic doctrine of satisfaction itself was "rel-
ativized" under the impactof this primary stress on
the divine will. "How much did that merit [of Christ's
death] avail for sufficiency [in the atonement]?" Duns
Scotus asked, and he answered his own question: "Just
as everything else, other than God, is good for the
reason that it has been willed by God, and not the
other way around, so also that merit had as much
goodness as it was accepted to have." Therefore it was
not, as Anselm had argued, "necessary" that mankind
be saved through the suffering of Christ. Mankind
could have perished, or a sinless man might have saved
it, or each person might have been granted the grace
to merit salvation individually—any of these, de-
pending on what the will of God decreed. "But if we
want to rescue Anselm," Scotus continued, "we can
say that all of his reasonings proceed on the presup-
position of the divine ordinance which ordained that
man should be redeemed this way. . . . By his fore-
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ordination God willed not to accept man for re-
demption except through the death of his Son."
Although he tried to protect this idea of "acceptation"
from the accusation that it was completely arbitrary,
Scotus consistently maintained that there was nothing
"necessary" about the death of Christ on the cross as
the means of human redemption. At most, as another
theologian put it, it could be called "the most appro-
priate [convenientissimus]" means.

If the incarnation and the cross were not "neces-
sary," that could imply a diminution of the impor-
tance of Christ. For Scotus, however, quite the
opposite was the case. He took it as an operating
principle that "in paying homage to Christ I would
rather go too far than not far enough to give him the
praise that is due him." This "maximalism," which
he applied also to the Virgin Mary within the limits
set by the authority of the church and of Scripture,
led Scotus to the position that since the incarnation
of the Logos was supreme among the acts of God, it
would be demeaning to the glory of Christ to maintain
that the incarnation was caused by the fall of Adam.
For "if the fall were the cause of the predestination
of Christ, it would follow that the supreme work of
God was merely a reaction to something else [occa-
sionatum tan turn]." This led ineluctably to the ques-
tion, raised already in the twelfth century, whether
there would have been an incarnation even if there
had been no fall. It was possible to cite passages from
the New Testament that seemed to say quite unam-
biguously "that if man had not sinned, the Son of
God would not have been incarnate." On the other
hand, that appeared to make redemption from sin the
sole cause of the incarnation, when in fact God had
by this means exalted human nature above all crea-
tures. By becoming man, the Logos had become "the
center of existence for human nature" and, as the
second Adam, the key to the meaning of the first
Adam. To attribute all of this to the sin of Adam was
to posit what has been called "the paradox of the
fortunate fall," which in this period was usually traced
to Gregory the Great (although its origins are even
earlier, perhaps in the work of Ambrose of Milan).
Jean Gerson may be taken as a spokesman for a cen-
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trist position. Although he insisted that "the purpose
of the incarnation was not the perfection of the uni-
verse nor the return of creatures to God, . . . but the
only or at least the principal purpose was the cleansing
of our flesh," he did concede that even without the
fall God would have found the supreme way of re-
vealing his love in Christ. But on this issue, as on all
issues relating to the plan of salvation, everyone had
to confess that "if God wanted to, he could" redeem
any way he chose, for the will of God remained free,
sovereign, and omnipotent.

The will of God articulated itself most comprehen-
sively in divine predestination, of which the plan of
salvation was an integral part, Christ himself having
been "predestined to be the Son of God in power."
In the fourteenth and fifteenth centuries, as in the
fifth and sixth centuries, again in the ninth, and yet
again in the sixteenth and seventeenth, the doctrine
of predestination became a test case of Augustinian-
ism. Notions of the relation between nature and grace
that appeared excessively optimistic were "inclining
to an error of Pelagius that has been condemned," and
the antidote was a reassertion of Augustinian predes-
tinarianism. Important as the quest for the authentic
Augustine was in the renewed focus on the doctrine
of predestination, however, the special form of that
doctrine during this period, which in some theolo-
gians produced the anomaly of a predestinarian Semi-
Pelagianism, is attributable to the further development
of the doctrine of the divine will.

Scotus based his own doctrine of predestination
on an understanding of the divine will as proceeding
"not by diverse acts, but by a single act, yet in di-
verse manners [diversimode]": "first, he wills an end,
and in this his action is perfect and his will blessed;
secondly, he wills those things that are immediately
ordained to that [end], namely, by predestinating the
elect . . . ; thirdly, he wills those things that are nec-
essary for the attainment of that end, namely, the
benefits of grace." With Augustine, he quoted the
doxology of Romans 11:33 as a warning against prying
into the mysteries of God, but he added, signifi-
cantly: "Let each choose that opinion that pleases
him most, just as long as the freedom of God is
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safeguarded without any injustice, as well as every-
thing else about God that needs to be safeguarded."
To safeguard the freedom of God, he argued that
God, as first cause, caused events contingently and
without necessity, and that therefore such causing
was free. Thus God also predestined contingently,
since it lay in his freedom not to have predestined,
and God was not the captive of his own action but
remained free. The denial of the freedom of God was
attributable to the tendency of the human mind to
treat "an act of the divine will as something in the
past," when in fact whatever was eternal was in the
present; so it was with the divine will, so that "in
the 'now' of eternity God can will freely whatever
he wills, in such a way as though his will were not
determined in any way [ad mhil]."

As it had with his predecessors, this line of rea-
soning led Scotus into the problem of the foreknowl-
edge of God, specifically the divine knowledge of
future contingents. Thomas's explanation, that such
terms as "contingency" and "necessity" pertained only
to "lower," not to "higher," causes, became contro-
versial in the fourteenth century. It was attacked as
"containing a manifest error, indeed many errors";
and his defenders reaffirmed that God knew future
contingents from eternity insofar as they were all in
the present to him, rejecting the explanation of Bon-
aventure and others, that God had the "ideas [ra-
tiones]" of these contingent events before him, as well
as the closely related explanation of such thinkers as
Thomas Sutton that God perceived the "causes" of
these events. Scotus's contemporary, Giles of Rome,
took it as a basic principle that both "divine fore-
knowledge and future contingents stand, and neither
of them abolishes the other." This led him into a
consideration of whether the angels could have fore-
knowledge of future contingents, at least by conjec-
ture. He came to the conclusion that the way God
knew the future must be the same way as the way he
knew the present. It is in the context of these inves-
tigations of the matter by the contemporaries and near-
contemporaries of Scotus that we can assess the judg-
ment that "he was the first to formulate clearly the
source and the means of knowing future contingents,"
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as well as the judgment that "Scotus attains the di-
mension of a new formulation of the question."

In the light of what has been said already regarding
his views about intellect and will, we can see that it
was consistent with his general approach to the ques-
tion when Scotus made the divine will central to his
definition of predestination. "Predestination properly
understood," he defined, "refers to an act of the divine
will, namely, to the ordering of the election of some
intellectual or rational creature to grace and glory
through the divine will," adding however that in a
derivative sense "it could also be understood as re-
ferring to an act of the intellect that accompanies this
election." In the phrase "ordering to grace and glory,"
moreover, "glory" was the essential element and
"grace" the means by which this end was to be at-
tained. By shifting the emphasis from the divine in-
tellect to the divine will, Scotus could also put the
matter of foreknowledge in its place; for "the neces-
sity of foreknowledge or of the foreknown as fore-
known" was indeed a "necessity of immutability," but
this did not make it a matter of "absolute determi-
nation," since such determination would pertain to
the will of God, not to the knowledge or foreknowl-
edge of his intellect. If foreknowledge by the divine
intellect could not serve as the basis of predestination
by the divine will, that meant that "there is in the one
who is predestinated no basis for predestination some-
how prior to the predestination." As for reprobation,
on the other hand, there was "some sort of basis [ali-
qua causa]" in the one who was foreknown as damned,
but this, too, must be formulated in such a way as
not to render God "passive" in the act of reprobation,
which, insofar as it was an action of God, was a free
act of the divine will, no less than was the act of
predestination to glory.

Other leading theologians of the period also con-
centrated their attention on the term "plan" in the
phrase "plan of salvation" and made the doctrines of
predestination and reprobation the focus of their so-
teriology (as well as of their ecclesiology). Such cham-
pions of Augustine as Thomas Bradwardine and
Gregory of Rimini were willing, in opposition to the
neo-Pelagianism they discerned around them, to fol-
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low their master all the way. In his Enchiridion and
elsewhere, Augustine had quite overtly asserted a pre-
destination to punishment no less than a predestina-
tion to grace. Quoting the Enchiridion, together with
Romans 9:18, Gregory of Rimini declared: "Just as
God has predestinated from eternity those whom he
willed to, not on account of any future merits, so also
he has condemned from eternity those whom he willed
to, not on account of their future demerits." As om-
niscient, God did of course know both the merits and
the demerits, but he did not base his predestination
to either salvation or condemnation upon his knowl-
edge. This knowledge, moreover, which extended to
future contingents, did not abolish their contingency.
Distinguishing between the "general assistance" of
God, which extended to all actions of all creatures,
and the "special assistance" granted only to some,
"which is commonly called the assistance of grace,"
he used a catena of quotations from Augustine to
make the point that this latter kind of divine assistance
was the effect of predestination.

Bradwardme, too, identified the divine assistance
of grace, together with justification, merit, persever-
ance to the end, and eternal blessedness, all as effects
of predestination; and he took all of these to be im-
plied in Augustine's definition of predestination as
"the preparation of grace." Elsewhere Augustine had
expanded this definition to read "the foreknowledge
and the preparation of God's kindnesses." Reflecting
this and other such passages from Augustine, Brad-
wardine sometimes made predestination and the fore-
knowledge of God identical: "To arrange his future
works in his infallible and immutable foreknowledge
is nothing other than to predestinate." Another pas-
sage from Augustine served as the basis for teaching,
on the authority of the biblical statement that "before
the universe was created it was known to him," that
the divine foreknowledge of things was the cause of
their coming into being. Bradwardine's treatment of
Esau and Jacob as types of predestination to salvation
and reprobation owed its inspiration to Augustine's
exegesis of the biblical words, "Jacob have I loved,
but Esau have I hated." All of this was directed against
the neo-Pelagians and was intended to reinforce "the
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main motif of his doctrine of predestination: predes-
tination does not happen on account of human works,
but on account of the gracious will of God," together
with its corollary and "the leitmotif in Bradwardine's
doctrine of God: the absolute sovereignty of God."

The reformatory preaching of John Wycliffe makes
it clear that the philosophical theology of a Duns Sco-
tus and the radical Augustinianism of a Bradwardine
or a Gregory of Rimini were not the only possible
grounds for the doctrine of predestination, for Wy-
cliffe put his version of the doctrine into the service
of his program of church reform. This he did most
explicitly by defining the church as the congregation
of the predestined rather than the institution governed
by the pope—a definition that stemmed from Au-
gustine and that was taken over by Hus as well as by
the Reformers of the sixteenth century. Behind this
definition of the church lay the insistence that God
himself was the first cause and the only cause of pre-
destination to salvation as well as of damnation, with
man playing a purely "passive" part in both. To an
extent that appeared to lay his doctrine open to the
charge of pagan fatalism, Wycliffe was willing to use
the term "necessity" to describe the involvement of
God in everything that happened, although he also
asserted that no one could belong to the family of
God unless he did so of his own free will. He admitted
that he had changed his position on certain issues in
the doctrine of predestination. Thus even the sin of
Adam could be called "necessary" because it served
as the occasion for the exaltation of the human race
in Christ. Emphasizing that no one could know who
was predestined to salvation and who was fore-
doomed, he nevertheless emphasized equally the ex-
istential obligation of the faithful to hope that they
belonged to the company of the predestined, even
though they could be deceived in that hope. Although
God called both the predestined and the foredoomed,
and the death of Christ benefited both, bringing sal-
vation to the former and a mitigation of punishment
to the latter, it was nevertheless only for the predes-
tined that Christ had come into the world, only to
them that Christ had addressed his message, and only
from them that God accepted intercessory prayer. For
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the truly predestined could not be damned, regardless
of how much they had sinned, and the reprobate could
not be saved.

By introducing (or reintroducing) such determin-
istic-sounding ideas as necessity, foreordination, and
double predestination, these theologians of the four-
teenth century were all also obliged to deal with the
question of free will. To the question, "How can free-
dom coexist with necessity?" Duns Scotus replied:
"One should not seek a reason for things for which
no reason can be given." The freedom of the will was
axiomatic, in spite of the antinomy between it and the
divine will. It was no less axiomatic for the "Augus-
tinians." Gregory of Rimini, replying to the charge
that his emphasis on the need for grace implied a
negation of free will, drew upon his distinction be-
tween the "general assistance" and the "special assis-
tance" of God to assert that neither of them deprived
man of his freedom, and went on to explain, on the
basis of Augustine, that even in Adam free will had
needed divine assistance to perform the good. Au-
gustine was likewise the source for the argument by
Wycliffe's disciple, John Hus, that the foreknowledge
of God did not do away with either contingency or
the free will of man. In addition to Augustine, Anselm
provided definitions of free will that made it possible
for these theologians to put forth such arguments even
in a predestinarian system.

Significantly, however, when Anselm defined free
will in such a way as to include both human reason
and the human will, the voluntarism of this period
required the explanation that "among the powers of
the soul, only the will is free by its own freedom and
essentiality." The voluntaristic presupposition ap-
plied, and preeminently so, to the doctrine of God,
making possible a distinction within the will of God
that could also safeguard the freedom of the will of
man. Thomas Aquinas had distinguished between the
"absolute power" of God, according to which "God
can do other things than those he has foreknown and
preordained to do," and his "ordinate power," by
which he did only what he had foreknown and preor-
dained. "For God does things because he so wills; yet
he is able to do so, not because he so wills, but because



DOCTRINAL PLURALISM 34

he is such in his nature." But that distinction was
eventually applied to the will of God itself, issuing in
a series of distinctions: between his "absolute will"
and his "ordinate will"; between his "antecedent will,"
which was not always fulfilled, and his "consequent
will," which was; and between "the will of his good
pleasure [voluntas beneplaciti]," which it was impos-
sible for any creature to resist, and "the will of his
self-disclosure [voluntas signi]," which "is not always
carried out, especially that which pertains to com-
mands, prohibitions, and counsels."

By means of such distinctions, that perpetual crux
of interpretation for Augustine and his predestinarian
followers, the statement that God "desires all men to
be saved and to come to the knowledge of the truth,"
could now be fitted into the schema of how the will
of God operated. Augustine's explanation of the pas-
sage may still have been satisfactory to some; but the
use of the passage by others to oppose what they
regarded as an arbitrary doctrine of predestination,
unworthy of either God or man, made it obligatory
for the advocates of predestination to find a more
satisfying resolution of the contradiction between the
will of God as expressed in this passage and the will
of God as executed in predestination and reprobation.
And so it was one thing to say, "God desires all men
to be saved," but quite another if one were to say,
"God desires [i.e., decides] that all men are to be
saved"; "for the first proposition is true according to
the antecedent will of God, but the second is false,
because it suggests that all'men have fulfilled the com-
mandments and consequently will be saved." Al-
though according to the absolute power of God it was
possible for all men to attain the beatitude of eternal
life, "nevertheless it is contrary to the ordinate will
of God that all men attain beatitude, and in the same
way it is made impossible for anyone who has been
foreknown as damned to attain beatitude, just as it is
impossible for the number of those in the church
triumphant to be increased." The context of the words
from 1 Timothy 2:4 was the admonition "that sup-
plications, prayers, intercessions, and thanksgivings
be made for all men," but that admonition, too, had
to be explained. The "simple people" who did pray
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for all men believed that they could change the will
of God by their prayers; for this they were forgiven,
because of their ignorance and their good intentions.
For as Augustine had said, the church prayed for all
men but was heard only for those who had been
predestined.

The combination of predestination with voluntar-
ism, and therefore the articulation of a doctrine that
managed to appear simultaneously deterministic and
Pelagian, found expression in the thought of William
of Ockham and his followers. Ockham's treatise Pre-
destination and the Foreknowledge of God, like An-
selm's Why God Became Man two centuries or so
earlier, was a philosophical treatment of church doc-
trine, relevant here for its dogmatic import rather than
for its logical analysis; for, like Anselm, Ockham took
as his starting point and as his norm the sayings of
the fathers and the authority of the faith. "The entire
difficulty in this subject" of predestination lay in the
contradiction between the infallibility of the divine
foreknowledge, whether this pertained to salvation
and reprobation or to purely temporal matters, and
a human free will that could, if it was truly free, negate
that foreknowledge. The terms "predestination" and
"reprobation" did not refer to realities that were dis-
tinct and separate unto themselves, but to the God
who granted eternal life or who imposed damnation.
But this must not be taken to imply, as it was being
taken, that the God who predestinated imposed a ne-
cessity on the one whom he predestinated; for "the
created will does not follow the divine ordinance or
determination necessarily, but freely and contin-
gently, and yet it does not follow from this that 'there-
fore the divine will can be hindered/" Consequently
it was valid to conclude that both in the predestined
and in the damned there was a "cause" of their ulti-
mate destiny—not indeed in the sense of "one thing
having another thing as its effect," since in that sense
God himself was the true "cause," but in the sense of
a thing that had "priority . . . with respect to an in-
ference" about the person.

Although among scholastic theologians these issues
of predestination, contingency, and grace may have
occupied a prominent, perhaps a dominant, place in
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the presentation of the doctrine of salvation, even a
predestinarian theologian like Wycliffe was obliged to
acknowledge that the "primary" component of sal-
vation lay elsewhere, namely, in "coming to Christ
through imitation," which was to be followed by the
hearing of the words of Christ and by obedience to
them in deeds. "For who will be saved unless he has
imitated Christ in his virtue?" he added, concluding
that "only he who is virtuous will be saved by faith,
and no Christian can be virtuous unless he has imi-
tated this leader." The imitation of Christ was the true
rule of life, which would bring salvation to all who
followed it (meaning, of course, the predestined). The
example of Christ was the most familiar and the most
reliable of all, and "every action of Christ is an in-
struction to us." What Christ had done in his deeds,
he also taught in his words. Whether or not this prin-
ciple also applied to his attitude toward owning prop-
erty, and how, was a matter of widespread controversy.
Frequently, but by no means consistently, such state-
ments about the primacy of the imitation of Christ as
the means for attaining salvation had as their context
a more comprehensive summary of the saving work
of Christ: imitation stood as the middle member of
three such means, the first being the memory of the
passion of Christ as the divine-human satisfaction for
sin and the third being the veneration of Christ or the
resistance of future temptation.

The imitation of Christ's example and the obedience
to his teachings had, of course, been seen from the
beginning as a component of salvation. Abelard's al-
leged overemphasis on it served to warn later thought,
but that did not deter even his severest critics from
making much of this theme. During the fourteenth
and fifteenth centuries, however, the devotion to Christ
as man and the imitation of his example became more
intense, partly through the devotion to Francis of As-
sisi, and churchmen who otherwise might disagree
joined in the assertion that "the sum of the Christian
religion is the imitation of him whom we worship"
and that "the entire Christian life consists in following
Christ." The most widely read devotional handbook
of the time—in fact, one of the most widely read books
of all time—was the Imitation of Christ, which ap-
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peared at the beginning of the fifteenth century and is
usually attributed to Thomas a Kempis.

Here the contemplation of Christ and of his suf-
fering stood in opposition to speculation about pre-
destination, about why one person should be saved
and another not. Instead of speculating about lofty
and heavenly matters, the believer should find his peace
in the passion of Christ. This meant that one was not
to trust in one's own merits but only in the merits of
the cross of Christ, "through whom the forgiveness
of sins is granted, from whom there flow the riches
of merits, with whom is the reward of the righteous."
Thus the imitation of Christ was not a substitute for
redemption through his cross and the infusion of merit,
and yet the primary emphasis lay on following the
example of Christ in his passion, as this was made
possible by the forgiveness of sins. Contemplation of
the passion and conformity to the entire life of Christ
constituted the source of the greatest solace, and the
contemplation of his death was the source of a "spir-
itual and inner life, filled with grace and virtue." Fol-
lowing Christ as he took up his cross meant interposing
his suffering and death between oneself and the judg-
ment of God, but it also meant holding forth before
oneself the image of the crucified Christ and taking
up his cross.

Sometimes, this imperative of Christ to imitate him
was accompanied by the warning: "The time for my
coming is near. See to it that I find you prepared.
Behold, I have predicted this to you." The sense of
living in the last times was widespread in these cen-
turies. To be sure, ever since the transformation of
the apocalyptic vision in the early church, the com-
ponent elements of that vision had remained present
in Scripture and in the creeds of the church. They
may have seemed more or less quiescent for long pe-
riods, but repeatedly they had erupted when a his-
torical crisis found a prophet to sound the alarm and
issue the ancient summons: "Repent, for the kingdom
of heaven is at hand." For some medieval believers
(though perhaps not, it would seem from the sources,
for as many of them as modern writers often suppose),
one such apocalyptic moment had been the end of the
first Christian millennium. Such a reawakening of the
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apocalyptic vision in the tenth century—or in the
fourteenth and fifteenth—would not of itself belong
to the history of the development of Christian doc-
trine, since, strictly speaking, the doctrine of the last
things had always been on the books and apocalyp-
ticism was merely the application of the doctrine to
a particular epoch. What made late medieval apoca-
lypticism important doctrinally was the growing be-
lief in this period that "the man of sin, the son of
perdition," the Antichrist whose coming was to be
the principal sign of the end, was not some emperor
(Nero or Frederick II) nor some false prophet (Arius
or Mohammed), but the visible head of Christendom
himself. This growing belief will concern us in the
next chapter, as part of the fifteenth-century debate
over the catholicity of the church and the apostolicity
of the papacy.

The Communication of Grace

To no area of Christian doctrine had the medieval
development added more than it did to the commu-
nication of grace through the saints (especially
through—and to—the Virgin Mary) and through the
sacraments (especially through the Eucharist). Yet it
is indicative of the doctrinal pluralism of the four-
teenth and fifteenth centuries that these two media of
communicating grace, and particularly the first, should
have predominated in the controversies and in the
constructive developments of the period. Both of these
doctrines, moreover, involved the determination of
what was authentically Augustinian teaching.

During the twelfth and thirteenth centuries the de-
votion to Mary had expressed itself in a vast body of
literature, theological as well as poetic; yet the doc-
trinal outcome of the development had been anything
but conclusive. Bernard of Clairvaux, celebrated as
the most ardent of the devotees of the Virgin and as
one who was privy to her innermost secrets, had left
unresolved the problem of how her unique holiness
was to be squared with the universality of original
sin. When Thomas Aquinas and Bonaventure died in
1274, the problem was still not much nearer to being
settled; and the legend that Duns Scotus was born in
that year, historically inaccurate though it was, may
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perhaps be seen as the expression of his historic con-
tribution to the doctrine of Mary, for it was he "who
fired France for Mary without spot." The dogma that
was eventually to become official in 1854«had not yet
taken shape when the period covered by the present
volume of this work began, but by the time this period
was over there was very little of substance to be added.
Taking their lead from Scotus rather than primarily
from their earlier master, Bonaventure, Franciscan
theologians became the champions of the new Mar-
iology, while many Dominicans, partly in defense of
their master Thomas Aquinas, opposed it, although
they, too, accepted it by the conclusion of this period,
explaining that it was necessary to go beyond Thomas,
as well as beyond Bernard and Bonaventure, in this
matter.

As even a sampling will suggest, the traditional
themes of patristic and medieval Mariology continued
to figure prominently in this period: the ancient par-
allelism of Eve and Mary (which permitted the in-
version "Eva/Ave"); the conciliar definition of Mary
as Theotokos; and the identification of Mary (as well
as of the church) as the "woman clothed with the sun"
in Revelation 12:1. Among her many titles—such as
"the venerable mother of Jesus, Queen of heaven,
Ruler of the world"—"Queen of mercies" seemed to
hold a special place because of its emphasis on her
care for mankind. Like their predecessors, the writers
of this period considered the relation of virginity and
maternity in Mary, concluding that her divine mater-
nity was an even greater good than her perfect vir-
ginity. The Ave Maria, which ranked alongside the
Lord's Prayer itself as the holiest among all prayers,
continued to serve as a text for an exposition of her
prerogatives. Among these prerogatives as enumer-
ated in the Ave Maria, the phrase "full of grace" pointed
to the quality that set her apart even from the greatest
of the other saints; she was, in fact, set apart from all
angels as well as from all humanity. Although Stephen
had also been called "full of grace" in Acts 6:8, Mary
had possessed this fullness "in the supreme state pos-
sible for a mortal," perhaps already during her lifetime
but certainly at its end. On the other hand, it was
also necessary to stress that the fullness of grace pred-
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icated of Christ in such passages as John 1:14 set him
apart also from his mother, since hers was a grace that
had to be received before it was given to others while
his grace was his own, and "without measure," by
virtue of his divine nature.

The absolute necessity for a qualitative distinction
between Christ and Mary served as a restraint on a
tendency that had already become visible in the at-
tribution to her of the title "mediatrix," which during
this period found an eloquent spokesman in Thomas
a Kempis. He called Mary "the expiator of all the sins
I have committed" and "my only hope"; it was through
her mediation that all mercy was granted, and through
her intercession that all prayers were heard. Although
Christ in his final hours of need had not sought her
solace, mortals were to do so. Therefore, he said, "do
not seek only Jesus," but "Jesus at your right hand
and Mary at your left." Various titles, prerogatives,
functions, and scriptural passages that had originally
belonged to Christ were now by extension being
"transferred" to Mary. One of the most important
proof texts in the early debates over the Trinity had
been Proverbs 8:22-31, whose designation of person-
ified Wisdom as supreme among God's creatures had
been a crux for orthodox doctrine; but now this pas-
sage was a reference to Mary, who was the crown of
creation. Transposing the words of John 3:16, a thir-
teenth-century theologian could say: "Mary so loved
the world, that is, sinners, that she gave her only Son
for the salvation of the world." The words of Matthew
20:28 about Christ's giving his life for the redemption
of many pertained also to Mary as, for that matter,
christological proof texts such as Philippians 2:5-11,
Hebrews 1: 1-2, and even Matthew 11:27, pertained
to Francis.

Nor was it only the function of Christ that Mary
took over, but after his ascension into heaven "the
Virgin remains on earth, and, together with the Holy
Spirit as Comforter and Teacher, she herself becomes
the comforter and teacher of the disciples." She had
been the teacher of Joseph about the details of the
incarnation; and at the crucifixion, when all the dis-
ciples wavered in their faith, she alone had been "the
total church and the total faith of the Christian church."
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The promise, "Your sons and your daughters shall
prophesy," fulfilled at Pentecost, meant that Mary had
joined with the apostles in prophesying. Therefore
she could be said to have obtained the apostolate, too,
indeed to have exceeded all the apostles, prophets,
and philosophers in her knowledge. As "the teacher
of the truth," she had revealed to the evangelists, spe-
cifically to Luke, those parts of the Gospel history
that only she knew. She also acted as a "consultant"
for the compilation of the Apostles' Creed. For Christ
had "undoubtedly" made a special appearance to her
after the resurrection, not mentioned in the New Tes-
tament, before appearing to anyone else. "Being to-
tally filled with the Holy Spirit," she thus served as
the teacher of the apostles and of the entire church.
In fact, Mary was "the repository of all the books of
the Old Testament and of the Gospels, all of which
she knew completely." Since the New Testament for-
bade women to speak in the church or to teach and
have authority over men, not even Mary was per-
mitted to do so. When she revealed the facts of the
life of Christ to the apostles and evangelists, she did
not preach publicly and did not usurp the priestly
character, but her position as mediatrix was "more
eminent" than that of any apostle or any priest. Trans-
lating the name of Mary as "illuminator," a four-
teenth-century manual of sacred rhetoric described
her as the mediatrix who illuminated the eyes of the
preacher to let him understand and interpret Scripture
better.

Therefore "just as the Son is the Mediator between
God and men, so also Our Lady is the mediatrix to
the Son." But this meant that she was, "as the most
blessed of all creatures, in conjunction with her Son,
truly the mediatrix between all creatures and God, so
that she is rightly called Queen of heaven, indeed,
Queen of the world." For Christ had put all things
into the hands of his mother, as he had received all
things from his Father. Through the communication
of properties between the two natures of Christ she
had received "maternal authority over God," with the
result that God was subject to her as a son is subject
to his mother. It was not going too far, therefore, to
say that Mary was to be "adored" and to salute her
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as "the goddess of love, of love not impure but di-
vine." The reason cited for not calling her "goddess
of goddesses" was that this epithet might seem to
exclude sinners and demons from her authority. At
least two writers of this period, citing an otherwise
unknown source identified only as "Dionysius," went
so far as to declare that if the authority of the faith
had not prohibited it, the Virgin would be "adored
as God because of the magnitude of her glory." So
transcendent had that glory become that not only was
her mother Anna being invoked as "advocate," but
Mary as the mediatrix between Christ the Mediator
and mankind was herself being addressed through a
mediator, her husband Joseph, who was asked to
"render thy spouse, the most blessed Virgin, propi-
tious to us, and obtain from her that we, unworthy
though we are, may be adopted as her beloved chil-
dren." To the possible objection that such a stress on
Mary would "do injury to the Son" the response was
a quotation from John of Damascus that "honor to
the Mother redounds to the Son."

For many of these proponents of an exalted doctrine
of Mary she also served, with her Son, as the supreme
example of total poverty. So complete was her re-
nunciation of worldly possessions that she had im-
mediately distributed to the poor the gifts brought by
the Magi. "As having nothing, and yet possessing
everything," she gave up the usufruct of the riches
she had through her Son, preferring to share his pov-
erty just as she also shared his suffering. In the de-
votional and Lenten literature of this period, and
eventually also in its doctrinal reflection, it became a
concern "to contemplate above all the sorrow of the
heart of Mary and to emphasize its union in distress
with the heart of Christ." The Stabat Mater, which
probably arose around the beginning of this period,
is only the best-known example of the devotional lit-
erature dealing with the lamentation of the Virgin, as
is the Pieta of its portrayal in the graphic arts. In their
doctrine of Mary, these depictions, whether artistic
or theological, manifested a counterpoint between her
role as mediatrix, as the one who understood without
wavering the mission of her Son and the meaning of
his cross, and her purely human doubt and grief as
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she contemplated her tragic loss—a counterpoint that
had, ever since the New Testament, been characteristic
of devotional and theological consideration of the suf-
ferings of Christ himself. The stress upon the expe-
riences of Mary drew upon, and contributed to, the
new subjectivity associated with Franciscan devotion
and with the growing attention to the Augustine of
the Confessions.

Frequently the transcendent glory of Mary already
"in this world [in via]" appeared as a corollary of her
transcendent glory "in the world to come [in patria]"
after she had been assumed into heaven at the end of
her earthly life. It was fitting that the mediatrix between
God and man should share not only in her Son's cru-
cifixion but also in his glory. She was enthroned in
heaven far above all the other saints, above the several
hierarchies of angels, indeed above all creation, for she
led them all into the glories of heaven. She was exalted
higher than the heavens, having all the world under her
feet, and for the sake of her Son she was clothed with
all reverence and honor. Two questions that had at-
tended the doctrine of the assumption still remained
unanswered: the question of her death and possible
resurrection, and the related question of whether she
had been assumed in body as well as soul. Theologians
of quite varying positions agreed that she had in fact
died before being assumed, while the chronological
precedence of the resurrection of Christ before that of
any of the saints made a belief in her resurrection dif-
ficult in spite of the attractiveness of the idea. Those
who held to the resurrection of Mary did so in order
to affirm that her assumption was also in the body.
Others, less inclined to speculate, preferred to leave
the matter open. The stock argument from silence, that
if Mary had not been assumed also according to the
body she would have left the relics of her body on earth
as lesser saints had, continued to be used to support
an assumption according to both body and soul (as it
would be in the official definition of the doctrine of
the assumption in 1950).

There was, of course, one other problem with the
assumption: Scripture did not say anything about it.
But then, Scripture did not say anything about many
other details of the life of Mary, which were never-
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theless the proper subject of Marian doctrine and de-
votion. There was, for example, no reference in
Scripture to an annunciation of her birth; but since
there had been annunciations of the births of such
"lesser saints" as John the Baptist, Isaac, and Samson
(and even, according to some, of Thomas Aquinas),
it appeared to follow that there could have been a
special revelation to her parents also. Nor did the New
Testament provide any information about whether or
not Mary had been present at the institution of the
Lord's Supper and whether or not she had received
communion. The Bible was also silent about the later
life of the Virgin, after she was commended to the
care of the disciple John. Thus the doctrine of Mary
was an especially perplexing instance of the relation
between explicit scriptural teaching and nonscriptural
tradition. For in many of these details of Mariology
where Scripture said nothing either way, one was deal-
ing, Gerson acknowledged, "more with a kind of con-
jectural probability than with the necessity of faith
. . . , more with what could have happened than with
what did happen." Here it was necessary to avoid
"temerity" and to acknowledge that one was pro-
ceeding on the basis of "probable opinion" or "pious
belief." Others were less cautious, positing a pro-
gressive revelation of divine truths about Mary through
successive periods of church history and setting it
down as a hermeneutical axiom that Scripture was to
be interpreted in such a way as to redound to her
perfection, so that from the title "Mother of God" it
was possible for the church to "infer all holiness, all
honor, all prerogatives" for Mary.

On the other hand, the assumption did have a place
in the church's calendar, which had been sufficient
grounds for Bernard to affirm it despite the lack of
explicit biblical evidence, just as, conversely, the ab-
sence of a feast of the immaculate conception had been
a reason not to assert it as a doctrine. There were still
those in this period who recognized that "the feast of
the nativity of Our Lady was established long after
that of her assumption," and that the feast of her
conception was an even more recent novelty, as were
Trinity Sunday and various local commemorations of
saints. At the beginning of the fourteenth century, the
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best a supporter of the immaculate conception could
do was to argue that "even though the church of Rome
does not celebrate the conception . . . , it does not
disapprove of the celebration," but he also pointed
out that "all the churches of England and France do
celebrate the feast of the conception." The Council
of Basel (by then in schism from the pope) declared
for such a feast on 18 December 1439, and Rome
eventually conformed itself to this practice in 1477
and confirmed it in 1483; but long before it had done
so formally, its permission of the celebration was being
taken as approval. A pseudonymous treatise bearing
the name of Anselm went so far as to maintain that
the feast was in fact a very ancient one, which its
enemies had abolished for a time and which now was
being restored. But if the absence of such a feast had
meant to Bernard that the doctrine of the immaculate
conception was uncertain at best, the institution (or
restoration) of the feast must mean that the doctrine
was firm. Those who still resisted the doctrine were
urged to observe the commemoration nevertheless;
they had no recourse but to argue, in the face of the
liturgical change, that the feast commemorated not
her conception, but the sanctification that followed
closely after it.

The strictures of Bernard—not only the liturgical
ones but especially the substantive ones—continued
to provide the basis for the case against the immaculate
conception, both for its opponents themselves and for
its proponents in their enumeration of objections to
which they must respond. Ranged on the other side
were various authorities, most notably the statement
of Augustine identifying Mary as the exception to the
rule about universal sinfulness. This statement, com-
ing as it did from the one who had definitively for-
mulated the doctrine of original sin, appeared to clinch
the argument for the immaculate conception. It had
become customary already in the thirteenth century
to put the two passages from Bernard and from Au-
gustine into juxtaposition and then, depending on the
viewpoint, to explain one of them on the basis of the
other. Thus Gregory of Rimini, citing other passages
from Augustine that made Christ the only exception
to the universality of original sin, explained that in
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the passage under discussion he must have been re-
ferring only to actual sin, from which everyone, in-
cluding Bernard, agreed that Mary was free. But this
explanation could not satisfy those who interpreted
Augustine's phrase "overcoming sin in every partic-
ular [ad vincendum omni ex parte peccatum]" as com-
prehending both actual and original sin, so that she
alone among all the saints did not have to pray the
words of the Lord's Prayer: "Forgive us our debts."

The controversial letter of Bernard to the canons
of Lyons was all the more troublesome because of his
standing as "bearer of the flame" for the Virgin. For
example, all but one of the Sermons on the Festivals
of the Glorious Virgin Mary of Gabriel Biel, a vig-
orous supporter of the immaculate conception, in-
cluded at least one quotation from Bernard, just as
his exposition of the doxology to Mary in the Mass
quoted Bernard in every paragraph; and it was to
Bernard that he turned for the doctrine of her me-
diation. In the face of such eminent authority, a head-
on refutation of Bernard's letter, point by point, was
a difficult tactic, but there were some who undertook
it. Others found an extenuation in the large number
of patristic and medieval doctors who had shared Ber-
nard's ideas, or they argued that both of the condi-
tions stipulated by Bernard for accepting the doctrine
(a feast of Mary's conception and a pronouncement
by the see of Rome) had now been met. There even
arose a legend not long after his death that Bernard
had a black mark placed on his breast by God as
punishment for "writing what ought not to be written
about the conception of Our Lady." The legend was
used to discredit his doctrine of Mary generally, al-
though that did seem to be going too far.

The most formidable argument that Bernard of
Clairvaux and Thomas Aquinas, as well as their later
followers, had directed against the immaculate con-
ception of Mary was the charge that if she was born
without original sin, she did not need redemption—
which would detract from "the dignity of Christ as
the Universal Savior of all." If Christ died for those
who were dead, then his having died for the Virgin
necessarily implied that she, too, had been dead in
original sin. On the basis especially of Psalm 51:5,
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Augustine had declared the universal need of all man-
kind for the redemption wrought by Christ. If Mary
was to be included, did that universal statement apply
to her? To this specific objection it was possible to
reply that she was exempt from other universal state-
ments of Scripture, such as "Every human being is a
liar." But the fundamental reply to this entire line of
reasoning was "the great invention of Scotus, [who]
was to use this precise argument to defend the doctrine
under discussion." On the basis precisely of "the ex-
cellence of her Son as Redeemer," Scotus insisted that
the most perfect of Redeemers must have had "the
most perfect possible degree of mediation with respect
to one creature," and that the most fitting candidate
for this honor was his mother. The most perfect
method of redemption was to preserve rather than to
rescue her from original sin. As in the case of others
"the rescuing grace of redemption does away with
original sin," so in the case of Mary "preserving grace
does not do away with original sin, but prevents [it]."
In this sense it was even possible to assert that "Mary
needed Christ as Redeemer more than anyone did,"
for "she needed the suffering of Christ, not on account
of the sin that was present in her, but on account of
the sin that would have been present if that very Son
of hers had not preserved her through faith." She was
immaculately conceived because what nature had not
given to her, the special grace of God had accom-
plished in her. Despite the reductio ad absurdum that
then the most perfect method of all would have been
to preserve everyone from original sin, it was in her
case alone that this method of redemption by pres-
ervation was adjudged "the most fitting [decentissi-
mum]," and therefore her "restoration was not an act
of supplying what had been lost, but an act of in-
creasing what [she] already had."

A basic reason for the difference between Mary and
all mankind was that there was never any actual sin
in her—an exemption from the universal rule that
everyone had to grant, regardless of views about
whether or not she had been conceived in original sin.
The paradox of that exemption evoked from Pierre
D'Ailly such an affirmation as this, addressed to Mary:
"It was not by thy righteousness, but by divine grace
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that thou didst merit to be the only one without the
woe of venial and mortal guilt, and, as is devoutly
believed, without the woe of original guilt as well."
His disciple Gerson took the affirmation the rest of
the way, paraphrasing the Apostles' Creed in Middle
French: "I believe that in the sacrament of baptism
God grants, to every creature who is worthy of re-
ceiving it, pardon from original sin, in which every
person born of a mother has been conceived, with the
sole exceptions of our Savior Jesus Christ and his
glorious Virgin Mother." This did not, he explained
elsewhere, put her on the same level as Christ. In the
case of Christ sinlessness was "by right," in the case
of Mary it was "by privilege." Another paradox, and
one that had been noted already by Bernard, appeared
in the Gospel account of the annunciation, in which
the angel had saluted Mary as "full of grace" and thus
presumably not in need of further grace, but had gone
on to explain to her, "The Holy Spirit will come upon
you." It could well be asked whether or not the Virgin
required sanctification, or more precisely, when she
had received it. One way to resolve the paradox was
to say that Mary, "as she was full of grace, was also
confirmed in grace."

The paradox—or ambiguity—thus took the form
of asserting in one and the same paragraph that she
had been sanctified in the womb "and from then on
[ex tune] she abided in the purity of virtue," and yet
also that "in the very moment of her consent, with
the conception of the Savior, she was made firm, that
is confirmed in good, so that for the rest of her life
[de caetero] she could not sin." The theory of her
having been sanctified in the womb entailed other
difficulties, too. For one thing, there was no explicit
testimony about it in the canonical Scriptures, only
in the tradition of the church; but this stricture applied
also to other chapters in the doctrine of Mary. More
seriously, it did nothing to mark the Virgin as unique.
There was explicit scriptural testimony that the prophet
Jeremiah had been sanctified in the womb, and of John
the Baptist it was possible to say that he "was 'full of
grace' . . . , for he was not born 'a child of wrath,'
even though he was conceived as such, but was sanc-
tified in the sixth month." In addition to Jeremiah
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and John the Baptist, Joseph, the husband of Mary,
was also the recipient of this special prerogative. From
these cases one could infer her sanctification in the
womb by means of an a fortiori argument, but even
then the difference between Mary and these other
saints was simply one of degree rather than of kind,
in that she had received "a more ample measure of
grace" than they, "as great a measure of the Holy
Spirit as anyone in this life could receive without being
hypostatically united to God," as only the human
nature of Jesus had been. Even if the difference took
the form of asserting that Mary "not only never sinned,
but was incapable of sinning," that was, in the eyes
of many, insufficient without a more complete answer
to the question of how and why it was so, unless also
in her conception and birth she had been unique and
set apart from the rest of humanity.

As in his teaching about the incarnation itself, so
in his teaching about Mary, Duns Scotus considered
that question on the basis of a theological method of
"maximalism." It was possible for God either to pre-
serve her from original sin altogether or to rescue her
from it within an instant of her conception or to purify
her of it at the end of a period of time. "Which of
these three . . . it was that was done," he continued,
"God knows. But if it does not contradict the au-
thority of Scripture or the authority of the church, it
seems preferable to attribute greater rather than lesser
excellence to Mary." Or, as a later thinker put it, "I
would rather err on the side of superabundance by
attributing some prerogative to her than on the side
of inadequacy by taking away from her some excel-
lence that she had." Another component of this method
was the oft-repeated formula: "Whatever was both
possible and eminently fitting for God to do, that he
did [potuit, decuit, fecit]." The defenders of the for-
mula conceded that it seemed to be indispensable to
the doctrine of the immaculate conception, and its
critics objected that the issue was "not whether it was
possible for her to be conceived without [original]
sin, but whether in fact she was conceived without
it." It could, and did, lead to such "superfluous" ex-
tremes as the theory that from the beginning of cre-
ation God had set aside a special portion of "prime



DOCTRINAL PLURALISM 50

matter" to be present in Mary at the time of the con-
ception of the flesh of Christ, or the theory that Mary,
being free of original sin, was also free of all its pos-
sible consequences, including physical weariness. Even
some who favored the doctrine itself warned that there
were certain gifts and privileges, as for example a total
knowledge of the future, that Christ could have given
his mother, but did not. Nevertheless, the method
prevailed, and by the sixteenth century even the heirs
of Thomas Aquinas were using it to substantiate the
immaculate conception.

The thirty-sixth session of the Council of Basel
decreed that the immaculate conception was a "pious
doctrine, in conformity with the worship of the church,
the catholic faith, right reason, and Holy Scripture."
It prescribed that the doctrine be "approved, held,
and professed by all catholics," and it forbade any
preaching or teaching contrary to it. By the time of
this session, however, Basel was itself under a cloud
because of its statements and actions on the relation
of the authority of the pope to that of a general coun-
cil. Therefore the decree on the immaculate con-
ception proved not to be canonically binding.
Nevertheless, defenders of the immaculate conception
in the fifteenth century made use of this decree to
assert that while there may have been a time when it
was permissible to question the immaculate concep-
tion, the church had now spoken out definitively on
the question, and it was "foolish and impudent" to
continue to oppose it. With or without the authority
of Basel, the doctrine had become the generally ac-
cepted one in Western Christendom, believed by the
faithful and taught by the doctors, long before it was
finally and formally confessed by Pope Pius IX in the
bull Ineffabilis Deus of 8 December 1854.

The other principal constituent element in the com-
munication of grace, the doctrine of sacraments, also
continued to be in flux during the fourteenth and
fifteenth centuries. The medieval definition, or rather
definitions, of sacrament, sometimes accompanied by
an apposite quotation from Augustine, were still stan-
dard. Scotus defined it as "a sensible sign, which, by
divine institution, efficaciously signifies the grace of
God or the gratuitous action of God and is appointed
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for the salvation of a man who is still in this present
life." Other definitions included "a sign of something
sacred" and "the visible form of an invisible grace."
As in earlier times, the validation of a sacrament by
the institution of Christ was ambiguous in the case
of several sacraments. From the Gospel accounts it
was not clear, for example, just when Christ had in-
stituted baptism, which had been practiced by John
even before the public ministry of Jesus began. The
most glaring ambiguity continued to be the institution
of matrimony, in which there appeared to be "nothing
that is essentially spiritual." Thomas Aquinas had
taught that before the coming of Christ it had not
been a sacrament, not even among the people of Israel.
Like many other statements of Thomas, that became
a matter of controversy in the next generation. Wy-
cliffe was by no means the only one who could say
in the area of sacramental theology: "It does not fol-
low that if Thomas asserts this, it ought to be preached
to the people." Quoting the Glossa Ordinaria, the
opponents of Thomas asserted that already in the Gar-
den of Eden the spiritual union of Christ and the
church was the sacramental meaning of matrimony.
His defenders replied with a classification of the var-
ious divinely instituted functions of matrimony both
in the law of nature and in the law of grace. Among
these functions the specifically sacramental one was
not instituted until the passion of Christ, from which
all the sacraments were derived. Another reply was
to say that the words of the gloss referred strictly to
matrimony in the state of innocence before the fall,
and that therefore matrimony among the people of
Israel had been only a prefiguring of the sacrament.
Consistent with this emphasis on the state of inno-
cence was the idea that the marriage of Mary and
Joseph was "the most genuine of marriages" despite
its not having been consummated, and that it was "a
great sacrament, signifying the union of God and the
church."

The rule that a sacrament had to have been instituted
by Christ raised problems not only for those sacra-
ments, like baptism and matrimony, that had preceded
his passion, but also for those that appeared to have
come into force only after his ascension. "Neither the
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angels nor the apostles nor the church, much less a
member of the church, could institute sacraments,"
Biel defined, but immediately he had to add that "an
exception is confirmation, which is not recorded as
having been handed down by Christ according to the
matter and form that are used in conferring it"; hence
it was to be "believed without ambiguity, on the basis
of the verbal tradition of the apostles handed down
to the church, that he instituted it this way." Beyond
the status of confirmation as a discrete sacrament there
was the need to determine who possessed the au-
thority to certify as a sacrament some sign or action
that could not explicitly be traced to the historical
institution of Christ as set down in the Gospel: the
church as the body of Christ, or tradition as the on-
going revelation of Christ, or the pope as the vicar of
Christ. It was agreed by theologians of different po-
sitions that, as sovereign even over his own means of
grace, which were efficacious because of his "covenant
[pactum]," Christ was not bound to the sacraments
he had instituted; but he had not communicated that
sovereignty to anyone in the church, not even to the
pope. That limitation also forbade the church or the
pope "to institute new sacraments."

Of all seven sacraments, the sacrament of penance
and the sacrament of holy orders were the ones that
became problematical for the life of the church during
the later Middle Ages. But it was in keeping with the
theological development of the Middle Ages that
among the sacraments the Eucharist continued to hold
the primary position, giving meaning and definition
to all the others. The Eucharist was "the sacrament
of each of the other sacraments"; for if the body of
Christ were not present in the Eucharist, none of the
other sacraments would count for anything and all
devotion in the church would cease to exist. "The
institution of this venerable sacrament" was supreme
among all the works of Christ. While he was present
in baptism by his power, he was present in the Eu-
charist not only by his power but by his very "sub-
stance. " And so, the question of why there was no
reference to the Eucharist in the creeds (even though
there was mention of "one baptism for the forgiveness
of sins" in the Nicene Creed), was answered by quot-
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ing the phrase "the communion of holy things [com-
munio sanctorum]" in the Apostles' Creed: although
the phrase could also mean "the communion of saints,"
it included the means by which saints came into being
and therefore could be rendered "the communion of
the sacraments." The continuing prominence of the
Eucharist in this period may be seen from the way
"all the great thinkers of the thirteenth century [and
beyond] make a tentative effort at the elucidation of
the eucharistic dogma"; in fact, "in Czech intellectual
history at the end of the fourteenth and in the fifteenth
century, the Eucharist occupies first place."

Not only among those, such as the more radical of
the Czechs, who denied the real presence, but even
among those who submitted themselves to church
dogma, there continued to be a "variety of opinions"
about eucharistic teaching, all the more so because
certain questions had been left undecided by the coun-
cils as well as by Scripture and the fathers. Ockham's
classification of theories about the conversion of the
sacramental bread into the body of Christ listed three
alternatives, only the second of which was considered
orthodox: that the same substance that had been bread
was now the flesh of Christ; that the substance of the
bread ceased to exist and the substance of the body
of Christ began to exist there under the accidents of
the bread; and that the substance of the bread re-
mained, together with the body of Christ in the same
place. Even this roster did not exhaust the possibili-
ties. Moreover, as Ockham himself noted, "catholics
who agree in accepting this second opinion hold di-
verse opinions about the manner" of the presence.
Thus, despite the reiteration of warnings against "cu-
rious and useless investigation of this profound sac-
rament" and despite the rejection of bizarre theories
about the Sacrament, the expositors of Christian doc-
trine in this period could not leave the problem alone.

The belief, shared even by Hussite theologians, that
there existed a "faith of the total catholic and universal
church on the truth of this question" made it necessary
to consult the recent and the distant past as a guide
to correct eucharistic doctrine. A rehearsal of the pre-
ceding medieval development of the doctrine, in the
ninth and in the eleventh century, served as a way of



DOCTRINAL PLURALISM 54

discussing it in the fourteenth and fifteenth. One of
those Hussite theologians quoted Paschasius Radber-
tus's formula of "the two modes of the natural body
of Christ" as well as other passages from his works
to prove his own substantial orthodoxy on the real
presence. He also quoted Berengar's recantation of
1059, which had been incorporated into canon law,
so that Berengar had become, rather ironically, a
spokesman for eucharistic orthodoxy, as well as for
the authority of a council to restrain heretics. Other
Hussite theologians, including Hus himself, likewise
made use of Berengar's confession to dissociate them-
selves from his heresy and to justify their views. Ber-
engar's declaration seems to have been a good place
to begin a proposed reconstruction of the church's
teachings about the Lord's Supper; for the three eu-
charistic reinterpretations from the fourteenth cen-
tury with which we shall be dealing—those of John
of Paris, William of Ockham, and John Wycliffe—all
called upon "the confession of Berengar" as an au-
thority, as did their fifteenth-century opponents, who
were defending transubstantiation. And in the six-
teenth century Berengar would become once more an
issue in the new debates over the eucharistic presence.

Looming above and behind these more recent medi-
eval authorities were the church fathers, especially
Augustine. The Augustinian formula, "The word is
added to the element, and it becomes a sacrament,
tantamount to a visible word," which was to play an
important part in the sacramental thought of many of
the Protestant Reformers of the sixteenth century, ap-
peared in the Sentences of Peter Lombard, whence it
passed, not only into the commentaries on the Sen-
tences but into other works as well. Perhaps the most
disquieting of Augustine's statements, also quoted in
the Sentences, "Why are you preparing your teeth and
your stomach? Believe, and you have already eaten,"
could simply serve to establish a distinction between
the "spiritual eating" of faith and the "sacramental
eating" of Holy Communion. In this way it provided
a basis for resolving the pastoral problem of a com-
municant who was physically unable to ingest the
consecrated elements. But its depreciation of "sacra-
mental eating" in favor of "spiritual eating" could also
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mean that "only he eats in reality [v pravde] who
believes in Christ," thus apparently making the reality
of the presence a corollary of faith rather than an
objective fact. It could even become a defense of the
practice of withholding the chalice from the laity, on
the grounds that true believers did not need to receive
the Sacrament under both kinds; for if they believed,
they had already received the body of Christ (and,
presumably, his blood).

As the medieval "rule of faith" about the real pres-
ence had in considerable measure been a corollary of
the "rule of prayer" expressed in private devotion and
public liturgy, so by reciprocity the doctrine stimu-
lated further devotional and liturgical development.
"Practically all the devotion of the church," as Duns
Scotus noted, "is related [in ordine] to this Sacra-
ment," whose adoration in turn was one of the stron-
gest proofs of the real presence, since such worship,
if addressed to a mere symbol of the body of Christ,
would be idolatrous. That is precisely what such wor-
ship was, according to critics of the medieval doctrine.
Their opposition to this "idolatry" provoked accu-
sations of atrocities committed against the Sacrament
and against images of the saints, as well as theological
defenses of the practice of adoring the eucharistic host
on the grounds of the inseparable union between the
Sacrament and the person of the God-man. Even a
supporter of the doctrine of transubstantiation and
adoration had to warn against various superstitious
abuses of the sacrifice of the Mass being encouraged
by overzealous preachers. But that did not detract
from the sacrificial significance of the Mass, nor even
from the practice of applying the sacrifice to some
particular intention. As a sacrifice, the Mass benefited
not only the priest who offered it but the entire church,
on behalf of which he did so. The relation of this
sacrifice to the sacrifice on Calvary continued to be
a vexing issue. For everyone had to agree that "no
sacrifice succeeded, or could succeed, the offering of
Christ," the only true sacrifice and the only true priest.
But, as two fourteenth-century writers asserted, "this
sacrifice was offered once and for all [semel] as the
price [of redemption], but it is continually recalled
[recolitur iugiter] in the church through the mystery
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that is consecrated and offered by the ministry of the
priests."

As we have noted earlier, however, it was above all
the nature of the eucharistic presence that continued,
despite the dogma of transubstantiation, to demand
further consideration by individual theologians. Ev-
idently transubstantiation had been less of a solution,
and had achieved less of a settlement, than the self-
evidential language of the decree at the Fourth Lateran
Council suggested. In spite of that decree and the
sponsorship of so towering a figure as Pope Innocent
III, transubstantiation continued to evoke sharp dis-
agreement. It had always run the risk of being taken
as a rationalistic "explanation" that somehow made
the doctrine of the real presence more plausible. As
the terms "substance" and "accident" came to acquire
increasingly technical significance in the vocabulary
of philosophy and then of theology, the way was open
to philosophical changes that would, in turn, affect
the eucharistic theory of one or another theologian.
But, as on so many other questions, "it is with Scotus
that the important change comes, because with Scotus
the doctrine of transubstantiation comes to be more a
question of the authority of the post-apostolic Church
than of the understanding of the eucharist." The def-
inition of Scotus, that transubstantiation was "the com-
plete change of one substance into another substance,"
was, to be sure, present almost verbatim in many other
theologians of the fourteenth century, even though in
some cases the definition served the theologian, as it
had Scotus, as a foil for his own idiosyncratic recon-
struction. These private theological proposals are, as
such, important here only insofar as they serve to doc-
ument the continuing distinction between transub-
stantiation and the doctrine of "the true and real
existence of the body of Christ, [which] . . . can be
safeguarded in another way" than through the use of
transubstantiation. For, as Lorenzo Valla was to ob-
serve, the eucharistic miracle was no more difficult to
believe than the miracle of the incarnation, but for some
reason it was still causing "disquiet" even to those for
whom the incarnation was beyond question.

What most of them had in common was a concern
with the state of the eucharistic elements, bread and



The Communication of Grace 57

wine, after the change into the body and blood of
Christ. Thus John of Paris argued, on the basis of
Peter Lombard, that the authority of the faith did not
make it obligatory to deny that the substance of the
bread remained. He drew an analogy between the
substance of the bread and the human nature of Christ,
which according to the orthodox doctrine had its being
only in his hypostasis and yet was not annihilated
through the hypostatic union; and he was willing to
use "impanation" as a term for describing the relation
between the body of Christ and the bread. To his
various opponents, all of this was no better than say-
ing "that the substance of the bread truly remains and
that it is truly bread and the body of Christ." William
of Ockham was also accused of favoring the idea "that
the substance of the bread is truly annihilated in the
Sacrament of the Altar." Applying to the eucharistic
presence his emphasis "upon the will of God, which,
depotentia absolute, can accomplish everything which
does not involve a contradiction," he sometimes in-
terpreted transubstantiation on the basis of God's
power to separate substance and accident and as a way
for faith to be meritorious by believing something
without the evidence of experience or reason. The
presence of the body of Christ in the Sacrament must
not be thought of as "circumscribed by place," and
therefore it was necessary to distinguish precisely be-
tween a change into the substance of the body and a
change into "the quantity of the body of Christ." For
while "that quantity which is, or was, substance" did
not remain after the change of bread into the body of
Christ, the "quantity" of color, taste, and mass did
remain. This distinction between substance and quan-
tity was a way of "easily preserving the whole truth
about the Sacrament of the Eucharist." Whether or
not the charges of eucharistic heresy against John of
Paris and William of Ockham were valid, it is clear
from the thought of Giles of Rome that it was possible
even for an orthodox theologian to propose "a new
concep t . . . of 'body' . . . more harmonious with the
faith" than at least some versions of transubstantiation
seemed to be. He sought to avoid the notion of the
annihilation of the substance of the bread in the sac-
ramental change by suggesting that it remained po-
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tentially in the matter of the body of Christ, a sug-
gestion that Scotus found unacceptable, though not
heretical.

It is even more clear from the thought of John
Wycliffe how the idea of the "remanence" of the bread
could also lead a theologian from the defense of tran-
substantiation to its total repudiation. Originally he
had been able to say that "the priest confects the body
of Christ, that is, he brings it about by his ministration
that the body of Christ exists under the accidents
through the sacred words"; eventually, however, he
found this explanation untenable. Substance and ac-
cident could not be separated, and therefore the sub-
stance of the bread remained. In fact, "substance" and
"accident" were not scriptural terms; nor was it proper
to speak of a "conversion" of the elements. What was
in the Eucharist was "the body of Christ in the nature
of the bread, since what is there is the nature of the
bread and not the nature of the body of Christ, as it
is in heaven." It was in heaven according to its di-
mensions, in the host "according to its power [vir-
tualiter]," where it was "present hidden." As long as
the continuance of the bread as bread was affirmed,
Wycliffe did not insist on any specific theory of the
presence, but spoke of it as being "in some manner
or other [quodammodo]." He did insist that the words
of consecration, though figurative, were unique, not
merely one blessing among others. Thus the body and
blood were in the Sacrament "truly and really, but
figuratively" or "spiritually and really" or "in a sign
but not without being there really and truly." Among
Wycliffe's Hussite disciples, the more radical fol-
lowed him in his emphasis upon the remanence of the
bread, as well as upon its unique quality as distinct
from any other bread; but this dual insistence, which
conservatives denounced as ambiguous, seemed to
verge on depressing the Eucharist into "nothing more
than a mere symbol [jedine puhe znamenie]," with no
presence of the "true and substantial body of Christ"
at all, but only of his "graces." The more moderate,
however, having begun by teaching a Wycliffite doc-
trine of remanence and "spiritual" presence, eventu-
ally broke with the idea of "figurative language" in
the Eucharist and even with the doctrine of remanence
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itself, and sought to reinterpret Wycliffe in the same
sense. More than the other views of the Sacrament
with which we have been concerned, the Hussite the-
ories presaged the fate of the doctrine of the Lord's
Supper in the last two centuries of the period covered
by this volume; for in the later Reformation, as in the
Hussite Reformation, various doctrines of the sac-
raments would become principles of definition for
various churches, which would find themselves di-
vided most sharply by that which, they all agreed,
had been intended to express the unity of believers
with Christ and with one another.

The One True Faith

The gravest peril to the oneness of "the one true faith"
in the fourteenth and fifteenth centuries came from the
loss of oneness in the "one true church," for the two
were perceived as inseparable. The deepening concern
over the unity of the church was likewise a desire to
preserve—or to restore—"the unity of faith, by which
is understood the unity of doctrine." This was the true
and catholic faith, which was one and the same every-
where. To be a catholic meant to have explicit as well
as implicit faith: implicit faith in the universal authority
of Scripture and the church, but also explicit faith in
the truths of Scripture and church confessed in the
Apostles' Creed. As regards these truths of faith, no
deviation or "variety of doctrines" was permissible,
even though it may have been permissible before the
church formulated its article of faith on a particular
question, as it had been necessary in the period of the
Old Testament to know and confess some articles only
implicitly. But it was necessary to distinguish between
these doctrines and other theological opinions, which
were not clearly taught as explicit catholic truth and
on which there could be various positions; for such a
"variety of opinions" did not threaten the unity of the
church and of its doctrine. Therefore the bishops of
the church must not condemn this kind of "variety,"
even though it was their duty to reject deviation from
explicit catholic doctrine.

It was, according to Duns Scotus, the task of theo-
logians to treat both church doctrine and theological
opinion, "to expound Scripture and to explicate the



DOCTRINAL PLURALISM 60

conclusions" drawn from it, which included consid-
eration not only of the conclusions that were "nec-
essary" but also of such as were merely "possible";
thus he could maintain that "our theology does not
in fact deal with anything except the things that are
contained in Scripture and with the things that can be
drawn [elici] from these," the latter being "contained
there potentially [virtualiter]." Therefore it was es-
sential that the "disputation [of theologians] not be
inhibited," especially in the deliberations of a general
church council, since it was primarily to them, rather
than to the prelates of the church, that this twofold
task was entrusted, and the theologians deserved sup-
port rather than ridicule and criticism. A frequent
target of such criticism was the allegedly excessive
erudition of many, which caused them to neglect the
one true faith of simple believers in favor of learned
disputations. Spiritual Franciscans claimed to be fol-
lowing Francis in exalting prayer over study as the
occupation of the theologian, and they denounced an
excessively academic attention to philosophical the-
ology, above all when it preferred pagan writers to
the Bible. On the other hand, Henry Heinbuche of
Langenstein, who was hailed as "second to none in
our time in holiness of life as well as in knowledge,"
criticized those (including certain Franciscans) who
had not been properly educated in Scripture and the
fathers and who took it upon themselves to criticize
a theologian of the stature of Bernard. Such theolog-
ical ignorance, which seemed to some to have become
epidemic, was, of course, particularly appalling when
found in a pope.

The basic truth of theology consisted in the articles
of faith. These were to be believed and taken on faith,
but that did not imply that they were not also to
become the object of "knowledge [scientia]," since
that was what made theology a "science." The term
"article of faith" could refer to a particular catholic
truth stated explicitly in the creed or added to the
creed by the authority of the church over the course
of centuries; or it could refer to "the sum total of all
catholic truth," which was complete and integral al-
ready and brooked no addition by anyone. The ar-
ticles of faith included those truths that were expressly
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taught in Scripture and such truths as could be nec-
essarily inferred from Scripture: on this everyone
agreed, but not on the question whether there were
also some articles of faith not contained in Scripture
but transmitted apart from Scripture through authen-
tic tradition. In addition to the articles of faith of
whatever sort, however, there were teachings that the
church permitted as belonging to "the piety of faith"
but did not require, as, for example, various pious
beliefs about the Virgin Mary. Even among the articles
of faith, not all were of equal importance with the
fundamental doctrines of the Trinity and the person
of Christ. A "catholic truth," by Ockham's defini-
tion, was one "held to be catholic by all Christian and
catholic peoples"; conversely, a heresy was "some-
thing contrary to divine Scripture or to the doctrine
of the universal church" if it was held pertinaciously.
This 'was a definition of heresy in which most con-
curred, including John Hus, who, following a medi-
eval designation, included simony as a heresy. Among
Hus's followers, Chelcicky complained that true faith
was now being called heresy and vice versa, while
Jakoubek ze Stfibra, whom Chelcicky regarded as a
heretic, set himself against heretical innovation by re-
taining the doctrine of purgatory, but likewise claimed
to be battling innovation when he opposed the prac-
tice of withholding the chalice from the laity. Other
critics of the papacy, too, had recourse to the standard
argument against innovation, charging that the pope's
assertion of "plenitude of power" over divine and
human law and the pope's claim to have the unilateral
right to declare someone a heretic were "effrontery"
and "novelty."

But to be "catholic," a theologian had the task not
only of setting forth the articles of faith and of refuting
heresies, but also of dealing theologically with those
divine truths "that were also known by the philoso-
phers as well" and of "demonstrating by reason what
he [already] holds by an utterly certain faith." Thom-
as's performance of this task required defense against
those who alleged that by classifying creation ex mhilo
as an article of faith and not of proof, he had conceded
too much to the proponents of the doctrine of the
eternity of the world; he had, in fact, according to
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his defenders, "destroyed the sophistic arguments [of
these proponents] more effectively" than his critics
ever would have. Rambert of Bologna, who had been
Thomas's pupil, wrote his Apology for the Truth in
support of the Thomistic position not only on the
eternity of the world but on the total enterprise of
relating faith and reason; Thomas had "shown that
the things that faith says are not impossible, but he
never says that these are demonstrations" that such
things were true by reason. This assertion Rambert
directed chiefly against those of Thomas's critics who
maintained that no article of faith was capable of proof.
As a later thinker observed, Thomas had avoided at-
tempting to prove those things that were knowable
only by faith, or using "sophistic and invalid" proofs
even for those things that were capable of
demonstration.

This latter reference was a criticism of Anselm's
ontological argument for the existence of God; but
the definition underlying that argument, that God was
"that than which nothing greater can be thought,"
was, as Nicholas of Cusa pointed out, one that "all
theologians" on both sides of the several controversies
of the time accepted—Duns Scotus and Peter Aureoli,
as well as Giles of Rome and his Thomistic opponent
Robert of Orford (to name only a few). And while
Scotus, speaking as a philosopher, did propound his
own version of the ontological argument, he also in-
sisted, speaking "in a strictly theological way," that
the omnipotence of God, as the catholic faith under-
stood it, was not subject to proof "on the basis of
what is known naturally." Although there was, there-
fore, only "one knowledge of God," not two, there
was at the same time an antinomy between theology
and philosophy, because certain conclusions could not
be either proved or disproved by a philosophical way
of knowing. Thus the debates over "God and the ways
of knowing" during the fourteenth and fifteenth cen-
turies had "manifold philosophical consequences," but
they also affected the course of doctrinal history. For
during these same centuries, when there was occurring
a shift of emphasis from the primacy of intellect (as
this had been expounded by Thomas Aquinas) to the
primacy of will (as this had been maintained by Au-
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gustine and Bonaventure), there was a related shift
from a form of Christian reflection that "seeks, through
reasons based on the true faith, to understand the
nature of God" to a form that "holds principally to
the love of God . . . without lofty inquiry," although
in many thinkers of the time (including the author of
the words just quoted) both forms were present.

During the twelfth and thirteenth centuries, the
biblical justification for the first of these two forms
of Christian reflection, the method of reason, had
been the words of the prophet Isaiah: "Unless you
believe, you will not understand." Those words con-
tinued to provide such justification during the four-
teenth and fifteenth centuries. Because the passage was
serving the critics of Thomas Aquinas as a proof text
for their objections to his thought, his disciples, in
order to specify the limits of the understanding that
was possible in this present life, paraphrased it to say:
"Unless you believe, you will not understand in any
way; but if you do believe, you will understand in
some way, although not perfectly." The corollary to
this specification of limits for temporal understanding
was an interpretation of the promise to mean that
those who had had faith during this life would receive
full understanding and vision in the life to come. The
passage ruled out any effort to "understand in order
that we may believe" or to convince unbelievers of
the rational plausibility of the faith; rather, it was
directed to those who "philosophize on the basis of
religion as a presupposition." But it was necessary to
carry the promise of Isaiah 7:9 further, by applying
it not only to the "mental grasp" of truth about God,
but also to that grasp which "clings" to God in love
and desire. The worthy adherents of the faith were
those who were willing to move through faith to this
species of understanding as well, the understanding
that took the form of "mystical theology."

Like the mysticism of Pseudo-Dionysius the Ar-
eopagite, which was the fountainhead for much of
this thought, or the mysticism of Simeon the New
Theologian and Gregory Palamas, or the mysticism
of Bernard of Clairvaux and Bonaventure, this "mys-
tical theology" in the fourteenth and fifteenth cen-
turies may lay claim to our attention here only to the
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extent that it shaped the development of church doc-
trine. During these two centuries, much of it existed
side by side with official church doctrine, neither
shaping it nor (in the judgment of its critics) being
shaped by it in any decisive way. Whether or not it
is accurate, with some scholars, to see in the late medi-
eval mystics a source for the more radical versions of
Reformation theology, it is certainly accurate to iden-
tify them as one of the objects of the conciliar and
confessional anathemas of the Reformation period,
and therefore as one of the occasions for the doctrinal
formulations adopted both by Roman Catholicism
and by conservative Protestantism in the sixteenth
century. Despite its considerable historical impor-
tance and great intrinsic interest, therefore, late medi-
eval mysticism will figure in our narrative, in this and
in later chapters, chiefly on this rather narrow basis.
For that reason, Gerson and Nicholas of Cusa, as
theologians and cardinals of the church who were
concerned, explicitly and quite self-consciously, with
the relation between mystical theology and church
theology, must figure more prominently in this ac-
count than will some others, who would in turn ov-
ershadow them in any history of mysticism as such.

Taking as models Gregory the Great and Bernard
of Clairvaux, Gerson set up as an ideal the theologian
who was "ambidextrous," equally able to practice
either the contemplative or the active life—and able
to engage in either "affective" or "speculative" the-
ology. But just as he preferred the contemplative to
the active life, so also he urged that "scholastics . . .
pay diligent attention to the writings of mystical the-
ology. " The forms of church doctrine had dealt more
with "understanding [intelligentia]" than with "feel-
ing [affectus]," which was the seat of mystical the-
ology. Or, as Nicholas of Cusa put it, one must "leave
everything behind and even transcend one's intellect,"
going "beyond all sense, reason, and intellect to mys-
tical vision." While it was dangerous for devotion to
exist without knowledge, as it did in certain heretical
sects, it was also necessary to point out that specu-
lative theology could serve an immoral purpose much
more easily than mystical theology could. Because
simple believers were sometimes more devout than
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scholars were, as Thomas Aquinas had observed, they
also "penetrate to mystical theology in a more rapid
and more sublime manner than do those who are
learned in scholastic or discursive theology." For mys-
tical theology "does not have need of the sort of school
that may be called 'the school of the intellect,' but is
acquired in the school of feeling," in which one learned
to practice the moral virtues and the sort of theology
that was conducive to mystical purification and illu-
mination. The object of speculative theology was the
True, the object of mystical theology was the Good.
Thus while speculative theology sought an intellectual
"knowledge about [scientia]," mystical theology
sought an experiential "knowledge of [notitia]." In
this it showed that it stood more in the tradition of
Augustine than in that of Aristotle.

The "doctrinal explanation" of scholastic and spec-
ulative theology could not do justice to mystical the-
ology, because the ecstatic love that "consists in the
experiential perception of the union of the soul, with
God as its supreme object and goal, can in no way
be communicated [tradi] through doctrine." Still it
was essential to remember that there was a "doctrinal
tradition of mystical theology" and that in its doc-
trinal content it was "not divergent or separate from
scholastic theology." The "doctrine of mystical the-
ology" and the "experience of doctrine" must be held
together, despite the distinctions between them. Doc-
trine needed to have experience as its "companion."
In addition to Gregory the Great and Bernard, there-
fore, Bonaventure was outstanding among theolo-
gians, "the wisest in intellect and at the same time the
most devout in feeling," and for that reason he was
an especially reliable guide. He combined a solidity
in doctrinal theology with a profundity in devotional
theology, not mingling the former with extraneous
philosophical ideas nor the latter with alien notions.
It was above all in The Journey of the Mind to God
that he stood out from other theologians and other
mystics (and, for that matter, from other Franciscans).
By contrast, John Scotus Erigena had brought upon
himself the accusation of pantheism because he had
not been sufficiently careful in his language about the
relation of God to the world of creatures. Nor had
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he been the only one, or the last one, to fall into such
a trap. Gerson accused various mystical writers of the
fourteenth century of blurring the distinction between
Creator and creature in their language about the mys-
tical union between the soul and God.

For a vulnerable point of mystical theology was its
doctrine of "deification." This doctrine had long been
a prominent feature of orthodox teaching, especially
in the East, and was central to the mystical theology
of Dionysius the Areopagite. Drawing upon that
source, as well as upon indigenous Western Christian
writers, Latin theology, too, went on speaking of sal-
vation as deification. According to one pseudony-
mous writing of this period, for example, the union
between the Virgin Mary and her Son was so close
that the angels could adore her "deified flesh" in him,
and Gerson found it natural to describe the repose of
the soul in the love of Christ as "a peace that deifies."
But this did not mean that when the rational spirit
was transported into God, it was "altogether deified"
and reabsorbed into the "idea" of itself that had ex-
isted eternally in the mind of God, losing its identity
and its very creatureliness. Nicholas of Cusa defined
the divine sonship conferred in salvation as "deifica-
tion," which was a "participation in the power of
God" that transformed the mind and permitted it to
share in God's own perception of truth. This trans-
formation did not obliterate human creatureliness.
Rather it meant that "we shall then be in another
manner what we now are in our own manner."
Through deification, then, God and creatures would
become "one" in such a way that "all things are what
they are" and would be united in the oneness of God.
Believers would "become God" and yet would "pre-
serve the reality of their own being," and thus God
would be "all in all" through Christ. Contrary to a
mysticism that was in danger of heresy, the "mystical
theology" that was at the same time churchly and
orthodox took the favorite proof text for deification,
the words of the psalm, "You are gods," to mean a
change that was not ontological but "participative and
assimilative."

The basis for a false doctrine of union with God
and "deification" was, according to Gerson, a mis-
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reading of Dionysius. He had not taught "a cessation
of all intellectual activity," but an elevation into "the
better power of our mind and reason," which rec-
ognized that the truth of God transcended all cate-
gories of understanding and speech and was in that
sense "ineffable." Nor was this negative or "apo-
phatic" emphasis of Dionysius to become a basis for
an agnosticism that would say "nothing is known about
God unless all his properties are known." To know
God, according to Dionysius, was to know him both
through negation (by knowing that he was not like
any of the creatures used to symbolize him) and
through "excellence" (by knowing that he was the
infinite perfection of qualities known imperfectly in
creatures); for transcendence, the quality by which
God was "above [super]" all things, was an affirma-
tion as well as a negation. It was the special achieve-
ment of Nicholas of Cusa to have brought this
"apophatic" dimension of "Dionysius, that great
theologian," into conformity with "the one true faith"
of the church, by means of his doctrine of "learned
ignorance." In true Dionysian fashion, he spoke of
God as transcending all concepts, and of the Trinity
as transcending all number. God was at one and the
same time the object of understanding and the one
who transcended all understanding: that was the
meaning of "learned ignorance" and of the ineffable
name that God revealed to Moses from the burning
bush. It was a theological assumption of this period
that even if man had not sinned he could not have
known God by purely natural means; for "by nature
God is known only to himself." But Cusanus rec-
ognized with special clarity, on the basis of his reading
of the Pseudo-Dionysius, that abstract and "spiritual"
language about God was no less figurative and "sym-
bolic," and hence no more literal or accurate, than
concrete and physical metaphors were. Combining
Augustine's formula that "we know what God is not
rather than what he is" with Anselm's formula that
"God is better than can be thought," he found the
most appropriate formula by adapting the language
of Dionysius: "The name of God is not 'the best,' but
'beyond the best [superoptimus].'" In God "maxi-
mum" and "minimum" coincided, for he was "the
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coincidence of opposites." In this sense it did not
matter what names one used for God, so long as one
used "negative theology" or "learned ignorance" to
protect any such name from distortion.

The effort of these theologians in the fourteenth
and fifteenth centuries to accommodate the language
of Dionysian mysticism about "deification" and "neg-
ative knowledge" to the common faith of the church
was an especially poignant example of the doctrinal
pluralism of the period. Everyone went on speaking
about the one true faith as in some sense still "one,"
despite the variety of opinions about one article of
faith after another. Yet doctrinal pluralism there had
always been, and far more of it than the official po-
sition of bishops and theologians was willing to ac-
knowledge. What had managed to hold the pluralism
within bounds was Augustine's elevation of the cath-
olic unity of the church as the context not only for
moral reform but for theological difference: Augus-
tine diverged from Cyprian in basic teaching, but
shared with him the commitment to the unity of the
catholic church, within which their divergence was
tolerable. But doctrinal pluralism came to grief in the
fifteenth century—and to tragedy in the sixteenth cen-
tury—when this presupposition of catholic unity itself
lost its credibility.



2 One, Holy, Catholic,
and Apostolic?

In 1302 Pope Boniface VIII opened his most famous
bull, Unam Sanctam, with the words: "By the re-
quirement of the faith we are obliged to believe and
hold one, holy, catholic, and indeed apostolic church";
in 1413 John Hus, the Czech Reformer, opened his
most famous treatise, The Church, with the words:
"Every pilgrim ought faithfully to believe the holy,
catholic church." But Boniface was referring to the
church whose visible head was "the Roman pontiff,
[to whom] every human creature must be subject to
be saved," as his closing words declared, while Hus
was referring to "the totality of all who have been
predestined," as he went on to explain a few para-
graphs later. And Hus's nemesis at the Council of
Constance, Gerson, while certainly no partisan of Pope
Boniface, quoted the formula of the Nicene Creed,
from which both Boniface and Hus were also quoting,
as proof against Hus and Wycliffe that a church coun-
cil had the right to condemn not only doctrinal ab-
errations, but also such errors as pertained to the moral
implications of the faith. In a sermon delivered at
Constance a few months before the execution of Hus,
Gerson gave a brief definition of each of the attributes
of the church enumerated in the Nicene Creed (which
he called the Apostles' Creed, whereas one of his
contemporaries attributed the phrase to the Athana-
sian Creed). He quoted the article of the creed again
in another sermon at Constance as well as elsewhere,
with the teachings of Hus in mind as a deviation from
the true faith concerning the church.

69
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The claims enunciated by Boniface VIII provoked
a new and deeper study, on all sides, of the creedal
formula, "one, holy, catholic, and apostolic." For
Henry of Cremona this and other pronouncements
were proof that Boniface had been "sent from God,
as one who refused to give His glory and honor to
another," and for Alvaro de Pelayo Unam Sanctam
served as the basis for an exposition of the doctrine
of the church, which he set in opposition to that of
"the new heresiarch," Marsilius of Padua. Marsilius
had branded the teaching of Boniface as "erroneous
. . . and [filled with] every conceivable falsehood."
Dietrich of Nieheim attacked Boniface for failing to
distinguish between the "apostolic church," of which
the pope of Rome was the head, and the "catholic
church" throughout the world, of which only Christ
was the head: it was outside this catholic church, not
outside the Roman church, that there was no salva-
tion. William of Ockham, who "probably influenced
late medieval ecclesiology more than any other one
man," cited the creedal formula in a dispute over the
infallibility of the pope. But the formula was not only
an effective weapon in the wars between various ec-
clesiastical factions, or between supporters of the ab-
solute claims of the papacy and defenders of the
independent rights of the empire. It also provided a
convenient outline for organizing the issues of doc-
trine and of policy that were in controversy, most of
which "could be reduced to four, namely, to those
four that are listed in the creed where it is said: 'and
in one, holy, catholic, and apostolic church.'"

Although the consideration of the church had of
course never been altogether absent from the doctrinal
discussions of previous periods, the first few years of
the fourteenth century did witness a sudden upsurge
of interest in the problems of ecclesiology: besides the
Unam Sanctam of Boniface VIII in 1302, there were
the treatises Christian Government by James of Vi-
terbo in 1301-2, The Power of the Church by Giles
of Rome also in 1301-2 (which provided some of the
basis for Unam Sanctam), and Royal and Papal Power
by John of Paris in 1302-3. "In early scholasticism
there is seldom a discussion of any question connected
with the doctrine of the church," and there had been
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no set of "questions" on the church in the Summa
Theologica of Thomas Aquinas, although one could,
of course, compile his ecclesiological statements from
various of his writings; there was no special section
on it in the Sentences of Peter Lombard, nor in the
hundreds of commentaries on the Sentences. The def-
initions of the nature of the church had come more
regularly from canon lawyers than from theologians—
a circumstance that controversialists of this period
such as Dante and William of Ockham deplored, fre-
quently quoting the warning of Bernard of Clairvaux
to Pope Eugenius that in his undue preoccupation
with litigation he was in danger of becoming the suc-
cessor of the emperor Constantine rather than of the
apostle Peter. For although "one cannot say, as is often
said, that the conception of the church in the High
Middle Ages was developed only in a juridical way
and not in a theological way—for example, in
Thomas—one can assert that the definition worked
out by the Middle Ages . . . was too weak for times
of crisis like that of the schism." Therefore James of
Viterbo, in "the first treatise on the church," ex-
plained that "the confession of faith is chiefly con-
cerned with two matters, Christ as the King and Head
and the church as his kingdom and body," but these
two matters had not received equal attention from the
doctors of the church, until "in our own time, and
not without a reasonable cause, it is appropriate for
the teachers of sacred doctrine to speak especially
about" the doctrine of the church.

Once it had become part of the doctrinal discussion
at the beginning of the fourteenth century, the church
became, especially in the fifteenth century, a primary
issue, or the primary issue, "the first and the most
universal principal of doctrine and of the science of
faith," upon which all other doctrines depended. So
it was that at the Council of Basel "both the theo-
logians of the council and the leaders of the Czechs
found themselves compelled to discuss the concept of
the church as the basis for all the items on the pro-
gram. " From the vast bibliography of primary texts
devoted to the doctrine of the church during the fif-
teenth century, the titles of four may supply the head-
ings under which to examine the discussions of the
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four attributes of the church stated in the Nicene
Creed; as it happens, the chronological order of these
texts corresponds to the order of the attributes in the
creed.

The Unity of the Church

Jean Gerson wrote a tract entitled The Unity of the
Church in 1409. In it he maintained that the unity of
the church "always abides," but he also taught that
"this unity needs to be accomplished . . . through
union." Two writers in the previous century had dis-
tinguished between three kinds of unity in the church;
a "unity of totality," composed of individual believers
as its parts; a "unity of conformity," by which the
members of the church were conformed to one an-
other through the gifts of grace that they shared; and
a "unity of attribution," because of the common goal
and common ground of the church provided by Christ,
its head. The church was one, and the variety of re-
ligious orders and observances did not hinder that
unity. Similarly, even when Ockham denied that the
pope possessed the sole authority to bind and to loose,
as promised to Peter, he went on to explain that since
the authority belonged to all believers they all together
constituted the one church.

All of this became problematical by the end of the
fourteenth century as a consequence of the schism
between Rome and Avignon. Although we cannot
discuss here the general effects of the schism on the
moral and political situation of European society or
on the life and institutions of the church, it did of
course raise fundamental questions for doctrine as well;
for as one advocate of a council said in 1441, "the
cause of this schism does not lie principally in law but
in fact and in the diversity of doctrine with regard to
the faith." There appeared to be no historical prece-
dent, in the West at any rate, for such a schism. The
very orthodoxy of "the entire catholic faith" was in
jeopardy, and mass apostasy had become a genuine
threat; on the other hand, a reunion of the church
could effect mass conversion of Muslims to Chris-
tianity. The schism was, as Gerson said over and over,
like an "incurable cancer" that had infected the body
of Christ, or, as one of his contemporaries called it,
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"the crudest plague that God could visit upon the
world." The "not inappropriate" idea of Joachim of
Fiore, that the church was an image of the divine
Trinity, had now been grimly fulfilled when there
were three claimants to the papal throne, so that all
three had to join in summoning a council on the as-
sumption that one of them possessed the legitimate
authority to do so. Thus a refusal to choose among
the claimants appeared to some to be the only way
to promote the unity of the church. It was, to some,
even worse when, after the relocation of the Council
of Basel to Ferrara in 1438, there were not two heads
with one body but, now, two bodies. It had become
more than a rhetorical question to ask, "Which is that
church that knows a single origin [and hence a visible
unity]?" or to ask, "How can we know and be certain
who the vicar of Christ is when there are two or even
three men contending over the holy vicariate of
Christ?" The massive fact of the schism made any
attempt to define the church and its unity difficult
without making the situation worse. Those who clung
to the authority of the pope over council maintained
that the schism only reinforced the necessity of lo-
cating the true church "on the basis of the apostolic
see through the succession of bishops," ambiguous
though that basis had become. But in the face of the
divisions that had appeared, which threatened to un-
dermine obedience to the church as such, the partisans
of council over pope found it imperative to define the
unity of the church primarily as its bond with "its
one head, Christ," and only "secondarily" as its union
with the pope as "the vicar of Christ," as well as to
stress that "the unity of the church presupposes a
moral unity."

Gerson, however, wrote not only his The Unity of
the Church of 1409, but also an earlier appeal in 1391,
entitled The Union of the Church, and he spent a large
part of his life working for the reunion of Latin Chris-
tendom. Even in The Unity of the Church, moreover,
he could speak of "the quest for the unity of the
church with one undoubted vicar of Christ," and he
quoted with approval the statement of Benedict XIII
that he was willing to resign from the papacy or even
to offer his life "to obtain the union of the church."
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Evidently, then, the church was already one in some
sense, but in another sense it needed to work and pray
in order to become one. In a work of 1410, called
The Ways of Uniting and Reforming the Church in a
Universal Council, Dietrich of Nieheim asked: "Why
is it necessary to work for the union of the universal
church if that church is and always has been undi-
vided, unified, and untouched by schism?" Two other
works from about the same time dealt with that ques-
tion by arguing that while the true church could not
be destroyed by any schism, it was essential "to work
for the union of the church" even by avoiding both
parties in the schism for the sake of restoring unity,
and to go on working toward union even after the
scandal of "triple schism [triscisma]" had been re-
moved. Therefore the Council of Basel, two decades
or so later, could appeal to the Hussites: "Let us work
as hard as we can to become one!"

For it was not only the schism between the two
popes at Rome and Avignon that was dividing the
supposedly one and indivisible church during the fif-
teenth century, but there were at least two other
schisms that joined it in making a "mockery" of the
church and of its pretensions to unity: the Hussite
revolt and the separation between East and West. The
chairman at the Council of Basel, in turn, accused the
Hussites of showing partiality toward the Greeks, and
other critics also found affinities between them. When
the Hussites demanded that the council invite rep-
resentatives of the East, the council fathers responded
that they had already intended to do so, but the Greeks
in Constantinople objected to a guilt by association
that linked their name with that of the Czechs. But
in the minds of various Western churchmen, the schism
within their own church and the schisms with the
Czechs and the Greeks were closely connected. The
Hussites, they believed, were finding a pretext in the
East-West schism for persisting in their own separa-
tion from the Holy See; and, speaking to the Byzan-
tine emperor, the ambassadors of the Western church
declared: "With what yearning, with what fervor, our
church has sought and still seeks peace and the union
of the churches! . . . By our agreement in one place,
we can restore peace to all of Christendom and to
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both churches; but without it, our own church is torn
asunder, as you can see, and yours will undoubtedly
not find peace either."

Despite the prominence of the doctrine of the Eu-
charist in the theology of the Hussites, they would
probably have agreed with one of their opponents
who said that "the entire schism between us" dealt
with the relation between the commandment of Christ
and the commandment of the church, especially as
this was manifest in the denial of the chalice to the
laity. Underlying this issue, in turn, was the question
of the nature of the church and of its unity, as well
as of its authority. For Hus defined the "church" spo-
ken of in the words of Christ to Peter, "I will build
my church," not as the church of Rome, but as "the
gathering of the predestined." The definition itself,
whose immediate source was Wycliffe, had come from
Augustine and had been in use throughout the Middle
Ages; but now it became a means for discriminating
between "a physical understanding of the church"
characteristic of the papal doctrine and an understand-
ing of "the holy church as the bride of Christ, the
congregation of the elect of God," which was the only
accurate definition of the church. It meant that the
predestined continued to belong to the true church in
spite of "a temporary exclusion from the church,"
and therefore that membership in the true church was
ultimately unknown even to its members. Thus it was
one thing to be "in the church [in ecclesia]" by virtue
of external affiliation, quite another thing to be "of
the church [de ecclesia]" as a true and elect member.

To the adversaries of the Hussites, such distinctions
between two churches and two kinds of membership,
"as though you were of the second kind even though
you are not of the first," seemed to be a heretical denial
of the "one church" confessed in the creed, even though
it was correct to identify "this body of the church,"
with which Christ existed in cosmic harmony, as "con-
sisting only of the predestined." It was an error for
Hus to declare "that only the church containing the
predestined and morally upright is the universal church
to which obedience is due, and not the Roman [church],
for which 'teacher of others' is a misnomer." For while
it was true that the predestinate were the ones who
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made the church "the true body of Christ," the Hussite
definition would destroy all certainty about the church
and with it all ability to function in the church. That
accusation appeared to be borne out by such state-
ments as that of Wycliffe, that since the elect were
known to God alone, a body made up of human beings
did not have the right to elect a pope and only "God
could choose such a leader," as he had in the case of
the apostle Matthias. The Hussite theologian John of
Rokycana, concerned as he was for the church and its
unity, recognized this functional "risk" in the simple
definition of the church as consisting exclusively of
the predestinate, and hence he added another defini-
tion: the church was "a mixture of the predestinate
and the reprobate, or more precisely, the church of
the predestinate, with which the reprobate and doomed
are mixed." In response, John of Ragusa, who objected
to the Hussite definition on functional as well as on
doctrinal grounds, found this an improvement, though
still far from adequate.

Much older and deeper than the Hussite schism, or
even than the schism between Rome and Avignon
within the West, was the schism separating East and
West. The same councils that considered the other
two schisms also gave attention to the East-West
schism—the Council of Constance in 1418, but above
all the Council of Basel-Ferrara-Florence. To be sure,
there were some in the West to whom the separation
from the East was so unimportant that they could
declare that "from the nativity of Christ until the year
1316 there has been no schism in the church of God,"
but such total indifference was quite uncommon. More
significant were the repeated declarations that a rec-
onciliation with the Greek church was prerequisite to
a settlement of other issues troubling the West; or the
recognition by Ambrose Traversari that in spite of the
"very great difficulty" of the matter, the Greeks de-
served the utmost in understanding and patience; or
the admission of Nicholas of Clamanges around the
turn of the century that "our pride and avarice" were
responsible for the schism with the Greeks; or the
warning of Gerson at about the same time that even
a resolution of the problem of papal authority would
not be sufficient to heal the breach between the West-
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ern and Eastern churches. Recognizing how much the
West owed to the learning and piety of the East, he
lamented that "now nobody cares" and he interpreted
the split as a cautionary tale of how unilateral action
by one party in any schism could only make the alien-
ation worse. The Turkish threat to Constantinople
gave further urgency to the efforts at reunion and even
provoked the suggestion that a union council meet
there, which was, of course, politically impossible.
The fall of the city in 1453 evoked from at least one
Western observer, who had been reflecting on the re-
duction of Christendom to its Western branch, a pro-
found examination of the ultimate sources of religious
difference. The reform councils of the fifteenth cen-
tury, even though they did not go along with the
extreme suggestion made in the preceding century that
there could not be a truly ecumenical council without
the participation of the Greeks, did acknowledge that
Eastern participation would represent "progress and
improvement" for such a council.

The negotiations with the Greeks had as one of their
important byproducts the production of Latin trans-
lations of various Greek fathers, particularly at the
hands of the humanist and Camaldolese monk Am-
brose Traversari. He combined an interest in the Greek
fathers with a desire for better understanding with the
Greek church, and he recognized that a good grasp
of the fathers would be essential for the upcoming
negotiations. For the Greeks were bringing with them
a contingent of scholars as well as many books. There-
fore he used the preface to one of his translations to
address the pope with an appeal for the reunion of
East and West. The ignorance of Greek among the
Latins was one of the reasons for their failure to un-
derstand the conditions that had been laid down for
negotiation. It was essential, he told the pope, to study
and translate the fathers, "the Greeks no less than the
Latins." His own study led him, for the first time, to
read the Ecclesiastical History of Eusebius in Greek,
which "fascinated me so much that it is hard to be-
lieve." The treatises of Athanasius he found difficult
to put down. After reading Gregory of Nyssa on the
Song of Songs, he was ready to say that this was "a
greater work than Augustine on Genesis." Although
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he translated some of Gregory of Nazianzus to pay
off a debt, he was especially interested in his trinitanan
works because of their importance for the debates
with the Greeks. His translations of the martyrolog-
ical Life of Chrysostom by Palladius and of Chrysos-
tom's Sermons on Matthew were accompanied by
deepening appreciation for Chrysostom and his teach-
ing. But perhaps his most influential translation was
that of Dionysius the Areopagite, which he undertook
"not only with pleasure, but with the greatest delight"
and which he completed despite the "extreme diffi-
culty of this work." He was speaking for many of his
Latin contemporaries in the fifteenth century when
he contrasted the "wisdom and eloquence" of these
Greek fathers with the present parlous state of the
Greek church.

Western theologians, even radical theologians, con-
tinued nevertheless to speak of "Greek fornication"
and "heresy" and to declare: "The Eastern church is
schismatic and void." Although they did attack such
distinctive Eastern teachings as the identity of the di-
vine light with the essence of God, or the validity of
confirmation when administered by a simple priest
rather than by a bishop, or the legitimacy of the use
of unleavened bread ("azymes") in the Eucharist, the
most prominent doctrinal aberration of the Greek
church was still its denial of the Filioque, which some
were willing to label "impious blasphemy against God
the Son." Duns Scotus and others suggested, on the
basis of Peter Lombard, that the difference between
Greeks and Latins over this matter was more verbal
than substantial; and even when the denial of the Fil-
ioque was branded as heresy, this could be accom-
panied by the observation that it had not been heresy
(for example, in the orthodox Greek church fathers)
until its explicit condemnation by the Latin church.
Aquinas's criticism of the Greek doctrine had itself
been subjected to a criticism against which it had to
be defended, and his assertion that the doctrine of
Filioque was necessary to distinguish the Spirit from
the Son was likewise reaffirmed in reply to criticism.
As in the earlier stages of the controversy, Western
theologians went on taking such passages as the words
of Christ about the temporal mission of the Spirit,
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"whom I shall send to you from the Father," to be a
proof of the eternal procession of the Spirit from the
Son as well as from the Father.

The stubborn and embarrassing reality of these three
schisms, especially when combined with the doctrinal
pluralism that was increasingly obvious within the
"one true faith" of the church, made it obligatory for
Western ecclesiology to clarify both the nature and
the locus of the church's unity with greater precision
and subtlety than may have been necessary earlier. To
say that the church was "one . . . through the three
virtues of faith, hope, and love," was necessary, but
it was not sufficient, in face of the state of each virtue
under the conditions of the time. It was a somewhat
more fruitful line of thought to specify that "the cath-
olic church is one, not on the basis of a unity of human
beings, who are many, but on the basis of a unity of
faith and a union of intention and confirmation of
good morals serving the one faith"; for such a defi-
nition appeared to combine the subjective multiplicity
of the individuals in the church with the objective
unity of the faith. Its distinction between "unity" and
"union," moreover, could be developed into the prin-
ciple that "unity excludes multiplicity, while union
consists in multiplicity," so that the oneness of the
church "is more properly called 'union' than 'unity.'"
Therefore the church was marked by "a varied par-
ticipation in unity," a polyphonic harmony of many
rather than a monophonic singleness of melody. In
this it mirrored the union of the two natures, divine
and human, in the single hypostasis of Christ. There
were, as Gerson put it, "fluid" as well as "permanent"
elements in the continuity of the church, but until the
consummation of history there would continue to be
a community or an individual charged with respon-
sibility for governing and teaching the church. "Al-
though the Christian religion is one," therefore, "it
is distinguished by a multiple and beautiful variety,"
which was the result of the activity of the Spirit. Or,
in an epigram, "the Christian church is one in mul-
tiplicity [multipliciter una]."

In Gerson's distinction of "fluid" and "perma-
nent" elements, "the pope comes and goes, but the
papacy continues." When a pope died, the papal
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office would abide, and with it the unity of the
church. The precise connection between the papacy
and the unity of the church had nevertheless been a
point of controversy already in the fourteenth cen-
tury. The champions of papal prerogative had con-
tended that the church could not be one unless all
the other apostles had received their authority solely
through the mediation of Peter, and that apart from
this unity of the church in Peter there was no grace
and no forgiveness of sins. If the church was only
one body, it must have only one head, who was
Christ, and the pope governed it "in Christ's place."
As there was "one faith, one baptism, one God,"
so also there must be "his one vicar over the earth,
who . . . is in some way my father and god on earth.
. . . I shall not separate from him, because outside
the church there is no place where Christ is." Be-
cause Christ had withdrawn his physical presence
from the world and from the church, he had en-
trusted to Peter and his successors "the universal
governance of the church." To a critic of papal the-
ocracy, such claims, valid though they were within
certain limits, had seemed excessive. The church was
"one mystical body, not in Peter or in Linus, but in
Christ, who alone is the head of the church in the
complete and proper sense." But that was not grounds
for denying, as some did, that the papacy had any
divinely given authority. Precisely because "the
church, which requires a unity of faith for its own
unity, could be divided by a diversity of opinions,"
it needed some one member to preserve its unity;
that one member was "Peter and his successor"—
not, however, as "lord [dominus]," but only as "ad-
ministrator [dispensator]." The fifteenth-century ad-
vocates of concihar authority went even further in
limiting the claim of the pope to guarantee the unity
of the church. "The unity of the church," one of
them asserted, "does not necessarily depend upon,
or originate from, the unity of the pope." For it was
the Holy Spirit, as the Spirit of Christ, who granted
life and unity to the church. The power of the keys
was given, as Augustine had said, "to unity," which
meant, to the general council as a representative of
the church's unity, and not to the pope as such.
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Much of the consideration of the unity of the church,
including the discussions of schism, had become nec-
essary "because of certain prominent men who, for
the sake of the unity of the ecclesiastical hierarchy,
strive to show that the pope has both swords," that
of the church and that of the state. The new interest
in the doctrine of the church at the beginning of the
fourteenth century, signified by the sudden appear-
ance of several treatises on the subject, had been stim-
ulated by disputes over the relation between church
and state. In the discussions of the unity of the church
a century later, theologians were similarly concerned
to show that the "one faith" of the "one church"
implied one ruler, namely, the pope, by contrast with
the civil and temporal realm, where there could and
should be many rulers. For the history of political
thought, therefore, these two centuries occupy a spe-
cial place, as the time when the theoretical examina-
tion of the nature of the "state" (or "temporal power,"
as it was often called then) came into its own once
more as a philosophical inquiry. As in earlier discus-
sions of the relations between church and state, our
attention to this development here must be confined
to the direct implications of the controversies for ec-
clesiology as such, in spite of the complex interaction
between church doctrine and political theory that
ironically resulted when the church was "considered
in a twofold manner, namely, as the mystical body of
Christ and as a kind of political body."

The spectrum of political doctrine had as its coun-
terpart a range of doctrines about the church. When
"the Church was interpreted as a polity like any other
secular corporation. . . . as a means to exalt the po-
sition of the emperor-like pope," this was an expres-
sion of the definition of the church as the visible
kingdom of God on earth. Even a critic of this doc-
trine had to teach that "the church is the kingdom of
Christ," for this term, together with the cognate term
"city [civitas]," had firmly established itself in the
Augustinian vocabulary of Western theology. But what
that critic rejected was an interpretation of the notion
of "kingdom," enunciated for example by a thir-
teenth-century pope, on the basis of which "the church
'has been set over the nations and over the king-
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doms.'" According to such an interpretation, the def-
inition of the church as a kingdom was "the most
correct, the truest, and the most fitting" definition
for it, and it was "more proper" to refer to it as a
kingdom than to use any of the other possible terms.
Thence it followed that "just as the church is called
the kingdom of Christ, so it may truly be called the
kingdom of his vicar, that is, of the supreme pontiff,
who is truly called a king and is one." Not only was
he "the king of all spiritual kings" and "the pastor of
pastors," but he was "the king both of secular and of
spiritual kings." For "because Christ is both king and
priest, therefore his vicar has both royal and priestly
power, and it is through him that royal power is in-
stituted, ordered, sanctified, and blessed," although
it was specified that he possessed the latter "according
to primary authority, not according to immediate
execution."

The specification about "immediate execution" was
an effort to set the moderate view apart from the
extreme papalist position. One treatise espousing such
an extreme position opened with the declaration of
Christ just before his ascension: "All authority in
heaven and on earth has been given to me." These
words stood as a refutation of those "who say that
the pope does not have jurisdiction over temporal
matters throughout the world," for they proved that
"the lord pope has not only authority, but total au-
thority [plenitudo potestatis] . . . , full jurisdiction
also in temporal matters." By his closing words on
earth Christ had created a chain of command: all au-
thority had been given to him, and he in turn gave to
Peter "the keys of the kingdom of heaven, and what-
ever you bind on earth shall be bound in heaven, and
whatever you loose on earth shall be loosed in heaven."
On the basis of this unqualified language, it was clear
that "this royal authority has been given in a special
and principal way to Saint Peter, and in him to every
one of his successors, indeed, to the total church."
The authority to bind and loose meant that "total
jurisdiction has been granted to the vicar of Christ"
and that "the imperial dominion is dependent on the
pope," in whose hands, as God's vicegerent, were "all
the ends of the earth." Although Christ had spoken
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similar words also to the other apostles, Peter was the
only one whom Christ had designated as his vicar and
as the head of the church. Peter had authority over
all the other apostles, and as Peter's successor the pope
had authority over all other bishops as well as over
all other kings. The pope, and specifically Boniface
VIII, was "the holy prince of the pastors and kings
of the earth." Melchizedek, as a type of Christ, had
possessed both "royal dominion" and "priestly do-
minion," which were joined together in his person.
In this way Melchizedek "was in the same position
as the pope," while Abraham, who offered sacrifice
to Melchizedek, represented the kings of the earth in
their obedience to the pope.

There was another saying of Christ that pertained
to the relation between the spiritual and the temporal
realms, a saying addressed not to Peter as his vicar or
to the other apostles, but to "the vicar of the emperor"
himself: "My kingdom," Christ said to Pontius Pilate,
"does not belong to this world [non est de mundo
hoc]." Although the supporters of papal authority in
temporal matters explained this as applying to the
exercise of power rather than to its possession, it was
clear that when the doctrine of the church, and of the
relation between church and state, took this as a proof
text and drew radical conclusions from it, ecclesiology
looked quite different. For then Christ was saying:
"I have not come to rule by a temporal regime or
dominion, as the kings of the world rule." The words
to Peter about binding and loosing were not intended
to be "without exceptions," but meant that Peter had
received the spiritual authority necessary for govern-
ing the faithful in the church, not political authority
over kings. Christ did not have temporal dominion
according to his humanity, but according to his di-
vinity. The great commission of Christ to his apostles
before his ascension made them his "successors," but
only according to his human nature, and therefore did
not confer on them the "total authority" to which
their "successors" now laid claim; everyone on all
sides agreed that there were limits to the authority
that Christ had conferred on Peter. And Melchizedek,
as king and priest, was a prefiguration either of Christ
alone in his priestly kingship or of all believers as a
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"royal priesthood," but in any event not of the pope
as king of kings. In sum, "Christ, as King of kings
and Lord of lords, did not turn over to [the apostles]
the authority to carry on the secular judging of princes,
nor did he confer on them any coercive power of
enforcement; rather, he explicitly forbade them this
when he said: 'It shall not be so among you.'"

A less radical ecclesiology could also take the words,
"My kingdom does not belong to this world," as its
starting point, but go on from them to the position
that both church and state came from God and not
one of them from the other. For the authority of the
spiritual realm came from divine revelation, while that
of the secular and temporal realm was "derived from
the natural law and from that of the nations." The
kind of justice necessary for the proper ordering of
the temporal realm was attainable apart from Christ
and without the supernatural virtues that could come
only from grace. While all dominion, also in the tem-
poral realm, came by the gift of Christ, it did not
follow from this that saving grace was necessary for
ruling. Hence it was a misrepresentation of the nature
and mission of the church to claim that the pope had
jurisdiction in temporal matters by some divine right,
through the authority conferred on Peter by Christ.
Instead of "ordering all things ultimately under a sin-
gle head or in a single line of development," this ec-
clesiology "locates the unity outside this world, in
God Himself" and gives "to the spheres of the tem-
poral and spiritual, positions of hierarchical equality
rather than of subordination and superiority to one
another."

A concern for unity was no less at work in such a
distinction between the spiritual and the temporal realms
than in those doctrines that put the two realms together
under the single kingship of the pope. Papalists and
monarchists, conciliarists and Hussites—all were com-
mitted to the unity of the church both as a given and
as a goal. As the "defenders of the faith" in the sixteenth
century were to remind the Protestants again, the Au-
gustinian definition of the church, upon which they
all drew in one way or another, made unity the fun-
damental attribute of the church, to which even the
holiness of the church was subordinate; for holiness
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was true of the church in the mind of God and in the
eschatological light of eternity, but unity constituted
the condition within which the church and its members
strove toward an ever greater measure of empirical
holiness. It was the breakdown of this Augustinian
solution to the paradox of grace and perfection as ap-
plied to the church that made the schism of the four-
teenth century and the reform movement of the fifteenth
century the major crisis they were for the doctrine of
the church as one, holy, catholic, and apostolic.

The Holy Church

The scandal of a divided church served to aggravate
the widespread sense of outrage over violations of the
church's holiness, and it reminded at least some ob-
servers of the "abomination of desolation" predicted
by the prophet Daniel and by Christ himself. Early
in the third decade of the fifteenth century Peter Chel-
cicky wrote a book with the title The Holy Church,
whose opening paragraph affirmed the Hussite in-
sistence on the church as the company of the predes-
tinated, because "it is only with these words that we
may speak of a 'holy' church" without any explana-
tions or additions; for "in the saints, the righteousness
commanded by God and predestination go together,
and if a predestinated person keeps the righteousness
commanded by God, he is then a member of the holy
church." He returned to this definition in his later
sermons, as he also protested against the equation of
"apostolic" with "Roman" in the definition of the
church.

The recognition that unity and holiness were in-
separable was by no means an exclusively Hussite
emphasis. According to the Emperor Sigismund, who
convoked it, the very council that condemned Hus
was to have the purpose of achieving both unity and
holiness, as well as the defense of true doctrine, since
"there cannot be true union without reformation, nor
true reformation without union," and "minor mat-
ters" like the case of John Hus would not be allowed
to interfere with this purpose. A later council, at which
the Hussites were once more an issue, had the task,
according to Sigismund, of "changing morals for the
better and bringing the whole people to the way of
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unity"; for the pope himself acknowledged that the
whole church, from head to foot, desperately needed
reformation, and, as one of the participants put it,
"without [reformation], the other . . . goals either
cannot be attained or cannot endure." One of the
accusations against the Hussites at this council was
that they had permitted their zeal for the holiness of
the church and their offense at the public sins in the
church to carry them to the point of violating its unity.
A schism on moral grounds had the tendency to go
on spawning ever new schisms, for even the new sect
would not be pure enough for some, who would sep-
arate themselves yet again in their quest for a truly
holy church. Still, even the restoration of unity under
one pope had not achieved true reform, one observer
lamented in 1449. It was the attribute "holy" that had
been the most prominent of the four classic attributes
of the church in the ancient creeds, and theologians
as far apart as Peter Chelcicky and James of Viterbo
were in agreement that this required a separation from
sin and from all impurity. Among the many senses in
which the church was holy, one of the most important
to its defenders against heresy and schism in the fif-
teenth century was that "it cannot err in those things
that are necessary for salvation, because at the time
in which it would err in these things it would no
longer be holy."

In at least some of the senses of the word, it was
becoming increasingly difficult to call the church holy.
Those who asked, "[If] church is built upon a solid
rock. . . . How is it that you say it needs refor-
mation?" were in the minority, at least among
thoughtful churchmen, whose questions were rather:
"Has not the entire state of the church become some-
how brutal and monstrous?" or "Which shepherd
today would give his life for his sheep? In fact, which
shepherd has not been transformed into a wolf that
devours their souls?" or "If [the pope] is unable or
unwilling to reform his own curia, which he has
under his wings, why is there any reason to believe
that he can reform the church, which is so widely
scattered?" Quoting the lamentations of Bernard over
the corruption of the church, they would add the
dismal comment: "And since then the church has
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gone from bad to worse." Bernard's denunciation of
the church as a "den of thieves" likewise found many
echoes in this period. Except for a saving remnant,
"whom the Spirit of Jesus has preserved for seed,"
the whole church was in a condition of deformation
and in need of reformation. A departure from the
form of the church's life that the fathers had handed
down was responsible for the "excess and abuse"
that had brought about the deformation. Or, as the
more negative critics put it, "because the governance
of the church is so infected, the entire mystical body
of Christ is sick."

Yet it bears repeating that "to endow a medieval
preacher or doctor with the title of Forerunner [of the
Reformation], on the grounds that he assailed eccle-
siastical abuses or called for reform, violates both the
medieval and the Reformation understanding of the
word 'reformation.'" Such polemical statements be-
long more naturally to the "pursuit of holiness" in
the fourteenth and fifteenth centuries, which involved
both the quest for personal sanctity and the inquiry
after the nature and the locus of the holiness of the
church. One avenue of this inquiry was the contro-
versy over the definition of apostolic poverty. Much
of the controversy within the Franciscan order—for
example, about the distinction between use and own-
ership in the attitude toward property—pertains to
the history of spirituality or of social ethics or even
of economics rather than to the history of Christian
doctrine. But it did become a doctrinal controversy
when it took up the identification of apostolic poverty
as true Christian perfection and therefore as the most
pertinent index to the holiness of the church, as em-
bodied in "conformity" to the exemplary and absolute
poverty of Christ, his mother Mary, and the apostles.
As an element of ecclesiology, the poverty contest
went far beyond the confines of the Order of Friars
Minor, whether Spiritual or Conventual or Obser-
vant, when Pope John XXII, in a series of pro-
nouncements, not only denounced the "Spiritual"
Franciscans in favor of the moderate faction, but sup-
ported his decision about the order with the teaching
that Christ and the apostles had not practiced the
absolute poverty inculcated by the Franciscans, and
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that they had not intended to make poverty perma-
nently binding on the church.

According to the Spiritual Franciscan Ubertino of
Casale, who wrote before John XXII, "the enemies
of the perfection of the church" were undermining
"the glory of poverty" and "the foundation of the
church itself" with such a teaching, which amounted
to a "falsification of the poverty of Jesus and his dear
mother." The injunction that Christ gave to the twelve
apostles, "Take no gold, nor silver," which had evoked
from Francis the resolve to "do this with all my heart,"
had not been temporary but permanent in its force.
There was a distinction between what was necessary
for salvation and what was necessary for the "evan-
gelical perfection" that Francis had taught, which con-
sisted in "the utter purity" of "extreme poverty." The
distinction meant that in "the present state of the
church" the pope and other prelates did not have the
obligation to follow this extreme poverty, but that the
Franciscans must "unwaveringly hold to their primary
poverty, as instituted by the Blessed Francis, and leave
it to the other members of the church, according to
their requirements, to abound in wealth." For his part,
Francis had "imitated Christ perfectly" and had
"wanted nothing of ecclesiastical authority," many of
whose incumbents had spurned his "newfangled doc-
trine" about poverty in the church. Although it was
a slander to attribute to the Franciscans the position
that "only those who follow the spirit of poverty and
of the Gospel are true priests," the relaxation of the
Franciscan rule of absolute poverty did amount to a
betrayal of perfection and a perversion of the doctrine
of Christ. Hence the appeal, "Let us return to the
beloved poverty of the apostolic estate," was a call to
that poverty which was not only the "foundation" of
the Franciscan order, but ultimately "the foundation
of the church itself," a foundation and "perfect con-
junction" with God that had been obliterated in the
centuries after Christ, until the coming of Francis.

The declarations of Pope John XXII in opposition
to the Spiritual Franciscans were labeled "heresy" by
two of the most influential and provocative thinkers
in the first half of the fourteenth century, William of
Ockham and Marsilius of Padua (although "the influ-
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ence of the anticlerical" Marsilius "on such church-
dedicated men" as Ockham "is still largely over-
rated"). While the possession of worldly goods did
not of itself make someone "imperfect" and while it
was necessary that at least some Christians go on own-
ing them, the words of Christ to the rich young man,
"If you would be perfect, go, sell what you possess,"
laid down the definition of "perfection" for all who
would strive after it in the church. For "that poverty
is to be regarded as specifically evangelical which is
distinctively taught in the Gospel and enjoined on
those who want to follow the doctrine of the Gospel
perfectly." True perfection consisted in "being an im-
itator of Christ" and of the apostles in their poverty.
There had been a difference between the apostles and
other Christians in their adherence to the strict rule
of poverty, but for the apostles the norm was: "I have
no silver and gold." They were to conform their pov-
erty to the example of the total poverty of Christ
himself, who as God possessed all things but as man
renounced them. Therefore Peter and his successors
could not claim to be vicars of Christ in his dominion
over temporal possessions and the temporal realm,
for this dominion pertained to his divine nature. On
the basis of these ideas of poverty as perfection and
of Christ according to his human nature as "having
observed the highest form of meritorious poverty,"
Marsilius went on to denounce "the successors of
Christ and of the apostles" who laid claim to lands
and cities. He even suggested that Christ had "for-
bidden to the apostles and to their successors any
dominion over temporal goods."

Recognizing that such a campaign to "unburden"
the church and the clergy of their wealth in order to
restore the holiness of evangelical poverty could sim-
ply be a screen for the "audacity" of anticlerical lay
officials and princes in despoiling church possessions,
more moderate thinkers sought to redefine the ques-
tion. One of the accusations against Thomas Aquinas
had been that he had failed to interpret the words,
"Take no gold" as a command. Apologists for Thomas
declared that, if this was a command, it pertained only
to the mission in the Gospel story and that it did not
apply "to all believers"; but the accusation also en-
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abled some of them to point out the ambiguity of
poverty as evidence of holiness and to argue that au-
thentic perfection could coexist either with poverty
or with riches. Poverty in and of itself was not nec-
essarily a virtue and was not the same as perfection.
The Hussites extended also to the secular clergy the
application of the prohibition "Take no gold," but
this met with opposition from various of their op-
ponents. Between the absolute prohibition of church
property by Wycliffe and Hus and the absolute claim
to property as a divine right by the papal theocrats,
"the church holds to the catholic middle way," that
the ownership of property was not inconsistent with
holiness but that it was not a corollary of Christ's
commission to Peter. Churchmen were not bound to
treat possessions the same way the apostles did. In
fact, the temporal wealth accumulated by "doctors of
theology" in the early church had been a consequence
of their sound theology.

The most notable instance of such wealth (and the
most notorious object of "murmuring" about it) was
the Donation of Constantine, which can serve as a
useful index to different attitudes toward the relation
between the wealth of the church and the holiness of
the church. Chelcicky ridiculed the notion that "the
church of Christ achieved a state of perfection only
in that moment in which it accepted worldly power
from Caesar." Constantine had "wanted to be more
subtle than Christ," but proved to be a "devil" who
seduced the church by corrupting it with riches and
power. His fellow Hussite Jakoubek agreed that the
Donation had been the work of the devil, but added
that Constantine had done it "with good intentions."
Dante maintained that Constantine had no right to
make such a donation in the first place, nor the church
to accept it, while Ockham cited the Donation, if
indeed it was authentic, as proof that the emperor did
not have his authority and possessions from the pope,
but vice versa. At the opposite end of the political
spectrum, Giles of Perugia used the Donation to prove
that the pope did indeed have legitimate claim to his
authority and possessions, and Conrad of Megenberg
went even further to argue that Constantine before
his baptism "was not emperor in the full sense of the
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word [abusivus erat imperator], because he reigned
outside the church," but that his conversion and bap-
tism (and the Donation) changed that. But for other
champions of papal rights it was necessary to insist
that Constantine did "obtain the empire justly, ac-
cording to human right," in order to protect his right
to cede this empire to the pope. Those who held to
"the catholic middle way" praised the Donation of
Constantine as an act inspired by God himself, and
Constantine himself as the fulfillment of biblical
prophecy. The Donation did not prove that what the
emperor had was originally the property of the pope;
it did prove that temporal possessions did not eo ipso
corrupt the holiness of the church, and that the pope
should share his wealth with the church. In a special
category of fifteenth-century thinkers were those who
questioned the authenticity of the Donation on the
scholarly and historical grounds that "Constantine
would never have made the gift" and therefore this
"history is not history."

The proponents of "the catholic middle way" be-
lieved themselves to be defending the integrity of the
state as well as the holiness of the church, especially
against those "heretics" who seemed to be teaching
that no one could properly hold office in either church
or state unless he himself were righteous and holy. In
opposition to Wycliffe and Hus, their principle was
that in both church and state even "an unrighteous
man can have the right to govern." As far as the po-
litical question was concerned, this polemical char-
acterization appears to have been more accurate for
Wycliffe than for Hus, but our interest here is in the
ecclesiology. Both Wycliffe and Hus based their ec-
clesiology on the definition of the church as the number
of the predestined, which was in turn the presuppo-
sition for the stipulation that the pope deserved the
title "vicar of Christ" only "if he were a faithful min-
ister, predestined to the glory of the head [of the
church], Jesus Christ." The Council of Constance
condemned this teaching, and Gerson included it
among the "articles contained either formally or im-
plicitly in the treatise of John Hus of Prague, which
he entitled The Church, following the errors of John
Wycliffe"; such a view would deprive the believer of
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any certainty about the ministry of the church. A
generation later, Henry of Kalteisen, an anti-Hussite
polemicist, insisted that "so long as a pope is faithful,
even though in his morals he may be wicked, he can
and should be called 'holy' or even 'most holy.'"

Significantly, he went right on to define the basis
of this insistence: "Thus also the catholic church is
called 'holy/ not on account of the holiness of all that
are present in it, since many of them are sinners, but
on account of its holy offices and on account of the
holiness of the sacraments that are present in it." For
the doctrinal issue in the disputes over the matter of
a wicked pope was the holiness of the church itself,
just as the doctrinal issue in the disputes over what
to do if the pope were a heretic was the infallibility
and indefectibility of the church. Thanks in part to
the schism and in part to "the rising tide of Donatism"
in the fourteenth and fifteenth centuries, the well-nigh
universal acceptance of Augustine's doctrine that the
sacraments were valid on objective grounds, quite apart
from the virtue or wickedness of the minister or of
the recipient, had begun to show significant cracks.
Those who came to the support of papal authority
were also explicit in their espousal of the traditional
position on this question. "Holiness" was of two kinds,
either of person or of status, and only the latter af-
fected the sacraments. Even a priest ordained by a
schismatic or heretical bishop did not have to receive
reordination upon returning to catholic unity, pro-
vided the bishop himself had been validly consecrated
and had followed the church's rite of ordination with
the intention of conferring the holy orders of the
church. Such statements would be easy to duplicate
from other fourteenth-century papal protagonists, such
as for example the Spiritual Franciscan Alvaro Pelayo.

They also appear, however, in those Spiritual Fran-
ciscan exponents of evangelical poverty who were un-
sparing in their attacks on the theocratic forms of the
theory of papal authority. Thus William of Ockham,
on the basis of a passage from canon law, rejected any
difference between the Eucharist confected by a wicked
priest and that consecrated by a good man. As an
apologist for the Spiritual Franciscans and for their
leader, Peter Olivi, Ubertino of Casale rejected the
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accusation that there was "any support" in Olivi for
the "heresies" that would assert such a difference.
Although Ubertino did not deny that there were
wicked and "carnal" priests, in whom there was noth-
ing left of the water of life, he assured the recipients
of baptism and the other sacraments that a wicked
priest could not jeopardize the validity of the sacra-
ments, since Christ himself was in fact the minister,
and therefore "the reality of the sacrament" was there.
At the same time he counseled the faithful to avoid
priests who were obviously in a state of mortal sin,
even though "discipline is very defective today and
intolerable evils are being tolerated," so that some-
times it was necessary "to receive the sacraments from
a priest as long as he is being tolerated by the church."
The catholic church would remain catholic even if
there were only one believer left who adhered to it,
even if the pope himself were a heretic or a schismatic.

The tendency of his contemporaries and of modern
scholars to lump Hus together with Wycliffe "as a
rebel against the established order" and as a neo-Do-
natist is understandable in the light of the extensive
borrowings, many of them verbatim, from the English
Reformer in the writings of the Czech Reformer, but
in this instance they must be distinguished: Wycliffe
did come to deny the validity of sacraments admin-
istered by a "wicked priest," but Hus did not follow
him, although some of Hus's disciples did. In his
treatise entitled Civil Dominion, Wycliffe made a point
of noting that even if a minister were guilty of mortal
sin, "God, in whose name he is ministering, supplies
what will be of benefit to those who receive, just as
though a righteous man were using" the power to
minister. He stated the same in one of his earliest
sermons, but qualified it in later sermons by saying
that this was true "perhaps in some sense" or that
wicked prelates and popes did not have the power of
the keys, since the promises of Christ to the apostles
did not apply to such prelates, "unless they follow
the apostles in their morals." Christians must speak
out against such clergy and avoid their ministrations,
for there was a difference between "the moral good-
ness" of a host consecrated by a good priest and that
of a host consecrated by an evil man. Chelcicky, too,
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held that sacraments "do not benefit" when received
from the hands of those whose faith was dead, who
drove souls "only to the devil."

Although Chelcicky was joined by other Hussites
in the insistence, for which it was possible to quote
the authority of Thomas Aquinas, that it was a sin to
receive the Sacrament from a priest whom one knew
to be an open sinner, that does not make Hussitism
"neo-Donatist." Hus himself forbade "giving tithes
to or hearing Mass" from an unworthy priest, but
immediately explained: "not that the Mass would not
be holy." He emphasized, of course, that "every good
Christian is a priest, but not every priest is a good
Christian" and that a wicked priest was "a vicar of
Antichrist." But he continued to teach the validity of
the sacraments celebrated by any priest who had been
properly ordained and who intended to confect the
sacrament, since someone who was himself unclean
could still cleanse another. He quoted with approval
the warning of Augustine that those who preached
Christ "for the sake of earthly gain" were nevertheless
preaching Christ and "through them the voice of Christ
is heard." Hus stayed close to Wycliffe's formulations
in denying that ordination made even wicked priests
a part of the church, but this did not cause him to
deny the validity of their ordination. His enemies
accused him of Donatism nonetheless, and among his
followers it was especially Jakoubek ze Stfibra who
took pains to dissociate his cause from any such im-
plication. While making it clear that false believers,
whether laymen or priests, did not belong to the true
church, he was no less clear in declaring that "a person
who is inwardly corrupt may hold a spiritual office
and authority and may baptize and consecrate the
body and blood of the Lord." The opposing view
would be a source of doubt and confusion for both
priest and people.

At one point Hus did go beyond the conventional
Augustinian theory about validity: the perennial
medieval dilemma of the status of the priest who had
obtained his holy orders through simony. Simony was
a problem that troubled Hus's opponents as well.
Even those who called the Hussites "modern heretics"
saw that "a virtuous and God-fearing man who does
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not want to commit simony can hardly obtain an
ecclesiastical benefice," and that simoniacs brought
judgment on themselves even when they confected
valid sacraments. A bishop who knew about a si-
moniac and did nothing was- an accessory after the
fact. Convinced as he was that "there are very few
priests who do not have a simoniacal ordination," Hus
opposed all payment of surplice fees for any of the
sacraments. Simony he defined as "the conscious in-
tent to buy or to sell anything spiritual." Thus he
included in his definition of the simoniac not only the
priest who bought his ordination and the bishop who
bribed his way into his office, but the layman who
offered money in exchange for church services. Since
the early Middle Ages simony had been a "heresy";
Hus appropriated this designation, as did Chelcicky,
who made a practice of calling it "the greatest heresy
of all"—a practice that evoked the objections of John
of Ragusa at the Council of Basel. An earlier anti-
Hussite theologian, Gerson, also objected to an au-
tomatic identification of all simony as heresy and re-
assured believers concerned over the efficacy of a
simoniac's ministrations that "Christ, the supreme
pope, has supplied and goes on supplying what is
lacking to the prelates in such cases."

Despite such reassurances about sacramental effi-
cacy and objective validity, Gerson recognized that,
among the sacraments, penance, like preaching, was
a special case. It occupied a preeminent place as "the
most important and almost the entire" spiritual re-
source for many believers; as one Franciscan theo-
logian had pointed out, each of the three components
of penance overcame the power of the devil in a special
way. In the hands of a skillful and compassionate
father confessor it was an instrument for restoring to
the right path those who had strayed and for com-
forting the disconsolate, but if it was administered
ineptly the entire process was corrupted. He would,
Gerson said, rather postpone hearing confessions than
be "a blind leader of the blind" who intimidated the
penitents. Duns Scotus had emphasized that, neces-
sary though they were, none of the usual three parts
of the definition of penance—-contrition, confession,
and satisfaction—constituted its essence, since they
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were human actions; rather, the sacrament of penance
consisted in "sacramental absolution." The form of
this absolution, in the formula "I absolve you of your
sins in the name of the Father and of the Son and of
the Holy Spirit," was, Gerson repeated, absolute rather
than conditional. But if, as he also acknowledged,
"the majority of those who hear confession are liable
to suspension or irregularity and excommunication"
for various sins such as simony and concubinage, this
did constitute a pastoral and an administrative prob-
lem. The Scotist reminder, that it was on account of
the will and the ordinance of God that penance as
well as any other sacrament removed guilt, only in-
tensified the concern about whether or not a simoniac
or schismatic priest conformed to that ordinance. Sco-
tus had denied any objective validity to an absolution
pronounced by a layman, but that possibility contin-
ued to elicit interest among radical thinkers.

The fundamental response to the challenge of neo-
Donatism was twofold: a call for reform, to bring the
empirical reality of the church more closely into line
with the creedal confession of its holiness; but mean-
while a reaffirmation of the essential correctness of
the Augustinian doctrine that "holy baptism, the Mass,
and the other sacraments do not lose their power be-
cause of the wicked life of the ministers." Augustine
had quoted against Donatism the words of Jesus: "The
scribes and the Pharisees sit on Moses' seat; so practice
and observe whatever they tell you, but not what they
do; for they preach, but do not practice." These words
went on serving that purpose in the fifteenth century
(as well as in the sixteenth, when the critics of the
Reformation used them to argue that separation from
the church was wrong even if the church was corrupt
and when the Protestant Reformers cited them to ex-
onerate themselves of the charge of neo-Donatism).
Further biblical proof came from the case of Judas
Iscariot. Gerson warned the clergy against standing
in the "apostolic succession" of Judas, but he also
used that warning as an occasion to point out that
Judas had not been deposed from his office as soon
as his crime of theft came to light; in fact, Christ had
even shared his food with him on the night he was
betrayed. The sacraments of a wicked priest continued



The Holy Church 97

to be valid because of his "character"—which meant
not his moral qualities (as the word "character" would
imply today), but the indelible and unrepeatable stamp
that baptism, confirmation, and ordination conferred,
regardless of moral qualities.

Therefore "the foundation of ecclesiastical author-
ity is not the holiness" of the minister, and "neither
schism nor heresy nor any other vice prevents the
administration of the sacraments from having its ef-
ficacy. " The sacraments were holy on account of the
institution and the promise of Christ, the church was
holy on account of the institution and the promise of
Christ: "On account of her many secret faults, and
especially on account of her public and scandalous
sins, the church of Christ can be called spotted and
wrinkled, and yet out of reverence for Christ, whose
spouse she is, she may, indeed must, be called catholic,
holy, and immaculate as regards her form." And the
church would deserve to be called holy even if there
were only one person left in the world who was holy.
If, moreover, a believer was in doubt about the holi-
ness of this or that prelate or pope, it was, according
to Nicholas of Cusa, safer to obey the church despite
the ambiguity than to refuse to obey at all. For the
Holy Spirit conveyed grace even through a false priest,
since it was not the human minister, but Christ, who
carried on this ministry of the church through the
Holy Spirit. The "common priesthood" of the church
as a whole could not err, even though individual priests
could and obviously did.

Underlying this restatement of the Augustinian def-
inition of the holiness of the church in Nicholas of
Cusa was not only the standard reminder that God
alone knew who was a true and holy member of the
church but also a more subtle epistemology. "In this
world of sense experience," he argued, "it is necessary
to draw a conjecture on the basis of sensible signs
about the church of Christ itself. Therefore this con-
jectural church is the true church in this world of
sense, on the basis of the limited knowledge of this
world." He went on, moreover, to declare that "by
a judgment of this conjectural sort, this church of
Christ is regarded as holy, even though evil and false
men are intermingled under its sacred signs." Just as
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the apostle Paul himself had confessed, "I of myself
serve the law of God with my mind, but with my
flesh I serve the law of sin," and yet remained a mem-
ber of the church, so the church itself had the right
to the name "immaculate" even though in fact "the
community is sometimes called all good, and some-
times all bad." Augustine had repeatedly compared
the church to the net in Christ's parable, which held
both good and bad fish until the Last Judgment. Such
comparisons continued to show that the evil and the
good were intermingled "not only in one ocean . . .
but even in one net." Sometimes the evil members of
the church could even be useful to the church and to
its real members, as teachers and interpreters of the
Scriptures.

In any event, it was more tolerable to have wicked
priests in the church, so long as they had been prop-
erly ordained, than to have none at all. And those,
for the time being, seemed to be the only two alter-
natives. Even in the fifteenth century there was an
increasing number for whom neither of these alter-
natives was any longer acceptable, as Chelcicky's The
Holy Church made quite clear, and in the sixteenth
century both the number of the dissidents and the
intensity of their insistence on the holiness of the
church was to make this issue central to the program
of the Reformation.

Catholic Concordance

Despite some occasional statements about how the
church would endure and be holy even if there were
only one true believer left, the universality of the
church in time and in space was in fact constitutive
of ecclesiology in the fifteenth century. Nicholas of
Cusa (Nicolaus Cusanus), who attended the Council
of Basel, devoted his book Catholic Concordance of
1432-33 to this universality. It was in many ways the
most profound exposition of catholicity in medieval
theology; for although it is an accurate generalization
to say that "the idea of world harmony . . . is an idea
which was ever present to the mind of the Middle
Ages," including for example the harmony among the
angels, his was the first system of thought to make
"catholic concordance" a theme that ran through the
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life of the church, the unfolding of human history,
the structure of the universe, and the very nature of
God. Specifically, the church's own existence was de-
pendent on "concordance," and it was through "con-
cordance" that "the church is called 'catholic' in
conformity with Christ." Or, as he said in a later
work, "so long as we are here on earth as pilgrims,
the truth of our faith cannot consist in anything else
but the Spirit of Christ, . . . so that there might be
diversity in concordance in the one Jesus." There
would appear to be no significant question in the doc- "
trine of the catholicity of the church that he did not
treat, or at least touch, in his Catholic Concordance.

"The true church," according to Cusanus, "is that
which is catholic." This meant that it was diffused
widely, and would be diffused throughout the world
before the end of time. As Augustine had said that
"the [universal] judgment of the whole [Christian]
world is reliable," so the author of Catholic Con-
cordance found a "solid refuge in all doubts" in "the
catholic church of the true faith, which is not con-
fined" to any one place, by contrast with "some sort
of sect of schismatics or heretics." The catholicity of
the church and of its faith implied, moreover, that it
was diffused throughout history as well as throughout
the world. "Our faith of today," he said, "is in con-
cordance with that faith which was spread through
the world in those times"; therefore it was "neces-
sarily true, because the unchangeable faith is one."
From the definition of catholic tradition by Hincmar
of Reims in the ninth century Nicholas quoted the
requirement that "all Christian doctrine and any con-
stitution or tradition ought to be such that it is in
consensus with the universal church." The twofold
definition of catholicity as universality "through the
entire world" and as universality "from the beginning
of the world to its end" belonged to many other dis-
cussions of ecclesiology in this period, in some of
which catholicity became the ground for asserting that
the church would not be truly catholic unless it had
universal preeminence over all other powers on earth.
Although the common usage of the word "catholic"
brought to mind the prelates and clergy, it was actually
a reference to "the universal congregation of the faith-
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ful." The church was catholic on account of the sac-
rament of baptism, which was universal in its effects,
bringing together all generations and all classes. As
the canon of Vincent of Lerins had prescribed, true
doctrine was that which "the catholic church, diffused
everywhere, has always understood" to be true.

As such, true catholic doctrine could never go
wrong, for Christ, who was the way and the truth,
had promised to abide with his catholic church forever
through the successors of the apostles. Indeed, if the
church were ever to err, it would no longer be one,
holy, catholic, or apostolic. "The indefectibility of the
church" and its infallibility as the true and catholic
church were the consequence of "the assistance of
Christ until the consummation of the age." If the
decision of a church council proceeded from the con-
cordance of those present, that was a sign that the
Holy Spirit was the author of such concordance; and
"the greater the measure of concordance, the more
infallible the judgment." For the universal church had
the guarantee that it could not err in matters of faith.
Therefore the Hussites were mistaken in making lay
communion under both kinds compulsory, for this
amounted to an accusation that the majority of priests
and bishops for many centuries had erred in so fun-
damental a matter of faith as the Eucharist. The Hus-
sites, of course, were not averse to making precisely
that accusation, "that such a church [consisting of the
pope, the cardinals, and the bishops] can sin and err,"
and that church councils (especially those that had
condemned Hus and his followers) had erred. Others,
too, pointed out that the guarantee of infallibility ap-
plied only to matters of faith, not to matters of fact.
More controversial was the question of the locus of
infallibility and the "degrees" of infallibility. For the
promise of infallibility pertained "to the church as a
whole, not to any particular member," not even to
the pope.

The political implication of this qualified promise
was that, while there was no record of any universal
council of the church ever having erred in faith and
doctrine, "this privilege does not extend to all pro-
vincial synods, not even to Roman pontiffs." The
authority of church councils, and the relation of their
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authority to that of the pope, was indeed an issue of
politics, both ecclesiastical and secular, in the fifteenth
century, as a series of reform councils and their "con-
ciliarist" advocates sought to deal with schism and
scandal in the church: Pisa, 1409; Constance, 1414—
18; Basel-Ferrara-Florence, 1431-49. In its intellec-
tual and scholarly "foundations," moreover, conciliar
theory proceeded from the presuppositions and by
the methods of canon law rather than by those of
doctrinal theology; when theologians dealt with the
matter, as they often did, the authorities they cited,
even Augustine and other church fathers, tended to
come as much from Gratian as from Peter Lombard.
Nevertheless, it was also an issue of doctrine, both in
its own right as an essential part of the doctrine of
the church and because of its bearing on doctrinal
authority in general. Except perhaps for such theo-
logians as Wycliffe and Hus, there was general agree-
ment on the doctrine that the universal church was
indefectible and infallible. But was this true of "a
general council, to the extent that it relies on Holy
Scripture," and was it true of a pope?

"A universal council . . . represents the universal
church": this was the fundamental premise that de-
termined the answer. The catholicity of the church
expressed and manifested itself in the form of the
general council, so that the Council of Constance
"ascribed to itself this representation of the universal
church," and both the Council of Constance and the
Council of Basel introduced some of their decrees
with the formula: "The most holy and sacred general
council, legitimately gathered in the Holy Spirit, rep-
resenting the universal church." Although the con-
clusions he drew from it for church and state were
highly controversial and, in the eyes of many, heret-
ical, the definition of a general council in the Defender
of the Peace of Marsilius of Padua would have met
with acceptance even from his adversaries: "A general
council of Christians . . . or of those to whom this
authority has been granted by the universal com-
munity [universitas] of faithful Christians," with rep-
resentatives of all the provinces and notable
communities of the Christian world. To him this im-
plied necessarily "that no council can or should be
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called a general council unless the entire Greek church
of the faithful has been duly called to it." If it was
truly universal, such a general council had the right
to claim for itself the special "direction and revelation
of the Holy Spirit."

But although councils had "never been as necessary
. . . nor as useful in the church of God at any time
as they are now," it had been "a very long time since
any general council was held in the Roman church."
The long neglect of the general council as an instru-
ment of church governance was "the worst of all
plagues in the church" past and present. The Council
of Constance sought to correct this by its decree of
9 October 1417, entitled Frequens, in which it called
for regular councils; that decree was to be cited by
the advocates of councils throughout the fifteenth and
sixteenth centuries. But desuetude had led to confu-
sion about the authority of a council; it could even
lead some to argue that while a council was a necessary
device in the primitive church because it had not yet
acquired the panoply of laws and decrees prevailing
in the modern church, the times had changed and the
general council had lost its usefulness. As a result of
this neglect, the historic conception of a council was
largely unknown and needed to be reconstructed from
the documents. Through the general renewal of his-
torical interest during the fifteenth century, the study
of the early ecumenical councils received new atten-
tion; for example, Ambrose Traversari studied a codex
containing the Acts of those councils and made special
note of a manuscript containing those of the First
Council of Nicea as well as of one on the Council of
Chalcedon and the Third Council of Constantinople.
Thus the status of the so-called "robber synod" held
at Ephesus in 449 could become the occasion for con-
sideration of how even a synod convoked by an em-
peror, at which the representatives of the pope were
present, could nevertheless turn out to be illegitimate.
From the study of the history of councils it became
evident that, as Augustine had put it, "plenary coun-
cils, gathered on behalf of the entire Christian world
. . . are often corrected by those that follow them,
when . . . something is discovered that had been un-
known earlier." It was also evident, according to Ger-
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son, that the general councils of the ancient church
had not managed to gain universal assent from all the
contending parties of their time, and consequently
that such universal assent was not a reasonable ex-
pectation for the councils of the fifteenth century either.

A few years later, when the Council of Constance
was in session, Gerson saw this judgment confirmed,
and he drew upon the history of the early centuries
for the observation that there had been times when
only two or three theologians were in the right and
the majority were in the wrong, but this "multitude
was finally overcome by a very few catholics." That
did not, however, invalidate the authority of councils,
but confirmed it; for "as long as the law of Christ
stands, it is not possible for a general council, the
universal church duly gathered in assembly, to err in
determining the truths of the faith." Christ, as the
ruler of the church, had promised the special assis-
tance of the Holy Spirit in such matters as were be-
yond the reach of human investigation; in these matters
the council could not err, though it might make mis-
takes in questions of fact, which were subject to in-
vestigation. For "if one cannot believe a general
council, whom can one believe?" The determinations
of a council in matters of faith and doctrine, which
were the outcome of the special assistance of the Holy
Spirit, were to carry "no less" an authority than that
of the Apostles' Creed. It was likewise on the basis
of what "we read as having happened in all the coun-
cils" that Nicholas of Cusa urged that "no conclusion,
above all in matters of faith, can be sure unless the
votes are brought to the point of unanimity." The
Council of Chalcedon in 451 was a prime example of
how to attain such unanimity, and of how to assure
eventual victory for the orthodox maj ority. Despite the
instances when the majority of theologians at a par-
ticular moment had held a position contrary to what
was to become the official teaching of the orthodox
church, Cyprian's paraphrase of the apostle's ques-
tion, "What if some have departed from the faith?"
was a statement of "the infallible rule that the majority
always persist in the faith and in the truth of the law."

The history of ancient councils, however, raised an
additional question, over which the various parties of
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the fifteenth century were in serious dispute: Who
should convoke a general council? A related—but not
identical—question was: Who had the authority to
dissolve a general council? For the historical sources
showed that the first eight ecumenical councils had
been summoned and presided over by emperors, not
by popes or other bishops. The defender of the pre-
rogatives of the temporal arm in ecclesiastical business
cited history to prove that "convoking or summoning
a council . . . belongs solely to the authority of the
secular magistrate." Conciliarists who refused to go
that far did point out that the "general councils" about
which the Book of Acts spoke "were convoked by
the common consent of the church, not by the sole
authority of Peter." All of this seemed to be in op-
position to the position articulated already by Pope
Gregory I, that "without the authority and the con-
sent of the apostolic see, none of the matters trans-
acted [by a council] have any binding force," which
had led to the medieval assertion that "universal coun-
cils are especially convoked by the authority of the
apostolic see," an assertion that continued to find sup-
port in the papal party at the councils themselves. The
moderate conciliarists of the fifteenth century, in re-
affirming the rights of the general council, tried to
compromise by conceding that "as a rule [a council
of] the universal church should be assembled by the
authority of the pope," but that in special cases other
believers could take it upon themselves to do so.

The schism had obviously turned into such a special
case by the beginning of the fifteenth century. "For
D'Ailly in 1380 it is beyond question that the general
council he was demanding would, together with the
(real) French pope, represent the universal church. . . .
Altogether different is . . . the situation of the year
1410, when Dietrich is working toward a solution
completely without the pope." The reason for the
difference, as Dietrich of Nieheim himself formulated
it, was that "when the issue is the deposition of the
pope, the censure of the pope, and the limitation of
his power, it does not in any way behoove him to be
the one to convoke a general council." As an anon-
ymous pronouncement circulated shortly before the
Council of Basel put it, "When the pope or the car-
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dinals refuse to promote the celebration of a general
council at the stated time, or try to hinder it, they
should be condemned as partisans of heresy." In the
early fourteenth century there had been some discus-
sion of where the authority of the papacy resided after
a pope had died and before his successor had been
chosen. The usual answer was that at least some of it
devolved on the college of cardinals, but with the
proviso that "the college cannot do everything that it
can do while the pope is alive or that a living pope
himself can do." Now it was not only the death of
an individual pope, but the schism between two or
even three claimants to the Holy See and thus the
sickness unto death of the papacy itself, that had made
the question of the relative authority of council and
pope so urgent.

"But whether a universal council properly consti-
tuted, that is, one that represents the universal catholic
church, is above the patriarchs and the Roman pon-
tiff," wrote Cusanus, "I believe that there can be no
doubt." If it was right for the apostle Paul to oppose
the apostle Peter "to the face" when he was in error,
it was even more right for a universal council to op-
pose the successor of the apostle Peter. Paul's oppo-
sition to Peter implied that "the plenitude of power
is in the pope, but only if he is not in error; when he
is in error, however, a council has to correct him." It
likewise implied to Lorenzo Valla that a critical ex-
amination of the alleged Donation of Constantine was
legitimate. Peter's guilt, moreover, had been "mini-
mal" in comparison with that of "our popes" in the
fifteenth century. Following the example of the apos-
tle Paul, whose successors they were as teachers of
the world, the cardinals of the church had the right
to resist the pope, as even an early proponent of papal
infallibility had conceded; this they would do by con-
voking a council. The power of the keys conferred
upon Peter by Christ had been given to the church,
not to Peter; hence "the church does not exist for the
sake of the pope, but the pope for the sake of the
church, and we do not say T believe in the pope' but
'in the holy catholic church.'" Although it was correct
that the decisions of a council in matters of faith and
doctrine required the ratification of the pope, it was
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no less correct that for a papal epistle to receive the
title and authority of an "apostolic epistle" required
the ratification of a council. It was impossible for pope
and council together to err in faith and doctrine, but
a pope apart from a council was not infallible.

Yet Cusanus could assert that the assured way to
infallibility was "to be in union with" the pope, al-
though he also conceded that such popes as Liberius
and Honorius I had been "seduced into schismatic
error." The resolution of this anomaly lay in a dis-
tinction, similar to the one Gerson had drawn, be-
tween the pope and the papacy: "The pope is one
thing," Francesco Zabarella, chairman at Constance,
had said, "but the apostolic see is something else. . . .
For the see cannot err." There was a related distinction
to be drawn between the title of "supreme pontiff"
and the title of "Roman pontiff," even though by
divine ordinance the two were combined in one per-
son; it was only because of the first of these that the
church of Rome had the right to be called the head
of all churches. The pope's third title was "head of
the general council," which represented the universal
church. Within this "threefold church [triplex eccle-
sia]," over which the pope presided, it was therefore
necessary to make a distinction without making a sep-
aration. It was possible, however, to take this dis-
tinction between the universal church and the Roman
church in such a way as to specify that, in another
sense, "universal church" could mean "that church
which has all other churches under it, and in this sense
of the word only the Roman church has claim to the
title 'universal church'"; on that basis the pope became
"the supreme hierarch and the monarch of the entire
church militant, the one to whom every soul must be
subject."

This is only one illustration of "how heavily a
spokesman and theoretician of papahsm drew upon
the conciliarists" for his argumentation, as well as of
the paradox that the papacy "was in danger above all
as a consequence of the papal theory and could be
saved only through the conciliar theory." "Indeed, in
this matter, there was a striking convergence" between
the thought of the early proponents of papal infalli-
bility and that of their opponents. The same argu-
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ments could, with adjustments, suit both cases. "In
matters pertaining to faith and morals," wrote Guido
Terrena, one of the first infallibilists, "the church has
always been directed by the counsel of the Holy Spirit
when it made its definitions." But from this he did
not only draw the usual conclusion that "where the
supreme pontiff with the college of the lord cardinals
or with a general council are gathered together [con-
gregantur] in the Lord's name and on behalf of his
faith, there is Christ, who is the truth without error";
but in the very next sentence he was willing to change
the plural "are" to a singular, declaring that "in the
determination of the things that pertain to faith the
pope is directed [dirigatur] by the Holy Spirit and the
Holy Spirit speaks in him." On the basis of biblical
and patristic statements about the indefectibility of
the church he took the position that "the immutable
and invariable authority of the catholic church . . .
resides universally, after Christ, solely in the supreme
pontiff and not in any private person." This did not,
for example, give the pope the right to pronounce
absolution on a sinner who was not penitent; but it
did mean that "the lord pope, to whose authority it
belongs to determine and declare the propositions that
belong to the faith, cannot [non possit] err."

But if in such statements Guido Terrena "formulates
splendidly the truths that five centuries later were
defined by the Vatican Council" of 1870, he also had
to deal, as would the Vatican Council of 1870, with
the dilemma that would be raised if the pope himself
should prove to be a heretic. Even Pope Innocent III,
in whose pontificate the papacy had attained the sum-
mit of its power, temporal as well as spiritual, took
it to be a necessary principle of faith that "only on
account of a sin committed against the faith can I be
judged by the church"; he was in fact accused of her-
esy by some critics, but nothing came of the charges.
A famous passage in Gratian's compilation of canon
law had taken up the contingency of a pope's being
guilty of heresy, and in the fourteenth and fifteenth
centuries it was this passage from Gratian, not the
actual matter of papal infallibility, that set the grounds
of discussion. A Franciscan champion of the papacy
in the fourteenth century, who was sure that the see
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of Peter had "never at any time deviated from the
catholic faith," maintained that even the sin of heresy
would not deprive the pope of his authority if he were
willing to accept correction; but he acknowledged that
if such a pope refused to accept correction and refused
to step down, the college of cardinals did have the
right to withdraw its allegiance from him and elect
another pope, and that a general council had the right
to condemn him as a heretic. Some were willing to
go further: if cardinals and council were unable to
remove the scandal, they were to invoke the inter-
vention of the emperor.

The collection of canon law also contained the case
of the alleged heresy of the fifth-century Pope Ana-
stasius II, which continued to serve as the chief his-
torical admonitory case on the subject, since it appears
to have been only in the fifteenth century that the
long-neglected details of the story of Pope Honorius
began to emerge, although, once they had emerged,
they provided ammunition also for Protestant attacks
on papal infallibility. It was on the basis of the record
of Anastasius and of several others that theologians
spoke of "certain popes being found to be wicked
and heretical and being rightly deposed." But among
the several other popes in the catalogue of alleged
heretics who had sat on the throne of Peter there
was also John XXII. His actions, beginning in 1316,
against the doctrine of poverty held by the Spiritual
Franciscans became, for various champions of the
Spiritual cause and above all for William of Ockham,
proof that the pope was a heretic. This was con-
firmed when Pope John, in a sermon of 15 December
1331, espoused the belief that "the soul separated
from the body [at death] does not have that vision
of the Divinity which is its total reward according
to Augustine, and it will not have [this vision] until
the resurrection." Although he retracted these ideas
in an official declaration three years later, he had
meanwhile been condemned by theologians of un-
questionable orthodoxy; and Ockham would not ac-
cept the explanation that John XXII had merely stated
such opinions "as the teachings of others [reci-
tando]," but insisted that the pope had meant them
as his own.
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The implications of canon law governing the case
of a pope guilty of heresy permitted the classification
of fifteenth-century ecclesiologists into three parties:
those who held that the pope "cannot be reformed,
judged, or condemned by a holy general council even
on grounds of heresy"; those who approved of such
condemnation, but only on the grounds of heresy;
and those who extended the authority of the universal
council over the pope to include "all matters touching
the faith or the condition of the universal church."
But that classification of alternative views did not in-
clude another interpretation of the papacy, which,
taking off from the dual vision of "Angel Pope and
Papal Antichrist," claimed to find in the pope a ful-
fillment of the New Testament prophecies of "the man
of sin, the son of perdition" who was to come before
the end of time. Langenstein believed that "there will
not be any notable reformation of the church" until
after the coming of Antichrist, and the eschatology
of Nicholas of Cusa contained the vision of a perse-
cution and general apostasy so complete that even the
successor of Peter would fall before the power of "the
satanic spirit of Antichrist"; then would follow the
resurrection of the church. One result of the schism
was that even those who would have been horrified
at the thought of equating the papacy with Antichrist
found themselves using the term for the other claimant
to the throne of Peter, whom they regarded as ille-
gitimate. But to Wycliffe and to Hus and his followers
it was not the "antipope," but the pope himself who
was the Antichrist. "Christ reigns, Antichrist will be
destroyed" was their theme, which was to reappear
in the polemics of the sixteenth-century Reformers.

So fundamental and powerful was the demand of
catholicity, however, that even the obvious denial of
it by the divisions of the Reformation could not be
permitted to vitiate it. An apologist for Anglicanism
entitled his apology The Catholic Doctrine of the
Church of England; John Calvin devoted a large part
of his Institutes to the theme of "the holy catholic
church" as a means of grace; and the Lutheran theo-
logian Martin Chemnitz, replying to the Council of
Trent, took the canon of Vincent of Lerins, "that
which has been believed always, everywhere, and by
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all," as the basis for arguing that for a doctrine to be
"catholic" and therefore "necessary," it must be able
to claim the support of "either the word or the ex-
ample of Christ and the apostles" as set down in
Scripture.

In Defense of Apostolic Obedience

As the controversies of the Reformation in the six-
teenth century were to make clear once again, the first
three attributes of the church in the creedal formula
all finally came down to the fourth; for the funda-
mental issue in each of them was the nature and locus
of authority in the church. Because the church was
"built upon the foundation of the apostles and proph-
ets," the consideration of what made the church one
or holy or catholic led to the question of what made
it apostolic. Although it was intended to be one, "the
apostolic church itself" was now "wavering in schism";
unless the sin of simony were totally eradicated, the
holiness of the church would be in jeopardy, and the
church "will not be apostolic, but apostatic"; "the
apostles, as heralds of Christ," were "the founders of
the catholic faith," and therefore "the church is called
'catholic,' that is, universal and apostolic."

Unfortunately, exactly what it was that made the
church apostolic and kept it so was no easier a ques-
tion to answer than what made it one, holy, or cath-
olic. In 1462 Gabriel Biel completed his treatise In
Defense of Apostolic Obedience; in it he argued that
obedience, which he defined elsewhere as the essence
of perfection in this life and of bliss in the life to
come, should be more perfect now than it was in the
Old Testament, a proposition that he identified with
the rule that even those who doubted the justice of
one or another papal act were "obligated for their
salvation to obey the apostolic see." Although such
an identification was anything but the unanimous con-
sensus of fifteenth-century ecclesiology, the idea of
speaking out "in defense of apostolic obedience" was.
A Spanish theologian who defended church practice
against the Hussites, John of Palomar, wrote a treatise
under the title, The Question of Who Is to Be Obeyed.
That was the fundamental issue involved in "apostolic
obedience." Even if the answer to that question was
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"the apostolic see," one had to add, now that the
choice lay between Rome and Avignon: "Show me
[which of them truly is] the Roman pontiff; and presto,
there will be obedience!" The schism had undermined
certainty about the credentials of the Roman pontiff,
but it had also made ambiguous the very "question
of who is to be obeyed," whether the "apostolic" pope
or the "apostolic" council or some other "apostolic"
authority, be it the "apostolic" Scripture alone or in
conjunction with the "apostolic" tradition. All cath-
olic theologians could agree on the obligation to obey
the universal church, as the mother of all believers,
but not on the specific structure of the church to
which such obedience was due, especially if "he who
held the apostolic see has separated himself from the
unity of the church."

To John of Palomar, Gabriel Biel, and others of
their view, the apostolic structure that was the proper
object of "apostolic obedience" was the papacy. Two
of the early spokesmen for the Spiritual Franciscans,
the party whose troubles with Pope John XXII were
to become such an important chapter in the struggles
between the papacy and its critics, had defended the
right of the pope to establish any new laws that did
not contradict the faith and law of Christ, as well as
the duty of obeying him "to the death." Another
defender of papal power had urged at the conclusion
of a treatise on The Power of the Church: "Fear the
church and observe its commands!" and had gone on
to explain what he meant: "The supreme pontiff . . .
can be called 'the church,' . . . because his power is
spiritual, heavenly, and divine, and is . . . without
measure." Similarly, an anti-Hussite polemic of 1433
at Basel declared that the commandment of the pope
was to be obeyed "even if it is really not founded on
the letter of the law of God." To Hus, as to Wycliffe,
such a notion of absolute obedience to superiors was
an "error," and "apostolic obedience" meant obedi-
ence to the word of the apostles in Scripture, not to
the command of their successors in office. The "false
apostles" of whom the New Testament warned were
those who spoke with a different voice from that of
the genuine apostles and who deceived the souls of
the believers, for the true successors of the apostles
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were those who faithfully preached the word of God.
Opposed to both these interpretations of "apostolic
obedience" was the view expressed in the decree Haec
sancta, promulgated by the Council of Constance on
6 April 1415, that obedience to the church meant
above all obedience to the general council, while any-
one who disobeyed the council, even the pope, was
guilty of schism.

To be deserving of "apostolic obedience," the church
must itself be "apostolic." What made it so? The three
usual criteria of apostolicity were: that it be founded
by the apostles, that it have been extended by the
apostles throughout the world (since an apostle was
one sent as a messenger), and that it be governed and
administered by the apostles (through their legitimate
successors). "The power of the church," as Gerson
formulated it, was "the power that Christ granted in
a supernatural and special way to his apostles and
disciples and to their legitimate successors until the
end of time." The stress was on "legitimate" succes-
sors because there were false successors, some of them
in high places, who did "not feed the fire of charity,
but the flame of cupidity." This warning from Car-
dinal D'Ailly took an even more polemical tone when
it came from a Marsilius of Padua or a John Hus.
Marsilius, attacking John XXII, spoke of his "dia-
bolical writings, which he nevertheless calls 'apos-
tolic,'" and Hus, contrasting the original apostles with
their supposed successors, noted that "the apostles
did not call themselves 'most holy popes,' 'heads of
the universal church,' or 'universal pontiffs,' but since
they had the Supreme Pontiff with them until the end
of time, they called themselves 'servants of Christ.'"
But Hus and his followers were in agreement with
their opponent who said: "We confess the 'apostolic
church' in the Nicene Creed for no other reason than
that it is founded on the word and doctrine of the
apostles," although Hus characteristically added "the
life of the apostles" as part of the definition.

The use of the concept of apostolicity to legitimate
the polity or the doctrine of the church did not exhaust
the possible applications to which it could be put. If,
as everyone had learned from Isidore of Seville, "apos-
tle" meant one who had been sent by Christ to pro-
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claim his message, and above all the message of his
resurrection, the Gospel narrative made it clear that
the "first" person whom Christ had sent after the
resurrection was not one of the twelve but Mary Mag-
dalene, who received from him an "apostolic man-
date" to announce the message to the apostles and
who therefore could be called "the apostle of the apos-
tles [apostolorum apostola]." More common than such
an occasional whimsy was the application of the term
"apostolic" to monasticism, which was known as "the
apostolic life," a term that medieval heretics had ap-
propriated for their style of living in contrast to that
of the catholic church. Underlying this usage was the
belief, which "no one would deny" but which in fact
some did, that monasticism had come down from the
apostles themselves. The apostolic life of complete
poverty had now experienced not only reform but
renewal, through Francis of Assisi. Francis had been
divinely inspired in composing his Rule, which came
"completely from the Holy Spirit," without a word
of Francis's own. "As though a new apostle," he had
been given to the church as "the beginning of a new
church," in which the work begun by the apostles
would at last reach its consummation. The Franciscans
appeared, in the eyes of their critics, to be claiming
that those who followed him "exceeded the apostles"
and that the church would be apostolic by its con-
formity to Francis rather than to the original apostles.

As the advocacy of papal supremacy and of papal
infallibility by several Franciscans indicates, however,
even they concentrated, in their understanding of what
was "apostolic" in the church, on the universal equa-
tion of "apostolic" with "papal," and it was this equa-
tion that underlay discussions of apostolicity. "The
apostolic or [seu] Roman church" was the common
way of referring to that church of which the pope was
the head, even when the very point being made was
the distinction between this "apostolic or Roman"
church as a "particular church" and the "catholic
church" as the "church universal." Therefore also "the
supreme ruler of the church is called 'the apostolic
man [apostolicus]' . . . and the papal see is called 'the
apostolic see' . . . and the papal dignity is called 'the
apostolic office'. . . and the law of the pope [is called]
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'the apostolic constitution.'" In opposition to such a
restriction of the term to the pope, there were those
who insisted that all the bishops were "sons or heirs
of the apostles" and therefore "true vicars of the apos-
tles, " in fact, successors of Peter himself. But the usage
of referring to Rome as "the apostolic see" was all
but ineradicable.

The usage involved the disputed question of the
relation between Peter and the other apostles in the
plan and institution of Christ; for "although the church
is called 'apostolic' from all the apostles, it is especially
called so from the head of the apostles, Peter." In
opposition to the view that all the apostles were equal,
the defenders of papal prerogative maintained, on the
basis of Thomas Aquinas and others, that while all
the apostles had received "the power of the order
[potestas ordinis]," which was their priestly authority
to administer the sacraments, in equal measure, they
had not received an equal "power of jurisdiction,"
which was the administrative authority to govern: Pe-
ter's jurisdiction extended over the church as a whole,
while that of the other individual disciples applied to
their particular dioceses. Although the disciples had
received their power of jurisdiction immediately from
Christ and not through Peter, nevertheless "after the
ascension of Christ the apostles were subjected to
Saint Peter." Some went so far as to say that the apos-
tles had received from Peter the authorization to carry
out their power of preaching and administering the
sacraments. "Nor is it any problem that it was Christ
who sent them into the whole world, for he did so
without specific assignments [indistincte] and left the
assignment to Peter."

Against this apparent isolation of Peter from the
apostolic college came the insistence "that Peter did
not receive any more power from Christ than the
other apostles." The equivocal-sounding formulations
of Cyprian about Peter and the apostles continued to
be a way of warning against an exaggeration of Petrine
primacy. As the relative authority of pope and council
was engaging the attention of theologians and canon
lawyers, the role of Peter in the original "apostolic
councils" came in for careful scrutiny. "For in the first
council held in Jerusalem, about which we read in the
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Acts of the Apostles, it was James who acted as
spokesman in the presence of Peter. It does not say
'It has seemed good to Peter,' but 'It has seemed good
to us in assembly'; and what follows is, 'It has seemed
good to the Holy Spirit and to us.'" It was likewise
not by the sole authority of Peter, but by "the com-
mon consent of the church" as a whole, of "the holy
apostles and elders," that the council had been con-
voked. The issue in controversy at that council was
the binding force of Old Testament law for Gentile
Christians, the very issue over which Peter and Paul
clashed. Therefore it was appropriate for James, not
Peter, to state the council's verdict. In short, "even
though Peter was the prince of the apostles, the plen-
itude of power did not reside in him alone, but as is
clear in the passage that has been cited, Peter was a
coruler at the council, as one member of the
congregation."

An examination of the passages from the New Tes-
tament in which Peter received the primacy would
reveal that "nothing was said to Peter that was not
said also to the others." The locus classicus had long
been the commission of Christ to Peter: "You are Peter
[Petrus], and on this rock [petra] I will build my
church, and the gates of hell shall not prevail against
it. I will give you [tibi, sing.] the keys of the kingdom
of heaven, and whatever you shall bind [ligaveris, sing.]
on earth shall be bound in heaven, and whatever you
loose [solveris, sing.] on earth shall be loosed in
heaven." The identification of the "rock" in this pas-
sage had given rise to a "prolixity" of exegetical an-
swers, as even a sampling of opinions from this period
will bear out: a heterogeneous group of interpreters,
on the basis of parallel use of the word "rock," made
it a reference to Christ; again, it could be a reference
to "faith," meaning the object of faith rather than faith
as a personal virtue; or it could mean specifically "the
faithful confession that Peter spoke"; hence it could
even be a reference to "the divine Scripture and the
sacred doctrine of Christ" as the foundation of the
church; yet another solution was to accept the iden-
tification of Peter as the rock, but to connect it with
Peter as preacher and missionary rather than with Pe-
ter as prelate; or it could apply to all the apostles as
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"rocks," as Jerome had said, but to Peter "chiefly"
and "especially"; still another answer was to skip the
passage altogether in commenting on this chapter, but
to linger over the following words to Peter, "Get be-
hind me, Satan!"

Taken in any of these ways, the passage in question
could not become a proof text for an ecclesiology that
attributed the apostolicity of the church solely to its
Petrine foundation. For two chapters later Christ had
said to all the apostles: "Whatever you shall bind [al-
ligaventis, pl.] on earth shall be bound in heaven, and
whatever you shall loose [solveritis, pl.] on earth shall
be loosed in heaven." Moreover, the confession was
not Peter's alone, but was the response of all the apos-
tles, and hence the commission was addressed to all
of them as well. And while the command, "Feed [Pasce]
my sheep," was spoken only to Peter, it gave him
authority over individuals, but not over the universal
church nor over the general council that represented
the universal church. Besides, Christ had not en-
trusted to Peter or to all the apostles, much less to
their successors, all His power, so that, for example,
the pope did not have the right to institute sacraments
or dispense anyone from the laws of God, or to per-
form the miracles that Peter had performed.

Although the equation of "Petrine" with apostolic
and the relation of Peter to the other apostles justly
received a major share of the discussion, there was
also some consideration of the relation of Peter to
Rome, and thus of the equation of "Petrine" with
"Roman," but even more of the equation of "Roman"
with "catholic." The New Testament did not in so
many words locate Peter at Rome, although it was a
widespread opinion that "Babylon" at the conclusion
of his First Epistle was a code word for "Rome." As
Gregory the Great had already observed, there were
in fact two sees of Peter, since he had been at Antioch
before coming to Rome. This meant that he had ruled
as prince of the apostles already during his tenure as
bishop of Antioch, and hence that Petrine primacy
was not tied inseparably to Rome. It meant also that
the patriarch of Antioch could lay legitimate claim to
succession from Peter, although Antioch had yielded
its primacy to Rome. Even for those who distin-
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guished "the church of Avignon" from "the true Ro-
man church," the residency of the popes at Avignon
during most of the fourteenth century, although it
was only a temporary necessity, had shown that it was
possible to distinguish "Petrine" from "Roman," and
therefore that it was wrong to argue the question of
primacy on the basis of location; for while it was "to
be believed that this most sacred see cannot be de-
stroyed even as to its location, still, if Rome were to
fall, the truth of the church would remain wherever
the primacy and see of Peter would be," even if that
had to be elsewhere.

The episcopate of Peter at Antioch, and at Rome
after that, could have even more far-reaching impli-
cations. Peter had the right to select any particular
diocese and to be bishop wherever he pleased, but
instead, as primate, he moved from one to another;
"from that time, therefore, two episcopates come to-
gether in Peter and in his successors, that of the uni-
versal church and that of the particular Roman church."
Hence it was absolutely necessary to distinguish be-
tween these two. The universal church could not err
and could not fall, but the particular Roman church—
to which it was customary to refer as "the apostolic
church"—was only a part of the universal. The wicked
were members of "the apostolic church" in this sense,
but not of "the catholic church," which was the com-
munion of saints. This equation of "Roman" with
"apostolic," whose purpose it was to avoid the equa-
tion of "Roman" with "catholic," did not in most
instances lead to the idea that it was Rome that was
meant by the term "apostolic" in the Nicene Creed;
but it did produce an identification, even by a critic,
of "the apostles" with "the cardinals of the holy Ro-
man church." Just as the other apostles had been "the
members of Peter's household," so the cardinals were
now in relation to the pope. Against this identification
others directed the declaration that the bishops, not
the cardinals, were the true successors of the apostles.

But some of the same writers could also use "ap-
ostolic church" in yet another sense, as a designation
of "the primitive apostolic church." When, in re-
sponse to the Hussites, it was said that "we honor
the primitive church and the holy Roman church as
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the mother and teacher of the catholic faith," that
coordination of authorities stood in contrast to the
disjunction between them that was characteristic not
only of the Hussites but of various other reform
movements as well, for all of whom "the opposition
'good/evil' is reinforced by the opposition 'ancient
church/modern church.'" There was neither clarity
nor consistency about the precise terminus ad quem
of this primitive church. Those who regarded the con-
version of the emperor Constantine and the Donation
of Constantine as the fall of the church naturally drew
the line there, while others could speak, a bit vaguely,
of "that holy primitive church, which lasted more
than two hundred years and a little bit after the times
of Constantine and Pope Sylvester, in the time of
Augustine and Jerome and of Pope Gregory the
Great." The watchword, "We must look to the prim-
itive church," with which a Hussite exposition of the
Book of Revelation began and ended, had its coun-
terpart in an anti-Hussite conciliarist's polemical com-
ments about "such a great difference between the
primitive church and the present church." The age of
the primitive church had been a time when Christians
abounded in virtue, when there was a deep devotion
to the Eucharist, when the church practiced a com-
munity of goods, when the clergy were saintly, when
even small children were well versed in the knowledge
of Scripture, when the church lived in unity and peace
rather than in schism, when doctrine and morals shone
with the light of the Holy Spirit, when the fervor of
genuine repentance made a resort to indulgences un-
necessary, when "die imitators of the aposdes" avoided
the use of philosophy—all of this by way of contrast
with "the modern church, which, if it does not want
to fall into error, must conform itself in faith and
works to the primitive church, which was filled with
the Holy Spirit."

The norm of "the primitive apostolic church," to
which everyone ascribed "the essence of perfection,"
included as its primary and decisive component the
supreme, or even the sole, authority of the apostolic
Scriptures. The full-scale articulation of the doctrine
of Scripture, of its inspiration and inerrancy, was com-
pleted only in the period of the Reformation and then
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in the Protestant theologies that came out of the Ref-
ormation. Nevertheless, the struggle for the aposto-
licity of the church during the period under
consideration here did necessarily concern itself with
the doctrine of Scripture. Theology paid more atten-
tion to its authority than to its inspiration, although
the latter was by no means absent from the discussion,
and more to the relation of its (unquestionable) iner-
rancy to the (almost equally unquestioned) infallibil-
ity of the church than to the details of the process by
which the Holy Spirit had protected the biblical writ-
ers from error even in geography, history, and science.
Both the emphasis on the authority of the primitive
church and the method of recovering it by means of
careful biblical study received further impetus during
the fifteenth century from the humanists.

Those who made the most of the authority of the
primitive church were accused of "wanting to have
Sacred Scripture alone [solam Scripturam sacram] as
a judge," as well as of "wanting to interpret that Scrip-
ture according to their own ideas, without caring about
the interpretation of the community of wise men in
the church." Although the response of the accused
was an effort to disavow the threat to the creedal and
dogmatic tradition that seemed to be implicit in this
position, it was quite clear that it was a position based
on a sharp distinction between the word of God in
"Scripture alone," which was the only authority de-
serving of total credence, and the word of "all the
saints except for Christ," whether popes or church
fathers or even apostles, apart from Scripture. The
critics of this position agreed with its adherents that
human reason and human custom were to be rejected
if they conflicted with Scripture, but this was not the
same as claiming "to want to follow and accept Scrip-
ture alone." The origins of these discussions lay in
the fourteenth century. Duns Scotus had said that his
theology dealt only with what was in Scripture and
what could be drawn from Scripture, but one of the
doctrines in the second of these categories was for
him the immaculate conception of the Virgin Mary.
Ockham had been more strict in enforcing the au-
thority of "Sacred Scripture and the doctrine or as-
sertion of the universal church" over that of the pope,
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as well as the superiority of Scripture to any church
father, and sometimes even the uniqueness of the ap-
ostolic testimony in Scripture in comparison with
canon law and with all the church fathers and all the
universal church councils—indeed, in comparison with
"the entire company of mortals." But his own view
would seem to have been that "there are many catholic
truths that neither are contained explicitly in Sacred
Scripture nor can be inferred solely from its contents."
Thereby he had made it possible or even imperative
for the fifteenth century to appeal from his word to
the word of God in Scripture, just as he had done in
relation to earlier authorities. Others in the fifteenth
century were speaking of "Sacred Scripture" as "su-
perior to all the arts," whether Christian or pagan,
and of the necessity to believe any particular statement
in the Bible on the basis of the belief "that the entire
Bible is true, and all the history written in it."

But this latter statement about belief in the Bible
formed the introduction to a larger examination in
which the principal controversial issue was whether
"only those truths which are asserted explicitly in the
canon of the Bible or which can be deduced solely
from the contents of the Bible are catholic truths and
should be believed as a condition for salvation" or
whether there were also "many truths not found in
Sacred Scripture, nor necessarily deducible from its
content alone, [that] ought to be assented to as a con-
dition for salvation." Both these views of "apostolic
tradition" would have defined it as "that to which all
must assent and from which none of the faithful may
deviate," and, by contrast, would have defined "the
unstable tradition of the children of this world" as
that which was to be rejected. Both of them held,
moreover, that the authority of Scripture stood "first
and foremost" in the determination of articles of faith.
Neither of them, on the other hand, was rejecting the
authority of the church or proclaiming a doctrine of
"Scripture alone," as certain heretics were seen to be
doing. The question between the two views was
whether the church, in exercising this doctrinal au-
thority, had the right to promulgate as apostolic doc-
trines even some beliefs that could not find explicit
warrant in what was "written in the Bible" or in what
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was "deduced from this alone by an obvious conclu-
sion," but that were rather purported to have "come
down to us through the successive transmission of the
apostles and others, as equivalent to the canonical
Scripture" in authority and apostolic authenticity.

The proponents of this second definition of apos-
tolic tradition were not, as a rule, arguing for the
validity of later, new revelations to the church or to
the pope, but for a second channel of apostolic rev-
elation through which portions of the original message
had been handed down apart from Scripture. "All the
doctrinal institutions of the holy church," according
to a fourteenth-century writer, "are derived either from
the Scriptures of both Testaments . . . or from the
apostolic tradition or from the ordinances of the fa-
thers and the holy councils or from the approval of
reasonable custom." This "either/or [vel/vel]" ap-
peared to assume that there was an "apostolic tradi-
tion" that did not consist only in the valid method
for interpreting Scripture and for drawing out what
was implicit in it, but that was an independent source
containing some genuinely apostolic teachings not
available otherwise. When that same writer, therefore,
admonished, "Let us understand the gospel of Christ,
my brethren, as the holy Roman church, his spouse,
declares and understands it," he seemed to be saying
that the church had access to this second source, even
though his words as they stood could be saying no
more than that the catholic church was the only re-
liable interpreter of apostolic Scripture, a proposition
on which every orthodox theologian would have
agreed. The favorite patristic proof for an apostolic
tradition outside Scripture came from Basil's treatise
On the Holy Spirit, which had posited the existence
of an "unwritten" teaching that proved the doctrine
of the deity of the Holy Spirit. The incorporation of
Basil's argument into Gratian's collection, where it
served to validate extrascriptural canon law, made it
available to the exponents of extrascriptural doctrinal
tradition as well.

But to the claim, "Look how many saving doctrines
have been added . . . that Sacred Scripture does not
contain," the proponents of the other view of tradi-
tion replied: "It does indeed contain them, according
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to one or another of the degrees of catholic truth."
These "degrees of catholic truth" included not only
what was asserted in so many words by the Scriptures
but also what had to be "concluded from this by a
clear process of reasoning," even though it might not
be explicitly stated. As for claims of nonscriptural
tradition or of extrascriptural revelation, these were
not normally binding on the church as a whole, unless
they were validated "either by a miracle or by Sacred
Scripture and especially by the church." The proper
procedure for anyone in the church was to move
"through the church to Scripture and to its under-
standing . . . , not through the authority of the Scrip-
tures to the church." The prerogatives of "binding"
and "loosing" granted to Peter through him to the
church extended not only to absolution but to the
determination of which books belonged in the canon
and which did not. Thus the very Scripture whose
"sole" authority was being pitted against that of the
church depended for its authentication on the church.
All Scripture with this authentication could claim equal
inspiration by the Holy Spirit and therefore equal
authority. Satan, in the temptation of Christ, had cited
the authority of Scripture, but had interpreted it in a
false way, thereby demonstrating the need to stick to
that interpretation of Scripture which had been pub-
licly and universally taught in the church. It was in
this sense that apostolic authority consisted of both
Scripture and church tradition, since no catholic truth
was completely "outside" Scripture. And so if, in or-
der to resolve the schism, there were a council "of
both obediences," such a council could lay claim to
apostolic authority for its interpretations of Scripture.

Those who espoused this more conservative view
of the tradition as the authoritative interpretation of
Scripture rather than as the continued expansion of
scriptural revelation were, however, hard pressed to
defend not only the developing Mariology of the time,
which undeniably went beyond Scripture, but also a
tradition that seemed not to supplement, but to con-
travene, the authority of Scripture, indeed of Christ
himself: the denial of the chalice to the laity in Holy
Communion. It had seemed obvious to such theo-
logians as Thomas Aquinas and James of Viterbo that
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the institution of Christ made the use of both the host
and the chalice necessary for the perfection of the
Sacrament. The charge that therefore the administra-
tion of the Eucharist under only one species violated
the perfection of the Sacrament became an issue when
John Hus, in the last months before his death, finally
urged that "the communion of both species" be re-
established and that "not custom, but the example of
Christ," be normative. Under the leadership of "the
second founder of the Hussite movement," Jakoubek
ze Stfibra, whom critics rightly identified as "the first
to violate the universal practice of the church," i.e.,
communion under only one species, the Hussites set
out to prove that "the communion of the divine Eu-
charist under both species, namely, bread and wine,
is of great value and aid to salvation and is necessary
for the entire people of believers, and it was com-
manded by our Lord and Savior." Christ himself was
the "certain man" in the Gospel who had prepared a
supper and invited guests to it; therefore those who
accepted his invitation were obliged to receive the
supper as he had instituted it, under both species.

Communion under only one species was "elevating
the tradition and custom of modern prelates above
the apostolic and evangelical tradition," indeed, above
"the evangelical traditions instituted by the Lord Je-
sus" himself. If Christ had forbidden his followers to
"relax one of the least of these commandments," how
much more strictly must the church observe his com-
mandments pertaining to this Sacrament and not alter
them on the basis of some human tradition. The church
had not received from Christ the power to repeal or
modify his statutes. Advocates of communion under
one species agreed that the fundamental issue was the
authority of the church. Since the church was the
body of Christ and was directed by his Spirit, it did
have the right to change the mode of administering
his Sacrament, just as it had the right to change it back
again, which is what it eventually did do, though only
temporarily, in the Compacts of the Council of Basel.
Even when there was no warrant in the text of Scrip-
ture alone for such a change as the withholding of the
chalice, the usage of the church and its tradition con-
stituted sufficient grounds to justify the change. When
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communion under both species had been the usage of
the church, reception under only one was wrong; now
that the church prescribed one species, the original
practice was wrong. For the undisputed fact of Christ's
having instituted the Eucharist under both species did
not constitute a "precept" in the strict sense, whose
transgression brought guilt and damnation. What was
a "precept" in this sense was the command to celebrate
and to offer the sacrifice of the Mass, which must be
under the species of both bread and wine, but this
pertained only to those who did the celebrating and
sacrificing, that is, to the priests.

Despite an occasional attempt to prove from New
Testament references to "communion in the breaking
of bread" in connection with "the doctrine of the
apostles" that communion under only the species of
the bread had been "apostolic practice and that of the
primitive church," even the Council of Constance had
already acknowledged that the faithful had received
under both kinds in the primitive church, and the chief
need was to explain that usage and to justify the sub-
sequent change. Some suggested that the reception
under both kinds in the early church had rested on
an excessively literalistic reading of such statements
as the words of Christ, "Unless you eat the flesh of
the Son of man and drink his blood, you have no life
in you," which caused "many to err by communi-
cating under both sacramental species." Early Chris-
tian practice, in particular the recorded lives of the
hermits who had gone for years without receiving
Holy Communion, proved that the primitive church
did not take such statements of Christ as precepts that
must be obeyed. Yet the question had to be asked,
"What moved the more recent church to change the
pristine practice?" to which even an advocate of com-
munion under one species replied that it had happened
because "devotion decreased and diminished with the
growth of evil" in the church. When the love of the
church was at its peak, believers communicated often
and under both species; when it was only warm, they
received more rarely and by means of intinction; and
now that it was merely tepid, they received even less
often and under one species. Thus "the usage was
commensurate with the love of the church."
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But if both species had been the norm in the prim-
itive church, as Constance admitted, it should be so
now, insisted the advocates of the restoration of the
chalice. As for the argument that ancient heretics such
as Nestorius and Pelagius had communicated under
the two species, the answer, on the basis of "Augus-
tine," was that "at one time those who ate the body
of Christ under the form of the bread and did not
drink his blood under the form of the wine were
suspected of Manichean heresy." The primitive church
was stronger and it observed the use of both species;
therefore it was "appropriate to be conformed in mat-
ters of faith to the primitive church." In the admin-
istration of the Sacrament every priest was to follow
the pattern of the primitive church, but those who
denied the chalice to the laity were in effect hereti-
cizing anyone who strove to imitate "what the holy
apostles of our Lord Jesus Christ believed and taught."
Fundamentally, then, the dispute came down to two
basically divergent definitions of what made the church
"apostolic." As an adversary of the Hussites accu-
rately stated their position, "you say that first of all
one must obey the commandment of Christ, and only
then that of the church," while for him and for those
who stood with him such a disjunction was unthink-
able. The church was truly apostolic because of its
undoubted succession from the apostles and its un-
broken adherence to apostolic truth.

The classic formulation of this latter definition of
the apostolicity of the church and of its relation to
apostolic Scripture was the frequently quoted dictum
of Augustine: "For my part, I should not believe the
gospel except as moved by the authority of the cath-
olic church." It appeared, for example, near the be-
ginning of Gabriel Biel's In Defense of Apostolic
Obedience as proof that "the truth that holy mother
church defines or accepts as catholic is to be believed
with the same veneration as if it were expressed in
Holy Writ." It could be used to show that without
the authority of the church Christians could not trust
even the truths of Scripture. Critics of papal hege-
mony cited the formula to refute the equation of Rome
with the universal church, while advocates of papal
infallibility also found support in it, as did the ad-
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vocates of conciliar supremacy. In the dispute over
communion under both species, the defenders of one
species as well as the defenders of two claimed to be
proceeding on the basis of Augustine's principle. One
of its most frequent applications was to the question
of the canon, in opposition to the idea of "Scripture
alone," as evidence that it was the church that had
determined the content of the same Scripture now
being quoted against it. From the determination of
the canon it was a logical step to see in the formula
also the authorization for the church to decide the
right interpretation of Scripture.

These versions of the Augustinian axiom all found
a voice in the thought of Jean Gerson, who managed,
in the course of references to it spanning most of the
first quarter of the fifteenth century, to sound prac-
tically all the variations on the theme of apostolicity
with which we have been dealing here. In 1402 he
cited the axiom as evidence of how much greater the
authority of the primitive church was than that of
pope or council or church now. In 1409 it was proof
that the final appeal in all matters, whether of faith
or of action, was to the church. In 1413-14 it stood
as a refutation of the arbitrary right of the private
interpretation of Scripture. In 1416 he was using it to
argue for the mutual interdependence of church and
Scripture, neither of which could gain credence with-
out the other. In 1417 it served to validate the au-
thority of the church to discriminate between those
books of the New Testament that were authentically
apostolic and those that were not, as well as to urge
that individual theologians subject their private opin-
ions to the public doctrine of the church. And in 1423
he found in it a paraphrase of the promise of Christ
to be with his church, which therefore possessed "a
not unequal authority" to that of the gospel. But by
the first quarter of the sixteenth century there had
arisen a new understanding of the gospel, and there-
fore of the church, and therefore of apostolicity, that
was to compel the redefinition of all of these—and
eventually of Christian doctrine itself.



3 The Gospel
as the Treasure
of the Church

The two phenomena of the fourteenth and fifteenth
centuries described in the preceding chapters—the
pluralism of late medieval doctrine and the demand
for the reformation of the church—came together in
the life and teaching of Martin Luther and in the Ref-
ormation. Not since Augustine had the spiritual od-
yssey of one man and the spiritual exigency of Western
Christendom coincided as they did now. It had not
been his "will or intention" to elevate his own private
theological concerns to the status of doctrinal issues
affecting the entire church, and he long professed the
conviction that what he had "discovered" was some-
thing that the best theologians of the church must
have known all along. The eventual realization that
such was not the case precipitated his theology into
the public forum of the church, both through the
condemnations of his teachings and through the in-
corporation of those teachings into official confes-
sional statements during and after his own lifetime.
It was the young Luther whose ideas were the begin-
ning of the Reformation, and it is therefore the young
Luther on whom most Reformation scholars properly
concentrated when they "reversed the long-estab-
lished order and interpreted the creeds and confes-
sions of the Reformation in the light of the teaching
of the Reformers, instead of adapting the dynamic
faith of the Reformation to the doctrines of the creeds."
What interests us in this history of church doctrine,
however, is the "publica doctrina" of Luther's Ref-
ormation: set down in part by Luther himself and his

127



THE GOSPEL AS TREASURE OF THE CHURCH 128

colleague Philip Melanchthon; formulated in part by
the confessional generation of Lutherans who fol-
lowed them in the second half of the sixteenth cen-
tury; but also articulated in part by other Protestants,
such as John Calvin and Heinrich Bullinger, who
shared with Luther many (though by no means all)
of the doctrinal emphases being described here.

At the heart of the church doctrine that came out
of Luther's Reformation was the axiom he enunciated
in 1517: "The true treasure of the church is the most
holy gospel of the glory and grace of God." As it
stood, the axiom echoed the language of theologians
East and West throughout the centuries, none of whom
would have questioned it. Yet all the decisive terms
in this axiom—such words as "church," "gospel," and
"grace"—came to mean something in the sixteenth
century that many of these theologians would not
quite have been able to recognize or acknowledge.
Luther himself admitted as much when, in explaining
it, he observed that "the gospel of God [as he had
learned to understand it] is something that is not very
well known to a large part of the church" and some-
thing that he had not learned from the scholastic theo-
logians. Therefore his followers preferred to be called
"Evangelicals," even though they noted that "nowa-
days you call 'Lutherans' those who have the gospel
of Christ." The components of his "gospel of the
glory and grace of God" and the reasons that it alone
was for him "the true treasure of the church" made
Luther a Reformer of church and dogma and made
his Reformation an important chapter in the history
of Christian doctrine.

Divine Justice and Human Righteousness

The immediate context for Luther's statements, in-
deed the specific occasion both for his own religious
struggle and for his theological attack on conditions
in the church, was, however, neither of the devel-
opments set forth in earlier chapters, neither doctrinal
pluralism nor ecclesiology as such, but "the failure of
confession," whether as an answer to his own quest
for certainty or as a sacrament of the church. "With-
out [penance] none of the sacraments is of any use to
sinners," as a twelfth-century theologian had said; on
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the other hand, as a fifteenth-century theologian had
seen, none of the sacraments was more vulnerable to
the doubts about the priesthood and about sacramen-
tal validity that were an unavoidable consequence of
the schism and corruption infecting the church. Yet
now it was not so much the state of the priest as the
state of the penitent that was the problem.

As the uses of its language in the sixteenth century
suggest, the turning point in the medieval history of
the doctrine of penance was the decree of the Fourth
Lateran Council in 1215: "All believers of both sexes
who have attained the age of discretion must faithfully
confess their sins in person at least once a year to their
own priest, and must make the effort to carry out the
imposed penance according to their ability." This de-
cree was incorporated into canon law, and it helped
to shape the preaching and piety of the late Middle
Ages (as well as such literary works as "The Pardon-
er's Tale" of Geoffrey Chaucer and Passus V of Wil-
liam Langland's Piers Plowman, whatever the status
of the "pardon" in this scene may have been). As it
evolved in the pastoral practice of the church and in
doctrinal reflection on that practice, the sacrament of
penance, often called simply "confession," had come
to concentrate on the preparation and the attitude of
the penitent as he stood before the tribunal of divine
justice. The word "Repent [Μετανοείτε]," with which,
according to the Gospels, the preaching of Jesus was
inaugurated, was translated as "Do penance [Peniten-
tiam agite]." Duns Scotus and his followers recog-
nized that what made such "penance" a sacrament was
not the penance of the sinner, whether understood as
his penitent sense of contrition or as his penitential
acts of confession and satisfaction, but the divine ab-
solution pronounced by the priest. For there had to
be the assurance that it was God who did the absolv-
ing. A corollary of this assurance was the recognition
that the priest could not know what the judgment of
God was about the apropriate penance for a particular
sin. Nor, on the other hand, could the priest know
whether or not the contrition and confession of the
penitent were sincere; for that matter, the penitent
himself did "not have a consciousness or sense" even
of every mortal sin, as was proved by the prayer of
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David, "Cleanse me from my secrets," and by the
statement of Solomon, "A man does not know whether
he is worthy of love or of hatred."

Before a God to whom all hearts were open, all
desires known, and from whom no secrets were hid,
the sinner did his penance and made his confession,
"not so that [God] would change his judgment in
response to our prayer, but so that by our prayer we
might acquire the proper disposition and be made
capable of obtaining what we request." For when God
forgave sin, this did not signify a change in him, but
in the sinner. God could, of course, by his "absolute
will," forgive sins without human penance or prayer;
but it was his ordinance that "no one can be beloved
and acceptable to God for eternal life without having
in himself a certain infused quality, which is charity
or grace." As the polemic against "modern Pelagians"
of the fourteenth and fifteenth centuries indicates, such
an emphasis on the infused quality of charity or grace
in the sinner as the indispensable presupposition of
acceptability to God stood in need of defense against
the charge that it was a relapse into "the error of
Pelagius, who taught that God must necessarily give
eternal life to someone who performs an act that is
morally good, and that the necessity is not of his
grace, but [of his justice], in such a way that if he did
not grant it, he would be unjust." God was not subject
to some superior authority, not even to his own jus-
tice, but his "absolute will" was sovereign. Yet he
could, by his "ordered will," enter into a covenant
by which he promised that "he would not deny his
grace to those sinners who did whatever lay within
their powers to do."

It was the ordered will of God that had established
the sacrament of penance, together with all the other
sacraments. By the ordinance of his sacramental cov-
enant, God required that the sinner could not become
acceptable to divine justice without the confession of
his sins, in accordance with the word of the psalm,
"Enter his gates by confession." Despite the emphasis
on the objectivity of absolution as the essence of the
sacrament, therefore, the subjective state of the pen-
itent was, on the basis of the ordered will of God,
decisive for each of the three components of the sac-
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rament: contrition, confession, and satisfaction. John
Fisher, who a decade or so later was to become a
spokesman of the case against Luther, published in
1508 a sermonic exposition of the penitential psalms.
In it he contrasted the "wholesome penance" of David
and of Mary Magdalene (whom he identified with the
"woman taken in adultery" of the Gospel pericope)
with the penance of Judas, whose suicide was a "bitter
and shameful kind of satisfaction" that was of no ben-
efit to him "because he wanted hope and despaired
of forgiveness." The ground of penance was, in those
who had just begun living the Christian life, "a fear
of punishment, which arises from self-love," but in
those who had progressed it was "a love of God and
of righteousness," becoming "a dislike of sin more
because it is against God and righteousness than be-
cause it is a cause of punishment." Pastorally as well
as theologically, however, this was bound to raise
enormous difficulties, as the question of a prominent
fifteenth-century penitential theologian suggests: "Is
a confession valid if it has been made by someone
who is not contrite, who does not sorrow sufficiently
for his sins or does not intend to refrain from them
in the future?" To clarify the question, he quoted,
from Thomas Aquinas, the distinction between the
two kinds of sorrow as, respectively, attrition, arising
from self-love, and contrition, arising from love of
God and of righteousness. But neither he nor other
authorities on penance provided "ways of telling
whether an individual's sorrow at a particular time is
attrition or contrition by classifying his motivation."

For although the distinction was aimed at the sinner
who was improperly or insufficiently contrite, it was
Luther's experience that "no one is sure of the integ-
rity of his own contrition," and that consequently
there could be no assurance of forgiveness based on
the quality or quantity of one's contrition, which could
never be worthy or sufficient. Divine justice, the at-
tribute of God by which he rewarded the obedient
and punished the disobedient, was too absolute in its
demands and too transcendent in its holiness to be
satisfied by the works of attrition or even of contri-
tion, or by any other human works of piety and mo-
rality. To be "holy" meant to be "separated" and set
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apart from everything that was profane and sinful,
and the holiness of God meant that "God alone is
holy, but the whole people and whatever the people
do are completely defiled." Before the judgment of
God even so outstanding a saint as Bernard of Clair-
vaux had to acknowledge that his righteousness could
not withstand the divine justice and that he could not
have confidence in his own holiness. Indeed, "if
[Christ] were to judge men in accordance with his
justice and equity, who would be able to stand before
his tribunal, regardless of how holy he might be?"
Nor was it only Luther's individual experience of the
justice of God that he claimed to be articulating here,
but the experience of the psalmists and prophets of
the Bible, as the exegetical provenance of these state-
ments indicates.

In the language of the Bible, God's justice against
sin was called "the wrath of God," or, as Luther called
it, "the wrath of his severity." The wrath of God was
an even graver consequence of sin than was the cor-
ruption of sin itself, bringing with it as it did the curse
of God and the punishment of death. Nowhere in the
Bible did Luther find the doctrine of the wrath of
God more profoundly stated than in Psalm 90, tra-
ditionally ascribed to Moses, who was here "Moses
at his most Mosaic, that is, a stern minister of death,
God's wrath, and sin," and who in this psalm ex-
pressed "all that can possibly be said about man's
tragic condition." Since God was eternal and omnip-
otent, "his fury or wrath toward self-satisfied sinners
is also immeasurable and infinite." The psalm referred
wrath directly to God the Creator, ascribing "both
good and evil to the one God." Although death was
a fate that man shared with all other creatures, human
death was unique because it was a consequence of sin
and of divine wrath. With the expositors of the Chris-
tian doctrine of God since the ancient church, Luther
affirmed the metaphysical absoluteness of the divine
nature, which could not die or suffer or be wrathful.
But as he affirmed this in order to go on immediately
to the declaration that, by the communication of
properties, God in Christ had really suffered and died,
so he also insisted that the wrath of God was real—
the "alien work of God," to be sure, in the sense that
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"God's own proper work is to quicken and console,"
but only too real to the terrified conscience in the
presence of divine justice.

Yet the reality of the wrath of God was the supreme
illustration of the principle that "the trust and faith
of the heart alone make both God and an idol. If your
faith and trust are right, then your God is the true
God. . . . For these two belong together, faith and
God." For "as one believes, so one has." Hence the
conscience of the sinner, in the face of a justice that
made absolute demands but that had rendered im-
possible the fulfillment of such demands, confronted
a God who nevertheless commanded: "Attribute jus-
tice to me." As "the eternal and immutable judgment
of God, whose accusation and assault you will not
easily endure," this divine justice created "horrible
torments of the heart and fury of conscience." In these
torments or "terrors of a conscience that feels God's
wrath against our sins and looks for forgiveness of
sins and deliverance from sin," it was worse than use-
less to speak of doing whatever lay within one's pow-
ers to do, or to lay claim to a merit that supposedly
had been earned by such natural powers. Rather, one
had to recognize that one was dealing with the hidden
mystery of God, whose will was past all finding out
and whose predestinating omnipotence was beyond
all bargaining. God did not foreknow anything con-
tingently, but "by his unchangeable, eternal, and in-
fallible will he foresees and proposes and accomplishes
everything." This was "God the hidden [absconditus]
and transcendent," whose holiness and justice man
could not know by his own natural powers.

What is more, man in his fallen state could not
know himself accurately either; nor could he ade-
quately understand the demands of divine justice, much
less satisfy them. Hence "'through the law comes the
knowledge of sin,' and for this reason also the dis-
turbing of one's conscience." While men apart from
this revelation attempted to measure the actions of
God on the basis of human law and to require that
God do what seemed right to them or stop being God,
such a way of judging was nothing but a "doctrine of
reason"; for, quite the other way around, it was the
function of divine law to declare "what was right in
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the sight of God and thus to reveal the wrath of God
against sin. Far from bringing confidence and assur-
ance, the law brought only accusation and terror to
the conscience, "the terrible and indescribable wrath
of God," for the law was "the word that denounces
sin." The law was indeed an illumination, but "a light
that illumines and shows, not the grace of God or
righteousness and life, but the wrath of God, sin,
death, our damnation in the sight of God, and hell."
Such an awareness of divine judgment, which brought
knowledge of oneself through the revelation of the
law of God, was the basis of authentic repentance.

This authentic repentance stood in contrast to "the
fictitious penance of the scholastics, as it is taught to
this hour." The public discussion of penance did not
come, in the first instance, out of Luther's own strug-
gle to discover the meaning of righteousness and jus-
tification, nor out of any other dogmatic concern of
his, but from his attacks on usages associated with the
third step of the sacrament of penance, the rendering
of satisfaction and the use of indulgences as a means
of doing so. Although the idea of satisfaction as the
restoration of that which sin had taken away had been
a part of the penitential practice and doctrine of the
church since early centuries, it was recognized that
there had been "little or no use of indulgences" during
those centuries. Even when writing against Luther,
the defenders of indulgences had to acknowledge that
indulgences had been handled "scandalously and very
foolishly," and also that they had been developed as
a necessary expedient, "when the love and devotion
for doing penance [through acts of penance and self-
denial] grew increasingly cold," so that "through in-
dulgences many of the people might be moved and
prompted to repentance and sorrow . . . who would
otherwise not have made confession or done pen-
ance." The "use of indulgences" eventually became
an almost indispensable component of the church's
disciplinary and pastoral program, through such de-
vices as the promise of plenary indulgence attached
to the preaching of the Crusades; as such, indulgences
belong to the history of canon law and of church
administration (and also, as the trilateral deal between
the Holy See, Albrecht of Brandenburg, and the
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banking house of Fugger was to show, to the tangled
history of church finances). Strictly speaking, there
was not yet a mature "doctrine" of indulgences. In
fact, the statement of such a doctrine to which col-
lections of sources, whether Roman Catholic or Prot-
estant, have continued to refer as the standard
formulation was itself provoked by Luther and the
Reformation and was issued as a bull by Pope Leo X
on 9 November 1518; but each of its component doc-
trinal elements had long been a part of the church's
official teaching.

In his bull the pope cited the danger that some might
use an "ignorance of the doctrine of the Roman church
regarding indulgences and their efficacy" as a pretext
for opposing or denying what the church taught. The
basis of indulgences was the familiar idea of the special
authority of the pope as the successor of Peter and
the vicar of Christ on earth, an authority conveyed
in the words of Christ to Peter granting him the power
to bind and loose. That power, although it had been
a justification in the controversies between church and
state for the pope to install and to depose temporal
rulers, was conceded by a Marsilius of Padua to apply
to the forgiveness of sin. If sin was to be "loosed"
through the exercise of the authority of the church,
there must be a method of coping with both of the
consequences that the commission of sin entailed, de-
fined by Anselm and others as the guilt incurred by
sin and the punishment merited by sin. The sacrament
of penance—in which "by virtue of contrition our
sins are forgiven, by confession they are forgotten,
but by satisfaction they are so cleanly done away with
that no sign or token remains"—was the divinely in-
stituted means of grace for dealing with the guilt.

But to deal with what Pope Leo called "the tem-
poral punishment for actual sins that was owed in
accordance with divine justice," the church had in-
stituted indulgences. They were a way of remitting
the temporal punishment by applying to the penitent
"the superabundance of the merits of Christ and the
saints," whose holy lives had earned divine merit far
in excess of their own requirements. By its authority
to bind and loose the church had the power to transfer,
from this "treasure" of merits, the remission of tern-
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poral punishment to the sinner. The temporal pun-
ishment included not only that endured "in this present
life," but also that borne "in purgatory," and hence
the bull spoke of an "indulgence both for the living
and for the departed." This was in accordance with
the doctrine formulated in the preceding century at
the Council of Florence as part of the reconciliation
of the Eastern and Western churches, that those pen-
itents who had not been able to render proper satis-
faction for their sins in the present life could be
"cleansed by the punishments of purgatory after
death." One way to mitigate those punishments of
purgatory was by the granting of indulgences on be-
half of the departed.

Luther's attack on indulgences, while occasioned
by certain abuses and excesses associated with the
selling of indulgences in 1517, was finally directed
against the system of indulgences itself, not merely
against a distortion of the system. The immediate tar-
get of his statement that "the true treasure of the
church is the most holy gospel of the glory and grace
of God" was the claim that there was a "treasure" of
merits of Christ and the saints upon which the church
was authorized to draw for the remission of punish-
ments. He "did not know at the time" about the fi-
nancial transactions underlying the indulgence traffic,
and he expressed the wish that "indulgences be
preached according to the spirit and intention of the
pope," which would remove the abuse and misun-
derstanding. But what he did know was that "the pope
cannot remit any guilt except by declaring and show-
ing that it has been remitted by God," and that there
was a conflict between "the bounty of indulgences"
and "the need of true contrition." The summons of
the inaugural preaching of Jesus, therefore, could not
mean that the sinner should merely "do penance" by
going through the steps of contrition, confession, and
satisfaction (including indulgences), as prescribed by
the law of the church. On the contrary, "when our
Lord and Master Jesus Christ said, 'Repent,' he willed
the entire life of believers to be one of repentance."

The component elements of the doctrine of indul-
gences all came in for revision or, eventually, for re-
jection. As his opponents were able to prove, Luther
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went on asserting for years after the indulgence con-
flict that he had "never denied the existence of a pur-
gatory." But in 1530 he published his Disavowal of
Purgatory, and shortly thereafter his English disciple,
John Frith, issued his own Disputation of Purgatory,
which "articulated Frith's full thought on the topic
and presented a well-reasoned understanding of Lu-
ther's conception of justification by grace alone
through faith." These treatises, on the basis of an
examination of the proof texts for the idea of pur-
gatory, came to the conclusion that the "cornerstone"
among these, the account of the "sin offering" by
which Judas Maccabaeus "made atonement for the
dead, that they might be delivered from their sin,"
lacked authority because the book in which it ap-
peared did not properly belong to the canon of Scrip-
ture, while others, such as the statement of the New
Testament that a man "will be saved, but only as
through fire," did not refer to purgatory at all, but
to the fire of opposition through which the preaching
of the gospel must pass here in this life; the weight
of patristic exegesis in favor of purgatory could not
decide the question. It was "clearly false and foreign
to the Holy Scriptures as well as to the church fathers"
to promise that "by the power of the keys, through
indulgences, souls are delivered from purgatory."
When he prepared the ninety-five theses on indul-
gences, Luther was certain, as he recalled later, "that
in this case I should have a protector in the pope";
but, partly as a consequence of this controversy, he
concluded that the "human right" by which he con-
ceded jurisdiction to the pope, "unless it be founded
on divine authority, is a diabolical lie."

It is evident from this autobiographical preface to
his collected Latin writings, published the year before
his death, that Luther came to the controversy over
indulgences from his own personal struggles over the
demands of divine justice, and that in his doctrinal
development the public concern and the personal con-
cern coalesced. Indulgences were not only scandalous
but dangerous, because they tended "to take away
from men the fear of God and through indulgences
hand them over to the wrath of God," and all this in
the name of remitting "the temporal punishment for
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actual sins that was owed in accordance with divine
justice." Inevitably, such manipulation appeared to
Luther to be a trivialization of the divine justice whose
awesome meaning he had been probing in Scripture.
There he had pondered the enigmatic statement of the
apostle Paul, that "the justice of God is revealed in"
the gospel. Believing that this referred to "the active
justice of God," which dispensed rewards and pun-
ishments, both temporal and eternal, in accordance
with what the sinner deserved, Luther perceived such
a "gospel" to be a condemnation, not a consolation:
"Did God have to heap misery upon misery by the
gospel, and by the gospel threaten us with his justice
and wrath?"

He found an answer to his question in a "new def-
inition of justice," when he concluded that the justice
of God revealed in the gospel was "passive justice,"
with which God invested the sinner through faith in
Christ, as the complete verse from Paul declared: "For
the justice of God is revealed in [the gospel] from
faith to faith, as it is written: 'The just lives from
faith.'" For this definition he found some corrobora-
tion in Augustine, who had spoken of divine justice
as "not that whereby he is himself just, but that with
which he endows man when he justifies the ungodly."
This rendering of the gospel was what Luther meant
when, in his attack on the indulgence traffic, he iden-
tified "the most holy gospel of the glory and grace of
God" as "the true treasure of the church." The mes-
sage of the gospel was the doctrine of justification by
faith.

Justification by Faith

Although Luther's "discovery" of justification by faith
took place in the struggle of his own conscience as
it sought an answer to the question, "How do I
obtain a God who is gracious to me?" the doctrine
of justification by faith was to become one that "all
churches reformed, with a sweet consent, applaud,
and confess," including those churches that opposed
Luther on many other points. Thus the seventeenth-
century Reformed followers of John Calvin knew
that they disagreed with the followers of Luther on
many questions, but they recognized that all of them
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agreed on this doctrine as the foundation of the entire
Reformation, in fact, the chief doctrine of Chris-
tianity and the chief point of difference separating
Protestantism from Roman Catholicism. Repeatedly,
the various efforts in the sixteenth and seventeenth
centuries to unite Lutheran and Reformed teachings
were able to affirm this doctrine as one that they
shared, diverge though they did on other doctrines.
It was a Swiss Reformed theologian, Heinrich Bui-
linger, who, in the title of a book published in 1554
and dedicated to the Lutheran king of Denmark,
managed to include all the constituents of this com-
mon confession more trenchantly than any one title
had: The Grace of God that Justifies Us for the Sake
of Christ through Faith Alone, without Good Works,
while Faith Meanwhile Abounds in Good Works. In
it he defended the Protestant doctrine against "writ-
ings that are not so much insulting as they are
wicked." For, as he said elsewhere, justification was
"the head and foundation . . . of evangelical and ap-
ostolic doctrine."

The presupposition for the doctrine of justification
was a vigorous reassertion of Augustinian anthro-
pology. Joining himself to the criticism leveled by late
medieval Augustinianism against "the new Pelagians,"
Luther identified Pelagianism as the one perennial her-
esy of Christian history, which had never been fully
exterminated and which, under the patronage of the
church of Rome, had now become dominant. He used
his exposition of the Epistle to the Romans to rehearse
Augustine's polemic against Pelagius and the Pelagians,
and he noted three years later that Augustine had been
at his best as an interpreter of Paul when he was writ-
ing in opposition to the Pelagians. Commenting on
the most important proof text for Augustine's doc-
trine of original sin, "Behold, I was brought forth in
iniquity, and in sin did my mother conceive me," he
declared that he "did not yet know this teaching when
I had been a doctor of theology for many years," so
Pelagian were his theological professors. Hence it is
clear that in condemning "the Pelagians and others,
who deny that original sin is sin," those who spoke
for Luther had in mind the adherents of various
confessional camps who minimized the power of sin;
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for "what is the difference between the Pelagians and
our opponents?"

That rhetorical question occurred in the introduc-
tion to a discussion of the doctrine of free will—an
indication of how important the question of the free-
dom of the will had become, especially as a conse-
quence of the exchanges between Luther and Erasmus.
Luther accused Erasmus of reviving the Pelagian her-
esy, in fact of going even beyond it, in his willingness
to ascribe freedom to the fallen will of man, and he
declared that "the Pelagians alone would have pre-
vailed against everyone if the conclusion of [Erasmus]
were to stand." Erasmus claimed to have on his side
the teaching of the church fathers over the centuries,
in contrast to the unheard-of doctrine of Luther, whose
only precedent lay in Manicheism (which Luther
sought to repudiate) and in the teachings of Wycliffe
(which Luther had made his own). Erasmus identified
the difference between Pelagianism and orthodoxy as
consisting in opposing views about whether or not
man continued to require the grace of God to attain
salvation. Putting himself on the side of those "who
ascribed something to free will, but the most to grace,"
he noted that "those who are the furthest removed
from the opinion of Pelagius attribute the most to
grace, but almost nothing to free will, but they do
not abolish it altogether," for they still left to the will
a certain "striving and effort." Erasmus yielded to
none in his admiration for Augustine, and he was able
to present his own doctrine of free will as a version
of the Augustinian doctrine, since Augustine had, with
more or less success, attempted to posit the freedom
of the will after the fall.

The criticisms of Augustine's success in this attempt
that were heard during and immediately after his own
lifetime had the intent of making free will and moral
responsibility less ambiguous than he had left them,
and the medieval discussions of Augustinianism had
also usually been aimed at salvaging the freedom of
the will. At the hands of Luther, however, the uneasy
combination of the Augustinian doctrine of sin and
grace with a declaration of free will was resolved in
the opposite direction. Luther accused the scholastics
of treating Augustine's doctrine of "grace alone" as
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an exaggeration, and he charged that as a result "Au-
gustine has to this day not been accepted by the church
of Rome"; but he himself went on to criticize Au-
gustine for having said so little about faith, although
at other times he did see in Augustine something of
a predecessor of his own doctrine of justification by
faith. He opened his Disputation against Scholastic
Theology with a spirited defense of Augustine, ar-
guing (against the Manicheans) that the human will
was not "evil by nature, that is, essentially evil," but
then going on immediately to insist (against Scotus
and Gabriel Biel) that it was "nevertheless innately
and inevitably evil and corrupt" and therefore "not
free to strive toward whatever is declared good." Au-
gustine became the patron for the teaching of the Ref-
ormation that free will existed in name only, not in
reality. Now Augustine had at times expressed himself
this way, particularly against the Pelagians; but when
they pressed him on the question and accused him of
denying that man after the fall possessed free will, he
reaffirmed his position that "free will did not perish
in the sinner," since the sinner committed his sin by
his own free will, not by external force, much less by
divine necessity. Luther, on the other hand, was not
afraid to maintain in his polemic against Erasmus that
"we do everything by necessity and nothing by our
free will, since the power of the free will is nothing
and neither does the good nor is capable of it in the
absence of grace," and he confined free will to "natural
matters, such as eating, drinking, procreating, gov-
erning" and the like.

In later years, notably in his Lectures on Genesis,
Luther apparently sensed the need to moderate this
Manichean-sounding language, upon which his op-
ponents had seized as proof that in seeking to avoid
the extreme of Pelagianism he had "resuscitated the
once-dead Manichean heresy" instead. The moder-
ating of his language seems to have come none too
soon. For in the Lectures on Genesis he also had oc-
casion, in commenting on the creation story, to set
forth his interpretation of the doctrine of the image
of God, an interpretation whose potential implica-
tions were far-reaching. While he was engaged in his
controversy with Erasmus, he was also preaching on
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Genesis; there he contrasted the doctrine of the "im-
age of the Trinity" as formulated by "our teachers
ancient and modern," especially Augustine, with "the
simple statements and way of speaking of Scripture,"
which explained the image of God on the basis of the
parallel between the first Adam and Christ as the sec-
ond Adam. That same contrast provided the basis for
a fuller statement of the idea of the divine image in
the later lectures. While here he did not "condemn or
find fault with" the Augustinian and scholastic con-
cepts that the image of God was an image of the
Trinity, he did question their usefulness, "especially
when they are subsequently spun out further, for there
is also added a discussion concerning free will, which
has its origin in that image." In this later exposition,
as in the earlier sermons, he emphasized that Adam's
state as one who was created in the divine image was
no longer even intelligible to fallen man, who had no
experience of it; much less was it correct to say that
the image was still present, for "it was lost through
sin in Paradise." Luther's "understanding of the image
of God is this: that Adam had it in his being and that
he not only knew God and believed that he was good,
but that he also lived a life that was wholly godly;
that is, he was without the fear of death or of any
other danger, and was content with God's favor." All
of that was lost and would be fully restored only after
Judgment Day. In its place had come death and the
fear of death, blasphemy, hatred toward God, and
lust: "These and similar evils are the image of the devil,
who stamped them on us."

The fateful introduction, here in Luther's Genesis,
of the notion of an "image of the devil" in man in
place of the "image of God," directed as it was against
the peril that the doctrine of the image of God and
of the freedom of the will as part of the content of
that image would glorify human powers at the expense
of grace and thus jeopardize the doctrine that the role
of the human will in conversion was "purely passive,"
provided a follower of Luther in the next generation,
Matthias Flacius, with the warrant to define original
sin as "the image of the devil, contrary to the image
of God." Because "the rational soul and especially its
noblest substantial powers, namely, the intellect and
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the will, which previously had been so brilliantly fash-
ioned that they were the true image of God, . . . have
now, by the deception of sin, been so completely
inverted that they are the true and living image of
Satan," original sin had become the "substance" of
human nature, and, as "Scripture and Luther affirm,"
was not simply an "accident" that adhered to man but
did not change his essential nature. For as a well-
known Reformation hymn taught, "through Adam's
fall the nature and substance of man is totally de-
stroyed." In' opposition to Anselm's definition of
original sin as the lack of original righteousness, Fla-
cius insisted that it was not merely privative but was
a positive "acquisition of evil." Although the Augs-
burg Confession, as a brief summary of doctrine, had
not explained this fully, "need and confession now
require us to distinguish more accurately." Flacius
sought to document his teaching with a catena of quo-
tations from Luther, particularly of course from The
Bondage of the Will, and to disengage it from the
Manichean view of evil, as well as from the "Stoic
view of predestination," on the grounds that these
ancient errors had made sin a consequence of creation
rather than of the fall.

So radical a version of Luther's doctrine of sin had
become necessary, in Flacius's judgment, because, un-
der the "corrupting" influence of philosophy, some
who claimed to follow Luther had gravely compro-
mised his doctrine. In the thought of Philip Melanch-
thon, who sometimes attacked the teaching of Erasmus
but who also tried unsuccessfully to mediate between
Erasmus and Luther on the freedom of the will, "the
doctrine of the natural light [of reason] is the fun-
damental philosophical doctrine." Despite his earlier
endorsement of Valla's denial of free will, therefore,
he and his disciples eventually rejected Valla's position
as "Manichean," seeking to set their view apart from
both "the Pelagian and the Manichean blasphemies."
The hardening of Pharoah's heart by God was "per-
missive, not causative." For in those who were con-
verted there must be something that set them apart
from those who refused to be converted. And in a
formulation that was to become a focus of the con-
troversy, Melanchthon identified three causes of such



THE GOSPEL AS TREASURE OF THE CHURCH 144

conversion: "the word, the Holy Spirit, and the hu-
man will assenting to the word of God rather than
resisting it." The basis of this modification of Luther's
doctrine was the contention that "the total image of
God has not been destroyed and altogether abolished
in the fall of man, as many falsely contend."

Melanchthon's pupils, particularly Victorinus Stri-
gel, while uncomfortable with the harsh language of
Luther's Bondage of the Will, also laid claim to Lu-
ther's teaching as expressed in "many passages" of his
other writings and in his lectures at Wittenberg, and
to Melanchthon's teaching as expressed not only in
his private theological writings, which had received
Luther's enthusiastic commendation, but in official
confessions such as the Apology of the Augsburg
Confession. Moreover, the Greek and Latin fathers
also supported a doctrine of free will, and, despite
Flacius's charges of "Pelagianism," it was not Pelagian
to agree with them. Prosper of Aquitaine, whose
interpretation of Augustine was "pleasing" also to the
anti-Melanchthonians, was a prime authority for a
doctrine that sought to preserve grace and free will
simultaneously. The familiar axiom of Bernard, "Take
away free will, and there is nothing that needs to be
saved; take away grace, and there is nothing to save
it," preserved them both in an "erudite" fashion. Fla-
cius's doctrine, on the other hand, was "following the
opinion of Manicheus." For man still did possess the
"capacity" to respond to divine grace, and there still
was a distinction between man, who could act "freely,"
and the other creatures, which could act only "nat-
urally. " Hence it was a mistake to make no distinction
between man and the devil, to speak of the human
response as "purely passive," or to use the favorite
metaphor of opponents such as Amsdorf and Heshu-
sius and to describe the human condition before con-
version as that of "a stump or a stone"—an "insulting"
term and one "filled with blasphemy." For if men were
not able to assent to the word of God, they could not
be held accountable for refusing to assent. "Grace
abolishes merit," not in the sense that "we do not do
anything at all," but in the sense that "we do not
satisfy the law and are still far from perfection."
Therefore free will remained the "substance" of hu-
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man nature, namely, its intellect and will, while orig-
inal sin was an "accident."

Confronted by a choice between a doctrine of cre-
ation in the image of God that implied free will as a
factor in conversion and a doctrine of the fall that
implied a replacement of the image of God by an
image of Satan, which had now become the "sub-
stance" of human nature, the confessional generation
of Lutherans, who laid claim to Luther's "continuing
position," strove to set forth "the doctrine in accor-
dance with the analogy of the word of God . . . and
purged of all errors, whether Pelagian or Manichean."
Despite its superficial similarity to Luther's doctrine,
the denial of free will by Valla was in error, because
it obliterated all contingency and led to a "Stoic" fa-
talism. There was an "ambiguity" in such terms as
"substance" and "nature." But if the term "substance"
was meant in the technical Aristotelian sense, it was
unacceptable to speak of original sin as the "sub-
stance" of human nature; for Scripture "distinguishes
between original sin and the person or subject," and
"even after the fall, human nature is God's creature
and handiwork." Luther had spoken of original sin
as he had in order to indicate that even if one were
to commit no actual sins, his nature and person would
still be sinful. Through the fall "we have all sinned in
Adam and have lost the image and glory of God,"
and with it the freedom "to choose in spiritual mat-
ters." Yet the main concern of the doctrine was to
preserve Luther's insistence on the absolute need for
grace. Before conversion there were "only two effi-
cient causes, namely, the Holy Spirit and the word of
God as the Holy Spirit's instrument whereby he ef-
fects conversion"; there was no third cause in the
human will. All of this was not divine "necessity or
coercion, "as Strigel had charged, but it was divine
monergism.

It was this divine monergism that was at stake for
Luther not only in the controversy with Erasmus, but
in his disputes with scholasticism and in his biblical
commentaries. It had as its corollary the exclusion of
any notion of merit as the basis for man's relation to
God, and specifically the rejection of "the fictitious
distinction between merit of congruity and merit of
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condignity": What a sinful man did for himself, in-
sofar as he was able, was defined as merit of fitness
or congruity ("meritum congrui" or "meritum de con-
gruo"); what a just man, enabled by divine grace, did
for himself or others was defined as merit of worthi-
ness or condignity ("meritum condigni" or "meritum
de condigno"). The idea of merit, whether of con-
gruity or of condignity, was a relapse into Pelagian-
ism, according to Luther. Biel had defined the merit
of congruity as dependent "not on a debt of justice,
but only on the generosity of the one who accepts
it," that is, of God, or, as he said elsewhere, "not on
the basis of a preceding pact, but of sheer generosity";
thus it was a "semi-merit," as a modern scholar has
termed it. But for Luther "there is no 'congruity' or
work performed before grace, but only wrath, sin,
terror, and death." Justification was the very antithesis
of merit, whether before grace or in a state of grace,
arid passages in the Scriptures that spoke of "reward,"
for example the Sermon on the Mount, were to be
interpreted in the light of the principle that "grace and
merit are mutually exclusive": Scripture used "re-
wards" as a means of admonishing and comforting
the faithful with the knowledge that their obedience
to the divine will was truly pleasing to God.

The principal antithesis of the doctrine of justifi-
cation, for Luther as for "the simple and Pauline way"
of speaking on which he claimed to base his doctrine,
was that between salvation by grace through faith and
salvation by good works. In the setting of the dispute
over indulgences this stricture against works applied
with special severity to "human traditions instituted
to propitiate God, merit grace, and make satisfaction
for sins," all of which were "opposed to the gospel
and the doctrine of faith." The proliferation of these
human requirements about works that were thought
to earn the favor of God had "obscured the grace of
Christ and the doctrine of faith." Yet the stricture was
not confined to such human works but included all
works, "even those of God's most holy law." To per-
form divinely commanded works on the supposition
that God would grant salvation in exchange for them
was to commit sin and to be alienated from God. The
"exclusive particles" employed in the Pauline epistles,
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phrases such as "apart from works of law" or "not
because of works," defined the quest for justification:
"never to stand still and never to rest in accomplish-
ment; not to regard any works as if they had ended
the search for righteousness, but to wait for this end
as if it dwelt somewhere beyond one's reach." The
righteousness of faith did not consist of any works
whatever, but of the favor of God, without which
even the most righteous of works were not righteous
at all. Although the champions of the freedom of the
will tried to buttress their position even with the fa-
vorite passage of the anti-Pelagians, "It is not of him
that wills, nor of him that runs, but of God who
shows mercy," there was "nothing that more vigor-
ously opposes the fictitious cooperation [synergia] of
man than this passage."

Such unconditional denials of the efficacy of works,
including the good works of believers, in establishing
the right relation between God and man were, almost
inevitably, accompanied by the protestation: "Our
teachers are falsely accused of forbidding good works."
Luther's Treatise on Good Works was an exposition
of the Decalogue, setting forth the specific good works
enjoined by each commandment but closing with the
insistence "that faith must be the foreman behind this
work. Without faith no one is able to do this work.
In fact, all works are entirely comprised in faith." For
"if righteousness consists of faith, it is clear that faith
fulfills all commandments and makes all its works
righteous." Faith was not opposed to good works; on
the contrary, it was only by the righteousness of faith
that one could be set free from the anxiety of seeking
to appease the wrath of God by works and could go
on for the first time to perform good works, as the
example of Abraham's faith made evident. The good
works of faith were works for the benefit of "the
neighbor," now that it was no longer necessary to
perform them for one's own benefit or to gain the
favor of God.

As a technical term for the establishment (or re-
establishment) of the right relation between God and
man, "justification" was largely confined to the Pau-
line epistles, and there principally to the epistles to
the Romans and Galatians (on both of which Luther
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commented extensively and, in the case of Galatians,
repeatedly). But the content of the doctrine of justi-
fication was, for Luther, the universal teaching of all
the Scriptures, both of the Old Testament and of the
New. Hence he praised the Gospel of John as a mas-
terpiece in its exposition of the doctrine of justifica-
tion and found it unique in its presentation of this
doctrine side by side with the Trinity and the person
of Christ, even though neither the term "justifica-
tion," nor for that matter even the term "faith" as a
noun, appeared there. But when Christ in that Gospel
said, "He who believes has eternal life," this text was,
according to Luther, "the cornerstone of our justifi-
cation. " For the issue was not one of terminology,
but of the gospel message, whose doctrine of "justi-
fication" was synonymous with the gift of "eternal
life," to which this text referred, and with "the for-
giveness of sins." The principle that one was to regard
nothing as the theology of Luther that could not be
reduced to a simple corollary of the forgiveness of
sins was undoubtedly an exaggeration, but it was an
exaggeration that conformed to Luther's own estimate
of the decisive place of forgiveness in all doctrine and,
above all, in the doctrine of justification. The one
thing that Scripture taught was that life was possible
only "under the forgiveness of sin," without which
the church and Christianity itself would fall. The tes-
timony of Scripture and the personal experience of
the believer joined to identify the forgiveness of sins
as "the very voice of the gospel."

By defining justification as the forgiveness of sins,
Luther emphasized even more sharply its gratuitous
character. The scholastic doctrine of merit, whether
"of congruity" or "of condignity," was guilty of
"usurping the right that belongs to Christ alone. Only
he delivers from sin and grants righteousness and eter-
nal life." The prayer of the psalmist for mercy and
forgiveness was the negation of such merit or of any
other claim that the sinner might seek to put forward;
for it "disentangles him not only from his own righ-
teousness but also from the wrath of God," placing
the entire transaction between God and man outside
the realm of human striving. Far from being merely
the removal of sin in its guilt and power, the for-
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giveness of sins was a positive force; "for where there
is forgiveness of sins, there are also life and salvation."
In explaining the fifth petition of the Lord's Prayer,
"And forgive us our debts, as we forgive our debtors,"
Luther was therefore obliged to declare that forgiving
others was a "condition" of being forgiven and at the
same time to explain that God's forgiveness was "not
on account of your forgiving, for God does it alto-
gether freely, out of pure grace, because he has prom-
ised it, as the gospel teaches." Although the doctrine
of the justification of the sinner was not present in so
many words throughout the Scriptures, Luther was
able to find it wherever the Scriptures spoke of for-
giveness; and in so doing, he was following the prec-
edent of the apostle Paul, who had quoted the words
of the Psalms, "Blessed is the man to whom God has
not imputed sin," to show that "David pronounces a
blessing upon the man to whom God reckons righ-
teousness apart from works."

These texts, together with the text, "God was in
Christ, reconciling the world to himself, not imputing
[non reputans] their trespasses to them," had given
to justification and forgiveness a definition as the non-
imputation of sin, a definition that was accepted as
valid. But now, by extension this became the positive
imputation of faith in Christ as righteousness: As Me-
lanchthon said at the beginning of the Reformation,
"all our righteousness is the gratuitous imputation of
God." Luther developed this positive definition in
extenso. In the doctrine of justification "these three
things are joined together: faith, Christ, and accep-
tance or imputation." Christian righteousness was "a
trust of the heart in God through Christ," on account
of which "God overlooks sins. This is accomplished
by imputation," when for the sake of Christ "God
reckons imperfect righteousness as perfect righteous-
ness and sin as not sin, even though it really is sin."
He was able to say, quite indiscriminately, "for the
sake of our faith in Christ or for the sake of Christ,"
because the antithesis between faith and works pre-
cluded the possibility of attributing to faith a merit
that would earn justification. Or, as he said later in
the same commentary, "This is the reason why our
theology is certain: it snatches us away from ourselves
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and places us outside ourselves, so that we do not
depend on our own strength, conscience, experience,
person, or works, but depend on that which is outside
ourselves, that is, on the promise and truth of God,
which cannot deceive." Thus justification was both
"through Christ" and "through faith," neither with-
out the other. Imputation meant that "God averts his
eyes from our sins, yes, even from our righteousness
and virtues, and reckons us as righteous because of
faith, which lays hold of his Son."

The apparent symmetry between "through faith"
and "through Christ" as correlatives could, however,
be deceptive, as became evident when it was necessary
to specify just what was being imputed. Having as-
serted that "no one will be justified by any works
whatever . . . , but by faith alone," Luther went on
to explain that "we must live by alien righteousness,"
and that "those who know Christ. . . rely . . .on the
life and righteousness of Christ alone." The concept
of an alien righteousness, the righteousness of Christ,
as imputed to the believer in the divine act of justi-
fication, meant that, to be quite precise, one would
describe justification as taking place "on account of
Christ" but only "through faith," with Christ as the
ground and faith as the instrument. Although Luther
himself was not always so utterly precise as that, those
who systematically formulated his teaching explained
that in the Epistle to the Romans "'justify' is used in
a forensic fashion to mean 'to absolve a guilty man
and pronounce him righteous,' and to do so on ac-
count of an alien righteousness, namely that of Christ,
which is communicated to us through faith." And
Luther himself, in the course of an academic dispu-
tation, did use the concept of the alien righteousness
of Christ, a righteousness "outside ourselves," to prove
that justification must be through faith alone, without
works, since these could not take hold of such a
righteousness.

He found a prophecy of this righteousness of Christ
in a locus classicus of the Old Testament for justifi-
cation, the words of Jeremiah: "The Lord is our righ-
teousness," which stood as proof that the Christ who
justified was true God. But this prophecy became, in
the next generation, the basis for a conflict between
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the forensic understanding of justification as the im-
putation of an alien righteousness and the identifi-
cation of the righteousness granted in justification with
that of the divine nature of Christ as "the Lord our
righteousness." Andreas Osiander had published the
articles of agreement coming out of the Marburg Col-
loquy of 1529, to show that on most major doctrines,
and especially on justification, there was consensus
among Protestant leaders; among these articles was
the statement "that faith is our righteousness before
God, for the sake of which God accounts and regards
us as righteous, faithful, and holy," but that this was
"for the sake of his Son, in whom we believe and
thereby receive and participate in the righteousness,
life, and all blessings of his Son." It was this second
emphasis that Osiander took as his own, directing it
against those who had misunderstood Luther's intent.
Luther's equation of justification with the forgiveness
of sins and with salvation became for Osiander, long
before the conflict, another way of asserting that the
content of justification was Christ the divine Lord
himself; for "what is the forgiveness of sin? Is it not
. . . God's Word and God himself?" Christ had thus
become "our righteousness," as the apostle taught. It
was in the light of these various biblical statements
that he interpreted the words about faith being reck-
oned as righteousness: righteousness was the Lord
himself, whose nature was love. Luther's language
about righteousness "outside ourselves" was a figur-
ative concession to simple believers. In sum, "If one
asks what righteousness is, one must answer: Christ
dwelling in us through faith is our righteousness ac-
cording to his divinity, and the forgiveness of sins,
which is not Christ himself, but is earned by Christ,
is a preparation and cause of God's conferring on us
his righteousness, which is God himself."

Although Osiander cited the authority of Luther's
doctrine of justification for this emphasis, his oppo-
nents, despite their controversies on many other
points, joined to oppose him: a Lutheran opponent
such as Matthias Flacius contrasted quotations from
Osiander's works with quotations from Luther's
works; on the other hand, writing against Flacius, a
disciple of Calvin was able to claim that, despite Lu-
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theran attempts to associate Calvin with Osiander's
teachings, "Calvin has detected, refuted, and con-
demned the illusions of [Osiander] more clearly and
solidly than anyone else." The identification of the
righteousness of justification with the righteousness
of Christ according to his divine nature was a species
of "alchemy," which made a metaphysical transfor-
mation of created human nature the basis of the new
relation between God and man, "a mixture of sub-
stances by which God—transfusing himself into us,
as it were—makes us part of himself." Osiander was
guilty of defining the righteousness of justification as
the essential divine righteousness of Christ as Son of
God, rather than as the righteousness that came from
his priestly act of expiation. The Lutheran Formula
of Concord of 1577, speaking for most "teachers of
the Augsburg Confession," defined Christ as "our
righteousness, not according to the divine nature alone
or according to the human nature alone, but according
to both natures; as God and man he has by his perfect
obedience redeemed us from our sins, justified and
saved us." The "obedience" of Christ, "for the sake
of which we are accepted," was "perfect" because, as
several of the "teachers of the Augsburg Confession"
came to understand it, it not only rendered passive
satisfaction to the punitive justice of God (as Anselm
had taught), but active satisfaction to the demands of
the law for a perfectly righteous life. This righteous-
ness of Christ was "imputed" to the believer through
faith, and that was the meaning of the words in Jer-
emiah, "the Lord our righteousness." Thus Luther's
"forensic" doctrine of imputation, as made precise by
Melanchthon, gained dominance in the confessional
interpretations of justification (whether Lutheran,
Calvinist, or Arminian) over other ways of speaking
that could also find a legitimate place within the full
range of Reformation thought.

One of the grounds for the objection to Osiander's
definition of the righteousness of justification as the
essential righteousness of Christ "within us" was its
apparent affinity with the scholastic definition of grace
as an infused quality in man rather than as the favor
of God, as Luther defined grace in his preface to
Romans: "Grace actually means God's favor, or the
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good will which in himself he bears toward us." He
contrasted a definition of grace as "a quality hidden
within the heart" with a definition of it as "the con-
tinuous and perpetual operation or action through
which we are grasped and moved by the Spirit of
God." The phrase "grace upon grace" in the Gospel
of John distinguished between "two types of grace,"
the first of them being "the grace of Christ" as "the
chief fountain of all grace" and the second being "that
grace which we draw from Christ, which he distrib-
utes among us." Salvation and forgiveness came solely
by the grace of Christ, and "all toil and effort to seek
other ways leading to heaven are futile and vain." And
so justification meant that mercy and grace were be-
stowed freely and out of pure mercy, without human
effort or achievement. The locus of righteousness was
not in the justified believer, but in the mercy of God.
Divine grace, therefore, was even "a greater good than
that health of righteousness which . . . comes from
faith. . . . The grace of God is an outward good, the
favor of God, the opposite of wrath." It was an Au-
gustinian consensus that good works were pleasing to
God only on account of grace and that therefore be-
lievers should place their confidence in the grace of
God, but this was vitiated when grace was interpreted
as a disposition within man rather than as the un-
merited favor and forgiving mercy of God. It was also
necessary to add that "whenever this is mentioned,
faith should be added, since we take hold of God's
mercy, reconciliation, and love toward us only by
faith."

A faith that was capable of taking hold of grace and
reconciliation in such a way likewise must be correctly
defined and understood. As part of the Pauline triad
of faith, hope, and love, faith had, at least since Au-
gustine's treatise entitled Faith, Hope, and Love, re-
ceived much of the attention it warranted in the setting
of an analysis of the "theological virtues." In addition,
"'faith' is sometimes the term for that which is be-
lieved," as in a phrase like "the one true faith." Now
that it had become necessary to specify precisely what
"justifying faith" was, these definitions, not incorrect
in themselves, needed deepening and sharpening: "The
faith that justifies is no mere historical knowledge,
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but the firm acceptance of God's offer promising for-
giveness of sins and justification." Luther set himself
against scholastic theology with the simple antithesis:
"Where they speak of love, we speak of faith." "Faith"
here meant more than virtue or knowledge (though
not less). It meant, above all, "a firm trust [fiducia],"
for which "Christ is the object of faith, or rather not
the object, but, so to speak, the one who is present
in the faith itself." Thus faith was "a sort of knowledge
or darkness that can see nothing." It was, then, be-
lieving "in" Christ; that included, as Luther's expo-
sition of the Apostles' Creed showed, believing "that"
the life, death, and resurrection of Christ were his-
torically true—but above all that they were true "for
me," a phrase that one was to "accept with a sure
faith and apply to himself" without doubting.

At the same time it became necessary to protect
these encomia of faith from the impression that they
referred to faith as "believing in believing" or that the
imputation of faith as righteousness took place apart
from Christ as its object and content. In the very
course of one of his most tellin critiques of scholas-
ticism Luther could warn his reader: "Observe, faith
is not enough, but only that faith which hides under
the wings of Christ and glories in his righteousness."
In a sermon delivered at about the same time, he
attacked those among recent scholastic thinkers who
located the forgiveness of sins and justification in a
sheer act of divine imputation. In opposition he
stressed that "against this horrible, terrible interpre-
tation and error, the holy apostle has the practice that
he always connects faith to Jesus Christ." It was ac-
curate to say that "faith justifies" or that "faith saves,"
but only in the sense that faith was the divinely created
ability to appropriate the promise of grace in Christ.
That was why Luther encountered no difficulty or
confusion in teaching that justification was "for the
sake of our faith in Christ or for the sake of Christ,"
since these two phrases meant exactly the same.

The doctrine of justification by faith implied that
the justified sinner was, throughout his life, "righ-
teous and a sinner at the same time [simul Justus et
peccator]," a formula that "contains the whole of the
theology of Luther." Its most important biblical basis
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was the seventh chapter of the Epistle to the Romans.
The Reformers could cite the precedent of Augustine,
who had previously applied this chapter to Paul the
Pharisee but eventually concluded that it must refer
to Paul the Christian, and thus to all Christians. As
he described himself here, "there is the one man Paul,
who recognizes himself to be in two different situa-
tions: under grace he is spiritual, but under the law
carnal. It is one and the same Paul who is under both."
But because that by which the justified sinner could
be called "righteous" was not a righteousness of his
own, but was "the righteousness of Christ," his con-
fidence must be and remain in the cross. And because
that by which the justified could be called a "sinner"
was his own sin, also after baptism, it was unsatis-
factory to dismiss the "concupiscence" of the baptized
sinner as a "spark of sin [fomes peccati]," for the New
Testament called it "sin," and sin it truly was. This
paradox of "righteous and a sinner," which, together
with this interpretation of Romans 7, became a char-
acteristic teaching of Luther's various disciples, be-
came as well one of the distinguishing marks between
his doctrine of justification by faith and even those
Roman Catholic doctrines of justification that seemed
to be the closest to his.

The Theology of the Cross

Although Luther himself never wrote a full-length
exposition of his entire theology and, even when he
undertook "to confess [his] faith before God and all
the world, point by point," did not present a system
so much as a series of statements, he did find a term
to characterize his system of thought. Contrasting the
theologian falsely so called, "who looks upon the in-
visible things of God as though they were clearly
perceptible in those things that have actually hap-
pened," with the authentic theologian, "who com-
prehends the visible and manifest things of God seen
through suffering and the cross," he labeled the first
system "a theology of glory" and the second "a the-
ology of the cross," or, in the phrase of Hugh Latimer,
"that religion that has the cross annexed to it."

At the basis of the theology of the cross was the
proposition that "God can be found only in suffering
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and the cross," so that "he who does not know Christ
does not know God hidden in suffering." In a similar
vein the early Melanchthon declared that "to know
Christ is to know his benefits." The polemical target
of both these propositions was a theological method
that the authors attributed to scholasticism, which
treated the truths of the Christian faith as objects of
intellectual curiosity without reference to the cross
and benefits of Christ. Specifically, the dogmas of the
Trinity and the person of Christ were not an exercise
in logical inquiry or metaphysical speculation. Luther
ridiculed the scholastics for investigating the relation
between the two natures of Christ and branded such
investigation as "sophistic." "What difference does
that make to me?" he continued. "That he is man and
God by nature, that he has for his own self; but that
he has exercised his office and poured out his love,
becoming my Savior and Redeemer—that happens for
my consolation and benefit." For, as Luther said in a
sermon of 1525, Christ was not called "Christ" be-
cause he had two natures, but because of his office as
Savior. And Melanchthon attacked the scholastics for
"obscuring the glory and the benefits of Christ" de-
spite the formal correctness of their doctrine about
the person of Christ.

It is, however, a gross anachronism to conclude
from these statements and from others like them "that
in Luther's Reformation the old dogmatic Christian-
ity was abolished" and that with the Reformation "the
history of dogma comes to an end." On the contrary,
it would be more accurate to see in Luther's Refor-
mation a further stage in the development of "the old
dogmatic Christianity," as the Anselmic doctrine of
atonement through the satisfaction wrought by the
suffering and death of Christ had represented an ear-
lier stage of the development. Working within an Au-
gustinian understanding of sin and grace, Anselm had
taken as his starting point the Western reading of the
settlement achieved at the Council of Chalcedon:
Christ was "the God-man," who was not under the
necessity of dying (since he was almighty) nor under
the obligation of dying (since he was sinless), but who
of his own free will had assumed human nature into
the person of the Son of God, so that by his dying
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he might voluntarily achieve the satisfaction owed by
humanity and make it available to his fellowmen (since
he did not need it for himself). The communication
of the satisfaction of Christ through the means of
grace in the church had, however, raised an entire
new set of problems, as the late medieval doctrines
of salvation and the sacraments demonstrated. Despite
some recurring debate over the doctrine of the person
of Christ, however, the essential content of the Chal-
cedonian dogma had stood firm. What the medieval
development of the doctrine of redemption required
next was not an "abolition" of the "dogmatic Chris-
tianity" of Nicea and Chalcedon, but a closer scrutiny
of how the "benefits" of redemption were to be ap-
propriated—which was the scope of the passages
quoted from Luther and Melanchthon.

Their distinctive account of the means of appro-
priating redemption, the doctrine of justification by
faith, was, at least in the form it took in the theology
of the Reformers, a doctrine for which it proved to
be extremely difficult to document a continuous his-
tory in the ancient church, despite the claim that there
was proof for it not only in the Scriptures but also in
the church fathers, or, at any rate, that there were
"traces [vestigia]" of it. Not only this particular an-
swer to the question of justification, but even the very
question of justification itself, was anything but a
commonplace in patristic thought, Eastern or West-
ern. This gave the opponents of the Reformation doc-
trine the opportunity to charge that it was an
innovation and hence a violation of the doctrinal tra-
dition. Yet it made sense only if it was seen as a de-
velopment not only from Augustinian anthropology,
as the Reformers sought to demonstrate, but from the
dogma of the Trinity. The disengagement of the Ref-
ormation doctrine from any theory of "bare impu-
tation" and the emphatic insistence that the only valid
object of justifying faith was the person of Jesus Christ
as the incarnate Son of God located this doctrine within
the framework of trinitarian theology. Perhaps the
most precise way of designating the place of the doc-
trine of the Trinity in the teaching of the Reformers
would be to say that for them it remained a funda-
mental dogmatic presupposition; it was a doctrine they



THE GOSPEL AS TREASURE OF THE CHURCH 158

held in common with the medieval doctors, and hence
it was not a direct polemical issue.

Initially, the same appeared to be true of the doc-
trine of the person of Christ. What the Augsburg
Confession asserted about the two natures as "so in-
separably united in one person that there is one Christ,
true God and true man" met with the explicit approval
of the appointed critics of the Confession, which was
in turn acknowledged by its defenders. Sporadic ef-
forts by various Roman Catholic opponents to locate
heretical tendencies in the christology of Luther on
the basis of some of his obiter dicta proved to be
basically unsuccessful. Rather, it was the controversy
between the two major parties of Protestantism, the
Lutheran and the Reformed, over the real presence
of the body and blood of Christ in the Lord's Supper
that was responsible for the most detailed Western
preoccupation with the intricacies of christology since
the ancient church. The confessions of both sides af-
firmed their loyalty to the orthodox doctrine of the
person of Christ as promulgated at the Councils of
Ephesus and Chalcedon, while theologians on both
sides (as well as on the Roman Catholic) appropriated
the anti-Nestorian slogan of the Council of Ephesus
in calling the Virgin Mary "Theotokos." Each side,
moreover, professed to find in its opponents a parallel
to one or the other of the heretical extremes con-
demned at those councils: Luther took the occasion
of a historical examination of Ephesus to brand Ulnch
Zwingli a "neo-Nestorian," and Calvin saw it as an
unintended implication of the Lutheran doctrine of
the real presence "that [Christ's] body was swallowed
up by his divinity," which was the "Eutychian" heresy
condemned at Chalcedon. The christological contro-
versy went on for a century or so, between Reformed
and Lutheran theologians and then among Lutheran
theologians themselves.

What precipitated it was the contention, which
seems to have been first advanced by Cornelius Hoen,
that the ascension of Christ to the right hand of God
precluded his bodily presence in the elements of the
Eucharist, since it was to the "advantage" of his
disciples and of the church in all ages that they should
no longer have direct physical access to him. Johan-
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nes Oecolampadius, who was regarded as the mod-
ern originator of this idea, expanded on Hoen's
exegesis. Attacking those "for whom it is not suf-
ficient for the glory of Christ that his holy body is
sitting at the right hand of the Father, as it is stated
in the articles of the creed on the basis of the Scrip-
tures," he set it forth as a universal consensus and
"stable foundation" of sound doctrine that the res-
urrected body of Christ was in heaven. Here on
earth Christ ruled his church with his Spirit and his
grace, being "present in his power [virtute]" rather
than "in his body." The promise that he would be
present with his church until the end of the age did
not mean that his body would be present, for "the
body of Christ is not everywhere where Christ is."
This did not amount to "taking Christ away" or
making his body a phantasm, as defenders of the
medieval doctrine charged. In sum, Christ was say-
ing: "When you see me ascend up to heaven, you
will see clearly that you have not eaten me literally
and that I cannot be eaten literally." If the body of
Christ was now in heaven, it could not be correct
to speak of his corporeal presence in the Sacrament.

Whatever the right way of speaking about that pres-
ence might be among all the possible ways, it would
not do to disregard the difference between it and the
"corporeal presence" by which, in the days of his
flesh, he could be said to have been in one or another
place. As Bullinger put it, "the body of Christ is in
heaven in a state of glory, not here below on earth in
a state of corruptibility"; therefore "the body of Christ
and his blood cannot be eaten or drunk bodily by the
human mouth." For "the heaven into which our Lord
was taken up is a certain place, not on this earth nor
everywhere, but distinct from the earth, above this
corruptible world." The presence of Christ with his
church after the ascension was "according to his di-
vinity, majesty, grace, and Spirit," but not according
to his human nature which was at the right hand of
God. The ascension of Christ was distinct from his
sitting at the right hand of the Father, as the language
of the Apostles' Creed made clear. Though "severed
and removed" from this human nature by "the whole
space between heaven and earth," the soul of the be-
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liever was also united with it and nourished by it in
the Eucharist.

In response to this argumentation, as stated by
Oecolampadius and Zwingli, Luther extrapolated from
the orthodox doctrine of the "communication of
properties" to ascribe the omnipresence of the divine
nature of Christ to his entire glorified person, both
divine and human. While his opponents interpreted
the passage otherwise, Luther substantiated this use
of the communication of properties from the very
words of Christ: "No one has ascended into heaven
but he who descended from heaven, the Son of man,
who is in heaven." This meant that, already during
his life on earth and certainly after his glorification,
the body of Christ was in heaven and on earth at the
same time, indeed, that it was present everywhere.
For the phrase "the right hand of God" did not refer
to a specific place, not even to a place in the sky, but
to "the almighty power of God, which at one and the
same time can be nowhere and yet must be every-
where." That almighty power and majesty was com-
municated to the human nature of Christ through the
incarnation, so that, while retaining its essential prop-
erties, it shared in those of the divine nature, within
the single concrete person of the incarnate Logos.
From this it followed that even if Christ had not said,
"This is my body," his body and blood must be pres-
ent everywhere, including the bread and wine of the
Eucharist. Although his critics retorted that such a
construct seemed to be making the eucharistic pres-
ence only one instance of a general ubiquity of Christ's
human nature and thus ran the risk of depressing the
Sacrament into a corollary of this metaphysical a priori,
Luther insisted that he was not basing his belief in
the words "This is my body" on a rationalistic hy-
pothesis, but on the word and promise of Christ.

The proper recognition of the relation between the
divine and the human in the person of Christ was,
for Luther and those who followed him, not a spec-
ulative theory, but the necessary basis for the doctrine
of the work of Christ, for Christian "consolation,"
and hence for the theology of the cross. For at the
very height of the disputes over the hypostatic union
of the two natures in Christ and the communication



The Theology of the Cross 161

of properties, Luther penned his theologically most
typical—and historically most influential—statement
of christological doctrine, in explanation of the Apos-
tles' Greed: "I believe that Jesus Christ, true God,
begotten of the Father from eternity, and also true
man, born of the Virgin Mary, is my Lord, who has
redeemed me, a lost and condemned creature, deliv-
ered me and freed me from all sins, from death, and
from the power of the devil, not with silver and gold
but with his holy and precious blood and with his
innocent sufferings and death, in order that I may be
his, live under him in his kingdom and serve him in
everlasting righteousness, innocence, and blessedness,
even as he is risen from the dead and lives and reigns
to all eternity." In that sentence the doctrine of the
person of Christ stood in apposition to the subject,
but the doctrine of the work of Christ formed the
predicate: Christ was what he was in order to do what
he did.

This statement, moreover, contained no specific
echoes from Anselm's version of the doctrine of the
atonement, although such an echo of "satisfaction"
did occur in the corresponding section of Luther's
Large Catechism. Luther was quite capable of em-
ploying the language of Anselm to describe the trans-
action between Christ and the Father by which the
justice of God was satisfied, and the mercy of God
fulfilled, in the salvation of the human race. In an
early set of lectures on the New Testament he could
say of Christ: "He is the one who has made satisfac-
tion, he is the one who is righteous, he is my defense,
he is the one who died for me." And in a later set of
lectures on the New Testament he could represent the
Father as giving instruction to the Son to "pay and
make satisfaction for" the sins of all men. His col-
league, Johann Bugenhagen, spoke of the work of
Christ as "rendering satisfaction to the law," and doing
so "freely in our stead"; the use of such language
seemed especially appropriate when it was set into
polemical opposition to the notion of a satisfaction
wrought by human acts of penance. Another col-
league, Philip Melanchton, was even more explicit in
his appropriation of such language. He acknowledged
Anselm as an authority on the doctrine of atonement,
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as well as on the definition of original sin, and he
repeatedly stressed the need for the justice of God to
be satisfied if the mercy of God was to grant the
forgiveness of sins and salvation. Christ alone was
"righteous before God," he alone had "made satis-
faction to God." Melanchthon's pupil Martin Chem-
nitz, who helped to make Melanchthon's theology
acceptable to later generations by bringing it into line
with Luther's, followed him in teaching "that Christ
rendered satisfaction for all sins, for their guilt and
for their punishment, so that nothing remains for our
sufferings or satisfactions to do in expiating sins,"
while a younger contemporary of Chemnitz taught
that "the merit of Christ made satisfaction to divine
justice."

But in Luther, and even in these later Lutherans,
the repetition of this vocabulary did not necessarily
imply an acceptance of Anselm's entire schema, any
more than it had in the centuries immediately pre-
ceding Luther. In an exposition of his doctrine of the
work of Christ on the cross that has been called "per-
haps the passage which of all others most exactly sets
forth the central points on which Luther's whole
teaching depends," he stated his interpretation of what
Christ had done on the cross and of how he had done
it. After asserting, in the words quoted earlier, that
the Father's instruction to Christ had been to "pay
and make satisfaction for" the sins of all men, he went
on to describe, in the language of a medieval Easter
hymn with its roots in the Greek and Latin fathers,
the "wondrous duel" between life and death, between
Christ and the enemies to whom the human race was
in thrall as the consequence of sin. Seeking to attack
and conquer Christ as they had all men who had
preceded him, the enemies were themselves con-
quered instead: "Thus in Christ all sin in conquered,
killed, and buried, and righteousness remains the vic-
tor and the ruler eternally." Death, too, was "con-
quered and abolished," and the ancestral curse
pronounced on Adam and Eve must yield to the bless-
ing of Christ.

Despite his own use of terms and metaphors from
Anselm's Why God Became Man both here and else-
where, therefore, Luther accused scholasticism of
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having "completely obliterated" this "chief doctrine
of the Christian faith" about the conquest of sin, death,
and the devil through Christ the victor. It was, more-
over, being "obscured once more" by the Radicals of
his own time. Among these Radicals he presumably
meant to include also those who were disagreeing with
him over the doctrine of the relation between the
divine and human natures in Christ; for he urged that
"it was necessary that he who was to conquer these
[enemies] in himself should be true God by nature,"
and therefore that the human nature of the crucified
should, by the communication of properties, have re-
ceived from the divine nature the majesty and power
to prevail over the enemies of mankind. This chris-
tological doctrine and the theology of the cross were
corollaries in his teaching, as were the doctrine of
justification by grace through faith and the doctrine
that the cross of Christ was the victory of God over
the tyranny of sin, death, and the devil; "for it belongs
exclusively to the divine power to destroy sin and
abolish death, to create righteousness and grant life."
Christ had clothed himself in the person of the sinner,
had taken the law and the curse upon himself, and by
what Luther, this time echoing Augustine, called a
"fortunate exchange," had suffered death "for us";
"but because he was a divine and eternal person, it
was impossible for death to hold him," and by his
resurrection he broke the power of death.

Yet as it has been a common oversimplification to
reduce Luther's theology of the cross to a version of
the Anselmic theory of atonement through satisfac-
tion, so it is also a form of reductionism to make the
image of "Christus Victor" exclusive—something he
himself did not do. Another point of divergence be-
tween his concept of the atonement and Anselm's was
the greater emphasis he laid on the life of Jesus, and
not only on his death and resurrection, as integral to
the work of redemption. The law of God, which was
one of the "enemies" over whom Christ the victor
prevailed, was as well a divine demand that man had
the obligation to fulfill but could not obey. In relation
to the law in that sense Luther spoke of "Christ the
fulfiller." Christ had assumed the penalties for sin
incurred by man because of his disobedience to the
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law. But he had also become obedient to the law in
his life. He who did not need the law to tell him what
he ought to do, and who by his perfection went be-
yond the imperatives of the law, for the sake of hu-
manity obeyed the law. Luther could go so far as to
declare that "the law was not put in our hands for us
to fulfill it, but was put in the hands of Christ, who
was to come, for him to fulfill it." This image of
"Christ the fulfiller" eventually achieved systematic
formulation in the distinction between the passive
obedience of Christ, by which he suffered and died
on the cross, and his active obedience, by which he
met the demands of the law "from his holy birth to
his death in the stead of us poor sinners"; therefore
it was "the total obedience of Christ's total person"
in both life and death that was "reckoned to us as
righteousness."

The fulfillment of the law by his active and passive
obedience was, of course, not the sole purpose of the
human life of Jesus Christ, nor of his cross. For, as
Luther had learned from Augustine, "Scripture pre-
sents Christ in two ways: first, as a gift . . . ; sec-
ondly, as an example for us to imitate." To "Christ
the victor" and "Christ the fulfiller" must be added
"Christ the example." Like Anselm and Bernard be-
fore him, Luther emphasized Christ as gift far more
than Christ as example. As example, Christ was
"comparable to other saints"; therefore this was "the
least important aspect of Christ." An interpretation
of the work of Christ that concentrated only on Christ
as "an example and lawgiver," at the expense of Christ
as "our treasure and the gift of God," was a betrayal
of the gospel as the treasure of the church. The same
stricture applied to an interpretation of the work of
Christ that remained preoccupied with his moral
teachings rather than with the cross. If he had to make
a choice between an account of the miraculous deeds
of Christ and an account of his teachings, Luther said
in his preface to the New Testament, he would choose
the teachings; therefore he preferred the Gospel of
John to the Synoptics. The teaching of Christ in the
Sermon on the Mount was "much different from any
that [people] had been accustomed to hearing before."
But "Christ the teacher," like "Christ the example,"
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was of no avail and could not "make you alive and
spiritual" apart from faith in the Christ of the cross.

These conceptions of the work of Christ as satis-
faction, victory, fulfillment of the law, example, and
instruction belonged to the theology of the cross for
the obvious reason that they described what Christ
had done on the cross, as a summary of his entire life
and teaching. Yet by the term "theology of the cross"
Luther intended still more: "He deserves to be called
a theologian," he said in his early specification of the
theology of the cross, "who comprehends the visible
and manifest things of God seen through suffering
and the cross." In a more profound sense, then, the
theology of the cross was an account of the very mean-
ing of revelation as the simultaneous disclosing and
hiding of "the visible and manifest things of God,"
which were not accessible through the direct ways of
knowing by reason or experience, but only through
the indirect way of the cross. Although God showed
forth his gifts, including the gift of Christ, no one
could know God through these gifts unless God em-
ployed another way as well; this was what was meant
by comprehending the manifest things of God through
the cross, in which God was both hidden and re-
vealed.

Taken to its most radical consequences, such an
interpretation of revelation and knowledge led to the
following definition of faith: "It is the nature of faith
that it presumes on the grace of God. . . . Faith does
not require information, knowledge, or certainty, but
a free surrender and a joyful bet on his unfelt, untried,
and unknown goodness." Luther appears to have stood
in a philosophical tradition that questioned, on logical
grounds, the probative force of the Thomistic dem-
onstrations of the existence of God. More impor-
tantly, however, he questioned, on theological
grounds, the identification of any God "proved" in
this way with the God and Father of the Lord Jesus
Christ. Commenting on the principal proof text from
the New Testament that had been used to establish
the demonstrability of the existence of God, he did
put forth an observation like that of Anselm and other
medieval thinkers, that "there must be that which is
more sublime than everything else, which is higher
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than all and helps all." Even in his opposition to the
glorification of man's natural capacity in the thought
of Erasmus, he ascribed to "natural reason" the rec-
ognition, even apart from Scripture, that God was
almighty and his foreknowledge was infallible. But
the "speculative questions about God" asked by phi-
losophers, which did "arrive at some kind of know-
ing," led at best to a knowledge that was "merely
objective" and that could not know whether or not
"God cares." As he said in a sermon of 1517 on the
Feast of the Assumption of the Blessed Virgin Mary,
an "ascent to the knowledge of God" by these means
was "dangerous" and produced "despair," for all it
could discover of God was "the magnitude of his
power, wisdom, and justice."

By contrast, "the theologian of the cross" was one
whom he once defined, in "an extremely characteristic
expression," as a theologian "who with the apostle
knows only the crucified and hidden God." The true
God wanted to "remain hidden and do everything
behind his masks"; all of creation was such a "mask"
of God, as were the offices and structures of human
society. It was necessary to distinguish between God
and his masks. God was "a supernatural, inscrutable
being who exists at the same time in every seed, whole
and entire, and yet also in all and above all and outside
all created things. . . . Nothing is so small but God
is still smaller, nothing so large but God is still larger."
To grasp this God, who was everywhere and yet no-
where, faith was summoned to look not at his "masks,"
but at his revelation. It was one thing for God to be
present, but quite another for God to be present "for
you." He was present "for you" when he added his
word and bound himself to it, saying, "It is here that
you are to find me." And so "when you have the
word, you can take hold and grasp him with cer-
tainty." God strictly forbade the speculative investi-
gation of his divinity, which would remain hidden
except in Christ, the Word of God, through whom
"the unrevealed God" became "the revealed God,"
while yet remaining hidden. For the Christ in whom
God was revealed was Christ crucified, about whom
it was anything but obvious that he was the revealed
God. To see the love of God in Christ was to see the
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one in whom "all the treasures of wisdom and knowl-
edge are hidden." Or, as Luther summarized his doc-
trine of revelation in his Large Catechism, "we could
never come to recognize the Father's favor and grace
were it not for the Lord Christ, who is a mirror of
the fatherly heart [of God], apart from whom we see
nothing but a wrathful and terrible judge." Yet be-
cause even in Christ God was hidden as well as re-
vealed, Luther went on to insist: "Neither could we
know anything of Christ, had it not been revealed by
the Holy Spirit" in the word of the gospel.

The Centrality of the Gospel

The center of Luther's theology of the cross, as well
as of his understanding of human history and expe-
rience, was the gospel of Jesus Christ. As he said in
his early comments on the Book of Psalms, "the gos-
pel imposes the cross and life upon us," which was,
he continued, "a saving combination as long as this
life endures." A coworker expressed Luther's teaching
when he defined the gospel as "the knowledge of the
grace and mercy of God through Christ," a message
that announced "the forgiveness of all sins and the
inheritance of eternal life" through Christ, who was
the "mercy seat" of God. Another coworker put it
more simply still: "The gospel is a promise"; for "the
gospel teaches that Christ, the Son of God, has been
given for us and is our righteousness before God."
And one of Luther's own definitions read: "The gos-
pel is a discourse about Christ, that he is the Son of
God and became man for us, that he died and was
raised, that he has been established as Lord over all
things." Everyone acknowledged that the word "gos-
pel" was not used in the same sense either in the New
Testament or in the language of the church, as for
example when it was applied to the first four books
of the New Testament, some of whose content was
not at all "gospel" according to these definitions.
Therefore, although the content of these books of the
New Testament was the life and deeds of Christ, "to
know his works and the things that happened to him
is not yet to know the true gospel, for you do not
yet thereby know that he has overcome sin, death,
and the devil."
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In its strict sense as the good news of salvation
through the victory of Christ, the gospel stood in the
sharpest possible contrast to the law. Out of that con-
trast Luther shaped one of the most pervasive themes
of his theology of the cross. "The truth of the gospel
is this," he said, "that our righteousness comes by
faith alone, without the works of the law," and there-
fore the only "real theologian" was one who "knows
well how to distinguish the gospel from the law." "The
knowledge of this topic, the distinction between the
law and the gospel," he went on, "is necessary to the
highest degree, for it contains a summary of all Chris-
tian doctrine." Everyone was to learn to make this
distinction "not only in words but in feeling and in
experience." He blamed his own confusion and doubt
"for over thirty years" on his failure to make this
distinction properly, and he found his scholastic op-
ponents on the Roman Catholic side as well as his
Radical opponents on the Protestant side guilty of
confusing law and gospel. All of them "turn this up-
side down," as was inevitable, because they did not
understand the doctrine of justification and in its place
taught its "very opposite, namely, that Moses is Christ
and Christ is Moses."

The use of Moses and Christ to represent the law
and the gospel had a precedent in the New Testament
itself, where "grace and truth" were the line of de-
marcation between what had come through Moses and
what had come through Christ. The law, as the word
of Moses directed to the outer life of men, was able
to instruct and sanctify only the flesh, whereas the
gospel, as the word of Christ directed to the inner
life of men, was able to instruct and sanctify the spirit.
It was the special ministry of Moses to proclaim the
wrath of God in the law, and the death that was the
consequence of man's disobedience. Thus Luther por-
trayed Christ as saying to Moses: "I will not preach
as you, Moses, are obliged to preach. For you must
proclaim the law. . . . Therefore your preaching pro-
duces only wretched people; it shows them their sins,
on account of which they cannot keep the law." It
was not surprising, therefore, that some of his con-
temporary critics were reminded of Marcion, the sec-
ond-century heretic, whose "special and principal
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work," as described by his chief opponent, Tertullian,
was "the separation of the law and the gospel," and
who consequently and consistently rejected the au-
thority of Moses and the Old Testament in favor of
the sole authority of Christ and the New Testament.

Such a reading of Luther's distinction between law
and gospel was, however, quite superficial, and it was
altogether mistaken in its equation of that distinction
with the distinction between the Old and the New
Testament. It has been ingeniously suggested that if
Luther had been a professor at a modern university,
he would have to hold the chair of Old Testament, to
which he devoted most of his classroom lectures,
spending, for example, the final decade of his life on
a lengthy exposition of the Book of Genesis. That
exposition demonstrated, moreover, that, far from
equating the Old Testament with law and the New
Testament with gospel, he found the message of the
gospel throughout the Scriptures. Moses at his best
was a prophet who predicted the coming of Christ,
presenting the "protevangelium" and the promise of
Christ. Moses had predicted his own surrender of
authority to Christ, as the prophet whom men were
to heed. At the same time, Luther recognized that
there were commands throughout the New Testa-
ment. This meant that there was gospel in the Old
Testament and law in the New. The distinction be-
tween law and gospel was not a matter of biblical
location or of chronology, but of "rightly dividing the
word of truth."

Nor were law and gospel distinct as to origin: God
was the author of both. When God gave the law
through Moses on Sinai, he accompanied it with signs
of his power and holiness, to reinforce it by the
declaration of his sovereignty. Moses was the chosen
spokesman of God, a man "full of faith" and wis-
dom, whose "law" in five books was given by none
other than the Holy Spirit himself. This pertained
not only to the moral law as contained in the Deca-
logue, but to the ceremonial law as embodied in the
Levitical priesthood, which was the principal part of
the law of Moses. Therefore the ceremonial law had
carried the same authority as had the moral law within
the law of Moses, so that the New Testament phrase
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"the works of the law" pertained to both. Although
both the law and the gospel had come by the reve-
lation of God, there was this difference between them:
the gospel could be known only through such rev-
elation, while the law of Moses was, at least in prin-
ciple, coextensive with the law of nature and was
valid only insofar as it was the same as the law of
nature. But since God was the source also of the
natural law, this difference in the means of trans-
mission was not a difference in ultimate origin and
authorship. The Holy Spirit had revealed both the
law and the gospel, and both were his truth; but his
purposes in giving them, and therefore the effects
that each was intended to have and did have, were
completely different.

For, as Melanchthon's Apology of the Augsburg
Confession summarized the Lutheran distinction, "all
Scripture should be divided into these two chief doc-
trines, the law and the promises." It was the intention
and function of the law, the Apology went on to de-
clare, to be "the word that convicts of sin. For the
law works wrath, it only accuses, it only terrifies con-
sciences." This it did because no one could live up to
its demands: not only a completely upright and moral
life, but an upright heart, a motivation for life that
loved God above all things and loved the neighbor
perfectly. Hence it was in a tone of irony that both
the Old and the New Testament said of the works of
the law that "he who does them shall live by them,"
since no one could. To the argument of Erasmus that
the presence of so many commands in both the Old
and the New Testament implied an ability to obey
them, Luther retorted: "Reason thinks that man is
mocked by an impossible commandment, whereas I
maintain that by this means man is admonished and
awakened to see his own impotence." Once the pen-
itent sinner had been awakened this way by the proc-
lamation of the law to recognize his true condition
before God, the law had performed its task and must
yield to the promise of the gospel, which the sinner
accepted by faith alone, without any merit or reliance
on the works of the law. The forgiven sinner "died
to the law," was no longer bound by it, no longer
owed it obedience, and did not even know it any
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longer. To be justified by faith alone meant to live by
the gospel alone.

Did that mean that the law of God, including the
Ten Commandments themselves, did not pertain to
the state of grace at all? If this were Luther's position
(as he sometimes seemed to be saying), then why, as
he himself asked his opponents, would he have taken
the trouble to expound the Ten Commandments so
often and so carefully, putting them at the beginning
of both his catechisms not only as an accusation of
sin and as a means of arousing repentance but as a
description and norm of the Christian life? Such ques-
tions arose more than once during Luther's own life-
time, and in the generation after his death they broke
out more vigorously, in a series of disputes commonly
grouped under the heading of "antinomian contro-
versies." At issue were two connected but distinct
problems in the Christian use of the law in relation
to the gospel: the functions of the two as means for
inducing repentance, particularly in believers; and the
use of the law as a curb to "maintain external disci-
pline" in society and as a mirror to disclose sin, but
also as a rule to supply moral standards for Christians,
the so-called "third use of the law." The various teach-
ings that Luther and then his later followers de-
nounced as antinomian had in common "the
blasphemous [contention] that the law should be ut-
terly removed from the church."

Exegesis and experience had combined in Luther to
identify the law as the divinely appointed instrument
for exhibiting the wrath of God and the sin of man,
but a confession that spoke in his name could assert:
"The gospel declares that all men are under sin and
are worthy of eternal wrath and death." Thus the
gospel was "the preaching of repentance" as well as
"of the promise." On the basis of such assertions the
"antinomians" drew the conclusion "that one should
first preach grace and then the revelation of wrath,"
while Luther insisted that one should follow the se-
quence of the Epistle to the Romans, proclaiming first
the law to work repentance and then the gospel to
grant consolation; opposition to the use of the law
was tantamount to the abolition of repentance. The
"gospel" that revealed sin and wrath was "gospel" in
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the broader sense of "the total teaching of Christ,"
which included (in the precise sense) both "law" and
"gospel." The second problem was subtler. Augus-
tine's oft-quoted "short precept," "Love and do what
you will," had already expressed the spontaneity of
the life of love. Luther emphasized the spontaneity
still more; at the same time, he went on using the law,
particularly the Decalogue, as a guide to the will of
God for human conduct. That paradox—either pole
of which, when taken by itself, could, according to
Luther, lead to distortion of the law, whether anti-
nomian or legalistic—was for him a corollary of the
paradox of his doctrine of justification. If man were
still—or once again—Adam before the fall, the anti-
nomian rejection of all preaching of the law would be
correct. But because the believer was "righteous and
a sinner at the same time," it was true both that "after
justification good works follow spontaneously with-
out the law" and that the justified, "to the extent that
they are under death, must also still be under the law
and sin." The clarification of the three uses of the law
was to become an even more important issue in the
theology and church doctrine of Reformed
Protestantism.

The relation of the gospel to the law, while it was
responsible for these far-reaching doctrinal defini-
tions, was by no means the only connection to other
ideas and teachings shaped by the centrality of the
gospel. For although Luther's original break with Ro-
man Catholic theology and practice was based on the
charge that it represented a fundamental confusion
between law and gospel, he soon learned that the break
required him, in the name of the centrality of the
gospel, to criticize and revise the meaning of "one,
holy, catholic, and apostolic church" as well, and to
call for a fundamental rethinking of the medieval con-
ception of the seven sacraments. Having begun by
conceding to the papacy an authority at least as a
human institution, he came to deny it any authority
whatever and to denounce it as Antichrist. Similarly,
as he acknowledged in the same work, he had begun
by denouncing abuses in the sacramental system while
continuing to affirm its essential validity, but had now
come to denounce the system itself as one by which
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the authentic sacraments "have been subjected to a
miserable captivity." Before his career as Reformer
was over, he had found it necessary to differentiate
his views both of the church and of the sacraments
no less from those of his fellow Reformers than from
those of his Roman Catholic opponents. On some of
the ecclesiological and sacramental issues he was
obliged to say that although the pope was the An-
tichrist "seated in the temple of God," the church in
which he was seated was still the temple of God.
Despite the corruption of both faith and practice, the
reality of the body of Christ was still with "the pap-
ists," just as communion under one kind, though a
violation of Christ's ordinance, was still "truly the
Sacrament."

Complicated or even contradictory though such a
position seems to be, Luther felt able to boast that as
a consequence of the Reformation "a seven-year-old
child knows what the church is," namely, that con-
fessed in the Apostles' Creed, "the holy catholic [or,
as he preferred to say, 'Christian'] church, the com-
munion of saints." This confession of the reality of
the church as the communion of saints he set over
against the institutionalism he attributed to Roman
Catholic doctrine and over against the individualism
he took to be implied in at least the more radical
versions of Protestant doctrine. Both of these distor-
tions of the nature of the church were basically the
result of a distortion of the gospel. For the church
was "the assembly of all believers, among whom the
gospel is preached in its purity and the holy sacra-
ments are administered according to the gospel." That
definition, as it was formulated, was intended to be
a maximum, distinguishing the Evangelical view from
views of the church that added other institutional re-
quirements such as liturgical uniformity or obedience
to the papacy; but it acted as a minimum definition
as well, denying a right to the name "church" where
these two conditions did not obtain. Yet alongside
such definitions Luther and his colleagues could also
sometimes repeat the traditional Augustinian idea of
a "church of the predestined," known only to God,
which was present wherever there were, in the mys-
tery of the divine will, those whom God had elected
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to be members of his true church, even though now
they might be among the enemies of visible Chris-
tendom. It was a definition of the church that would
acquire special significance in Reformed theology,
where the importance assigned to the doctrine of di-
vine election had as its corollary that one must leave
to God alone the knowledge of his church, for its
foundation was his secret election. Therefore the
church was indeed the communion of saints, but with
the important proviso that "the church is hidden, and
the saints are concealed."

What kept this doctrine of the church from skep-
ticism and paralysis was the foundation of the church
in the word of the gospel, which was the bridge be-
tween the "invisible" and the "visible" church (even
though the use of these as technical terms was a later
effort to formulate Luther's teaching). For "where the
word is, there the church is," but "where the word
is not, even though the titles and the office are present,
there the church is not." Against the one who bore
the title "successor of Peter" it was appropriate to
quote the declaration of Peter: "We have a firmer pro-
phetic word." The church was the daughter of the
word, not the mother of the word, so that Luther
could go so far as to declare: "If I were the only one
in the entire world to adhere to the word, I alone
would be the church." In reply to the warning that
this stress on the hiddenness of the church would
make a mockery of the command of Christ to "tell it
to the church," Luther and his followers, citing that
very command, insisted that they were "not dreaming
about some Platonic republic," for in speaking of the
church they were careful to "add its marks, the pure
teaching of the gospel and the sacraments." The reality
of the church, then, was principally functional rather
than institutional. But if the church was not a Platonic
republic, it was also not "the supreme outward mon-
archy of the whole world," a legal corporation among
legal corporations. Such an external definition ignored
the very power by which the church existed and for
which it existed, the power of the gospel. This power
had been replaced by the power of the sword; but the
apostle had asserted that "the weapons of our warfare
are not carnal," and therefore the battle against the
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kingdom of Antichrist was to be fought "with the
gospel, not with carnal weapons." Resorting to carnal
weapons was itself one of the signs of that very king-
dom of Antichrist, as foretold by the Scriptures.

Yet when the Reformation Radicals seemed to echo
Luther's very words by coming out with the claim
that they alone adhered to the word and that therefore
they alone were the church, Luther accused them of
supposing that they had "swallowed the Holy Spirit
feathers and all." In opposition to the left wing of the
Reformation, with its rejection of traditional criteria
of catholic continuity, he became even more explicit
than he had been before in his stress upon the office
of the ministry, not as a clerical estate but as the ap-
pointed instrument for the proclamation of the word
of God. The title of priest did not belong to the clerical
estate in the church. In the most fundamental sense,
only Christ was a true priest, for he was the sole
Mediator between God and man. Derivatively, the
title applied to all believers, whom Christ by baptism
admitted to the priesthood. The ordained "priests, as
we call them, are ministers chosen from among us.
All that they do is done in our name; the priesthood
is nothing but a ministry." The manner of its appoint-
ment, together with the notion of an unbroken succes-
sion of bishops going back to the apostles, did not
matter very much to him. In an emergency he could
counsel the Hussites that a community of believers
had "both the right and the command to commit by
common vote this office [of the ministry] to one or
more, to be exercised in its stead," and he and his
followers repeatedly approved or recommended the
ordination of pastors and even the consecration of
bishops in various lands and territories without at-
tention to the canonical requirements, and even
"without any chrism." But howsoever the minister
may have been appointed, it was to him that God
entrusted the task of preaching the word, and his
ministry was "proper and well established" when
through it he sought "the glory of God and the sal-
vation of souls," rather than his own glory, as both
the Roman Catholic priesthood and the Radical "fa-
natics" did. Therefore it was altogether consistent with
Luther's own view of the ministry when the Augsburg
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Confession put its article on the office of the ministry
immediately after its article on the doctrine of justi-
fication, with the formula: "To obtain such [justify-
ing] faith God instituted the office of the ministry."

In the Augsburg Confession and even more pro-
nouncedly in the Apology, as well as in other writings,
this stress on the office of the ministry and on cath-
olicity as a mark of the church led Melanchthon to
emphasize the continuity of the church's teaching,
though not necessarily the alleged "orderly succes-
sion" of its institutional structure, with the "uncor-
rupted antiquity" of the church of the fathers. Luther
had always valued such continuity with ancient doc-
trine, above all with the creeds of the ancient church,
as "testimony that I stand with the true Christian
church, which has maintained these symbols or
confessions until now, and not with the false, vain-
glorious church, which is the worst enemy of the true
church and has introduced all sorts of idolatry along-
side these beautiful confessions." But he would not
concede to the continuity with the fathers a normative
status alongside the authority of that Scripture in whose
name he was willing to withstand the fathers and
councils. When Melanchthon, in the Apology of the
Augsburg Confession, described it as his long-standing
policy "to stick as closely as possible to traditional
doctrinal formulas in order to foster the attainment
of harmony," he might seem to be expressing nothing
more than a similar appreciation of doctrinal conti-
nuity, especially because of the repeated insistence
that the ancient creeds and councils had not "spawned
new dogmas" but merely summarized Scripture. Yet
at that very time he was also struggling with the re-
lation of Luther's doctrine of the real presence to those
"traditional doctrinal formulas."

For in the same year as the Augsburg Confession,
Johannes Oecolampadius had published a Dialogue
setting forth the patristic doctrine of the Eucharist.
Contrary to Melanchthon's attempt to prove that a
sound interpretation of Augustine and of other Greek
and Latin church fathers, who "often believed more
correctly than they wrote," would show them "not
to be in contradiction with the received doctrine of
the Lord's Supper," Oecolampadius maintained that
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the idea of a merely spiritual presence of the body
of Christ was the one that actually had the chief claim
to continuity with the fathers. Two years later, Lu-
ther made the same claim for his own position on
the real presence, acknowledging that it would be
"dangerous" to teach such an idea if it were "a new
article" of faith, but affirming that it was rather an
article that had been "held from the beginning and
throughout Christendom by common consent."
Anyone who denied this was condemning the entire
Christian church as heretical. In opposition to the
Anabaptist rejection of infant baptism, Luther argued
for the correctness of this practice from its continuity
throughout Christian history, going so far as to de-
clare: "We confess that under the papacy there is the
correct Holy Scripture, correct baptism, the correct
Sacrament of the Altar, the correct keys for the for-
giveness of sins, the correct office of the ministry,
the correct catechism, namely, the Our Father, the
Ten Commandments, and the articles of the [Apos-
tles'] Creed." He was able to take over a medieval
eucharistic hymn celebrating the identity of the body
in the Sacrament with the body born of Mary, adding
stanzas of his own. The documentary evidence from
the fathers as Oecolampadius the patristic scholar had
assembled it, however, made that supposed "com-
mon consent" seem to Melanchthon to be consid-
erably less secure. And when, on the other hand,
some of the Reformation Radicals began attacking
the dogmas of the Trinity and the two natures in
Christ, he found the affirmation of the catholic con-
sensus as a mark of the authentic church even more
imperative. The declaration of loyalty to the Nicene
Creed in the Augsburg Confession and the incor-
poration of the Apostles' Creed, the Nicene Creed,
and the Athanasian Creed in the dogmatic corpus to
which a pastor had to subscribe for ordination were
all expressions of this commitment to the catholicity
of the church's doctrine, despite the recognition that
even the Council of Nicea had been "incautious" on
some points and that these creeds did not contain
some of the doctrines (such as justification by faith)
that Luther had singled out as integral to the meaning
of the gospel.
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The substitution of a functional for an institutional
definition of the nature of the church and the concern
for catholicity in the teaching on the Eucharist both
suggest how important the sacraments were for the
doctrine of the church. The preaching of the gospel
and the administration of the sacraments were con-
stitutive of the church: it was through baptism that
"we are first received into Christendom"; likewise,
"the whole gospel and the article of the creed, T be-
lieve in the holy Christian church, the forgiveness of
sins,' are embodied in this Sacrament [the Eucharist]
and offered to us through the word." When speaking
about justification by faith alone, moreover, it was
essential that the "alone" not be understood as ex-
cluding the word of God and the sacraments, for these
were the means by which faith was created. So inex-
tricable a part of the doctrine of justification were the
sacraments that when the Anabaptists rejected the or-
thodox view of baptism or when Zwingli rejected the
orthodox view of the Eucharist, Luther maintained
that, to be consistent, they could not possibly stand
correctly on the central question of justification or on
any other doctrine, although he was willing to con-
cede that one could be saved by hearing the word of
God even from such a source. But the sacraments were
so vital that whoever erred on them, "in even one
point," was to be avoided.

They were vital not only because they belonged to
the body of scriptural teaching (though also for that
reason, of course), but because, properly understood,
the sacraments were an epitome of the very gospel;
without them no one could be a Christian. In one of
the most widely disseminated of his early writings,
The Babylonian Captivity of the Church, Luther ad-
dressed himself to the question of the sacraments as
such in more detail than he was to do even in those
of his later works that were concerned with one or
another of the individual sacraments. Noting, as oth-
ers had before him, that in the New Testament the
Latin word "sacramentum," as a translation of the
Greek "juucrr^ptoj'," did not mean what the church
had eventually come to mean by "sacrament" and
that, according to the usage of the New Testament,
Christ himself was the sacrament in a unique sense,
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he reviewed the seven sacraments of the medieval
church and denounced the abuses to which they had
been subjected in teaching and in practice, including
the withholding of the chalice from the laity. "By far
the most wicked abuse of all" in both teaching and
practice was the notion that the sacraments availed
because of human merit, and specifically that the Eu-
charist was "a good work and a sacrifice"; for this
struck at the heart of the gospel message. In a treatise
amplifying some of the issues raised in his Babylonian
Captivity, Luther came out even more unequivocally
against the medieval definition and numbering of the
sacraments, and he urged that the two essentials in
any sacrament were the word of God and the outward
sign and hence that baptism and the Eucharist were
the only true sacraments of the New Testament church.
The church did not have the authority to institute new
sacraments for which there was no explicit command
and promise in Scripture. That ruled out the other so-
called sacraments: confirmation, matrimony, ordi-
nation, and extreme unction. The rejection of the at-
tempt to expand the number of sacraments from two
to seven became standard in Protestant polemics, as
Bullinger's repeated treatment of the subject shows.
Penance (or, more properly, confession and absolu-
tion) was a special case. In the Babylonian Captivity
as well as in later documents of Luther's Reformation,
the technical status of penance as a sacrament re-
mained ambiguous. Actually, the technical status was
not very important, particularly because "sacrament"
was an ecclesiastical term, not a biblical one. Sacra-
ment or not, confession certainly was a means of grace,
of which Luther could say: "I would long since have
been overcome and strangled by the devil if [private]
confession had not sustained me."

What gave confession such great and efficacious
power was not its place in a total sacramental system,
but its relation to the word of God in the gospel. It
was an especially personalized form of the general
absolution that was proclaimed, or at any rate should
be, in every sermon. From Augustine had come the
formula: "The word is added to the element, and it
becomes a sacrament, indeed, a kind of visible word
in itself." The first half of the formula became a widely
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used definition of the nature of a sacrament, while the
term "visible word" served as a designation of sac-
rament not only for Luther and his colleagues, who
tended to speak of word and sacrament coordinately,
but even more appropriately for Calvin and his col-
leagues, in whose teachings an attention to this aspect
of sacramental doctrine predominated over a concern
with such questions as the nature of the eucharistic
presence. For Luther, too, the word was the force
that endowed a sacrament with its special status: bap-
tism was "not merely water, but water used according
to God's command and connected with God's word";
in the Eucharist it was "not the eating and drinking
[that] in themselves produce [the effects of the Sac-
rament], but the words 'for you' and 'for the for-
giveness of sins.'" Therefore he could include, in a list
of the means by which the gospel was communicated,
not only "the oral word" and the three sacraments of
baptism, the Eucharist, and "the power of the keys"
in absolution, but also "the mutual conversation and
consolation of brethren," which was likewise a chan-
nel for the same word of God.

The designation of the word of God in the gospel
as an "oral word" was not peculiar to this passage in
the Smalcald Articles, but was a persistent theme. When
he referred to the word of God in the gospel, Luther
explained, he was "not speaking about the written
gospel, but about the vocal one." On the basis of an
etymology from Jerome, which Luther had in com-
mon with his enemy Johann Eck, he explained the
biblical name "Bethphage" to mean "a house of the
mouth, not a house of the pen," because Christ him-
self had not written but preached, and had not com-
manded his disciples to write but to preach, so that
"the gospel might be brought out of dead Scripture
and pens into the living voice and mouth." Thus while
the Latin text of the Augsburg Confession made it the
condition of church unity "to agree concerning the
doctrine of the gospel and the administration of the
sacraments," the equally authoritative German text
declared that "it is sufficient for the true unity of the
Christian church that the gospel be preached in con-
formity with a pure understanding of it and that the
sacraments be administered in accordance with the
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divine word"; presumably, one was to understand
"doctrine" in the light of "preached," and vice versa.
The constant objection to other Protestant theolo-
gians, from Zwingli to the Radicals, was that "they
teach that the Holy Spirit comes to us through our
own preparations, thoughts, and works, without the
external word of the gospel." Omnipresent though
God unquestionably was, he did not wish to be known
or grasped apart from his word. Luther said at the
Diet of Worms that his conscience was captive to the
word of God.

Was this word of God identical with the Bible? Like
the question of Augustine's doctrine of the Eucharist,
this question has itself become a point of subsequent
theological controversy, whose principal issue has been
the doctrine of biblical inspiration developed by later
generations of Luther's followers and then repudiated
by still later generations, with both parties laying claim
to the authority of the Reformer. Although the ques-
tion is therefore an anachronism, both sides could find
some support in his language. As we have noted, he
did value the spoken word above the written word of
Scripture. He could deal with various books of both
the Old and the New Testament, above all the Epistle
of James, in a fashion that was difficult to harmonize
with a high doctrine of biblical inspiration and iner-
rancy. Above all, Luther could sometimes dwell upon
the centrality and the authority of the gospel with an
almost obsessive intensity, testing liturgical practice,
ethical precept, and even theological dogma by this
criterion rather than by the norm of conformity to
the literal meaning of the biblical text.

Yet when pressed to authenticate his teaching in
controversy over a theological doctrine, for example
the real presence of the body and blood of Christ in
the bread and wine of the Lord's Supper, it was the
norm of conformity to the literal meaning of the bib-
lical text that he invoked: "An uncertain text is as bad
as no text at all. Now what kind of Supper can that
be, in which there is no text or sure word of Scrip-
ture?" In reply to the view of Erasmus that the text
of Scripture was unclear in meaning, he asked: "Then
why did it have to be brought down to us by an act
of God?" and he quoted the classic proof text, which
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was to be the foundation of the later doctrine of the
inspiration of the Bible: "All scripture is inspired of
God." Yet one of the earliest of Lutheran commen-
taries on the Pauline epistles simply skipped over this
passage in its exposition of the Second Epistle to Tim-
othy. Unlike other Reformation confessions, the
Augsburg Confession did not open with a statement
of the authority and inspiration of Scripture, nor with
a list of the canonical books of the Old and New
Testaments, contenting itself with the statement that
it was "setting forth how and in what manner, on the
basis of the divine Holy Scriptures, these things are
preached, taught, communicated, and embraced."
Fifty years later it appeared necessary for the Formula
of Concord to begin with the prolegomenon: "We
pledge ourselves to the prophetic and apostolic writ-
ings of the Old and New Testaments as the pure and
clear fountain of Israel, which is the only true norm
according to which all teachers and teachings are to
be judged and evaluated"; but even this thetical state-
ment eschewed such questions as inspiration and
canonicity.

In sum, "the word of God cannot be without the
people of God, and the people of God cannot be
without the word of God. Who would preach or listen
to preaching if no people of God were there? And
what could or would the people of God believe if the
word of God were not present?" It was in the name
and by the authority of the word of God that Luther
became a Reformer, and it was to the power of the
word of God that he attributed whatever good may
have come out of all his teaching and preaching.
Nevertheless, all the issues of his teaching were to
acquire a different configuration when, also in the
name of the authority of the word of God, others set
about to reform the church and its doctrine in a way
and to a degree that went far beyond his.



4 The Word and the
Will of God

The theology of Martin Luther was a theology of the
word of God: the climax of his best-known hymn
was the defiant line, "The word they still shall let
remain." Yet he and his immediate followers seemed
to manifest a striking lack of specificity, or even of
interest, in some of the most crucial questions in-
volved in the doctrine of the authority of the word.
Subsequent generations of Lutheran theologians would
repair these inadequacies, and in great detail. But even
before they did, the issues raised by the problem of
the authority of Scripture as the word of God had
been the object of painstaking research in other Prot-
estant groups. In contrast not only to Roman Ca-
tholicism, but eventually also to Lutheranism, they
were to denominate themselves "Reformed in accor-
dance with the word of God [nach Gottes Wort re-
formiert]." To be sure, the Lutheran Formula of
Concord spoke of the Augsburg Confession as "the
common confession of the reformed churches," which
"distinguishes our reformed churches from the papacy
and from other condemned sects and heresies," mean-
ing by this latter designation the other Protestant
groups, including the very ones that were later called
"Reformed," to whom the Lutherans denied the right
to appeal to the Augsburg Confession and against whom
they insisted on the sole authority of the original and
"unchanged [invariata]" text of the Augsburg Confes-
sion. Well before the Peace of Westphalia, which is
sometimes identified as the first official document to
embody the nomenclature that was to become stan-
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dard, the twenty-sixth session of the Synod of Dort,
on 10 December 1618, stated its requirement that
"those Remonstrants who demand acknowledgement
as teachers in the Reformed Church demonstrate that
they have not retreated from the doctrine of the Re-
formed churches," and the Remonstrants in reply at-
tacked those who "want to appear to be the only ones
who are the orthodox and pure Reformed." "Re-
formed" is a designation that, with varying degrees
of accuracy, could be applied to a far wider and more
international community of churches than the largely
(though never quite exclusively) Germanic ones that
identified themselves as Lutheran. Even the Church
of England, which defied all efforts to categorize it
confessionally, was in some sense a "Reformed" com-
munion, as its Thirty-Nine Articles and its delegation
at the Synod of Dort attest.

Whatever the specific circumstances of its adoption
may have been, the designation "Reformed in accor-
dance with the word of God" contained the implicit
judgment that although the word of God had been
affirmed also by Luther and his followers, it had not
been permitted to carry out the Reformation as thor-
oughly as it should have. In principle there was no
disagreement on the matter of authority. Calvin rec-
ognized that while in addressing Roman Catholics he
would have to contend for the sole authority of the
Bible, he was, in dealing with his Lutheran opponents
such as Joachim Westphal, writing to "men who con-
stantly cry out 'the word of God, the word of God'";
but he had, he went on to say, "better evidence than
Westphal can produce from his party" for "the rever-
ence which we feel for the word of God." Calvin's
Institutes of the Christian Religion of 1536 had shown
him to be "in all respects a true disciple of the early
Reformers, especially Luther," as were many of the
other fathers and founders of the Reformed churches.
Zwingli expressed his admiration for Luther, calling
him "a veritable Hercules," but claimed that he him-
self had "begun to preach the gospel of Christ" before
he had ever heard of Luther, and to reject the cor-
poreal presence in the Eucharist before he had heard
of Carlstadt. Calling Luther "our theologian," Jo-
hannes Oecolampadius characterized his "outstanding
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erudition" as "purely Christian," and in defense of
Luther declared that he "comes closer to the truth of
the gospel than do his adversaries." Despite their later
disagreement over the Eucharist, which he rejected as
"something that Luther had tacked on" to the word
of God and that was not therefore to be taken as the
word of God, he went on expressing his admiration
for "our faithful coworker and preacher of the inex-
pressible majesty and praise of God." Bucer urged his
opponents to pay attention to Luther, although he
admitted that the Reformation in Germany had been
only partly successful. For his part, Calvin regarded
Luther as "a great miracle of God," as one whom
God himself had raised up "to light us into the way
of salvation," indeed as "an apostle," or "at any rate
an evangelist," who especially deserved credit for at-
tacking the theory of transubstantiation. "By the
achievement of one man in our own age," Jan Łaski
wrote, "in the eyes of God undoubtedly a chosen
instrument, I mean Martin Luther, this horrible mon-
strosity [of the Mass] has fallen headlong into ruin."
Heinrich Bullinger, too, acknowledged that Luther
was "a learned man" and a chosen "instrument" of
God," whose "faithful and useful labors" commanded
respect.

But he was still "a human being, one who could
and did err," and it was wrong to elevate his views
over those of "all of the most learned and orthodox
antiquity." Although Calvin went on claiming that he
was "still pursuing the same course in the present day"
that Luther had pursued, he regretted that the "mar-
velous consensus" between Luther and other Prot-
estants, including himself, on almost all points of
doctrine—which he sometimes enumerated in great
detail—had been marred by "some amount of dis-
pute" on "the symbols" or sacraments. He regretted
also that Luther had found so few genuine "imitators"
in the generation that claimed to be his doctrinal leg-
atees, and he took as the most faithful legatee of Lu-
ther's teaching Philip Melanchthon, whose memory
he revered. Melanchthon, who had written the Augs-
burg Confession of 1530, had revised the original
wording of Article X on the Eucharist (which had
been acceptable to the champions of transubstantia-
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tion) to read instead: "that with the bread and wine
the body and blood of Christ are truly presented [ex-
hibeantur] to those who eat the Lord's Supper." This
version, the so-called Variata, Calvin accepted, find-
ing "not a single word contrary to our doctrine" of
the Lord's Supper in it and citing the intention of
Melanchthon as the "author" in support. Ursinus,
Bullinger, Łaski, and Beza likewise found nothing
objectionable in the Augsburg Confession.

Luther had gone too far—and not far enough. He
had gone too far in his attacks on Zwingli, through
whom Łaski had been led to the gospel and whom
Bullinger and Calvin honored as a "martyr" and a
"faithful and vigorous teacher of the church." Those
attacks had initially deterred Calvin from even reading
Zwingli. Calvin went on criticizing Zwingli and Oe-
colampadius for failing to emphasize that though the
bread and wine in the Eucharist were "signs," they
were "the kind of signs with which reality" was joined;
he criticized Luther, on the other hand, for continuing
to speak, despite his rejection of transubstantiation,
in such a way as to give the impression that he "in-
tended to assert the sort of local presence that the
papists dream about." Luther had not gone far enough
in recognizing that this notion of presence was an
addition to the word of God, which "without the
word of God we cannot hold as the word of God."
He had correctly denounced superstitious practices,
but "because of the weakness of the time he never-
theless kept them" and did not go so far as to abolish
them. One such was the practice of kneeling before
the consecrated Host. Reformed teaching, therefore,
put at the head of its agenda (and at the head of many
of its doctrinal statements) the task of carrying "re-
form in accordance with the word of God" to its
necessary consequences, with a consistency and a rigor
that went considerably beyond Luther. The Clarity
and Certainty or Power of the Word of God was the
title of Ulrich Zwingli's first important book and a
recurring theme. Because "the foundation of our re-
ligion is the written word, the scriptures of God, the
undoubted records of the Holy Ghost," Reformed
theology denned itself as a theology of "the word and
the will of God [gottes wort und meinung]"; for "in
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this task of ours 'the word of God' means the language
of God, the revelation of the will of God."

Word and Spirit

The primacy of the word of God was fundamental to
the doctrine of the Reformation and to "the whole
substance of the Christian religion." When his Roman
Catholic opponent appealed to the catholicity of the
church, governed by the Holy Spirit, and to its con-
sensus as the guarantee of divine truth, Calvin replied
by agreeing that the church was governed by the Spirit,
but he went on to insist that the Spirit had "bound it
to the word"; for it would be "no less unreasonable
to boast of the Spirit without the word than it would
be absurd to bring forward the word itself without
the Spirit." In Zwingli's succinct formula, "God teaches
through his Spirit and through the letter that has been
written by the inspiration of his Spirit and ordinance,
and he says: 'Search the Scriptures.'" Like Abraham,
"we are to believe every word of God." The church
was universal throughout history, but it could be rec-
ognized only "in the word of God." Otherwise Christ
and his word would be subject to the church, whose
regulations were "commandments of men." It has been
observed that "in reading Calvin one may soon come
to think that his favorite descriptive word for the Spirit
is 'Teacher,'" but that "if Calvin occasionally makes
a statement which implies that the teaching of the
Holy Spirit is apart from the word, then he is quick
to correct himself." Thus, in a manner reminiscent of
Augustine's early Neoplatonism, he could speak of
the Holy Spirit as "that inner teacher," but later in
the same work he bound the Spirit to the word and
the word to the Spirit, and elsewhere he linked the
preaching of the word and "the special revelation of
the Spirit" as the cause of conversion in the elect.

In his earliest known theological writing Calvin ex-
plained "seeking the righteousness of God" as "cling-
ing to the word of God" and despising "the trifles
and dreams of men." The theme was to recur through-
out his works; and just a year before his death, after
the bruising controversies over the doctrine of the
Trinity and the validity of orthodox dogmatic for-
mulas, he was warning against "formulas that are re-
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mote from the usage of Scripture" and against any
nonscriptural "speculation about the mysterious es-
sence" of the Trinity. The theme of the word of God
was, of course, dominant in the Institutes, but it could
be heard perhaps even more resonantly in his Com-
mentary on Romans. Abraham was justified by faith
"because, relying on the word of God, he did not
reject the grace that was promised"; conversely, when
the apostle condemned whatever was not "of faith,"
he was rejecting "anything that does not have the
support and approval of the word of God." Calvin
made his own the statement of Lactantius that the
only true religion was the one that was joined to the
word of God. Its basis, therefore, was not secret rev-
elation, but the ministry of the word of God. Within
the limits prescribed by the word, and only there,
could the human mind contemplate the "mysteries of
heaven." The mysteries of God and his majesty could
not be known or honored any other way than "when
acknowledged from the word"; only at the end of the
world would it be otherwise. The word of God, as
"the normal mode" of communicating divine truth,
was "required for a true knowledge of God"; never-
theless, it was this only according to "the ordinary
dispensation of God," and the apostle "had no desire
to prescribe a law to [God's] grace" by denying God
permission to work outside this dispensation.

For this paradox, that man was bound to the word
of God but that God was not bound by it, there had
been parallels in the medieval doctrine of the sacra-
ments, and it was to the reconsideration of the im-
portance of the sacraments that Reformed teachers
applied this paradox the most rigorously. (Applying
it with equal rigor to the reconsideration of the im-
portance of the preached and written word itself be-
came the burden of the Radical Reformers.) As
Oecolampadius already recognized, "it is true that I
do not ascribe as much to the external word . . . as
Luther," for "the external word does not bring me
resurrection," nor was it "the object of faith." He
spoke disparagingly about theories that seemed to make
God captive to the word, the bread, the letter, and
the sacraments, as the means by which he commu-
nicated himself, theories of "inverbation, impanation,
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inliteration, and msacramentation." Specifically this
implied that "the word and the sacraments" were not,
"as the presence of God, more miraculous" than any
other instruments through which God elected to work;
it implied likewise that "presence" must not be as-
cribed in a unique sense to the sacraments. For just
as Christ was not locally present in the mouth or the
voice of the preacher, so also he was not locally pres-
ent in the bread of the sacrament. The presence in the
one was no more, and no less, than the presence in
the other: word and sacrament were symmetrical.

Therefore it followed, according to Calvin, that
"believers have, outside the Lord's Supper, what they
receive in the Supper itself." The sacraments were
dependent on the word of God, apart from which
they had no function, and it was an error to fasten
upon them as though they were in themselves nec-
essary for salvation. To obviate such errors, Zwingli
expressed the wish "that the word 'sacrament' had
never been accepted in German," though he went on
using it. Since Christ had instituted the sacraments by
means of the word and tied them to the word, it
followed, according to Bullinger, that "the word of
the Lord is more important than the sacraments," as
the apostle attested when he described his mission as
one of preaching the gospel, not of baptizing. This
did not negate any presence of Christ in the church,
and even in the Lord's Supper, but it did mean that
there was a "spiritual, divine, and life-giving presence
of Christ the Lord in the Supper and outside the Lord's
Supper, by which he . . . proceeds to enter our hearts,
not through empty symbols, but through his Spirit."
These emphases of Calvin and of Bullinger were
brought together in the Zurich Consensus of 1549,
according to which "the sacraments are appendages
[appendices] of the gospel." The preaching of the word
of God was supreme and central in the church, and
the sacraments were "attached as seals to the letter."
The grace that was offered in the sacrament was the
same grace that was offered in the word, although
Calvin did concede that in the Lord's Supper "we have
a more ample certainty and a fuller enjoyment" of this
grace. As in the Old Testament the content and utility
of circumcision had depended on the word of God,
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so it was with the sacraments of the New Testament
as well.

The most trenchant formula for this understanding
of the relation between word and sacrament was Au-
gustine's terminology of "the visible word," which
Luther and his associates had also employed alongside
their language about the real presence, but which now
became a favorite of Reformed teachers, because it
"points to the determinative orientation of the sacra-
ment: it is the word made visible." In his early Short
Treatise on the Holy Supper of the Lord Calvin ex-
plained that God had added a visible sign to his word;
in the first edition of the Institutes a reference to the
idea of "visible word" was one of the very few explicit
citations of Augustine; and in his later polemical writ-
ings on the subject he found in the concept of visible
word, which "we have always confessed," a common
ground with his opponents, but claimed to be more
consistent than they in regarding the bread and wine
of the Lord's Supper as nothing other than visible
words. It was likewise in keeping with Augustine's
sacramental theology to interpret the presence of Christ
"everywhere" despite his "absence according to the
flesh" as the presence of one "who is with us in his
word," for this presence could apply only to the preach-
ing of the gospel. As Oecolampadius had already in-
sisted, it was with the "flesh and blood of his word"
that Christ nourished the entire human race. Bullinger
summarized the "similarity" of sacrament to word by
explaining that "the word is spoken in the sacraments,"
but that "in the recitation of the words of the Lord in
the Supper there is no power of calling him down or
of transmuting" the elements into the body and blood
of Christ. "Reciting" the words over the sacrament,
and in an alien tongue at that, was "a horrible pollution
of the sacraments of God," a kind of "magic."

There was no need to call Christ down from heaven
or to transmute the elements in the sacrament, because
the sacraments were "external things" and deserved
to be honored as such, but could not bring comfort
to the human heart. Only Christ "himself is our sac-
rament, even if all the external symbols that the church
uses were to be removed." To him, and not to "any-
thing else instead of him," all statements about the
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sacraments were to be referred, and from him the
entire power of the sacraments was derived; for "the
Lord Jesus is the content and the substance of the
sacraments." If he truly was the perfection of those
who believed in him, it was false to require any other
means of perfection; this did not exclude the "exer-
cises" that he had instituted for his church as "guides"
to him, but it did put them strictly into their proper
place. It was, according to Calvin, "the summa of our
doctrine" about the sacraments that attributing to dead
creatures what properly belonged to God alone was
depriving God of his due glory. Whatever benefit came
from the sacraments was the action of God alone, and
that "by his hidden and, as they say, 'intrinsic' power."
The power of God in the sacraments was "hidden
grace" not, as the doctrine of transubstantiation main-
tained, because the substance of the elements had been
mysteriously changed into the body and blood of
Christ under the forms of bread and wine, but because
through them God accomplished his will in the elect
and only in the elect, as Augustine had taught.

On the sacraments, therefore, it was imperative that
sound doctrine deviate neither to the left nor to the
right, by avoiding both the extreme of a "superstition"
that exaggerated their value and the extreme of a "pro-
fane contempt" that depressed them "in a manner that
is frigid or less splendid" than they merited. The ten-
dency of some in the ancient church "to esteem the
Sacraments but lightly, as to be empty and bare signs"
had sometimes, for quite understandable reasons,
caused the church fathers "in their fervour . . . to run
too far the other way, and to give too much to the
Sacraments." In addition to such terms for the sac-
raments as the "bond" uniting believers with Christ
and with one another, the categories of "seal" and
"sign" were especially well designed to avoid both
extremes. Ultimately, of course, the blood of Christ,
offered in the sacrifice of the cross, was the true "seal"
of salvation, as was the Holy Spirit himself. But as
"seals attached to the letter" of the word of God, the
sacraments took their meaning from the word and yet
were not extraneous to it. The concept of "sign" and
"signification" was even more appropriate to them.
It had been God's practice from the beginning to "add
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external signs to his promises," as an accommodation
to human weakness. Augustine's well-known dis-
tinction between "sign [signum]" and "reality [res]"
in Book One of his On Christian Doctrine served as
the basis for the discussion. In each of the sacraments
that distinction between the sign and the reality sig-
nified by it was fundamental. Confusing the sign and
the reality, as the common people did in their "sim-
plicity" and as the "scholastic and papist" theologians
did in their error, was what led to superstition; for if
the Mass was a "sacrifice," how could it be a sign?
At the other extreme was the replacement of the "dis-
tinction" between sign and reality by a "disjunction,"
which Reformed doctrine insisted was not what it had
in mind either.

Although the use of the term "sign" for "sacra-
ment" pertained to the definition of sacrament as such,
and specifically also to baptism, most of the debate
about it arose over its adequacy in application to the
Lord's Supper. It was a "calumny," Reformed teachers
replied to their critics, to charge them with maintain-
ing that there was "no mystery" in the Supper, but
only a "bare sign, nothing but bread and wine," a
"bare token" that would be something like a painted
fire, which gave neither light nor heat. Any such no-
tion of a "bare representation, . . . as dead men are
represented through statues or other images," was
"manifest impiety." When they declared that there
was "a true communication" of the body of Christ to
believing communicants, this proved that they were
not speaking only of "a bare and empty sign," and
they were prepared to oppose any effort to reduce the
Supper to this. The bread and wine were, rather, "vis-
ible signs, which represent the body and the blood to
us and to which the name and title of the body and
blood is attributed." Even "represent" was not an
adequate term; it would be more accurate to say that
they "present" the body and the blood. When God
set forth a "sign," it was not empty, but had "reality
and efficacy joined" to it. Thus the dove through
which the Holy Spirit appeared at the baptism of Christ
was certainly not the Holy Spirit, even though "the
evangelist does not hesitate to call the dove 'the Holy
Spirit'"; nor was it "a vain figure, but rather a sure
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sign of the presence of the Holy Spirit." And so, as
had been correctly taught since Christian antiquity,
"the sacrament is a sign of a holy thing, indeed, of a
holy thing that has been designated by the word of
God," yet not an "empty sign," but a genuine eating
of Christ himself by the believer.

Most of these protestations came in the course of
the eucharistic controversies between Reformed and
Lutheran theologians. Zwingli and Oecolampadius
identified the point of controversy as the issue whether
"the words [of institution] must be spoken over the
Supper because they cause something to happen."
Bucer, writing in 1530, spoke of those who "contend
that the body and blood of Christ are present and are
eaten corporeally," some of whom said that it took
place "under the appearance of bread," while others
said that it was "under the bread itself." Calvin some-
times maintained that the only issue between the two
eucharistic doctrines was over how the body and blood
of Christ were communicated, not over the reality of
the communication. That simplification of the issues
could be expanded in the course of the same polemical
exchange to include the question of whether "it is
necessary that the substance of the body" be eaten in
the Supper, as well as of whether unbelieving com-
municants received the true body. Nicholas Ridley
listed the issues as: transubstantiation, "any corporeal
and carnal presence of Christ's substance," the ado-
ration of the Host, the definition the Mass as sacrifice,
and the reception of the true body by an evil com-
municant; but all five of these, he added, "chiefly hang
upon this one question, which is, what is the matter
of the Sacrament." In addition to these questions of
content, the controversies brought into the open some
fundamental disagreements between the two main
branches of classical Protestantism, despite their
agreement about the supreme and sole authority of
the word of God, over the principles
governing the interpretation of that word, and partic-
ularly over the proper and improper use of figures of
speech in determining the meaning of the biblical text.

One after another, the expositors of the Reformed
view of the Lord's Supper formulated their underlying
hermeneutical principles. "Christ, who is recognized
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by faith alone and worshiped by faith alone," had,
according to Hoen, "withdrawn his corporeal pres-
ence from us"; hence the bread was a "sign" of his
presence. "We must understand first of all," Zwingli
argued in 1526, "that throughout the Bible there are
to be found figures of speech, [which are] . . . to be
understood in another sense"; and he proved it from
Old Testament usage. In the following year Oecolam-
padius called it a "rule" that "in dealing with signs,
sacraments, pictures, parables, and interpretations, one
should and must, in accordance with the principle of
signs or sacraments, understand the words figura-
tively, and not understand the language simply." Ur-
sinus, too, spoke in 1564 of a hermeneutical "rule,"
as did Bullinger at about the same time, who called
it a "universal rule for interpreting the sacraments,"
that "in the sacraments the signs receive the name of
the things that are signified, yet without being trans-
formed into them." "What words can be more plain,
than to say, 'This is my body'?" Thomas Cranmer
asked, and he answered: "Truth it is indeed, that the
words be as plain as may be spoken; but that the sense
is not so plain." To Calvin it was an "axiom" that
"whenever sacraments are being dealt with, it is usual
for the name of the things signified to be transferred
by metonymy to the sign." Metonymy, he explained,
was not the same as parable or allegory, but implied
that God was representing himself "truly" by it. As
Be/a explained in his replies to Lutherans, the lan-
guage of the sacrament involved several kinds of me-
tonymy, including "the container for the contents" in
the use of the word "cup" for that which it contained.
The statement of Zwingli that the idea of a physical
eating of Christ's body was "abhorrent to sense," or
of Oecolampadius that "there is nothing in this sac-
rament that either is a miracle or surpasses human
understanding," or even of Bullinger that "we do not
need other witnesses here than our own senses, which
do not sense or see or taste or feel anything but bread
and wine," had, ever since Luther, led to the charge
that this was a rationalistic hermeneutics. Like Zwingli,
Calvin denied that it was dictated by philosophy, but
he did hold that "the order of nature is part of the-
ology" in the question of the presence, and he op-
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posed whatever would give the impression that
Christian doctrine involved any absurdity. It was not
to some rationalistic a priori, but to "the rule of faith"
that sound hermeneutics must conform.

The hermeneutical problem came to a focus on the
interpretation of the sixth chapter of the Gospel of
John, which contained the puzzling combination of
Christ's words, "Unless you eat the flesh of the Son
of man and drink his blood, you have no life in you,"
and his words a few verses later, "it is the spirit that
gives life, the flesh is of no avail." Zwingli, whose
liturgy for the Lord's Supper included the reading of
John 6:47-63, quoted the two verses together, to prove
that "whenever he speaks of eating his flesh and drink-
ing his blood he simply means believing in the worth
of that suffering which he bore for our sakes," no
more and no less. Rejecting the effort to make of this
chapter an equivalent of the words of institution re-
corded in the other three Gospels, as well as the con-
tention that nothing was being said here about the
sacraments at all, Oecolampadius argued that the flesh
of Christ became food "by no other kind of eating
than faith." For its clarification of that point as it
pertained to the Lord's Supper, John 6 (which, every-
one agreed, spoke about faith) became "the iron wall"
of the Reformed position. Calling it rather a paper
wall that had the color of iron, Luther also agreed
that what Christ was describing "to the very end of
the chapter" was faith; but from this he drew the
conclusion that the Lord's Supper was not the subject
of the chapter at all, so that "The flesh is of no avail"
did not pertain to the body of Christ in the Supper.
He even claimed to have proved his point so suc-
cessfully that in his last book Zwingli did not use the
passage. In fact the passage remained for Bullinger the
key to the understanding of the accounts of the in-
stitution of the Eucharist in the Synoptic Gospels: the
chapter must refer to the Lord's Supper. Calvin was,
characteristically, somewhat more cautious. The
words, "Unless you eat the flesh of the Son of man,"
did not refer to the Lord's Supper, and "The flesh is
of no avail" could not be interpreted in such a way
as to contradict the necessity "of eating the crucified
flesh if it is to benefit us." But he and his colleagues
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did use John 6 to explain the "eating" in the Lord's
Supper as something other than "the physical eating
by which these crude theologians dream of feeding
themselves."

The classic exposition of the Gospel of John, which
Luther and Calvin in their own commentaries on John
quoted far more often than any other, was that of Au-
gustine. His exegesis of John 6 and his application of
his general theory of signs to the Eucharist, the two
features of his sacramental theology that had turned
out to be the most problematic for the development of
eucharistic doctrine in the Middle Ages, now acquired
new respectability as "the most genuine" supports for
Reformed teaching. Augustine enjoyed the special ad-
vantage that his authority was universally acknowl-
edged. Hence the defenders of the Lutheran doctrine
of the real presence could not avoid "citing Augustine
as a patron or a witness," nor could they very well
"dare to deprive him of the title 'theologian.'" There
were passages in his writings that seemed to favor the
Lutheran position, as when he argued for the objec-
tivity of the presence (on the basis of the test case of
Judas) even when a communicant received the body
and blood unworthily. But "Augustine does not share
[Luther's] opinion," and elsewhere he had corrected
himself, also with regard to Judas, "explaining more
fully" that "anyone who is not in the body of Christ
cannot be said to eat the body of Christ." He had also
seemed to speak "in a haphazard way" about the Lord's
Supper, thereby permitting himself to be used in sup-
port of mutually contradictory theories of the pres-
ence. But "this holy doctor is in fact consistent
throughout." That meant to the champions of the Re-
formed doctrine of sacraments that "Augustine is on
our side and speaks out in suport of us against [the
Lutheran doctrine]," as extensive reviews of proof texts
from his works demonstrated. Beza assembled catenae
of such proof texts from Augustine, and in one case
he even printed the word "signifies" in capital letters
each time Augustine used it.

Among such proof texts from Augustine, their clear
favorite (which was still being quoted by defenders
of transubstantiation against Reformed theology, to
prove that God was not bound to the sacraments) was
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the commonplace from his Exposition of the Gospel
of John, "Believe, and you have already eaten." Oeco-
lampadius quoted it to show that the object of the
believing about which Augustine was speaking was
not the body of Christ substantially united with the
bread, but the central mystery of the incarnation, pas-
sion, resurrection, and ascension of Christ; hence it
must mean a spiritual eating that could not be confined
to the act of outward eating. Zwingli saw Augustine's
words as setting forth "the whole basis of the sacra-
ment" and paraphrased them to mean that "when you
partake of the two elements of bread and wine, all
that you do is to confess publicly that you believe in
the Lord Jesus Christ," since such believing meant,
in Augustine's words, that "you have already eaten."
Rejecting the views of his Lutheran opponent about
the eating of the body of Christ as "Capernaitic,"
Calvin quoted the passage of Augustine in support.
Bullinger cited it to reject the notion of a "corporeal
presence," since the true way of eating Christ's body
and blood was to believe in him; and in the Second
Helvetic Confession of 1566 he used it to back up the
view that "this spiritual eating and drinking takes place
even apart from the Lord's Supper, whenever and
wherever someone believes in Christ." Ursinus in-
corporated it into a florilegium of patristic texts on
the nature of the presence. Beza quoted it to explain
what he and his colleagues meant when they described
Luther's doctrine as "Capernaitic." With some debt
to one or more of these interpreters, Edwin Sandys,
archbishop of York, quoted the formula to back up
the principle that "he cannot be partaker of the body
of Christ, which is no member of Christ's body."

In the light of an Augustine so interpreted, it was
possible to understand the development of eucharistic
faith and practice "since the times of the holy apostles,
as it was greatly changed and as in the course of time
it acquired quite another form." Tertullian was still
sound in his doctrine of the Supper, for he had ex-
plained "my body" as "the figure of my body"; this
was a reading of Tertullian's words that both Luther
and Roman Catholic theologians rejected. Roman
Catholics cited as "clear testimony for transubstan-
tiation" the ambiguous formula of Irenaeus, that "the
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Eucharist . . . consists of two realities, earthly and
heavenly." That ambiguity—associated as it was with
the church father whose very name, as Erasmus had
pointed out in the preface to his edition of Irenaeus
in 1526, meant "peacemaker"—suited it well to serve
as the proposed compromise solution in the Witten-
berg Concord of 1536, in which Luther, Melanchthon,
and Bucer momentarily came together on a statement
of the doctrine of the presence of the body and blood
of Christ in the Lord's Supper. Luther had, in re-
sponse to the "word-torturing" effort of Oecolam-
padius to claim the authority of Irenaeus for his version
of the presence, subjected the formula to a close read-
ing in favor of his own views. Nevertheless, Calvin
and his associates were able to put Irenaeus to effective
use in defending the Reformed doctrine not only
against the condemnation of various Roman Catholic
spokesmen, but also against the Lutherans' insistence
that the presence of the body of Christ in the Supper
was not "spiritual"; for, despite the collapse of the
Wittenberg Concord itself, the Lutherans had contin-
ued to subscribe to the Irenaean formulation, al-
though Reformed theologians noted Lutheran
dissatisfaction over its ambiguity. On the basis of
Oecolampadius's scholarly work on the patristic doc-
trine of the presence, and of Bullinger's researches
into the evolution of the idea of transubstantiation,
Reformed theology could appropriate Chrysostom,
Cyril, Hilary, and Epiphanius, as well as Ambrose
(despite his having been the one whose doctrine had
rescued Augustine's doctrine in the course of the
medieval development)—indeed, virtually every other
orthodox church father except perhaps John of
Damascus.

In the patristic era there had been no controversy
about the Lord's Supper, and the turning point in the
history of sacramental doctrine had clearly been at the
end of that period. Since "what our Lord and Savior
instituted was a Supper, not a Mass," its transfor-
mation by Gregory the Great into "the Mass, the
monstrous fountainhead of all superstitions," was such
a turning point, although it was a mistake to put "the
whole blame" on him. After Gregory there was still
no doctrine of transubstantiation. The case of Ra-
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tramnus, as described by the biographical compiler
Trithemius at the end of the fifteenth century, was
proof of this; for there was no documentation to show
that his doctrine of the Eucharist had been condemned
by the church. What had been condemned at Vercelli
in 1050 was a book attributed to John the Scot. (It
was, in fact, Ratramnus's book.) Under the name of
"Bertram," that book became a force in the Refor-
mation debates, especially in England, being printed
in 1531 under the sponsorship of Oecolampadius, and
translated into English in 1549. Bullinger praised
"Bertram" as "pious and learned," and Nicholas Rid-
ley accepted Oecolampadius's view as his own doc-
trine of the presence and as an accurate interpretation
of "Bertram," who "was the first that pulled me by
the ear, and that brought me from the common error
of the Romish church."

But no incident in the medieval history of the doc-
trine of the Eucharist had made as much of an impact
as the tragedy of Berengar, whose writings were known
only from quotations in the works of his opponent
Lanfranc and who had been "constrained to make a
devilish recantation." Various reconsiderations of the
doctrine of the eucharistic presence in the later Middle
Ages had taken off from that recantation. Defending
the doctrine of the real presence, Luther likewise de-
fended both the treatment of Berengar by the pope
and the concession extracted from him. Zwingli and
Bullinger, on the other hand, condemned both. The
phraseology of Berengar's confession, that "the bread
and wine are the true body and blood of our Lord
Jesus Christ. . . handled and broken by the hands of
the priests and ground by the teeth of the faithful,"
indicated to what extremes a literal doctrine of the
real presence might go, and it was against such crass
conceptions of eating the flesh of Christ that the words,
"The flesh is of no avail," were directed. Calvin found
the phraseology "monstrous," quoting it over and
over again for its shock value against those who shared
Luther's view of the affair. When a Lutheran theo-
logian also recoiled at the crudity of the formula but
went on urging the necessity of the Lutheran view of
the real presence, Calvin ridiculed the inconsistency
of wanting to say that the true body of Christ was
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eaten by the mouth but at the same time that it was
not ground by the teeth. Or, to be consistent, anyone
who regarded Berengar as a heretic ought to return
to "the pope's camp."

Despite their admiration for Luther and their sense
of having in common with Luther's followers most
of the body of Christian doctrine, Reformed theo-
logians were reluctantly compelled to acknowledge
that on the doctrine of the Lord's Supper Lutheranism
was "more friendly to the papists than to us," as the
"papists" themselves admitted. That acknowledgment
appears to have been more than a polemical device,
for it recognized, as did Luther, that there was more
continuity between the medieval eucharistic devel-
opment and the Lutheran confessional position than
there was between the latter and the Reformed teach-
ing. Luther's acceptance of the real presence and
rejection of transubstantiation made his position anal-
ogous to that of medieval theology before transub-
stantiation had become official; in short, Luther had,
despite his polemics against Peter Lombard, retained
the Lombard's eucharistic doctrine. Transubstantia-
tion was the "fantastical invention" of Innocent III,
"in his congregations with his monks and friars" at
the Fourth Lateran Council. Luther had frequently
attacked Innocent, but he could not find any theo-
logian who agreed with him before Peter Lombard
and Pope Innocent. The Lutheran theory that the
body of Christ was present "in, with, and under" the
bread of the Supper, which Reformed polemics re-
peatedly attacked, was not significantly better than
the theory of transubstantiation that it claimed to op-
pose—if, indeed, there was any real difference be-
tween the two doctrines of presence. Nor had it proved
to be any more effective than transubstantiation in
preventing "artolatory," the idolatrous worship of the
bread in the Lord's Supper. Although the doctrine of
a substantial presence and the interpretation of the
Lord's Supper as a sacrifice logically belonged to-
gether and those who defended the presence had dif-
ficulty refuting the sacrificial interpretation, there was
the fortunate inconsistency of a real and profound
difference: the Roman Catholics "attribute to their
work [in the Mass] a part of the satisfaction for the
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living and the dead, which the Lutherans by constrast
do not do, since they come to the Lord's Supper not
to give something, but to receive grace." Otherwise,
the Lutheran doctrine, which the Reformed came to
call "consubstantiation," was as much a "materialistic
theology" as was the Roman Catholic doctrine of
transubstantiation. There were only two possibilities:
"either transubstantiation or a trope." "The Ubiqui-
tarians, both Lutheran and popish," were very much
alike.

Rather than either of these, the doctrine that must
always prevail in the church was that all the sayings
of Scripture about "the presence of the Lord in the
church and about eating him" were to be interpreted
"not carnally or corporeally, but spiritually." "Spir-
itual eating" and the notion of a physical body were
mutually exclusive. As a principle of interpretation,
this pertained to biblical texts, but also to the vocab-
ulary and usage that had developed in the liturgical
and dogmatic tradition of the church. Each of the
major themes of eucharistic faith and practice must
have a meaning that conformed with this "summary
. . . of the Christian faith," that is, with this principle
of interpretation. Already in 1523 Zwingli was in-
sisting that the most important of these themes was
that of memorial. If it were to be legitimate to speak
of "substance" at all, as both Calvin and Alaski were
sometimes willing to do, it could only be when its
meaning had been purged of "the crude notion about
an eating of the flesh." If the traditional language
about "presence" were to be acceptable, as it was to
Reformed theologians, it must not be any natural or
local presence, but a spiritual presence that conveyed
the "efficacy and power" of the body of Christ. And
if, in the light of these redefinitions, the church called
the Sacrament "Holy Communion," this implied, ac-
cording to 1 Corinthians 10:16, the "communion" of
those who shared in it, rather than the "communi-
cation" or "distribution" of the actual body and blood;
as Zwingli reminded him, Luther himself had inter-
preted the passage this way, but then had changed his
interpretation. Nevertheless, since there was no com-
munion without communication, it was "an execrable
blasphemy" to deny that "a true communication of
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Jesus Christ is presented to us in the Supper," but it
was "the rightful use of a communion granted to us
from elsewhere."

As these redefinitions of the central terms of eu-
charistic doctrine indicate, it was alien to the Re-
formed way of teaching to draw ontological parallels
between the Eucharist and the incarnation. Whether
or not Reformed polemics was right in charging that
the Lutheran theory of the ubiquity of the exalted
human nature of Christ threatened to make the sac-
ramental presence a mere corollary of this massive
cosmic presence, it was a characteristic of Reformed
theologians, and a characteristic not sufficiently
grasped by Lutheran polemics, that in their attempts
to specify just what the Reformed churches did teach
about the Lord's Supper and how this differed from
what other churches taught, they would recur to the
doctrine of the Holy Spirit. Zwingli set "the indwell-
ing Spirit" against "the body that is eaten physically,"
and already in the first edition of his Institutes Calvin
enumerated the three "benefits" granted by God in
word and sacrament: "First, the Lord teaches and
instructs us by his word; secondly, he confirms by
the sacraments; and finally, he illumines our minds
with the light of his Holy Spirit and opens the entrance
to our hearts with the word and the sacraments." Jan
L'aski, who "in the understanding of the Sacrament
of the Altar stood very close to John Calvin," began
with an objective characterization of other positions
and then presented as a third view the teaching that
"refers [the sacramental union] to the work of the
Holy Spirit, . .s45. who in any of Christ's institutions
constantly bears witness to him and glorifies him."
Theodore Beza, in a dispute with Lutherans, urged
them not to go on ignoring the relation of the Holy
Spirit to both baptism and the Lord's Supper. The
confessions picked up this emphasis. To eat and drink
the body and blood of Christ, said the Heidelberg
Catechism, mean "to be united more and more to his
sacred body through the Holy Spirit, who dwells both
in Christ and in us." Christ, in a mysterious manner,
"accomplishes in us everything that he represents to
us by these holy signs," according to the Belgie
Confession, since "the operation of the Holy Spirit is
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secret and incomprehensible." The "spiritual eating"
in the Supper did not mean, the Second Helvetic
Confession explained, that "the food is changed into
the Spirit," but rather that the body and blood of
Christ "are communicated to us 'spiritually,' through
the Holy Spirit, who applies to us and confers upon
us" forgiveness of sins and life eternal. All three of
these Reformed confessions happen to come from the
1560s, the decade of Calvin's death, but it would not
be difficult to multiply passages from the later state-
ments of the Reformed faith as well. To cite only one
example, the Westminster Shorter Catechism of 1647
attributed the efficacy of the sacraments to "the work-
ing of his Spirit in them that by faith receive them,"
as it attributed the efficacy of "the reading, but es-
pecially the preaching, of the word" to "the Spirit of
God." Here, too, the theme of "word and Spirit"
demonstrated its centrality in Reformed doctrine. It
remained to be seen, in the conflict with Anabaptism,
what would happen to this theme when the subject
under discussion shifted from the Lord's Supper to
baptism.

Obedience to the Word and Will of God

The controversy over the Lord's Supper brought out
on both sides a detailed consideration of the authority,
the inspiration, and the interpretation of the Bible.
More pointedly than in his conflicts with the Roman
Catholic view of the relation between the authority
of Scripture and the authority of the church, Luther
bore down on the inviolability of every single word
of Scripture: as Zwingli parodied his words, "Is, is,
is: there it stands!" "The Holy Spirit," Luther in-
sisted, "neither lies nor errs nor doubts." Similarly,
the clarity of Scripture, which he had defended against
Erasmus, appeared to him to be forfeit if his oppo-
nents had their way about the use of "tropes" and the
figurative interpretation of the eucharistic language of
the New Testament.

In keeping with their view of word and Spirit, the
interpreters of the Reformed understanding of the
Lord's Supper were no less insistent on its congruence
with the intention of the Holy Spirit in the word. The
medieval theory of the real presence was based on a
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false definition of authority, being derived not from
the plain and unglossed words of the evangelists but
from the determination of the church. There were
variations in the text of these words from one evan-
gelist to another, "but all four, no doubt, as they were
all taught in one school, and inspired by one Spirit,
taught one truth." It was the agreement between the
two main branches of Protestantism on the sole au-
thority of the Bible as inspired by one Spririt, over
against the coordination of the authority of the Bible
with the authority of the church, that made their dis-
agreement over the Lord's Supper so ironic and so
painful. To settle a disagreement over the Sacrament,
it was not only the word of God in general, but spe-
cifically the institution of Christ in the Supper that
stood as the authority. For the institution of any sac-
rament must, together with its intention, be decisive
for the determination of its meaning and content. "In
our doctrine" of the Supper, Calvin contended, "the
stable authority of the word and the institution of the
sacrament" were correlated. Since both sides believed
beyond controversy that Christ, as the Son of God,
was their sole and supreme Teacher, "in whose doc-
trine it is not permissible to change even a word or a
syllable," they both had the obligation also to attend
to his meaning in the institution of the Lord's Supper.

The reason for such an emphasis on the words of
institution was not, as it had been in medieval teach-
ing, that they effected the eucharistic miracle of trans-
forming bread and wine into the body and blood of
Christ. Rather, it was that the Lord's Supper, ac-
cording to the institution of Christ, was "in re-
membrance of me" and in remembrance of his sacred
history. That divinely instituted remembrance of the
body that had suffered for human salvation was more
valuable than any presence of the body would be,
according to Oecolampadius; for even if it were, "as
they say, 'present,' the flesh does not accomplish any-
thing now that is not already conferred by the re-
membrance which the Holy Spirit arouses." The theme
of remembrance was especially prominent in Zwing-
li's and in Bullinger's interpretations of the Lord's
Supper: it was "a remembrance of the sacrifice" of
Christ—not of his body, but of his death. Christ had
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instituted the Supper so that the mystery of his in-
carnation and crucifixion might not be forgotten in
the church. And while it is important to note that
"this 'remembrance' is not a merely intellectual pro-
cess, and it does not awaken association with the past,
but rather with the present," indeed, with past, pres-
ent, and future, it did so by the action of the Holy
Spirit when the faithful remembered Christ. Conse-
quently, the best form for the celebration of the Lord's
Supper was the simple one that the apostles had re-
ceived from Christ and transmitted to all the nations.
One early example of this "right Christian form" was
Zwingli's liturgy of 1525, with "as little ceremony
and ritual as possible." A "right form" included the
breaking of the bread, as well as such practices as
using wooden vessels, reclining during the Supper,
and receiving the bread in the hand; but such matters
of form were not to become an absolute requirement.
This was not a simplistic primitivism, for it was based
on the assumption that not only the original celebra-
tion by Christ and his apostles, but every celebration
of the Supper, was Christ's. What bound the primitive
celebration then to the remembrance of it now was
the Spirit through the word.

Therefore Calvin's stress on the inviolability of "even
a word or a syllable" in the institution of Christ as
set down in the word of God was not equivalent to
a concentration on "individual words and syllables"
without attention to "the mind" that spoke through
them. Nor did an emphasis on biblical inspiration
carry with it, "as it were an infallible rule, that in
doctrine and in the institution of the sacraments Christ
used no figures, but all his words are to be strained
to their literal [propre] significations." For while it
was infallibly true that what Christ promised, that he
also gave, it was wrong to apply his words in such a
crude way as to maintain that there was no difference
between bread and body. Central though the words
of institution were, Bullinger urged that they must be
related to other passages that spoke of the Supper if
the entire mystery of the Sacrament was to be set
forth. But immediately he went on to disavow any
suggestion that the message of salvation itself was fig-
urative in its language or in its interpretation. It was
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not an infallible rule, as the Lutherans claimed, that
Christ had not used figurative language in the insti-
tution of the sacraments; so, on the other hand, it
was not a "universal rule" that "is" must always be
taken as "signifies." The first chapter of the Book of
Genesis and the first chapter of the Gospel of John
"are historical, without any ceremonies, and they will
not tolerate my using the word 'sign,'" while the words
of institution in the Lord's Supper "are expository
[ausslegende] words, and not simply historical ones";
therefore the Supper was not "mere history," but a
sign and a "commandment."

Declaring his loyalty to the true intent of the words
of institution, Calvin avowed: "For my part, I would
rather perish a hundred times than to put one little
word of Christ on the scales against the whole of
philosophy. . . . For to us the authority of Christ is
not only sacrosanct, but self-authenticating." Adher-
ence to the institution of Christ in the Supper was
part of a total obdience to the word and will of God,
an obedience that was, as he affirmed in the closing
sentence of his Commentary on Romans, "the purpose
of the preaching of the gospel." To his Anabaptist
critics on the Radical left he addressed the admonition
to "desire to render obedience to the truth," while to
those on the Roman Catholic right who used the spec-
ter of the Radicals to charge the Reformation with
having fomented unrest he sent the message: "It is the
will of our Master that his gospel be preached. Let
us follow his command and follow wherever he calls.
What the outcome will be, it is not up to us to in-
quire. " To both groups, and to all others, he explained
"the nature of faith" as obedience to the gospel. For
according to Calvin the gospel could properly be called
"the rule of life," to which the appropriate response
was "obedience," which, both in Greek and in Latin,
was a special form of "hearing" the word of God.
"Obedience to the will of God," therefore, was a
recurring phrase in this theology, where it was syn-
onymous with obedience to the word of God.

If the gospel was "the rule of life," it was likewise
true that "the principle of living right" was total de-
pendence on the will of God; and "only then is the
life of the Christian a composed one when it has the
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will of God as its aim." For, as Oecolampadius had
already put it in his own Commentary on Romans,
"the aim of the entire Scripture is to vindicate the
glory of God, so that God might reign in all, chiefly
in the hearts of men." Obeying the word of God and
aiming to follow the will of God meant seeking the
glory of God, which, Calvin felt able to claim, was
receiving a far loftier treatment in the Reformed
churches than it had previously. Thus when, for ex-
ample, he encountered the practice of divination
through astrology, he denounced it as a derogation of
the honor of God and an encroachment upon the
majesty of God, since the proper study of the stars
was "confined to the limits of nature." The honor and
glory of God must be the supreme goal and purpose
for the human race, from which nothing could be
allowed to detract. The sacrosanct and self-authen-
ticating authority of Christ constituted, for Chris-
tians, the strongest of all possible arguments,
surpassing all purely human proofs. But that char-
acterization of the argument from divine authority
came in Calvin's exposition of the words of the apostle
Paul, "As it is written." The corollary to the gospel
as "the rule of life" and to dependence on the will of
God as "the principle of living right" was what he
termed "the primary axiom of the entire Christian
philosophy": "God is truthful." An obedient listening
to the truthful voice of God meant the acceptance of
"the oracle that has been received from the holy mouth
of the eternal God" in his word, which believers must
hold in "veneration."

Therefore "the word of God is certain and pow-
erful," Zwingli declared and went on to defend its
clarity against those who asserted the authority of the
church over it; it contained no contradictions. Martin
Bucer, in the first chapter of his reply to Eck, ex-
plained that a priest deserved to be heard only if he
"speaks the oracles of God"; "all doctrine," he said
elsewhere, "must be derived from the Divine Scrip-
tures, without anything being added or subtracted."
And when Calvin took up the attacks of the theolo-
gians of the Sorbonne against him and the Reformed
faith, he began his reply with an assertion of the au-
thority of the word of God, citing the text, "All Scrip-
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ture is inspired by God." Ursinus inaugurated his
lectures on systematic theology with the doctrine of
the uniqueness and sole authority of Scripture. Like-
wise, when Bullinger took up the task of explaining
the antitheses between the Reformed and the Roman
Catholic churches, it was with the assertion: "The
holy, biblical Scripture, because it is the word of God,
has standing and credibility enough in and of itself"
and did not need the authority of the church to es-
tablish it. The same topic formed the first chapter of
his Summa.. Nor was it only in his private writings
that he assigned this priority to the authority and
inspiration of the Bible. The Second Helvetic Confes-
sion, which he penned in the name of the churches,
commenced the same way, with the equation of Scrip-
ture and the word of God, and included the famous
explanation: "The preaching of the word of God is
the word of God." Despite its opposition to Ortho-
dox Calvinism on other counts, the Remonstrant
Confession of 1621/22 opened with an article entitled:
"Holy Scripture, its Authority, Perfection, and Per-
spicuity. " Although the Belgic Confession did not make
the authority and inspiration of Scripture its very first
order of business, it did introduce the topic in its
second article and continued with it to the end of the
seventh article. In this the Belgic Confession and the
Second Helvetic Confession, written at almost the same
time, were following the precedent of the First Hel-
vetic Confession, as well as of the Tetrapolitan Confes-
sion, which the Reformed cities had presented to the
Diet of Augsburg in 1530 at the same time that the
Lutherans presented theirs and which was based on
the Lutheran confession; but the Lutheran Augsburg
Confession did not begin with, nor even contain, any
such article, and neither did the Apology of the Augs-
burg Confession.

Such assertions of the authority and inspiration of
the Bible in Reformed theologians and church confes-
sions were still, in most instances, far from the com-
pletely developed doctrine of inspiration that was,
during the seventeenth century, to become character-
istic of later theologians, and even of some confes-
sions, among the Lutherans no less than among the
Reformed. It has been suggested that "in only one
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single [Reformed confession] is inspiration character-
ized as a dictation by the Holy Spirit." That was the
confession framed by the congregation of Reformed
exiles in Frankfurt in 1554, whose preface included
the statement that "the only foundation of this faith
is that of Holy Writ, which the prophets and apostles
have handed down to us in written form by the dic-
tation of the Holy Spirit." Calvin did describe the
prophets as "organs of the Holy Spirit," whose writ-
ings "are dictated by the Holy Spirit," and the apos-
tles, by contrast with their successors, as "the sure
and authentic amanuenses of the Holy Spirit." Bui-
linger spoke of "the biblical Scripture as certain, iner-
rant, and incontrovertible" and argued, as had
Christian exegetes generally, that although the stan-
dard proof text for inspiration referred in the first
instance to the Old Testament rather than to the New
Testament, of which it was itself a part, its compre-
hensive statement, "All Scripture is inspired by God,"
included the New Testament as well as the Old.

The doctrine of the authority and inspiration of
Scripture carried a number of implications. Since the
Bible, though interpreted chiefly by those who had
the requisite calling and training and who should
therefore know Hebrew and Greek, was intended as
the authority for the entire church, it followed that
there must be reliable translations into vernacular lan-
guages. Another implication of the doctrine was the
specification not alone of the predicate "inspired by
God," but alsoof the subject "all Scripture." Bullinger
devoted several treatises, one of them addressed to
Henry VIII and two others in reply to Cochlaeus, to
the question of the church's authority to determine
the content of the biblical canon. While Calvin, in his
Institutes, said that he would "prudently skip over
what they teach on the power to approve Scripture,"
the action of the fourth session of the Council of Trent
in fixing the precise canon of the Bible so as to include
the apocryphal or "deuterocanonical" books of the
Old Testament elicited from him some discussion of
that "power," in which he laid claim to the "consensus
of the ancient church" for not "promiscuously" in-
corporating these books in the biblical canon. For, as
Bullinger acknowledged in the first of the sermons
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that formed his Decades, "the subject and the place
[of the doctrine of biblical authority] now demand
that we also collect and specifically enumerate those
sacred books in which the very word of God is
contained."

Therefore the Reformed confessions of faith in the
sixteenth century, again by contrast with the Lu-
theran, frequently presented (sometimes, but not al-
ways, at the beginning) the roster of books that
belonged to the canon; and the seventeenth-century
Westminster Confession, summarizing the earlier
confessions, introduced its roster with the formula,
"Under the name of Holy Scripture, or the word of
God written, are now contained all the books of the
Old and New Testament, which are these," and con-
cluded it with the formula, supported by such pas-
sages as 2 Timothy 3:16, "All which are given by
inspiration of God, to be the rule of faith and life."
By contrast, "the books commonly called apocrypha"
were not inspired, did not belong in the biblical canon,
and were not to be "made use of" in any way different
from "other human writings." The Thirty-Nine Ar-
ticles of the Church of England had treated them more
positively, as books that "the church doth read for
example of life and instruction of manners," but not
"to establish any doctrine." Luther had similarly spo-
ken of them as "useful to read," but not on a level
with the genuinely canonical books. These differences
of attitude were reflected in the very editions of the
Bible; for "much Protestant (especially Calvinist)
opinion disapproved of the Apocrypha, which are
frequently absent from extant copies of Geneva Bibles
[the English version of 1560], particularly those printed
in Holland," and "in modern times the English Bible
has more often been issued without than with the
Apocrypha." At the Synod of Don it was specified
that, if the Apocrypha were included, the difference
between them and the canonical books should be
clearly indicated by a special typeface and separate
pagination.

The criteria for the biblical canon and the jurisdic-
tion of church or council to apply these criteria in
determining (or, as Protestants preferred to see it, in
recognizing) which books belonged to it were all part
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of the total issue of the relation between church and
Scripture as authorities. "The difference between us
and the papists," according to Calvin, "is that they
do not think that the church can be 'the pillar of the
truth' unless she presides over the word of God. We,
on the other hand, assert that it is because she rev-
erently subjects herself to the word of God that the
truth is preserved by her and passed on to others by
her hands." In the age from Adam to Moses, when
there were no written books, it had therefore still been
the case that "the word of God comes before the
church," regardless of whether that word was written
or oral, since "the preaching of the word of God is
the word of God." The church was always the com-
pany of true believers, but true faith did not base itself
on anything human, not even on the church and its
traditions, but only on the clear word of God. It was
a contradiction to affirm that the Scriptures were per-
fect in truth and free of all falsehood and then to claim
that "the doctrine of the word of God in them should
be sought and gathered not from their unanimous
meaning, but from some sort of sense and consensus
of the church." When Christ spoke to the disciples
about still having much to say to them, he was not,
as the advocates of tradition contended, promising
further revelations to the church after the New Tes-
tament but referring to the content of his word to
them. The revelation of Christ to the church was com-
plete and perfect, and the prophets and apostles had
deposited it fully in the books of Scripture, "which
are correctly believed to be inspired by the Holy Spirit
and which we truly call 'holy' and 'authentic.'"

The fathers of the church had defeated heresy by
citing the authority of Scripture, so that loyalty to
them required a subjection to the same authority, with
which they did not want their own writings to be
equated. The epigram of Cyprian, "A custom without
truth is nothing more than an ancient error," became
an appropriate way of making the point that the truth
of God in Scripture took precedence over the customs
of the church, however ancient they might be. Those
who were "abandoned by the word of God" would
"flee for aid to antiquity," but genuine antiquity was,
more often than not, on the side of the Reformed,
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while their opponents labeled as "ancient" those tra-
ditions that "the recent greed of some has invented."
When ecclesiastical antiquity did not support the Re-
formed, as in the question of celibacy, the most ven-
erable antiquity of all was the apostolic authority of
Scripture. When, on the other hand, antiquity was on
their side, as they believed it to be in the question of
the real presence over against the Lutheran as well as
the Roman Catholic position, Reformed teachers de-
fended themselves against the charge of doctrinal nov-
elty by declaring "that we today do not teach anything
else than what was accepted then without any con-
troversy." The Radicals of the Reformation claimed
to be carrying out more consistently the sole authority
of Scripture, which theoretically they had in common
with Lutheran and Reformed teachers. Against them
(and, at the same time if possible, against other op-
ponents) the Reformed defended orthodox antiquity,
including the "homoousios" of the Nicene Creed. But
the idea of a nonscriptural tradition was without foun-
dation, and the genuine "apostolic tradition" was that
embodied in the Apostles' Creed. Not everything
Christ had said or done was contained in Scripture,
but everything necessary was.

Because, in Bullinger's words, "the word of God"
meant "the language of God, the revelation of the
will of God," obedience to the word of God was
also obedience to his will as disclosed in his law. It
was the custom of Scripture to connect its statements
about the power of God with statements about the
will of God, and for the proper comprehension of
what Scripture meant by "law" it was essential to
observe that the term was used in a twofold way: to
describe commandments, rewards, and punishments;
but also to identify "the universal doctrine made
known by Moses." In the former sense, the law was
that from which Christ set sinners free and to which
the gospel stood in contrast or even in opposition;
it was a "malicious distortion" to treat "the entire
doctrine of the word of God" as law, or to say "that
the gospel is a law." But in the latter sense, the law
was both a "universal doctrine" and a permanently
valid one, which the coming of Christ had confirmed
and reinforced and which stood in perfect harmony
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with the gospel both as its presupposition and as its
consequence, since it was the two together, the law
as well as the gospel, that represented the content of
the word and will of God. This interpretation of the
law of God and of its relation to the gospel was
another manifestation of the simultaneous affinity and
divergence between the Reformed and the Lutheran
versions of the Protestant faith, although neither the
affinity nor the divergence figured as prominently in
the polemical exchanges between the two churches
as did such doctrines as the Eucharist and
predestination.

Yet the polemical exchanges did not utterly ignore
the matter. One of the earliest documents in the ex-
change, Zwingli's treatise On the Providence of God
of 1530, concentrated much of its attention on a crit-
icism of Luther over the question of the "chief use of
the law." According to Zwingli, the law was, in its
essence, "the character, will, and nature of God,"
given to teach that the goal of life was the knowledge
of God and fellowship with him. There were "certain
people" (clearly a reference to Luther) who had "not
spoken of the law circumspectly enough," because
they had paid attention exclusively to the law as "it
terrifies, damns, and passes sentence." On the con-
trary, "the law in reality does not do that at all, but
rather sets forth the will and intention of God." Al-
though he could define the gospel as the message,
present already in the Old Testament, "that in Christ
sins are forgiven," he could also say: "I call everything
gospel which God reveals to men and demands from
men"; and he concluded; "This also puts an end to
the dispute about law and gospel." "The law," he said
later in the same work, "is a gospel for the man who
honors God." Christ had not only fulfilled the law;
he had also renewed it. For Bullinger as well, there
was "nothing changed" in the Decalogue with the
coming of Christ, as could be seen from the way
"Jesus inculcated it in the Gospel." Because "the law
of God contains the most perfect doctrine both about
faith in God and about all good works," the law was
intended for the instruction of those who had been
justified by faith, to tell them what they should follow
and what they should avoid.
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According to Bullinger, however, that was the sec-
ond use of the law, for he saw "the chief and proper
function of the law" as that of convincing sinners of
their guilt and showing them that they were "the chil-
dren of death." In his earliest known work, Calvin
likewise developed the distinction between the law
and the gospel in a manner quite reminiscent of Lu-
ther: the law commanded, threatened, and urged, but
did not promise the kindness of God; the gospel did
not impel or press, but taught the supreme kindness
of God. Like Luther, he read the Epistle to the Ro-
mans as a statement of that "antithesis" between the
two, between Moses and Christ. But his reading of
Romans did not take the accusations of the law against
trespasses as "the total function and use of the law,
but only as a part." Some kind of law was universal
throughout the human race, as the testimony of a
heathen like Cicero demonstrated. It was wrong even
to imagine that there had been an abrogation of the
law, Calvin argued in the final edition of his Com-
mentary on Romans, inasmuch as the Ten Com-
mandments had been given by God for all time.
Evidently, then, the apostle Paul in Romans was using
the term "law" in two distinct senses, sometimes to
mean the whole of divine revelation and sometimes
to refer only to that which contained commands, re-
wards, and punishments. As Zwingli had pointed out,
one could say both that "Christ is a law" and that
"Christ is the end of the law." The law could be called
a "yoke" in two senses: when it made salvation con-
ditional on perfect obedience, it was an unbearable
yoke and must be replaced by the gospel; but when
"it bridles the desires of the flesh and provides a stan-
dard for leading godly and upright lives, it is right for
the sons of God to submit their necks to this yoke,"
as the words of Christ about his "yoke" proved.

In the latter sense, the law was permanently bind-
ing, "because the will of God must stand forever."
When the Heidelberg Catechism defined the new life
of the Christian believer as "taking delight in living
according to the will of God in all good works" and
went on to define such works as "those only which
are done from true faith, according to the law of God"
as given in the Ten Commandments, this was a ped-
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agogical expression of the Reformed insistence that
"the obedience that is owed to God" must be an obe-
dience to the word and to the will of God, and that
"by far the most important use of the law among
believers themselves" was as "the one and only norm
and rule of all good works." The same insistence was
embodied in the Christian Order of Service at Zurich
of 1535 and in Calvin's Form of Prayers of 1545, both
of which contained the Ten Commandments as a li-
turgical response. Yet Luther, too, had included the
Ten Commandments in both of his catechisms, and
had moreover expounded them as a standard for the
Christian life, not only as a summons to repentance;
and he, too, had versified the Ten Commandments
and set them to music, though not as a regular part
of the liturgy. Thus the difference between the Lu-
theran and the Reformed doctrine of the uses of the
law is not as easy for historical research to define as
it was for confessional polemics, in which Lutherans
charged Calvinists with "legalism" and Calvinists
claimed to see the antinomianism of some among Lu-
ther's disciples as already implicit in his own thought.

One general index to the difference is the role as-
signed to church discipline in the ecclesiologies of the
two. Calvin (and with him Ursinus, the author of the
Heidelberg Catechism) identified "three things on
which the safety of the church is founded, viz., doc-
trine, discipline, and the sacraments," although in the
Institutes he did not call discipline one of the identi-
fying "notes" of the church; nor did Bullinger, either
in his private writings or in the confessions to which
he contributed, make it a specific mark. Bucer praised
the Reformed churches of Hungary because they had
"accepted the discipline of Christ in addition to his
pure doctrine," and he put "the discipline of the church"
alongside the teaching of the word and the adminis-
tration of the sacraments as a "third" requirement.
Beza used almost identical language in praising John
Knox, but would not make the observance of the com-
mandments a mark of the visible church. But several
of the Reformed confessions, including the Arminian
Remonstrant Confession issued in response to the Cal-
vinism of the Synod of Dort, did include what the Scots
Confession called "ecclesiastical discipline, uprightly
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administered, as God's word prescribeth," as the third
such mark. It was indicative of the transition of the
Hussite Unity of Bohemian Brethren from the Lu-
theran orientation of their Confession of 1535 to the
Calvinist inspiration of their Confession of 1575 that
the former had required the practice of church disci-
pline and excommunication but had not made it a nec-
essary mark of the church, but the latter specified it,
together with the preaching of the word and the admin-
istration of the sacraments, as one of "the sure and
infallible notes of the holy church."

There likewise developed a difference between Cal-
vinists and Lutherans over the application of certain
commandments of the Decalogue. In the polemics,
the very numbering of the Ten Commandments be-
came an issue, with the Reformed catechisms listing
the prohibition of graven images as the second com-
mandment, not merely as an explanation of the first,
as the Lutherans and Roman Catholics, following Au-
gustine, counted it in their catechisms; on both sides
there was the recognition that the issue was in itself
not one of great moment. But the anomaly that Cal-
vinist iconoclasts could cite the authority of Eastern
Orthodox iconodules on the division of the com-
mandments suggests that it was the meaning and the
applicability, not the numbering, of the command-
ments that was the real issue. Both Calvinists and
Remonstrants pointed out that there had been a decree
in the ancient church against the use of images in
churches, and they attacked as sophistic ingenuity the
view that condemned idolatry but sanctioned the wor-
ship of images. Although Bullinger asserted, in an
early comparison of East and West on the Mass, that
the Eastern churches were "less given over to super-
stitions" than the Western, he knew the history of the
iconoclastic controversy; and when he came to write
the Second Helvetic Confession, he made "idols, or
images of Christ and of the saints" the topic of a
special article, in which the principal arguments of the
Byzantine defenders of images were refuted, briefly
but firmly. This was, at least in part, an attack on
Luther's more tolerant attitude toward the retention
of images. In a brief tract entitled A Treatise on the
Worship of Images, Bishop Nicholas Ridley, declaring
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that "there never was anything that made more di-
vision, or brought more mischief into the church, than
the controversy of images" in the time of iconoclasm,
summarized the Calvinist interpretation of the second
commandment: "If by virtue of the second com-
mandment, images were not lawful in the temple of
the Jews, then by the same commandment they are
not lawful in the churches of the Christians." Or, in
the dramatic words of Theodore Beza against the Lu-
theran practice, "Our hope reposes in the true cross
of our Lord Jesus Christ, not in that image. Therefore
I must admit that I thoroughly detest the image of
the crucifix . . . [and] cannot endure it."

The most characteristic difference between Lu-
theran and Calvinist views of obedience to the word
and will of God, however, lay outside the area of
church dogma, in what has been called, with reference
to Bucer, his "Christocracy": the question of whether,
and how, the law of God revealed in the Bible, as
distinguished from the natural law accessible through
reason, was to be obeyed in the political and social
order. That difference, when combined with the Re-
formed doctrine of covenant and applied to the life
of nations, was to be of far-reaching historical sig-
nificance, for it decisively affected the political and
social evolution of the lands that came under the sway
of Calvinist churchmanship and preaching.

The Eternal Will of God, Hidden and Revealed

Yet it was obvious from Scripture as well as from the
experience of the church past and present that those
who would respond with such "obedience of faith"
to the proclamation of the word of God would never
be more than a minority, and that most of the human
race would never so much as have the opportunity to
refuse the word. Therefore the most "awesome [hor-
ribile]" implication of the Reformed view of obedi-
ence to the word and will of God—and the one upon
which its opponents, differ though they might among
themselves otherwise, all fastened most often in their
polemics—was the Calvinist doctrine of double pre-
destination. The first edition of John Calvin's Insti-
tutes in 1536 referred to election in Christ before the
creation of the world, along with redemption and
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reconciliation, as the foundation of "the architecture
of Christian doctrine." This edition of the Institutes
(and then the Heidelberg Catechism) also treated the
idea of predestination in connection with the clarifi-
cation of the definition of the church as "the people
of God's elect," although Ursinus did explain the Hei-
delberg Catechism as saying that "the efficient cause
of the difference [between the elect and the reprobate]
is the election of God," which he identified as both
election and reprobation; yet the Institutes of 1536
(and then the Thirty-Nine Articles of the Church of
England) did not make explicit reference to the cor-
ollary idea of a predestination to damnation at all.
Similarly, of the fifty sermons collected in 1552 into
the Decades of Heinrich Bullinger, just one half of
one sermon was devoted to predestination, in the con-
text of the doctrines of creation and providence. With
each subsequent edition of Calvin's Institutes, the
amount of space devoted to predestination increased,
as did the consideration specifically addressed to the
problem of the "reprobate," those whom God had
predestined to damnation. Yet as late as 1556, when
this process had already gone almost as far as it ever
would (the climax came in 1559, with the final edition
of the Institutes), Calvin indignantly repudiated the
accusation that his exposition of the certainty of sal-
vation took predestination as its starting point.

In this as in other respects, Calvin and Calvinism
represented themselves as championing the doctrine
of the real Luther against the perversions of his doc-
trine by his later disciples. For example, after Re-
formed and Lutheran theologians had met in a
colloquium at Montbeliard in March 1586, Theodore
Beza drew upon Luther's Bondage of the Will for
support in his response to the dispute over predesti-
nation. Likewise, in opposition to "the authors of the
Augsburg Confession," who wanted to avoid the topic,
Daniel Tossanus cited as authorities for it Augustine
against the Pelagians and Luther against Erasmus. Es-
pecially during that controversy with Erasmus, Lu-
ther had allowed his affirmation of the sovereignty of
divine grace to take the form of a theory of double
predestination, but had pulled back from flatly as-
serting all that was implied in such a theory. In the
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immediate aftermath of the controversy, one of his
closest associates, quoting the saying of Christ that
God had "hidden these things from the wise and un-
derstanding," went on to quote the concluding words
of the saying, "Yes, Father, for such was thy gracious
will," as an answer to the question of "why God
confounds the wise and . . . elects the simple." But
the outcome of Luther's consideration of predestina-
tion was the admonition to keep silent about the ques-
tion as a potential source of either despair or
presumption. Such an admonition, while laudable for
its reverence toward the mystery of the divine will,
would, in Calvin's eyes, defraud the faithful of what
Scripture had revealed, which was intended to be nec-
essary and useful also when it spoke about predestina-
tion. The eternal will of God was a "secret will" or
a "hidden counsel" or a "concealed judgment." But
it was essential to maintain a distinction between the
secret counsel of God and his revealed will and not
to "bury election in the secret counsel of God." For
God had decided to "communicate the secrets of his
will" and had done so by his word, so that there was
"a consensus between the hidden counsel of God and
the outward voice of his doctrine"; God would judge
the world according to the latter, but also in harmony
with the former.

To this eternal will of God, hidden and revealed,
the ultimate destiny of all must be referred. When the
Book of Acts spoke about "the determinate counsel
and foreknowledge of God" at work in the crucifix-
ion, it subordinated the foreknowledge to the divine
counsel or decree. By attributing not only the life and
death of Christ but also the actions of his enemies to
the hand and counsel of God, it made the divine will
the cause of their damnation no less than of the sal-
vation of the believers. The God of whom Peter spoke
here in Acts was no mere spectator of the events, but
their author. Basing the predestination of God on his
foreknowledge of human virtue or merit would make
the human condition, not the divine decree, the cause
of salvation or of damnation. "Foreknowledge" re-
ferred to God's omniscience, for which past, present,
and future were all the same; it extended to all crea-
tures and all events, evil as well as good. "Predestina-
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tion," on the other hand, was defined as "the eternal
decree of God by which he has decided within himself
what he wills to happen to each individual human
being." The distinction proved to be deceptive in its
simplicity and clarity. The church fathers had defined
the four key terms—"foreknowledge," "predestina-
tion," "election," and "providence"—in various ways.
Moreover, the most important discussion of predes-
tination in the New Testament, that of the Epistle to
the Romans, did not observe the distinction, but used
the verb "foreknow" to refer to the eternal predes-
tinating will of God by which he determined whom
he would adopt as his children.

In the treatment of these four terms, the relation
between predestination and providence called for spe-
cial attention. Calvin had spoken in the first edition
of the Institutes about "those who have been elected
by the eternal providence of God," and he had treated
providence and predestination together as chapter 8
in the first expansion of his Institutes, the edition of
1539. The two topics remained linked, becoming
chapter 14 in the editions of 1543-45 and 1550-54:
"The Predestination and Providence of God." But
when he came to the definitive edition of 1559, he
made providence the theme of the concluding chapters
of Book One, on the knowledge of God the Creator,
but incorporated the discussion of predestination in
Book Three, as part of the discourse on the appro-
priation of the grace of Christ through the action of
the Holy Spirit. At almost the same time, Bullinger
also separated "The Providence of God" as chapter 6
from "The Predestination of God and the Election of
the Saints" as chapter 10 of the Second Helvetic
Confession. The Bremen Consensus considered prov-
idence in its fifth article before continuing in its sev-
enth with predestination and in its eighth with
reprobation, while the Westminster Confession treated
"God's Eternal Decree" as its third chapter and
"Providence" as its fifth; the Heidelberg Catechism
included an explicit question on providence, but re-
ferred to predestination only implicitly; the Belgic
Confession contained in its thirteenth article a lengthy
affirmation of the Christian doctrine of providence,
against the Epicurean doctrine that God "leaves all
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things to chance," and, after interposing an article on
the fall and original sin, went on to a much shorter
statement of the doctrine of election, whose descrip-
tion of reprobation was that God "left others in their
ruin and fall [trebuchement], into which they had
hurled themselves." The separation of providence and
predestination obviated a confusion of the two con-
cepts that would have folded special predestination,
which pertained only to angels and humans and was
concerned with their ultimate destiny, into a general
doctrine of divine providence, which God "conde-
scends to extend even to the level" of the birds and
other creatures. Providence and predestination were
nevertheless "cognate" doctrines, for God employed
his providential care over his entire creation in car-
rying out his eternal predestinating will. One differ-
ence was that predestination referred to "the ultimate
goal" of God's will, while providence included "other
intermediate goals" as well.

The will of God was the decisive factor. Calvin did
not hesitate to make his own the axiom of Augustine
that "the will of God is the necessity of things," but
then went on to explain that what God had willed
would happen "of necessity" while what God had
foreseen would happen "truly"; thus he endeavored
to disentangle foreknowledge, providence, and pre-
destination from the all-encompassing determinism
that might seem to be implicit in the Augustinian
axiom. Again, after declaring that the will of God was
"the cause of all the things that are," he immediately
went on to explain that the will of God was "the
highest rule of justice," so that "whatever he wills,
by the very fact that he wills it, must be considered
just"; thus he laid the central emphasis not on an
abstract theory of causality, but on the concrete af-
firmation of the justice of God and of its claim on the
obedience of man. But that claim required that divine
causality be identified as sole and total in salvation
and in damnation; "for when it is said that God hard-
ens or shows mercy to whomever he wills, men are
warned by this to seek no cause outside his will." The
will of God was, moreover, to be spoken of in the
singular, not as "the two wills" that Calvin's oppo-
nents professed to see in his teaching: God did not
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have a "double will," nor did he by his secret plan
decree a sin that he had forbidden in his law. The
"single and simple" will of God, whose cause was
nothing outside of God himself, was what distin-
guished the saved from the damned. Or, as he had
said already in 1539, quoting Augustine, the reason
that God did not save the damned was "that he did
not want to, and why he did not want to, is his own
business."

What set this doctrine of predestination apart from
most others in the millennium between the official
version of Augustine's doctrine promulgated by the
Synod of Orange in 529 and the official version of
Luther's doctrine set forth in the Formula of Concord
of 1577 was the candid acknowledgment that "repro-
bation" could not be merely the absence of a positive
election to salvation, but must itself be a positive act
of the divine will predestinating to damnation. If some
variation in "their own merit" was not, and could not
be, the quality that distinguished those who were saved
from those who were damned, "then how do the for-
mer differ from the latter?" Calvin asked. And he did
not hesitate to answer his own question: "Who would
not be able to see here that it is election alone that
discriminates among them?" Therefore he inserted into
the final edition of his Institutes the statement, ap-
parently intended as a criticism of the Lutheran view
of predestination as only election to salvation, that
"election itself could not stand except as set over against
reprobation," since it would be "highly absurd to say
that others acquire by chance or obtain by their own
effort what election alone confers on the few." It must
follow that "those whom God passes over, he con-
demns, and this he does for no other reason than that
he wills to exclude them from the inheritance that he
predestines for his own children." Reprobation to
damnation by the eternal will of God was an ine-
luctable corollary of election to salvation by the same
eternal will of God; it was not based on God's fore-
knowledge of human conduct any more than salvation
was.

The standard example of reprobation in the Bible
was Pharaoh, whose heart God had "hardened, so
that he will not let the people go." To forestall the
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most drastic implications of this text, Augustine had
argued, from the counterbalancing verse which stated
that "Pharaoh hardened his heart," that "thus it was
both that God hardened him by his just judgment and
that Pharaoh hardened himself by his own free will."
So thorny did the question nevertheless remain that
there was fathered on Augustine a milder interpre-
tation (criticized by Calvin), according to which God's
hardening of Pharaoh's heart was based on his fore-
knowledge of how Pharaoh would act by his own free
will. There was similarly fathered on Jerome an entire
work (now no longer extant) called The Hardening
of the Heart of Pharaoh (whose authenticity was cred-
ited by some but questioned by others) with the pur-
pose of avoiding the conclusion that God had from
eternity determined to harden Pharaoh's heart and had
done so by his own will and action quite apart from
the free will and action of Pharaoh himself. But the
Reformers asserted precisely that conclusion. Luther,
writing against Erasmus, drew the implication that
Pharaoh did not have a free will to obey the word
and will of God communicated to him through Moses,
but had disobeyed "of necessity" because God hard-
ened his heart; the account of Pharaoh encompassed
all the other passages of Scripture on the subject and
contained irrefutable evidence about both the bondage
of the human will and the omnipotent freedom of the
divine will. "The withdrawal of grace," Bullinger de-
fined on the basis of Pharaoh, "is hardening, and when
we are left on our own we are hardened," adding
elsewhere that all such passages in Scripture were a
proof of the just judgment of God. It was indeed
"just," Calvin insisted, but it was also "concealed":
God had not merely "hardened [Pharaoh's heart] by
not softening it," but he had "turned Pharaoh over
to Satan to be confirmed in the obstinacy of his
breast"—an exegesis by Calvin that Beza defended
against its critics.

The case of Pharaoh also provided Calvin with the
most incontrovertible refutation possible of the at-
tempt by some "compromisers to dilute" the harsh
but clear language of Scripture, which did not speak
merely about "permission" by God, but also about
"the action of divine wrath" when it used the term
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"hardening." Calvin dismissed the distinction be-
tween divine action and divine permission as "frivo-
lous" and demanded to know what the real difference
between the two could be when applied to God. In
spite of the rearrangement of the 1559 edition of his
Institutes, by which the treatise on providence and
the treatise on predestination were assigned to widely
separated parts of the opus, the rejection of such a
distinction between doing and permitting in God was
added to the first, so that it appeared in both: the
distinction was a "falsehood" and an "evasion" despite
its claims of "moderation," and it pretended that "God
did not establish the condition in which he wills the
chief of his creatures to be." With unrelenting rigor,
Calvin pressed his rejection of the notion of divine
permission all the way to the point of attributing to
God's active predestinating will even the fall of Adam
into sin and the consequent verdict of eternal death
on "so many peoples, together with their infant off-
spring. " Thus even where the express statement of the
text of Scripture confined itself to saying that God
had "prepared beforehand for glory the vessels of
mercy," he was constrained to add: "Undoubtedly
both preparations [to glory and to perdition] depend
on the hidden counsel of God." Those whom God
blinded were not those who by their wickedness had
merited it, but "those who were foreordained to dam-
nation [reprobati] by God before the foundation of
the world."

In his willingness to draw conclusions of such "rad-
ical, one might say reckless consistency" from the
teaching of Scripture about the operation of the will
of God in relation to sinful humanity, Calvin claimed
that "Augustine is completely on our side," so that it
would be possible to splice together statements from
Augustine's writings into an entire volume about pre-
destination tat would say everything. The familiar
language of Augustine about "the damnation of those
whom he had justly predestined to punishment and
the salvation of those whom he had kindly predestined
to grace" came to Calvin's aid in his argument for the
principle that the only possible doctrine of predestina-
tion was a doctrine of double predestination. Augus-
tine's treatise, Rebuke and Grace, was a complete and
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satisfying refutation of the charge that an emphasis
on the totality of the divine initiative in predestination
would destroy the moral imperative. Passages from
another of his anti-Pelagian treatises, The Gift of Per-
severance, written near the end of his life, were quoted
in extenso to prove that predestination was a legiti-
mate theme for Christian preaching; Augustine's Pre-
destination of the Saints supported the doctrine of
justification by faith alone. In response to the accu-
sation that his doctrine of double predestination was
a novelty in the history of Christian doctrine, Calvin
therefore was able to cite the testimony of Augustine,
and Augustine in turn "does not allow himself to be
dissociated from the other fathers."

Beyond Augustine's explicit predestinarianism
(which, as Calvin's opponents reminded him, had
never been officially adopted by the church), Augus-
tine's doctrine of sin and grace (which by contrast had
become the public doctrine of "all of Christendom,"
that is to say, of Western Christendom) also neces-
sarily entailed the doctrine of predestination, and of
a double predestination at that. None of the Reform-
ers, of course, openly espoused Pelagianism, since, as
Protestants and Roman Catholics agreed, "all churches
of God believe" the Augustinian doctrine. But as Beza
put it in his response to Castellio, "Now I am dealing
with Pelagius, and therefore I am sending you back
to Augustine's school." Or, in the vivid language of
the Synod of Dort during the following century, the
Remonstrant opponents of double predestination were
not only smuggling Pelagianism back into the church
and "resembling Pelagius," but actually "summoning
the Pelagian error back up out of hell." In response,
the Remonstrants, in the preface of their Confession,
objected to the exclusive canonization of "this one
man Augustine," whose standing had become so great
that "even among those who otherwise do not usually
place a high estimate on the authority of councils and
fathers" it was a sufficient refutation of any position
for it "to seem to have even some affinity to that of
Pelagius."

Reformed theology had special reason to stress its
opposition to Pelagianism and its loyalty to the Au-
gustinian doctrine of original sin. For in 1525 Zwingli
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had denounced "all the fables of the papists about
'hereditary sin.'" In a treatise of 1526, while espousing
a doctrine of the bondage of the natural will, he had
criticized as "careless" certain earlier doctrines of orig-
inal sin. He took the position that original sin was
not a personal guilt, but only guilt by metonymy,
because "sin is connected with guilt"; of itself original
sin did not cause damnation, at any rate not in the
children of Christians. In his Commentary on Genesis
of 1525-27 and in his personal Confession of Faith of
1530, moreover, he had explained his view that there
was no transgression where there was no law, and
hence no "sin in the strict sense of the term"; but he
had gone on to specify that the sin of Adam, "which
clings to us, is truly a sickness" and one that brought
with it "the necessity of dying." A confession of the
city of Zurich of 1523 had already spoke of sin as
"the fracture caused by the fall and the weakness of
the flesh," and the Tetrapolitan Confession of 1530,
which had a more official character than Zwingli's
Confession of Faith, described the human condition
as that of being "by nature children of wrath and
therefore unrighteous, so that we do not have the
power to accomplish anything that is righteous or
God-pleasing." Such statements as these could be cited
to exonerate Zwingli from Luther's constant accusa-
tions that he denied the orthodox Augustinian doc-
trine of original sin.

In its statements of the Augustinian doctrine, the
main body of Reformed teaching more than made up
for whatever ambiguities there may have been in
Zwingli's theology. Calvin referred to Augustine to
make clear that although original sin was in one sense
the sin of another, namely, of Adam, it was at the
same time the sin of each person individually. Bullin-
ger set his definitions of sin and grace into explicit
opposition with those of Pelagius and his follower
Celestius. Calvin and Bullinger were agreed that An-
selm's definition of original sin as "the absence of
righteousness" was inadequate, even though it did
"comprehend the whole meaning of the term." Orig-
inal sin was correctly defined as sin, because "first, it
makes us liable to the wrath of God, and, second,
because it produces works in us that Scripture calls
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'works of the flesh.'" The image of God, in which
Adam had been created, had made him "partaker of
the wisdom, justice, and goodness of God." But that
image was now "extinguished" and replaced by "guilt,
unrighteousness, and unholiness." Grace, on the other
hand, was to be defined as "the favor and gracious
will, indeed, the very goodness and mercy of God,
by which, without any merit of ours, . . . he loves
us poor sinners and, as a Father, accepts us"; it was
the subject of the "eternal decree" of God, by which
he had decided to grant his grace to the world through
Christ. But to Reformed theology, this Augustinian
consensus of all the Reformers, that works were not
a factor in salvation, must imply no less consistently
that works were not a factor in damnation, either; the
rejection of works and the exaltation of the grace and
glory of God as supreme did not apply only to the
reconciliation of man to God or to the means of grace
and other instruments of salvation, but to the eternal
will of God by which he had chosen some and con-
demned others. Not only, therefore, was "Augustine
completely on our side" in the doctrines of sin and
grace; but it must be the complete Augustine, the
Augustine who wrote The Predestination of the Saints
and The Gift of Perseverance no less than the Au-
gustine who wrote Original Sin.

Sharing Augustine's complete doctrine meant also
sharing the criticisms of that doctrine, particularly
the rejection of it as fatalistic. To Castellio, "pre-
destination" in Calvin's usage seemed interchange-
able with "fate." By having sentenced the reprobate
to eternal damnation before they were born, not to
say before they had sinned, "that God of Calvin's"
was forcing them to sin, so that he might be just in
his condemnation. If God hardened their hearts sim-
ply because he willed to do so, it was vain of him
to admonish them not to harden their own hearts.
From the Roman Catholic side, too, Calvin's pre-
destinarianism was equated with fatalism. Calvin
made the rejoinder that despite the superficial sim-
ilarities that his critics claimed to see, there was a
total difference between fate and predestination: fate,
as used by the Stoics, referred to a necessity that
compelled even God to fit into a preestablished or-
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der; predestination, as used by Scripture, was "the
free counsel of God," by which he "moderates both
the human race and the individual parts of the world
in accordance with his immense wisdom and jus-
tice." Although he was reluctant to engage in lo-
gomachy, he would not accept the term "fate" for
his doctrine, not only because of the apostle's warn-
ing against "novelties of terminology" but because
it was both slanderous and mistaken to impute "that
dogma" to the biblical view of providence and pre-
destination. It was erroneous to take divine fore-
knowledge as "necessity" or "fatal necessity" or "Stoic
necessity," for the "necessity of sinning" lay in "the
fault of the will" of man, not in "compulsion" by
God.

The burgeoning enthusiasm for astrology during
the sixteenth century, in which, among many others,
Pope Leo X and Philip Melanchthon had both been
caught up (although Luther and Zwingli had not),
provided Calvin in 1549, and some years later his
pupil Beza, with an opportunity to clarify the entire
problem of fate, necessity, and predestination, and for
once to do so in a context other than the polemical
defense of the doctrine of divine election. Calvin made
it clear that he was not attacking "the true astrology
[i.e., astronomy]," which he defined as "the knowl-
edge of that natural order and arrangement to which
God has subjected the stars and planets," but those
"charlatans [trompeurs]" who claimed to be able to
predict the course of a man's life on the basis of his
date of birth. Like Luther, he based his opposition
both on the rational grounds of the inherent absurdity
and contradiction of astrological theories and on the
theological grounds of the divine prohibition of such
a "pollution" of the will and word of God. Specifi-
cally, alluding to the command to Abraham to try to
count the stars, Calvin insisted that the divine promise
of blessing to Abraham and his posterity was not
dependent on the position of the heavenly bodies. The
grace that God conferred on his children had nothing
to do with the consideration of the planets, nor was
it on this that "God has founded his eternal election."
That would deserve to be called fatalism, but divine
election would not; for it was based on the will and
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"secret plan" of a God and Father "who was revealed
in Christ, not on an impersonal conjunction of the
stars.

Other criticisms of the Calvinist doctrine were also
echoes of earlier attacks on Augustinianism, and the
responses of Reformed spokesmen regularly drew
upon those of their theological patron. To the objec-
tion that the doctrine of predestination would lead to
moral laxity, they replied that "holiness is the end of
our election" and quoted Augustine's Gift of Perse-
verance in support. To the charge that "the prayer of
men is useless" if everything had already been decided
by God, the answer was that prayer "has also been
incorporated into the plan and will of God." To the
thought that "the purpose of creation is eternal judg-
ment" and that therefore God was unjust in his ar-
bitrary decision to save some and to damn others, it
was necessary to oppose the axiom that the glory of
God was equivalent with his justice, as well as the
distinction between the justice by which God con-
demned the reprobate and the mercy by which he
saved the elect; Scripture made it manifest that God
did sometimes deprive the reprobate of "the capacity
to hear his word" and at other times used the preach-
ing of that word to blind and harden them. And to
the recurring taunt, "Who has disclosed the hidden
will [of God] to Calvin? For if Calvin and his follow-
ers know it, it is not hidden, but if they do not know
it, why do they make affirmations about something
unknown?" the appropriate rejoinder was: "His will
is one and simple in him, but it appears 'manifold' to
us because, on account of the feebleness of our minds,
we do not grasp how, in diverse ways, it wills and
yet does not will something to take place."

Yet the gravest of all objections was the question
of consolation, hope, and the certainty of election—
not, of course, its objective certainty, which, being
grounded totally in the will of God, was an absolute
and unchangeable decree; but its subjective certainty
in the conscience of the anxious believer. Calvin in-
sisted, as early as the first edition of his Institutes,
that "to have trust is not to fluctuate, waver, be borne
up and down, hesitate, remain in suspense, and de-
spair, but to get a steady mind with an abiding cer-
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tainty and a solid assurance." The knowledge and
assurance that one's sins were forgiven must be clear
and certain; otherwise there would be "no rest, no
peace with God, no confidene or security" for the
conscience. That insistence did not change with the
increasing emphasis on predestination: from the first
to the very last revision of the Institutes he continued
to warn that "Satan has no more grievous or danger-
ous temptation to dishearten the faithful than when
he disquiets them with doubt about their election."
Against the statement of the Council of Trent about
predestination, he stressed that all believers were to
have a certainty of their election through the testi-
mony of their adoption as children of God. Such a
certainty did not depend, as Thomas Aquinas had
taught, on a "special revelation" to the individual, but
on "a sense that is common to all the faithful." That
"sense" was well expressed in Bullinger's formula: "If
you have communion with Christ, you have been
predestined to life and you belong to the number of
the elect."

To deal with questions about the certainty of elec-
tion, it was essential "to begin with God's call, and
to end with it." God's call was present wherever the
word of God was preached, even though this "uni-
versal call of God" was not always successful; for
there was both a universal call and a special call, and
it was "a manifest error" to "substitute" the universal
for the special. Ultimately, the call of God, whether
universal or special, was subordinate to the secret elec-
tion of God. Thus "the preaching of the gospel streams
forth from the fountain of election," and not vice
versa. Despite the admonition to begin and end with
the call of God, therefore, the quest for certainty of
election could not end in any "a posteriori judgment"
or appeal to experience, important though experience
was as part of the total plan of God; but, in Bullinger's
formula, "the end of predestination or predetermi-
nation is Christ, the Son of God the Father." Or, as
the same author put it in a church confession, "Let
Christ therefore be the mirror in which we contem-
plate our predestination." That same metaphor of
Christ as "mirror" enabled Calvin to specify that "we
shall not find assurance of our election in ourselves,
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and not even in God the Father" in himself, but only
in "Christ the mirror." Augustine had identified the
man Jesus as the most "illustrious instance of pre-
destination," whom God had chosen purely by grace
and not by foreknowledge of his sinlessness. Citing
these "wise" statements, Calvin, too, called Christ,
as the head of the church, "the clearest mirror of free
election." He invoked the metaphor yet again when,
in his Antidote to the Council of Trent, he argued
that all believers could and should be certain of their
election by looking at it "in Christ, as though in a
mirror." Theodore Beza, on the other hand, called
election and reprobation the "mirror" in which to
view the glory of God. The contrary metaphor was
that of the "labyrinth." A series of personal tragedies;
a preoccupation with astrology; but most of all, a
blasphemous curiosity about predestination—any of
these could be a "labyrinth" from which there was no
escape but Christ.

It was a fatal mistake, in investigating predestina-
tion, to "go beyond the oracles of God." The warn-
ing of Sirach, "Seek not what is too difficult for you,
nor investigate what is beyond your power," was,
despite the noncanonical standing of Ecclesiasticus,
a caution that pertained to the two natures in Christ,
to the fall and the origin of evil, and to the mystery
of the will of God in predestination. In the face of
"a mystery that is incomprehensible until the time
of revelation," a healthier attitude was what Calvin,
quoting Nicholas of Cusa, called "learned igno-
rance." The appropriate response to the mystery was
neither to pry into "what the Lord has left hidden
in secret," nor on the other hand to keep silent about
"what he has brought into the open," but to pay
attention to the word of God with awe and wonder.
The justice of God in double predestination was a
subject "to adore rather than to scrutinize." Thus
Bullinger's correlation of "the word and the will of
God," according to which "'the word of God' means
the language of God, the revelation of the will of
God," applied with special force to the Reformed
doctrine of predestination. As a mildly Reformed
confession put it, "that will of God is to be followed
which we have expressly declared to us in the word
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of God"; this was true, a commentator on it ex-
plained, for all "our doings, but chiefly in the matter
of predestination."

The Will of God for the World

The fearful symmetry of salvation and reprobation in
the doctrine of double predestination could easily lead
its critics, and sometimes its exponents as well, to
construct from it a system in which the eternal will
of God, as contained in his decrees, became an all-
encompassing (and all-explaining) first and only cause.
But, as one scholar has warned, "Calvin's doctrine of
the decrees, especially the decree of reprobation, can-
not by a process of extrapolation be lifted out of its
context and set above the doctrines of creation and
redemption without being transmuted into a rational-
istic metaphysic which would then change the nature
of his entire theology." Calvin did reject a distinction
between God's willing and God's permitting, he did
defend himself against the charge that he was attrib-
uting to God two or more contrary wills, and he did
insist on the unity of God's will. But in the very
context of that insistence he could quote, as something
with which "all godly and modest people" would agree,
the words of Augustine in the Enchiridion, "that in a
strange and ineffable fashion even that which is done
against his will is not done without his will." There
was then, a will of God for the world, "against" which
(though not "without" which) sin was committed
(though not permitted). In the formula of Ursinus,
"God does, and does not, will one and the same ac-
tion. " The elucidation of just what the will of God
was for the world became an assignment for the two
generations of Reformed theology following Calvin's
death. It received confessional definition in the first
half of the seventeenth century, but many of its im-
plications had to await the doctrinal (and the political)
history of later centuries for their full effect and clas-
sical formulation.

The most controversial attempt at such an eluci-
dation within the Reformed communion was the one
associated with the names of Jacob Arminius and Si-
mon Episcopius, which eventually challenged openly
the central affirmations of the Calvinistic doctrine it-
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self. Arminianism acquired its own confessional status
in the Remonstrance of 1610 and then, after the Synod
of Dort, in the Remonstrant Confession of 1621/22.
Reiterating and developing many of the objections to
predestinarianism that had already been current dur-
ing Calvin's lifetime, the Arminian and Remonstrant
protest focused on the problem of will: of the human
will as responsible for conduct and therefore in some
genuine sense free of "fatalistic necessity"; and of the
divine will as addressed to all and therefore in some
genuine sense universal, but also as free of sin and
evil and free of coercion, since such freedom was "the
perfection of the [divine] will." Calvin's "fictitious
fate of predestination" was "hostile to religion" be-
cause it managed to undercut both the free will of
God and the free will of man. Against "the iron and
fatalistic necessity of the Stoics, Manicheans, and Pre-
destinarians," as well as against the "blind chance" of
the Epicureans, stood the biblical doctrine of "the
providence of God in the world, which rules every-
thing in a wise, holy, and just manner." The provi-
dence of God, which followed immediately upon
creation and which extended also to the work of re-
demption, was universal in its scope, pertaining to
"this entire universe and especially to man," as an
expression of "the wisdom, justice, and equity of
God." These divine attributes of wisdom, justice, and
equity, as disclosed in providence, meant that God
was free from "any internal necessity of his own na-
ture or of any external power of some other force";
therefore it was Arminian and Remonstrant doctrine,
no less than it was Calvinist doctrine, that God did
foreknow future contingents and that he was free "to
dispose for his creatures whatever he wills," death or
life, command or prohibition.

It was likewise Remonstrant doctrine, no less than
Calvinist, that the grace of God, defined as "unde-
served and unmerited favor," was, as the Remon-
strance put it, "the beginning, the progress, and the
completion of all good." But that did not mean that
grace was "irresistible." The analogy, drawn by Au-
gustine and after him by Calvin, between God's call
to faith and the summons to resurrection addressed
by Christ, irresistibly, to a dead body, was fallacious.
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For "those whom God calls to faith, he calls seri-
ously" ; if it were impossible to resist the grace of God,
his offer of "a reward for Christian virtue" and his
threat of punishment for immorality would both be
vain. On the other hand, the distinction between what
God willed and what God permitted, which Calvin
had dismissed as a "falsehood" and an "evasion," was
essential to prevent "the overthrow of all religion":
divine permission did not imply that "it is not possible
for anything but disobedience to follow," but rather
that "man can be disobedient, yet only if he so wills."
Therefore God permitted evil not because he willed
it, but to leave man free. And, contrary to Calvin's
theory, it was similarly "with the permission of God
and in accordance with his just judgment," but by
their own action, that the hearts of sinners were
"hardened." Hardening, also in the case of the Jews,
was a divine "declaration," not the initiative of a di-
vine "action."

When Calvinist predestinarianism drew a closer and
more direct link of causation between the eternal will
of God and human action or human destiny, this was
an attempt to "rise higher or to descend deeper" than
the revelation of God's will allowed. "To know God
truly" according to Scripture meant to "fulfill the will
of God," but God could not rightly demand "sub-
jection to an alien will" on man's part if there had
been a decree of double predestination even preceding
the fall. The doctrine of the will of God constituted
the third and final section of the Remonstrant Confes-
sion, following upon sections dealing with the being
of God and the works of God. Although "there is
not in God a secret will that contradicts his will as
revealed in the word," and therefore the notion of a
twofold will of God for salvation and for reprobation,
which seemed to be implicit in the Calvinist doctrine
of double predestination, was, "among all dangerous
errors, the most dangerous," there was quite another
sense in which it was altogether proper to speak about
a twofold will. For "the divine will contained in the
covenant of grace . . . comprehends two principal
parts: first, what God himself, through Jesus Christ
his Son, has decided to do in us or on our behalf, so
that we might become participants in the eternal sal-
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vation that has been offered through him; second,
what he wills to be done by us through the mediation
of his grace if we really want to attain eternal salva-
tion. " The difference between such a twofold will and
the twofold will of double predestination was that it
did not attribute self-contradiction to God, but total
consistency. To the extent that it was legitimate to
speak about the divine will under such a category as
"decree," it must be on the basis of the way the divine
decrees were carried out in the two basic divine actions
of creation and redemption; even there, moreover, the
words of Scripture about the "counsel" of God were
not to be interpreted in a deterministic sense.

The will of God for the world disclosed in both of
these divine actions was universal in its scope. Ever
since the rejection of the dualism of Marcion in the
ancient church, the unity of God had stood as a guar-
antee of the universality of this creating will, to which
the opening affirmation of the Apostles' Creed bore
witness. On this there was no controversy among the
Reformation parties, despite repeated attempts by var-
ious of them to identify their opponents as neo-Mar-
cionites for their position on one or another doctrine.
But the universality of the will of God in salvation,
as distinct from creation, did become a matter of con-
troversy, as did the eternity of damnation. The
Remonstrance of 1610 declared that Jesus Christ was
"the Savior of the world," not only the Savior of the
elect, and that he had "died for all men and for every
man, so that he has obtained for them all, by his death
on the cross, redemption and the forgiveness of sins,"
although only those who believed could share in this
forgiveness. It was a "decree" of God that Christ should
be "the propitiation for the sins of the whole world."
As it had been a "universal evil that has come upon
us from Adam," so it must be a "remedy for all" that
had been granted by God in "his beloved Son, Jesus
Christ, as the New and Second Adam," who "governs
all things" in accordance with his will.

In this Arminian form, the assertion that the will of
God for the world was a universal will for salvation
did not truly come into its own as a church doctrine
until the rise of Methodism in the eighteenth century.
During the Reformation period, its principal signifi-
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cance for official dogma lay in the antithetical for-
mulations it evoked, particularly the Canons of the
Synod of Dort and the Westminster Confession, and in
the reactions of Puritanism to what it deemed to be the
incursions of Arminian doctrine into Anglican teach-
ing. It was as a consequence of the Arminian challenge
that Reformed doctrine on the issues in controversy
took the form at Dort of the five "heads of doctrine"
that came to be identified, rightly or wrongly, as the
distinctive emphases of orthodox Calvinist teaching,
which the Remonstrants believed themselves obliged
to reject openly. In that sense it is correct to draw the
parallel that "the Canons of Dort have for Calvinism
the same significance which the Formula of Concord
has for Lutheranism," but only with the prior stipu-
lation that none of the Reformed confessions "has the
same commanding position as the Augsburg Confes-
sion in the Lutheran Church."

The parallel between the Canons of Dort and the
Formula of Concord may be misleading for another
reason as well. Although the Lutheran confession,
too, was put forth as a "restatement" of the Augsburg
Confession only on those points of doctrine over which
there had been controversy within Lutheranism, it
had managed to deal with a far larger range of doc-
trines than did its Calvinist counterpart, which con-
fined itself to "divine predestination and the heads [of
doctrine] immediately connected with it," viz., un-
conditional predestination, limited atonement, total
depravity, the irresistibility of grace, and the final per-
severance of the saints. On each of these, the Synod
of Dort affirmed its allegiance to normative Reformed
teaching, as promulgated in the Belgic Confession, to
whose authority the several national delegations to
the synod subscribed, and in the Heidelberg Cate-
chism, which was endorsed as "a very accurate com-
pendium of orthodox Christian doctrine." The
language of the Heidelberg Catechism had been far
less explicit on some of these doctrines than that of
the later Calvin and of still later Calvinism, but the
Remonstrants criticized it for confining the doctrine
of providence to temporal matters. The Belgic Confes-
sion had dealt with the doctrines at somewhat greater
length, although it, too, had stopped short of an un-
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ambiguous doctrine of double predestination, and, as
the Remonstrants pointed out, its words "could be,
and have been, construed in diverse ways."

There had also been diverse ways of construing the
admonition of the apostle Paul to pray for kings and
rulers because of "God our Savior, who desires all
men to be saved and to come to the knowledge of the
truth." This passage had always been a conundrum
to Augustinian doctrines of predestination and the
will of God. Martin Bucer, to whose exegesis of the
Pauline epistles Calvin acknowledged his indebted-
ness, followed Augustine's explanation that the saving
will of God of which the passage spoke pertained not
to individuals, but to classes of men. Ursinus, too,
interpreted the passage to refer to "all classes" rather
than to all individuals; but, unlike Calvin, he and
other orthodox Reformed theologians found the dis-
tinction between "will" and "permission" in God, if
properly understood, a useful one for such an inter-
pretation. It was essential, according to Calvin, not
to superimpose 1 Timothy 2:1-4 on the doctrine of
predestination, but rather to read it in the light of "the
term 'election,' [which] occurs so often in Scripture."
Then it would be evident that "the apostle's meaning
here is simply that no nation of the earth and no class
of society is excluded from salvation." By any other
interpretation, this command to pray for pagan kings
and emperors, "an almost hopeless group of men,"
would be "absurd" on the face of it. There must be,
Beza argued, a proper "order of causes" in the inter-
pretation of this passage, just as the term "world" in
the passage, "God so loved the world," must refer
only to the elect, since Christ explained later in the
same Gospel that he was not praying for the "world."

Faced now, in the Remonstrant challenge, with what
it believed to be just such an effort to subordinate the
doctrine of election to the teaching of a universal will
of God for the salvation of the world, the Synod of
Dort restored the order between election and re-
demption as Calvin had taught it. "This was," Dort
affirmed, "the sovereign counsel and most gracious
will and purpose of God the Father, that the quick-
ening and saving efficacy of the most precious death
of his Son should extend to all the elect," and to them
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alone; for "it was the will of God that Christ . . .
should effectually redeem . . . all those, and those
only, who were from eternity chosen to salvation, and
given to him by the Father." The Remonstrant prop-
osition, "Jesus Christ the Savior died for each and for
all," was, as one Calvinist theologian put it to the
synod, "ambiguous because of its incompleteness":
"If you add, 'believers,' the proposition will be clear
and true; but if you add 'people,' it remains ambig-
uous." Repeatedly the synod gave its attention to the
question, "Whether the will of the Father in giving
the Son over to death, and of the Son in undergoing
death, was to grant salvation to each and to all." A
lengthy Confession, submitted by a French Reformed
theologian who could not attend, effectively framed
the synod's answer to that question, arguing that since
Christ interceded for those whom he had reconciled,
and since he had declared on the very night of his
betrayal, "I am not praying for the world but for those
whom thou has given me" it necessarily followed that
"Christ has not reconciled the world," but only the
elect.

To ward off the standard Remonstrant objection
that such a doctrine of limited atonement was in fact
a limitation of the power and sufficiency of Christ,
who, as Savior of the whole world, had died for each
and for all, the synod introduced its statement about
the limitation of the will of God for salvation with a
summary of the Anselmic doctrine of redemption as
satisfaction. "God is not only supremely merciful, he
is also supremely just," it began. Therefore nothing
other than the death of Christ, being "of infinite worth
and value," could avail as "the only and most perfect
sacrifice and satisfaction for sins." The message of that
perfect satisfaction was anything but limited in its
audience. The promise of the gospel and the call to
repentance and faith must be announced and pub-
lished wherever God sent the gospel, "promiscuously
and without discrimination." But that did not mean
that all who heard it would believe, for many would
perish in unbelief; yet this was not due to "any defect
or insufficiency in the sacrifice offered by Christ on
the cross, but to their own fault." Nor did it mean,
moreover, that the will of God for the world had failed
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of its intended result, as though human unbelief could
frustrate the divine will. Therefore the sacrifice of
.Christ, although of infinite worth and sufficiency, was
not for the world, but only for the predestined.

It was on the basis of this teaching about the will
of God for salvation that the doctrine of predestina-
tion was to be understood. "We are to judge the will
of God," the Synod of Dort affirmed, "from his word."
From the word of God it was evident that the ground
of divine election was not in anything human, neither
in human holiness nor in human faith, present or
foreknown, but that these human virtues were the
results of election. Hence the only ground and "sole
cause of this gratuitous election" was "the good plea-
sure of God." The answer of the synod to the topic
discussed, for example, at its sixty-seventh session,
whether election was "single or multiple," was clear
and unequivocal: "This election is not multiple." Al-
though that statement as it stood referred only to the
election to salvation, the same set of Canons also spoke
in the singular of a "decree" when it identified the
difference between the elect and the reprobate: "That
some here below are endowed by God with faith, and
that others are not thus endowed, proceeds from his
eternal decree." The contrary opinion, "that God did
not decree, by his just will alone, to leave anyone in
the fall of Adam and in the common condition of sin
and damnation," was condemned. So was the teaching
that "the will of God for the salvation of believers"
was the full content of the decree of election.

The "five heads of doctrine" of the Synod of Dort
fixed the orthodox Reformed understanding of the
will of God for the world in a form that was to become
normative. Thus when, in the next century and in
another continent, Jonathan Edwards took up the topic
of "universal redemption," it was with a brief com-
ment on "the controversy between the Remonstrants
and anti-Remonstrants [or, as the manuscript of the
work had it, 'Calvinists and Arminians']" that he be-
gan. When he undertook to discuss such issues as
freedom and foreknowledge, his discussion assumed
the form of a point-by-point refutation of the Ar-
minian positions on these issues, as expounded "by
some of the greatest Arminians, by Episcopius in par-
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ticular" and by a treatise to which Edwards referred
throughout, entitled Discourse on the Five Points,
which were the same "five heads of doctrine" taken
up in the Remonstrance and in the Canons of the
Synod of Dort. To do so, however, Edwards "went
back, not to what the first generation of New Eng-
landers had held, but to Calvin"; he "became, there-
fore, the first consistent and authentic Calvinist in
New England."

"What the first generation of New Englanders had
held," together with their Puritan colleagues in old
England, was a system that came to be called "cov-
enant theology" or "federal theology." Yet it is im-
portant to remember that the theme of "covenant"
was one that Roman Catholic theologians also found
useful; and, before it became the watchword of a the-
ology that was somehow set against Calvinism, "the
covenant of grace, and God's declared ends in the
appointment and constitution of things in that cov-
enant" was, for orthodox Calvinism as it was to be
again for Edwards, an authentic way of describing the
will of God for the world, a way that took its place
within the context of the doctrine of election in the
total body of Reformed teaching. In the preface to its
Canons, the Synod of Dort doxologized: "Blessed
forever be the Lord, who . . . has given witness to
the entire world that he does not forget his covenant."
The vindication of the will of God expressed in the
doctrine of double predestination was proof—not to
the elect alone, but "to the entire world"—of his faith-
fulness in keeping his covenant. The synod also drew
upon the idea of the covenant to deal with the question
of how, in the light of this doctrine of predestination,
parents were to regard the will of God for their chil-
dren: "The children of the faithful are holy, not indeed
by nature, but through the blessing of the covenant
of grace, in which they together with their parents
are comprehended." The Remonstrant party made use
of the theme in its own doctrine of the will of God,
which it called "the will of God that is comprehended
in the covenant of grace."

Just as Christ was "the mirror in which we con-
template our predestination" and "the clearest mirror
of free election," so the mirror of the will of God in
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the covenant was the history of his dealings with the
people of Israel. "As the blessing of the covenant
separates the people of Israel from all other nations,"
Calvin formulated the analogy between election and
covenant, "so also the election of God makes a dis-
tinction between men in that nation, while he pre-
destines some to salvation and others to eternal
damnation"; there was no need to seek a "higher cause"
than the goodness and the severity of the will of God.
Taking up the analogy, the Synod of Dort cited the
language of "choosing" in Old and New Testament
as proof that the will of God, not the superior virtue
of a nation, was the basis of that separation of the
people of Israel from all other nations. Zwingli pointed
out that "to give a covenant" was a peculiarly Hebrew
way of speaking; Bucer pointed out that the covenant
with Israel, though given at one specific moment, also
had to be renewed; Calvin pointed out that because
the covenant had been given once and for all while
the promises of God were scattered throughout the
Scriptures, it was necessary to refer all the promises
to the covenant as "their only head, in the same way
as the special help, by which God declares his love
to believers, flows from the one and only fountain of
election." The promises of the Old Testament, but
also its prayers and petitions, took their start from
the covenant of God with the patriarchs. The most
important discussion of the covenant with Israel in
the New Testament was that of the apostle Paul in
Romans 9-11, on the basis of which the church had
repeatedly sought to make sense of the relation be-
tween the various covenants of God. Yet it is indic-
ative of the relative importance of the covenant in
Reformation systems that Melanchthon did not ex-
plicitly refer to the covenant in either of his com-
mentaries on Romans 9—11, while Calvin made it a
central subject of his exposition, especially of chapter
9, and even Beza dealt with it en passant in his exegesis
of that chapter.

In addition to the considerations of the subject oc-
casioned by this exegesis, Reformed theology ad-
dressed the meaning of covenant in numerous special
ways. Bullinger, for example, composed a treatise in
1534, On the Single and Eternal Testament or Cov-
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enant of God, and Zachanas Ursmus opened his sys-
tematic theology with an explanation of the covenant;
it became a recurring theme in their other writings as
well as in their systematics. The reference to the cov-
enant in all four versions of the words of institution
of the Lord's Supper, spoken in the setting of a cel-
ebration of the Jewish Passover, the festival of the
covenant with Israel, made it possible to ground the
defense of the Reformed doctrine of the sacraments,
of baptism and especially of the Lord's Supper, in
"the nature of the signs of the covenant," in oppo-
sition to theories that put exclusive emphasis on the
presence. God, who "deigned to call the mystery of
divine unity and fellowship by a human title," had
accommodated himself to the human practice of con-
firming a covenant with "signs of good faith," by
attaching his own "signs of faith and truth, I mean
the sacraments," to his "eternal covenant." The well-
known letter of Irenaeus to Pope Victor I must be
quoted alongside his formula about the Eucharist, for
in the letter he had shown that "the Eucharist is noth-
ing else than a symbol of the covenant of unity, faith,
and doctrine." The distortion of the Eucharist into a
sacrifice of propitiation was a violation of the divine
institution of Christ, who had ordained it to be "a
testament, covenant, and legacy." Christ was the only
sacrifice of propitiation. Hence the doctrine of the
atonement was quite amenable to treatment under the
rubric of covenant or testament, as the usage of the
Epistle to the Hebrews showed. Therefore, in the
formula of Ursinus, "the doctrine of the covenant of
God is intimately connected with the doctrine of the
Mediator." He went on to adapt the Anselmic doc-
trine of the Mediator to the doctrine of the covenant:
"This covenant cannot take place without a mediator,
for we could not make satisfaction for ourselves."

Christ was the one and only Mediator, and there
"was only one method of true salvation"; therefore
there was "only one covenant, and only one church
of all the saints before and after Christ," both of the
Old Testament and of the New. Scripture, all of which
was related "to this one goal," was "one Book of the
Covenant, whether before or after the birth of Christ
our Lord." Thus the covenant was "one in substance,
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although twofold in circumstances." Abraham, as the
father of believers, believed not merely in any one
statement of God to him, but in "the entire covenant
of salvation and grace of adoption." That covenant of
salvation had been begun in Adam, extended in Noah,
illumined in Abraham, and deposited in written form
through Moses, through whom it was "renewed" and
"expounded more fully." The "law" that Moses had
written down, moreover, contained the covenant of
grace. When the apostle Paul set the law of Moses
into opposition with the gospel, he emphasized only
the distinctive function of the law, its commands and
prohibitions, not the covenant of grace that was also
embodied in it. This covenant of God, given to the
people of Israel through Moses, was "in perpetuity,"
as long as sun and moon should shine; "thus the ab-
olition of the covenant would be more strange than
the destruction of the whole world." It was absurd
even to suggest that human unfaithfulness could ever
undo the eternal covenant between God and Israel.
The covenant proved that salvation was by grace alone.
At the same time, the covenant with Israel was prime
evidence that when God established a covenant he did
not automatically confer with it "the Spirit of regen-
eration that would enable them to persevere in the
covenant to the very end." That was why there also
had to be the "new covenant" that had been predicted
by Jeremiah. Christ had been the "consummation" of
the covenant, for in him it had appeared "most ex-
cellently, purely, and clearly of all." The "new cov-
enant" in him differed from the old covenant in various
respects, notably in its "amplitude," because "in the
new [covenant] the church is distributed throughout
all the nations" of the world.

Because it summarized "the entire content of piety"
practiced by "the saints of all epochs" through "the
succession of times," "covenant" became a historical
category for describing the will of God for the world
"in time," complementary to (and sometimes in ten-
sion with) the "eternal predestination" by the will of
God in the decrees. The histories narrated in Scripture
were "living paradigms of the covenant." Eventually
the "decrees" and the "covenant" would form separate
chapters of Christian doctrine, as in the Westminster
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Confession of 1647. After declaring that "God from
all eternity did . . . ordain whatsoever comes to pass,"
so that "by the decree of God . . . some men and
angels are predestined unto everlasting life, and others
foreordained to everlasting death," the confession went
on to speak of "a voluntary condescension on God's
part, which he hath been pleased to express by way
of covenant," first a "covenant of works" in creation
and then "the covenant of grace" after the fall. In that
configuration, the indigenous Reformed idea of cov-
enant had already evolved into a full-blown "federal
theology." But the covenant had been functioning
throughout Reformed theology from the beginning
as a counterbalance to predestination, encompassing
as it did both the special call of God and the universal
call of God, both the particularity of the covenant
with the nation of Israel as a prime instance of election
by grace alone and the universality of a will of God
that was "distributed throughout all the nations." It
had the additional advantage of being a relation be-
tween God and the "nation"—first the nation of Is-
rael, but then also the Gentiles, "not as individuals"
but as "the body of the Gentiles." In combination
with the distinctive Reformed understanding of the
application of the law of God, as proclaimed by the
church, not only to individuals, but to society, the
motif of covenant moved far beyond the narrow con-
fines of church doctrine, in which it had a subordinate
though significant place, into the area of social and
political history, in which it became a basis for an-
nouncing the word and will of God to the world and
of eliciting obedience to the will and word of God
not only from the church but from the state as well.



5 The Definition of
Roman Catholic
Particularity

The Protestant Reformation of the sixteenth century
made a decisive contribution to the development of
the doctrine of the Catholicity of the church, over
which the fifteenth century had been contending. For
just as it was the confrontation with the Latin church
and with Protestantism that evoked "the definition of
Eastern particularity" in doctrine, so also it was be-
cause of the Reformation that in the West the doctrine
of Catholicity, and the Catholicity of doctrine, came
to be defined, and hence also to be circumscribed,
with a particularity that had not been deemed nec-
essary before. As they watched the Reformation ad-
vance from one heterodox deviation to another, its
adversaries could "discern the complete fulfillment of
the prediction[s] of the divinely inspired Paul" about
the rise of "heresies"; and they followed their pre-
decessors, patristic and scholastic, in accepting or even
welcoming the opportunity that such "heresies" pro-
vided for clarifying orthodoxy. In the process of de-
fining Catholic particularity, doctrinal emphases that
had previously been able to coexist as parts of a com-
prehensive (or undifferentiated) Catholic tradition now
became the themes of opposing and mutually exclu-
sive systems, only one of which eventually took the
name "Catholic" as its own.

That paradox of a "Catholic particularity" found
its identification in the use of the name "Roman Cath-
olic," problematic though the name remained. We are
employing it here, sometimes a bit anachronistically,
as we have employed the names "Evangelical" and
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"Reformed" in earlier chapters, and are capitalizing
the word "Catholic" as we have the other two: every-
one claimed to be "catholic" and "evangelical" and
(eventually) "reformed," but now each of these be-
came a denominational label. The name "Roman
Catholic" conjoined the universality of the church
"over the entire world," which had long been the
content of the term "Catholic," with the specificity
of "only one single see"; thus "we may say . . , that
when we now speak of 'the Roman Church,' this
should be understood as referring to 'the Catholic
Church,'" since it was only here that "those who are
rightly called 'Catholic' and 'ecclesiastical' are pres-
ent. " Only in "the common, known Catholic Church"
were "the truth of doctrine and holiness of grace"
available. Adapting the classification of John of Da-
mascus to a changing situation, an early opponent of
Luther enumerated five groups laying claim to the
name Christian: "Greeks, Russians, Bohemians, Mo-
hammedans, and the congregation under Saint Peter
and his successor," but only "under Saint Peter and
his successor is there no distinction between Bohe-
mian or Greek or Latin or any other language," and
therefore the authentic Catholicity that brought with
it the supernatural grace of God.

While there had been heresies and schisms before,
it soon became clear that the Protestant Reformation
represented a threat that was in many ways unprec-
edented; unprecedented also was the sheer range of
doctrines in dispute. The prime mover here was the
"heresiarch" Luther. Although he had said some sen-
sible things at the beginning, he "steadily deterio-
rated" and became "the first to break the bond of
peace and unity" that the church in Germany had
enjoyed in its inner life and in its relations with the
rest of Christendom. Despite the recognition that the
doctrinal pluralism inherited from the late Middle Ages
was leading to sectarianism quite apart from any of
the effects of the Reformation, "the whole business
depends on one man, namely, the author of the
schism": Luther himself had become the chief issue,
"Martin the heretic, Martin the schismatic, Martin the
prince of utter pride and temerity"; and he remained
so also after his death. Because Luther had come first
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and continued to receive the loyalty of so many Prot-
estant leaders, the responses to his attacks, together
with the counterattacks on him, occupied a dominant
place in the polemical literature. Eventually others
came in for attack as well, but even then he was part
of the issue, as when Cochlaeus acknowledged that
he had "often defended the teaching of the church
. . . against other heretics" or when Eck, after having
lumped Luther with the Protestant iconoclasts, later
commended him for his defense of images against the
radicals.

One reason for the difference between the Refor-
mation of the sixteenth century and the reform move-
ments of the Middle Ages was the concentration of
the Protestant Reformers on doctrine, and hence the
attention of the church's apologists to what one of
them called "the reformation of doctrine," by which,
he hastened to explain, he did not mean "that the
pope should forsake the old doctrine and teach and
approve your new kind of doctrine." As was pointed
out in an early session of the Council of Trent, the
primary concern of the Protestant Reformers was the
"wrong teaching" in the church, from which the
"wrong conduct" proceeded. The response to that
concern included the explanation that it had been spe-
cifically "for the sake of doctrine" that various re-
forms, such as the requirement that bishops be resident
in their dioceses, were going forward, as well as the
refusal to permit the isolation of any one doctrine
from the total corpus of church teaching; for although
there were different levels of importance among doc-
trines, "it will not do to deny one article and to affirm
the others, but rather it is necessary to affirm every
one of the doctrines, or in any case not to dissent
completely from any of them." Of course, much of
the discussion did focus on one or another individual
doctrine, and we shall in many instances be drawing
upon the treatises devoted to one doctrine in addition
to those that considered all the principal doctrines
seriatim. We shall be considering these doctrines in
the chronological order in which they came onto the
agenda of the debates until 1530, principally by the
initiative of Luther, but we shall carry those debates
beyond the form they took initially.
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Defenders of the Faith

The most eminent of the literary apologists to write
against the Reformation was certainly Desiderius
Erasmus, the greatest scholar of the age. But the most
conspicuous apologist was, almost as certainly, King
Henry VIII of England, who in 1521 published his
Assertion of the Seven Sacraments against Luther's
Babylonian Captivity. For this treatise, Pope Leo X
on 11 October 1521 bestowed on Henry the title "De-
fender of the Faith," as the king himself and his de-
fender, John Fisher, reminded Luther in 1523 and as
various observers were to go on recalling, with irony
or with praise, long after England's break with Rome.
With or without such a title, the defense of the faith
was an assignment that many took up, for it was "right
and proper to begin with the faith."

To be true to its task, the defense of the faith must
entail a refusal to defend the indefensible, for the evils
that had befallen the church were well deserved. "I
frankly acknowledge," wrote the Flemish humanist
and polemicist Josse Clichtove, "that there are very
many missteps" in such areas of church life as fasting,
penance, celibacy, and monasticism; and it was the
duty of church officials to clean up such abuses. There
was "superstition," "immoderate ambition among
monks," excessive "credulity" in the cult of the saints,
"crass ignorance" about Scripture, and need for in-
struction of the people (and by a better-educated
clergy). By "boldly passing judgment" on such abuses,
the Reformation had performed a useful service, but
its demand for "pure doctrine and uncorrupted mor-
als" was no justification for "overthrowing all the
authority of all the ages of history." The removal of
an abuse must not involve removal of "the substance
of the matter" that had been subject to abuse.

Despite the distinction between doctrine and prac-
tice that underlay these discussions of abuses, there
were certain practices so inseparable from their doc-
trinal implications that a change in practice now, while
permissible on dogmatic grounds, would amount to a
doctrinal concession. Clerical celibacy was one such,
communion under one kind another. Notwithstanding
the differences of East and West on celibacy and the
undeniable differences between the ancient and the
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modern church on monastic discipline, what the apos-
tle Paul said in 1 Corinthians 7 about the superiority
of virginity still stood, for all the efforts of the Re-
formers to circumvent it. On the other hand, 1 Cor-
inthians 10-11 was an arsenal of passages in defense of
communion under both kinds. They not only "seemed
or appeared" to prove it, they were "firm" proof. And
so it was necessary to maintain that these passages "per-
tained only to the practice of that church and time"
rather than to the practice of the church in Jerusalem
or of the present time, and that the consensus of West-
ern Christendom in support of the present practice
demonstrated its continuity with the primitive church.
That had been "a blessed time" in church history and
yet an "undeveloped" time before it had been "taught
by the fathers to understand that both kinds are ap-
propriate for the priests and that the laity can be content
with the bread alone." From the logic of the Protestant
arguments it was also becoming manifest that a denial
of the legitimacy of communion under one kind would
lead to a denial of the real presence itself.

The Protestant arguments were raising accusations
against the Catholic faith, as well as heretical alter-
natives to it, that called for response and defense;
before the arguments were over, no article of faith
had been left unscathed. It all began with Luther's
Ninety-Five Theses, which seemed to be aimed at de-
priving the pope of his power and the people of their
consolation. Against this attack it was necessary to
defend the doctrine of purgatory, the doctrine of the
"treasury of merits," and the practice of praying for
the faithful departed; these belonged together as parts
of the penitential system, which it was the duty of
Roman Catholics to accept. In opposition to the very
first of the theses, according to which the command,
"Do penance," was a mistranslation and did not refer
to the sacrament of penance but to lifelong repen-
tance, the defenders of the faith argued for the cor-
rectness of the translation and of its application.
Although they conceded that the system was liable to
corruption and had been invented to compensate for
the decline in Christian devotion, the opponents of
the Reformation retorted that indulgences were, for
that very reason, needed now more than ever.
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There had admittedly been a historical develop-
ment of the penitential system but not of its essential
content, which was "immutable," although the
"manner and time" for performing contrition,
confession, and satisfaction were subject to the de-
crees, and to the dispensations, of the church. The
system had been in force for more than a thousand
years and must not be overthrown now, simply be-
cause of the abuses that had crept into its adminis-
tration. Luther's opposition to compulsory auricular
confession on the grounds that, according to the
psalm, no sinner "can discern his errors" was a mis-
understanding of that biblical verse and of the sac-
rament of penance. His insistence on "conversion"
as part of genuine repentance was "not invented by
the Lutherans, but has been here" all along. The
unanimous accusation of all the Reformers that pen-
itential "satisfaction" for the damage caused by sin
detracted from the genuine "satisfaction" of the cross
(even though the metaphor of satisfaction by Christ
was derived, at least in part, from the disciplinary
satisfaction of the church) had completely missed the
mark. On the basis of Cyprian's frequent use of such
terms as "righteous satisfaction" for the act of rep-
aration performed by the penitent sinner, Georg
Witzel, who had returned from Lutheranism to Ro-
man Catholicism after the issuance of the Augsburg
Confession, recognized that "this word is very con-
troversial," but put the question to Luther: "Did not
Cyprian believe in the satisfaction of Christ? Whose
bishop and martyr was he, then?" Cyprian had
"graphically" described the Protestant theory of sat-
isfaction and had no less graphically denounced it.

Perhaps the gravest doctrinal threat in the Refor-
mation's attack on indulgences was its eventual dam-
age to the idea of purgatory. Luther had, Thomas
More charged, "done away" not only with indul-
gences but with purgatory itself. Opponents like More
recognized this more clearly than Luther, especially
the contradiction between his continued acceptance
of purgatory and his doctrine of the sole authority of
Scripture. When he eventually did reject purgatory,
they were in a position to remind him of his earlier
protestations of loyal adherence to it and to call him
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back to his original Roman Catholic orthodoxy. They
were obliged to acknowledge, however, that even those
who "assent to the ecclesiastical tradition about the
punishments of purgatory" were hard put to provide
"a definition or even description" of it. Perhaps the
best statements on it were still those in Augustine's
City of God and in his Enchiridion.

Neither the attacks of the various Protestants on
the various scholastics nor the Protestant effort to
enlist the support of Augustine could be permitted to
stand. It was understandable that, as a Dominican,
Ambrosius Catharinus would rally to the Thomist
cause, but he also had high praise for the Franciscan
Bonaventure, specifically for The Journey of the Mind
to God. More germane to the issues of the Refor-
mation was the supposition of its continuity with the
orthodox leaders of reform movements inside the Ro-
man Catholic Church of the fifteenth century, not
only with John Hus the condemned heretic but also
with Gerson the revered cardinal. Luther's opponents
turned his quotations of Gerson against him, and they
cited Gerson as a defender of the faith against the
heresies of the time and as an orthodox authority on
such questions as the doctrine of images, the doctrine
of Mary, and the mystical theology of Dionysius the
Areopagite. Therefore Luther had no right to claim
Gerson, whose "protesting" had not been heretical,
as that of the "Protestants" was becoming. Gerson's
mentor, Pierre D'Ailly, and Nicholas of Cusa had also
been Roman Catholic reformers, not Protestant schis-
matics. The campaign to reclaim Augustine as a
spokesman for the "royal" middle way of the Catholic
position, "declining neither to the right nor to the
left," consisted in an exposition of his views on such
controverted issues as the doctrine of grace and the
relation of church and Scripture. But it was no less
necessary to resist the attempt of Protestants to make
him a patron "for their own deviation rather than for
the Catholic" faith. As an Augustinian, Luther ought
to emulate his example. Instead, he was "quoting Au-
gustine, but lacerating the words of Augustine." For
"Augustine, of all ancient theologians easily the prin-
cipal one . . . , who according to the consensus of all
Catholics shines among the lights of the church as the
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very brightest star for so many centuries— he con-
demns your position and supports mine."

The Protestant identification of Augustine as the
principal ancestor for the distinctive doctrines of the
Reformation was visible in the first commentary on
a New Testament book that Luther published (al-
though it was not the first that he delivered), his Lec-
tures on Galatians issued in 1519, where he took
Augustine's Nature and Grace as testimony to his
own basic view that in the usage of Scripture "the
'righteous' are not wholly perfect in themselves, but
God accounts them righteous and forgives them be-
cause of their faith in his Son Jesus Christ." At other
times he was less confident that he had Augustine on
his side. His opponents saw it as characteristically
Augustinian to emphasize the Pauline doctrine of the
supremacy of love over faith as "the greatest" among
the triad of faith, hope, and love. Augustine had quoted
these very words of Paul, together with many others
in praise of love, as the climax of one of the most
important of his anti-Pelagian works (the very portion
of his total output that seemed most to favor the Prot-
estant cause). The words of Paul about "the love of
God poured into our hearts through the Holy Spirit"
may well have been Augustine's favorite passage from
Scripture, quoted over and over, also in the treatises
against Pelagianism.

Hence it was necessary, in the name of the true
Augustine, to point out to the Reformers that "you
will never find it said about faith that it is 'the bond
of perfection'" as it was said about love. Love "does
not permit anything to be preferred to it," not even
faith. It was a mark of these "newfangled Christians"
to speak of "faith alone," and in so doing to ignore
the variety of meanings the word "faith" had in Scrip-
ture, where it did not refer only to "trust." Luther
went so far as to insert the word "alone" into his
translation of Romans 3:28, making it read: "that man
is justified without the works of the law, through faith
alone." While he defended the insertion on the grounds
that "it conveys the sense of the text" and was more
idiomatic German, his critics attacked him for "lac-
erating and falsifying" not only the biblical text but
the biblical doctrine. Sometimes they interpreted his
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formula of "by faith alone" as though it implied the
exclusion of the sacraments (or even of Christ himself)
from the process of salvation, but usually it was the
relation of faith to good works that was seen, and
correctly, as the real issue. Taking up the constant
boast of the Reformers about being authentically
"Pauline" by contrast with the scholastic theologians,
the critics countered this alleged Paulinism with the
argument that "it is not the intention of Saint Paul,
in his repeated praise of faith, to set it forth as though
the entire hope of salvation rested on it alone."

What the Protestant Reformation had done with its
doctrine of justification by faith alone, as the debates
at the Council of Trent were to make clear, was to
bring into the open some of the unresolved questions
about justification in late medieval theology. In much
of medieval theology, going back to Augustine, the
doctrine of justification was not the primary focus for
the presentation of the mode and content of salvation.
The use of the term "justify" in the New Testament
meant that anyone undertaking to expound the epis-
tles of Paul as well as other passages was obliged to
address himself to the issue. But just as love was more
central to the Augustinian system than faith, so also
justification by faith did not become a chapter title
on its own; and even when it did, the "faith" was
seen as "faith formed by love [fides charitate for-
mata]." It has been noted that "Biel has a remarkable
doctrine of justification," in which, "seen from dif-
ferent vantage points," justification could be de-
scribed as by grace alone or by works alone, without
any sense of contradiction. When writing against the
Reformers, "those who stand for the Catholic side"
sometimes manifested no less remarkable conceptions
of justification.

One of the most significant of these was that de-
veloped by Johann Cropper. Into the chapter of his
Enchiridion devoted to the doctrine of penance he
inserted a lengthy excursus dealing with the doctrine
of justification. Summarizing the message of the New
Testament as comprehending two parts, "the promise
of the free forgiveness of sins" and "inner renewal,"
he set himself against the suggestion that the first of
these was caused by the second, as well as against the
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suggestion that "the imputed righteousness of God"
should be distinguished from "the righteousness of a
good conscience, which comes by faith." It was dan-
gerous to use the word "justification" only for the
imputation of righteousness, not for the renewal. Faith
was said to justify "not in the sense that it is the cause
of justification, but because there is nothing else with
which we receive the mercy and grace of God that
renews us," and hence it could properly be called a
"formal cause."

In his Antididagma he elaborated this into a three-
fold sense of justification: the first—involving the for-
giveness of sins through the imputation of the
righteousness of Christ, reconciliation with God, the
renewal of the Holy Spirit, and the gift of eternal
life—was that by which "enemies of God" were trans-
formed into "friends of God," and it "is undoubtedly
accomplished solely by the grace and mercy of God,
through faith, which takes hold of these gifts"; the
second, by which those who had received these gifts
retained them and matured in them, was "not through
faith alone but also through works," as James 2:24
taught; the third "consists in this, that we obtain for-
giveness for our daily transgressions" throughout this
life. There was one justification through baptism, but
another through penance. As he said in the Enchiri-
dion, "a man is not justified in such a way that, having
once been justified as in a moment, he no longer stands
in need of any other justification. On the contrary,
one who has been justified by grace . . . henceforth
needs a continuous and perpetual justification" until
death.

Similarly, Cardinal Sadoleto, addressing the Re-
formed congregation at Geneva, could say: "We ob-
tain this blessing of complete and perpetual salvation
by faith alone in God and in Jesus Christ"; but im-
mediately he went on to make clear that by "faith
alone" he did not mean "a mere credulity and con-
fidence in God . . . to the exclusion of love." Cardinal
Contanni, in his Epistle on Justification of 1541, con-
cluded that "those who say that we are justified by
works speak the truth, and those who say that we are
not justified by works, but through faith, also speak
the truth." For there were in the usage of Scripture



Defenders of the Faith 255

two "modes" of justification, and "a twofold righ-
teousness," the believer's own and the imputed righ-
teousness of Christ. When it came to the ground of
reliance and hope, "we must depend, as on something
solid that will surely sustain us, on the righteousness
of Christ conferred upon us, not on the holiness and
grace that inheres in us." But it was no less true that
"the faith that justifies is faith formed by love," with-
out which there was no genuine justification. Under-
lying this seeming contradiction was the effort to hold
together two passages that the Reformers had diffi-
culty harmonizing, the words of Romans 3:28 that
justification was by faith without works and the words
of James 2:24 that justification was by works and not
by faith alone. In view of the Reformers' insistence
on the sole authority of Scripture, the words of James
could not have been more effective "if he had seen
Luther and his followers with the very eyes of his
body."

Sometimes in the polemics it was not simply the
means of salvation but its meaning that was at issue.
Witzel and others reproached the Reformers for
"making the forgiveness of sins too easy" and for an
overemphasis on forgiveness, which manifested itself
especially in the Lutheran concentration on forgive-
ness as the principal purpose of the Eucharist. Con-
tarini defined justification as "the spiritual birth by
which we become 'participants of the divine nature,'"
which he equated with grace. Cropper used the same
biblical formula in his reply to Bucer, and at the Coun-
cil of Trent the theme of salvation as deification, not
merely forgiveness, would be sounded several times.
When Sadoleto, attacking Calvin, employed the pa-
tristic leitmotiv that God had become man in order
that man might become God, he touched a sensitive
point. For while Zwingli could speak of salvation as
"transformation into God" and Calvin or even Beza
did not shrink from the formula "participants of the
divine nature," the notion that "the restoration of the
human race" would mean "the absorption of corpo-
real nature by the spiritual essence of God," which
had been seen as the promise of this formula, repre-
sented a christological and a sacramental theory that
Reformed theology found unacceptable.
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Despite repeated objections that it was a slander,
the Roman Catholic suspicion that the idea of jus-
tification by faith "alone" was aimed at the sacra-
mental system itself, since "faith is enough, without
the sacrament," and that it would lead to "the sub-
version of the sacraments," was repeatedly confirmed
when Protestants would counterpose "faith alone,
which is the spiritual eating" of the body and blood
of Christ, to "any work of ours, including the bodily
eating of the body of Christ." Such attacks began
with Luther's treatise of 1520, The Babylonian Cap-
tivity of the Church, which Thomas More called a
"fount of confusion" especially on the doctrine of
the sacraments, and which was to be the most im-
portant single source at Trent for the catalogue of
"the errors of the heretics" regarding the sacraments.
It was, according to Henry VIII, the import of the
treatise that "those who come over to [Luther] from
the Catholic Church will be set free from the use
and the faith of the sacraments." Such suspicions
found corroboration when, as the Protestant move-
ment developed, those elements of Catholic sacra-
mental teaching to which Luther had continued to
maintain adherence, particularly the real presence in
the Lord's Supper as well as the doctrine of baptismal
regeneration and the practice of infant baptism, came
increasingly into question.

King Henry's Assertion of the Seven Sacraments,
together with most of the other definitions of Catholic
sacramental teaching against the Reformers, objected
to the reduction in the number of the sacraments from
seven to two. About the inclusion of baptism and the
Eucharist in any list of "sacraments" there was no
serious controversy, and at least some of the Reform-
ers were willing to include confession. Much of the
Roman Catholic case for the inclusion of confirma-
tion, matrimony, holy orders, and extreme unction
came down to the question of the authority of the
church, on the basis of a tradition that was at least
partly oral, to define sacraments for which "the Gos-
pel does not make mention of a specific institution."
Confirmation and extreme unction were sometimes
described separately, but frequently received a single
explanation, especially because the defenders of the
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sacramental system admitted that there was for con-
firmation "no express command in particular" in the
sayings of Christ in the Gospels. The defense was that
such sacraments, though "promulgated" by the apos-
tles, had been "instituted" by Christ. For matrimony,
they cited the standard proof text in which it was
called "a great sacrament," although some writers ac-
knowledged that the word "sacramentum" in the Bi-
ble "is never used for what in church usage" was called
a "sacrament." Again there was no express institution
of it as a sacrament in the Gospels; but it did confer
grace, and that set it apart from the marriage of non-
Christians. The sacramental status of holy orders was
inseparably bound up with the larger question of the
institution of the church and of its structures by Christ
himself.

Although all the sacraments had been instituted by
Christ for the church, some of them (baptism, the
Eucharist, absolution, and ordination) were "abso-
lutely necessary." Among these, the Eucharist was
unique, for it was "confected before it is adminis-
tered," and after having been confected it remained
beyond the original celebration of the sacrifice of the
Mass. It was the sacrificial definition of the Mass to
which all the Reformers in their attacks, and their
opponents in their defenses, devoted their chief at-
tention. The benefit of the Eucharist as communion
depended on the preparation of the communicant; as
sacrifice, however, it benefited not only the partici-
pants but all those for whom it was offered, whether
living or dead. Describing it as a testament and a
promise, as Luther and Bucer had, was inadequate.
It was a testament, to be sure, but because the New
Testament was superior to the Old, "the most holy
Sacrament of the Eucharist" must be "both a testa-
ment and a sacrifice for us." Where there was an altar,
there must be a sacrifice. To the principal objection
against the sacrificial interpretation, the reply was that
Christ had indeed "offered a perfect sacrifice once and
for all," but that this same "pure offering" was to be
sacrificed "in every place": "There is no other sacrifice
than the body of Christ, repeated everywhere in the
Mass." To deny this was to "contradict all of Sacred
Scripture and the church."
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Because the sacrifice and the real presence were
corollaries, some, as early as 1524, discerned in the
rejection of the first a softening of belief in the second
in favor of a theory of mere "sign." Another corollary
was the veneration of the consecrated Host, a worship
paid to Christ himself. "Without the Mass," there-
fore, "one cannot have the Sacrament of the body and
blood of Christ; for to consecrate or transform is
nothing other than to celebrate Mass, and the trans-
formation is the principal part of the Mass." Belief in
the transformation was ancient, although the term
"transubstantiation," defined at the Fourth Lateran
Council, was a relatively recent invention. Nor did
it depend on a particular philosophical theory, "for
the church does not believe it because [the scholastics]
dispute this way, but because the church has believed
this from the beginning." Transubstantiation, as part
of the rule of faith, was not, as Luther charged, a
creation of "the Thomistic church" that belonged only
in the lecture hall; it belonged also in the pulpit and
was a statement of the rule of prayer. Therefore the
confession of Berengar did deserve to stand as a
confession of the Catholic doctrine. On the other
hand, "Believe, and you have already eaten" meant
no more than the Catholic doctrine that God was not
bound to the sacraments. It was wrong to set "spir-
itual eating" and sacramental eating in opposition.

The rejection of the sacrificial view of the Eucharist
was part of the larger campaign against neo-Pelagi-
anism, a campaign that found its classic exposition in
Luther's Bondage of the Will of 1525 against Erasmus.
The defenders of the faith repeated the arguments of
Erasmus against Luther, sometimes from firsthand
study of both writers, but also sometimes without
having read Luther's treatise; but they found it nec-
essary to go beyond Erasmus and to criticize Luther's
contradictory ideas about free will. The Reformers
were "accusing the entire doctrine of the scholastics,
in fact, the entire church" of the Pelagian error, "as
though it were destroying the grace of Christ by pre-
serving free will." This so-called Augustinianism was
based on a misunderstanding of Augustine and of his
place in Catholic doctrine. He had contended not only
against Pelagius but also against the Manicheans, to
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whom the Protestant denial of free will, "rebounding
from Pelagius," was manifesting a strong family re-
semblance. Even against the Pelagian heresy, more-
over, Augustine had affirmed the cooperation of divine
grace and free will in the baptized, although there
were some who said that he had been "driven to plain
absurdities" in his opposition to Pelagius. At the same
time, it was important for Roman Catholic theology
not to "turn away into the heresy of Pelagius" in its
opposition to Reformation teachings.

Anyone who claimed to be Augustinian, indeed,
"anyone who is Christian confesses freely, on the basis
of Romans 5, the hereditary sin [that comes] from
Adam upon and into all men." The freedom of the
will had been "corrupted," reason "diseased," and the
will itself "weakened"—"half dead," as the Gospel
said, but not utterly destroyed. Otherwise, the sum-
mons to "prepare the way of the Lord" would be a
mockery, as would the promise of Christ that his yoke
was easy and his burden light. Moral accountability
and guilt would both be invalidated if there were not
enough freedom of the will to make a person respon-
sible. When such a person was ready for grace, it did
not coerce his free will but "inclined, influenced, and
drew the will to consent." There was no antithesis
between grace and free will, nor between grace and
merit. Scripture repeatedly held out the prospect of
"rewards," to the discomfiture of the Protestant Re-
formers, who had similar difficulty with the innu-
merable passages that spoke of "merit." The biblical
way of speaking, "in the pages of both Testaments,"
was to comprehend both grace and merit, both gift
and reward, as "saintly and Catholic" theologians had
always done. For, in the scholastic axiom that was
repeated over and over against the Reformers, God
would not deny his grace to those who did what lay
within their powers to do.

As it was articulated in Luther's Bondage of the Will,
the Protestant doctrine of predestination early became
the object of Roman Catholic attention, provoking the
warning that "the predestination of God does not im-
pose any coercive necessity." Then when Zwingli,
quoting the text, "As many as were ordained to eternal
life believed," drew the conclusion, "Therefore those
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who believe are ordained to eternal life," Eck warned
him that such an inversion was not permissible, logi-
cally or theologically: not all who believed were pre-
destined. Because the Catholic tradition was
characterized by "plurality" and "ambiguity" in its
treatment of predestination and reprobation, Luther's
thought was perhaps "not to be condemned out of hand
on this point." But after Calvin had worked out his
mature doctrine of double predestination, Contarini,
who was not without sympathy for Protestant teach-
ing, expressed his alarm that there were some, "quite
well versed in the writings of Saint Augustine," who
were "setting forth to the people extremely difficult
and intricate dogmas." It was wrong to set Augustine
in opposition to the other church fathers this way, for
such a doctrine of predestination was fatalism. To the
critics of this doctrine, the way of reverence was to
stand in silent awe before the "depth" of the mystery
of predestination, and, rather than treating predesti-
nation in isolation, to observe the "golden chain" of
the Epistle to the Romans: "Those whom he predes-
tined he also called; and those whom he called he also
justified; and those whom he justified he also glori-
fied. " The hardening of the heart of Pharaoh "is not a
positive act of God," but a negative divine response to
the free action of Pharaoh, who was himself "the cause
of his ruin and rebellion" and who had aggravated his
own situation before God took action against him. In
such a view, which avoided Mamcheism and Pelagi-
anism, lay the "royal road" of the Catholic faith.

In 1530 Luther and Melanchthon set forth, more
systematically than before, the Reformation's critique
of the cult of the saints on two grounds: there was
"not a single word of God commanding" their in-
vocation; and this cult "transfers to the saints honor
belonging to Christ alone" by making them mediators
and propitiators. The Reformed sharpened this cri-
tique to include the use of images, calling forth a
defense based on earlier Eastern and Western apolo-
gies. Clichtove's treatise, The Veneration of the Saints,
though written some years earlier, stated the ortho-
dox doctrine developed in the Middle Ages with such
balance and care that, despite Protestant attacks, it
continued to serve as a model. Through a proper in-
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vocation of the saints, he urged in response to the
substantive critique, the glory of God was not di-
minished but magnified. For the "ultimate and su-
preme" attention of Christian devotion was to God,
but the invocation of the saints was an aid to it. It
was essential to avoid both extremes: the notion that
the saints conferred grace and could rescue souls from
hell, but also the hoary objection that the veneration
of the saints was idolatrous. From Augustine's City
of God came the explanation of the fundamental dif-
ference between the cult of the saints and the pagan
practices to which Protestant critics were comparing
it. The "adoration" paid to the Creator pertained to
him alone, the "adoration" of saints was that appro-
priate to God's "creatures"; strictly speaking, "the
church does not adore the saints . . . but honors them."
Christ was the only "Mediator of redemption," but
the saints were "mediators of intercession." To the
other Protestant objection it was possible to cite the
"express" testimony of 2 Maccabees, disputed though
its canonicity was, and to argue from this: "Now if
the Jews believed this firmly and without hesita-
tion . . . , should not Christians do so [even more]
in the light of the law of the gospel?"

The Virgin Mary was a unique case on both sides.
Although Roman Catholic polemics accused the Re-
formers of blaspheming her, they had continued to call
her "the highest of creatures next to her Son" and the
"Mother of God," and to assert her perpetual virginity.
Nevertheless, it was necessary to point out that they
had no right to such views on the basis of their doctrine
of "sola Scriptura" and to emphasize the distinctively
Roman Catholic view of her. She was "the habitation
of the entire Trinity," the one through whom, by the
incarnation of the Son of God, "the world is said to
be saved," and from whom "we have received the full-
ness of grace." She was properly called "mediatrix,"
for in a special way she interceded with God on behalf
of the church. As Erasmus too was at pains to point
out, prayer to her did not conflict with prayer to God;
nor did it mean that "we ascribe to her the merit of
our salvation, for here is Jesus, your Son." At least
two tractates against "Luther and his party" took the
form of commentaries on the Salve Regina, which,
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though only some centuries old, was more ancient than
the Protestant doctrine. The annunciation was "the
first mystery" of redemption, and her resurrection im-
mediately after her death was taken for granted, as was
her voluntary poverty. Her immaculate conception,
while still problematical, enjoyed wide support by now
and was eventually affirmed even by those who had
had reservations about it. As part of the total Christian
tradition, the doctrine of Mary, too, belonged to "this
faith [as] taught by Christ, preached by his apostles,"
and confessed by the orthodox and Catholic fathers.

The Gospel and the Catholic Church

At every stage and on every issue of the defense of the
Roman Catholic faith against the Reformers, and more
pointedly after the issuance of the Augsburg Confession
in 1530, it became evident to all that, just as in the
fifteenth century, there was one issue implicit within
all the other issues: the doctrine of authority. To the
erstwhile "Defender of the Faith" against Luther, Car-
dinal Pole could now put the question: "What validity
does the practice of the church have for you?" Having
listed the three topics of his defense against Bucer—
the Eucharist, the saints, and celibacy—another writer
continued: "To these a fourth has been added in my
epistle, namely, the authority of the church, which is
so necessary in this dispute that without it you cannot
assert anything that is sure and firm." With it, however,
"whatever there is of disagreement and controversy
between us could be easily settled."

Therefore the problem of authority had disturbed
the church more than the doctrine of justification. As
the Protestants should remember, the condemnation
of Pelagianism, which they were citing against Rome,
had been accomplished through the authority of Rome.
Writing against Luther, Clichtove quoted the words
of Christ about "listening to the church" as a warrant
also for those institutions and observances of the
church that lacked explicit documentation in the Gos-
pels, such as for example the canonical hours; writing
against Oecolampadius, he described it as "the pe-
culiarity of heretics" that they always attacked the
Apostolic See and its loyal adherents. For the New
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Testament aspersions on "the commandments of men"
did not, as Zwingli and others assumed, refer to "the
commandments of prelates" as such, but only to those
that were "perverse and opposed to the law of God."
When the Reformers happened to be right in their
doctrine, they "have this from the church and from
its Scripture," for it was "the church that has defended
this truth in times past" against the heretics; those
who rejected the authority of the church were not
entitled to its truth. The only "infallible judge" was
the Roman Catholic Church. Therefore although the
Protestants seemed to accept all the articles of the
creed, they had rejected the article, "I believe one,
holy, catholic, and apostolic church," upon which
"the entire creed depends."

Theologically the most succinct, and rhetorically
the most effective, formulation of the doctrine of au-
thority was Augustine's fundamental principle: "For
my part, I should not believe the gospel except as
moved by the authority of the Catholic Church." It
had been a gauge of various theories of authority in
the later Middle Ages, and now it became so again.
Luther interpreted these words of Augustine as sup-
portive of his position against Rome, although he could
also reply to their use by asking: "Even if Augustine
used these words, who gave him authority that we
must believe what he says?" Zwingli reacted to the
formula in a similar vein, although he did not accept
the Roman Catholic interpretation of it. Protestant
spokesmen insisted that Augustine was not teaching
"that the authority of the church is greater than that
of the word of God, or that the church can repeal
articles [of faith] laid down in the word of God";
rather, he meant to assign to the early church the
authority to distinguish authentic from inauthentic
Scripture.

But "that same vehement saying of St Augustine
. . . was wont to trouble many men." Also after Leip-
zig, Eck quoted it to prove that "Scripture is not
authentic without the authority of the church." Thus
it vested in the church the power to recognize the
books of the canon, as Luther admitted; but Roman
Catholic theologians argued that this power belonged,
according to Augustine's dictum, to the church
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throughout Christian history. The question of that
power was itself a complex one, in the light of the
Protestant doctrine of the sole authority, rather than
merely the primary authority, of Scripture, as Johann
Dietenberger pointed out when he used the words of
Augustine to prove that "credibility comes to the
Scriptures from the universal authority of the church,"
not from some intrinsic self-authenticating force within
the books themselves. But the interpretation of Scrip-
ture, not only its identification, was the import of the
saying of Augustine, as the sorry spectacle of the eu-
charistic controversy was making clear. Yet because
"the heretics do not observe this rule," they were
interpreting Scripture wrongly and denying some of
the Scriptures that the church had included in its canon.
In his attack on Luther's Babylonian Captivity Henry
VIII pressed this point, eliciting a detailed reply from
Luther, to which Thomas More replied in even more
detail. Beyond being able to know "which was the
true Gospel" as distinct from some "pseudo-Gospel"
that did not belong in the New Testament, "the church
also has from God the power of distinguishing the
true meaning of Scripture from the false." From this
"it follows that the church cannot err in the sacra-
ments and in necessary articles of faith." In his later
writings More again cited Luther's acceptance of the
Augustinian formula, "Luther's own words against
Luther's own heresies," to prove the validity of the
"traditions of the apostles," unwritten as well as
written.

The Protestant effort "to cleanse the church with
paper" seemed to be "the basic foundation of all your
assertions," for Protestants based upon it "the entire
force of your argument, by which you dissent from
the true Catholic Church." The error in this view of
authority was the substitution of the exclusive prin-
ciple, "Nothing is to be admitted beyond Holy Writ,"
for the orthodox principle, "Nothing is to be received
contrary to the Scriptures." Thus in the penitential
system, it was true that the command "Do penance"
did not specify the details of the sacrament; these had
been left to the church, whose legislation, docu-
mented for example in Ambrose, was binding on be-
lievers. What the principle of "sola Scriptura" did was
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to substitute the private judgment and arbitrary sub-
jective authority of the individual for that of the church,
and thus to "change the entire meaning of Scripture
in accordance with your own opinion." Yet "apart
from the Catholic Church" there could not be any
"living and efficacious propagation of the word," but
only the tyranny of "the letter that kills and deceives."
Christ had directed his disciples not only to Scripture
but to "the Spirit of truth" who would guide the
church. It had been the universal experience of the
orthodox church that heretics—for example, as Zwingli
and Bullinger admitted, the Arians—"arose out of
Holy Scripture, badly understood." Thus "each one
who reads Scripture takes it to be the way he is—the
Catholic as Catholic, others as something else."

When the Reformation had grown from one man
to an entire movement, becoming more heteroge-
neous and more radical in the process, the futility of
"sola Scriptura" as a means of combating false doc-
trine was ever more obvious: "Who is to be the judge
among them? Who will ever harmonize all of this?
Will it be Scripture—or the church?" It was a false
alternative, for the two belonged together; and "if
Sacred Scripture is the clearest possible" authority,
how was it that some who accepted it were denying
the real presence while others were still affirming it?
It was by "drawing upon patriarchal precedent" in
Scripture that some Radicals were advocating and
practicing polygamy. On the other hand, since they
had to admit that infant baptism, though apostolic,
was not expressly taught in Scripture, the more con-
servative among the Reformers, "defending them-
selves against the Anabaptists, are pulling back from
their base" of holding to the sole authority of Scrip-
ture. Such inconsistency in the face of a radical bib-
licism that was threatening those elements of the
dogmatic consensus to which they wanted to retain
their loyalty put them into the position of violating
their own principle of authority. Although "they often
speak scandalously about it," they wanted to keep the
dogma of the Trinity, which was indeed a statement
of biblical teaching but did not appear in the very
words of any one biblical passage; the same was true
of atonement as "satisfaction."
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At the same time, in an area of doctrine in which
most or all of the Reformers had forsaken the Catholic
dogmatic consensus, their definition of authority did
not prevent them from "distorting with an alien mean-
ing" the passages of Scripture that spoke of free will.
The very translation of the Bible had provided op-
portunities for such distortions, as in the addition of
the word "alone" to the locus classicus on justification
or in the addition of the word "only" to make Romans
3:20 read, "Through the law comes only knowledge
of sin"—a rendering that was attacked as false and
that Luther deleted from the final edition of his Ger-
man Bible. Such "laceration and distortion of Scrip-
ture" was evidence that "the interpretation of the holy
fathers" was to be preferred to an exegesis that ignored
the tradition. Therefore it followed "that all such as
so construe the Scripture that they would make the
Scripture seem to be contrary to the faith of Christ's
church, do damnably construe it, contrary to the
teaching of God and his Holy Spirit." The experience
of the Reformers themselves was proving that their
idea of "the perspicuity of Scripture" was a delusion,
and that orthodox authority was to be found in "the
concord between Holy Scripture, the church, and the
councils."

Nowhere did the Reformation view of authority
seem to its critics to be more vulnerable than on the
canon of Scripture. The orthodox Catholic answer to
the canon was that of Augustine, as adapted by Gra-
tian: those books "that the Apostolic See has accepted
and that others have received from it" had the right
to be called "canonical Scriptures of the Catholic
churches." Although the Reformers, as More com-
plained, "say they believe nothing else but" the ca-
nonical Scriptures, they "bring into question" the
canonicity of those parts of Scripture that contradicted
Protestant teaching, specifically, the Books of Mac-
cabees and the Epistle of James. Before the Refor-
mation controversy, Clichtove was citing 2 Maccabees
as "Holy Scripture" in support of prayers for the
dead; after the eruption of the controversy, he de-
fended the use of such deuterocanonical books within
the church, though not in disputation with the Jews,
who did not acknowledge them. Their canonicity, de-
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fended also in general volumes of isagogics, became
a standard component in the Roman Catholic defense
of purgatory, the invocation of saints, and the doctrine
of Mary, but their status remained ambiguous. The
dispute about the canonicity of the Epistle of James
arose in connection with two polemical topics: the
sacramental status of extreme unction, for which the
command that "the presbyters of the church should
pray over [the sick person], anointing him with oil in
the name of the Lord," was the principal biblical proof;
and the apparent contradiction between its version of
justification and that of the Pauline epistles. Coming
to its defense, Roman Catholic polemicists, while ad-
mitting that it had achieved canonical status only
"gradually," argued that if James should be rejected
because of the contradiction, one could with equal
right "reject Paul and other ecclesiastical writers, since
the church has by its tradition handed down both"
Paul and James. The proper method was to note the
distinction between them, as the great Catholic theo-
logians like Thomas Aquinas had done; for "the Holy
Spirit is not a liar, either in Paul or in James."

Such a willingness, when there was a conflict with
a cherished notion, to surrender "at will" portions of
the very biblical canon in the name of which the no-
tion had been advanced in the first place illustrated
for the defenders of the faith how closely interrelated
the several articles of faith were. As Erasmus com-
plained, "Confession has been abrogated, but now
there are many who do not confess even to God."
Rejection of one component of Catholic truth would
lead to "another, and yet another from that, once the
window . . . has been opened." Sometimes these the-
ological versions of the "domino theory" could spin
themselves out in curious ways: the Reformers were
charged with taking positions that, consistently car-
ried out, would lead to atheism; the politically con-
servative Lutheran Reformer's were said to be
fomenting sedition and revolution or even fostering
pacifism; and the doctrine of the universal priesthood
was accused, by some but not by all, of implying the
ordination of women. Not only would it have been
more consistent, as the Anabaptists also observed, if
Zwingli, who maintained that "on baptism all the
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theologians since the time of the apostles have been
in error," had permanently rejected infant baptism,
instead of returning to it; but "the synagogue of the
Lutherans, [which] seems to be calling everything into
doubt," also was reviving the ancient heresy of ad-
vocating rebaptism. And so "Luther has stirred up
and caused the sect of the Anabaptists," which was
proof that, once there was a single error, innumerable
others would follow. Additional evidence came from
the differences on auricular confession, which the Lu-
therans continued to support but the Reformed had
gone on to reject. In a book published shortly after
Luther's death, Ambrosius Catharinus accused him
of "an incredible inconstancy in doctrine" and of hav-
ing "steadily gone from bad to worse."

The most frequently cited evidence for this pro-
gressive radicalization of Reformation teaching came
from the development of the Protestant doctrine of
the Eucharist. Although some Protestants objected to
a taxonomy solely on this basis, Roman Catholic writ-
ers went on pointing out to the Reformed that there
were some who completely rejected the Mass and some
who kept parts of it, while "Luther himself is said
still to approve almost the entire structure of the an-
cient ceremony." To the Lutherans, meanwhile, they
maintained that those who were now denying the sac-
raments were all legitimate children of Luther, re-
gardless of how "repugnant" they now were to his
official heirs. The deterioration of eucharistic ortho-
doxy had moved from the denial of the sacrificial
nature of the Mass to the denial of the real presence,
or at any rate to a theory of consubstantiation in place
of transubstantiation. Another diagnosis was to trace
the change in Oecolampadius from his restoration of
the chalice to the laity in July 1524 to his rejection of
the real presence less than a year later, until he became,
among all the Reformers, "the most fanatical enemy
of this most holy Sacrament." Because truth was al-
ways one and falsehood was varied and multiform,
the rise of these sects was evidence that the truth was
not with any of them, but with the Catholic Church.
It was evidence also that "there must be some other

»

judge than Scripture, namely, the church," to deter-
mine whose doctrine of the Eucharist was correct.
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The church had made this determination for its
teaching and practice in its tradition. Defying the
principle that "it is safer to follow the old than to
make up something new," the Reformers were prop-
agating "new dogmas." Although Eck could, in con-
trasting "the church" with "the innovators," sometimes
be referring only to the differences between the Vul-
gate and modern translations of the Bible, his more
general usage and that of his colleagues was to attack
the "novelty-mongers" for ignoring the masterpieces
of the Christian tradition in favor of "what the damn-
able and accursed heretics have written." Luther's er-
ror was a recrudescence of Hus and Wycliffe, as Eck
had proved at Leipzig and went on charging in his
later polemics; for the Hussites had become proverbial
for their heretical opinions, and "the perverse dogmas
of Luther" were identical with those opinions, making
him the "patron" of the Hussites. Thus there was
nothing truly new in the Reformation, and yet at the
same time it was guilty of introducing "new error"
into Christian doctrine. As Erasmus and others put
it, the choice lay between a tradition of fifteen cen-
turies and one of a decade or so. And the root cause
of the division and apostasy was the resolve of the
Protestants, in their obedience to what they took to
be the word and will and God and the gospel, "to be
constrained by the authority of no sacred council, no
supreme pontiff, no holy doctor, no university"—in
short, by none of the authoritative voices of the Cath-
olic Church.

Among these voices of Catholic authority, it was
the supreme pontiff, the pope, whom the Protestants,
in keeping with the propensity of "all heretics" for
opposing the Apostolic See, had attacked with special
fervor, identifying him as the Antichrist of biblical
prophecy, just as the Hussite heretics had before them.
In addition to acknowledging that there had been
"abuses" in the papacy and then labeling Protestant-
ism as the real Antichrist, the defenders of the faith
recalled Luther's own earlier obeisance to Leo X and,
under the pressure of the contention that the claims
of the papacy were utterly devoid of biblical legiti-
macy, undertook to rehearse the standard exegetical
proofs for the divine authority of the papacy, many
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of which had developed in the course of the East-West
schism. There were, to be sure, arguments from rea-
son as well, "even if there were no passage in the
Sacred Page," simply on the basis of the providence
of God for the governance and unity of his church.
Yet the question was finally to be decided from the
words of Christ to Peter in the Gospels, principally
from the three standard passages: Matthew 16:18-19;
Luke 22:32; and John 21:17.

Christ's charge to Peter, "Feed my sheep," which,
as even Erasmus agreed, meant in Greek, "You shall
govern my sheep," was not simply "imperative" but
"constitutive"; it meant: "You, and none other as an
equal with you, shall protect my sheep . . . , to pre-
vent them from being poisoned by any heresy against
the faith, against the Holy Scripture, against the seven
sacraments." No one who was a "sheep of Christ"
could be exempt from the authority of Peter and his
successors. And so, as Cardinal Pole insisted repeat-
edly, these words made Peter the vicar of Christ.
Christ's statement to Peter, "I have prayed for you,
so that your faith will not defect," was "universal" in
its validity but unique in being addressed solely to
Peter; yet it pertained not to the "person" of Peter or
a later pope, but to the "office," which would abide
even when the person died. The crucial test, of course,
was not death but defection, whether by Peter or a
pope. Peter had "erred" when he forbade Christ to
go up to Jerusalem to die, he had "become a heretic"
when he denied his Lord, and he had been reproved
by Paul for his Judaizing. "Nevertheless, he does not
stop being the rock" on which Christ built his church;
nor did Paul's reproof imply that they were "equals"
in "government and power" but only in "the office
of the apostolate," which they did share. As for the
classic problem of the defection of a pope, Cardinal
Cajetan took the position that a pope who fell into
heresy would eo ipso stop being pope, for by losing
the true faith he would have forfeited his claim to be
the successor of Peter, before the divine forum if not
before "the ecclesiastical forum."

As it had especially since the later Middle Ages, the
biblical legitimation for the papacy came principally
from the declaration of Christ, "You are Peter, and
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on this rock I will build my church." Although Lu-
ther's hermeneutical law of the single sense of Scrip-
ture led him to apply it only to Peter, it provided
"irrefutable proof " that Christ had conferred the pri-
macy not only on Peter but (according to "many Latin"
writers) through him on Clement and all the subse-
quent popes. The church of Rome was different from
all the other churches in this: its head was "the same
as the head of the Catholic Church." And Peter was
different from all the other apostles in this: he alone
had confessed Christ as the Son of God; and while
the power to forgive sin and to bind and loose had
been conferred on all, the "feeding" of the Christian
flock and the "confirming of the dogmas that pertain
to the Christian faith" belonged solely to Peter and
his successors, which made the pope "the vicar of
Christ." He remained this also if he moved from Rome,
although it was "fitting and proper" that he be there;
the "new lie" that Peter had never been at Rome, as
well as the objection that not Rome but Jerusalem had
the real primacy, did not merit serious attention. The
list of Roman bishops in Irenaeus—now available, but
only gradually, in Erasmus's editio princeps of 1526—
was evidence for the antiquity and the unique ortho-
doxy of the Roman see. But the Protestant attempt
to exploit the variants in Cyprian's On the Unity of
the Church for polemical advantage could not stand
up to a careful explication of the text: Although Cyp-
rian was speaking of the apostles as "equals," he also
said that "the unity of the church has its origins from
one, namely, Peter."

Although the "sheep" whom Peter was commanded
to "feed" were the elect of whom Christ said, "My
sheep hear my voice, and I know them," his rule over
the church was not confined to the elect. The shep-
herds whom Christ appointed were not hidden, but
known to all; hence it was appropriate to ask the
Protestants "whether the flock of sheep over which
Christ set the known shepherds was his flock and his
church or not." If they replied in the affirmative, as
they must, then it followed that it was mistaken to
define the church as only the company of the elect,
which had been "the error of the Wycliffites and Hus-
sites." Otherwise, what concrete entity could Christ
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have had in mind when he commanded, "Tell it to
the church"? As the mystical body of Christ, gov-
erned by the Holy Spirit, the Catholic Church was
nevertheless "publicly known," not "hidden." Of
course it was not a building made of stone; but it was
the visible, institutional, hierarchical church that was
called "the pillar of truth." The promise of indefec-
tibility did not pertain only to a church that was em-
pirically "without spot," which for that matter was
not present among the Protestants either, but to "this
church on earth, which is still engaged in warfare."
Any other "church" was nothing more than a Platonic
idea and a chimera. Against the Radicals Luther made
such statements as: "A thousand years ago you and
I did not exist, yet the church was preserved without
us"; this was an appeal to the institutional and even
papal church, not to the "hidden" church of the elect.
Thus the Reformers had to admit that the church was
one and that it had existed before they ever came
along, although now they were opposing its
institutions.

"Or [did they mean to claim] that it was not the
few who had seceded from the many, but the many
from the few, that is, the Catholics from the Lu-
therans?" Any such presumptuous claim was "the an-
cient error of the Donatists." It was of a piece with
the Protestant habit of putting asunder what God had
joined together: the sacrifice of the heart and "the
highest sacrifice of God" in the Mass; the fraternal
confession of believers to one another and sacramental
confession to a priest; spiritual repentance and the
penitential system; praying in the Holy Spirit and
"outward worship" and "ceremonies"; adoration of
Christ "in spirit and in truth" and adoration of Christ
in the Sacrament; "the church of the Spirit" and "the
physical church"; "the faith of Christ" and "the de-
cretal epistles" of canon law. While conceding the
Protestant point that in the New Testament the word
"priest" did not refer to the apostles as such but either
to Christ or to every believer, those who were de-
fending "the evangelical priesthood" of the Roman
Catholic Church against the Reformers interpreted
the universal priesthood of all believers as that "by
which a man offers himself completely as a sacrifice
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to God" rather than, as Luther did, "the mutual and
fraternal support, assistance, and intercession" of
Christians for one another. They denounced Luther's
advice to the Hussites that in an emergency the mem-
bers of a congregation, being "priests," should des-
ignate one of their number as their minister.

Above all, they were intent on defending the Cath-
olic doctrine of the priesthood against "the insanity
of the Donatists." To apply Matthew 16:18 to Peter
as an individual, not to the papacy, was a repetition
of the Donatist heresy that "ecclesiastical authority
does not reside in wicked ministers," which was a
failure to distinguish the sacraments of the church,
even those confected by such ministers, from the "false
sacraments that are in the temples of idols." Against
this "same old defense of the heretics" and Donatists,
they taught that "the church is holy, even though the
wicked also are present in it . . . , not on the basis of
a holiness of life or a probity of morals, but from the
dignity of the office" of the priesthood and the sac-
raments. Such a statement could find almost verbatim
parallels in the confessions of the Lutheran and Re-
formed churches, which likewise quoted the familiar
admonition of Christ to obey the Pharisees who sat
in the seat of Moses as evidence that God made use
of the ministry of evil men. That same passage became
the Roman Catholic proof text in response to the
complaint that clergy were living in sin as well as in
support of the idea that the authority of Peter was not
affected by his fall. In opposition to the Protestants
it proved the authority of prelates in the church, and
it served as the basis for a further elaboration of the
traditional argument from Old Testament priesthood
and sacrifice to New: "If Christ wanted such great
honor paid to the seat of Moses . . . , how much more
should those be listened to and observed who sit in
the seat of Christ!"

This reassertion of the Augustinian case against Do-
natism took its inspiration from Augustine's convic-
tion that the unity of the church—its "universality,
antiquity, and consensus"—must be paramount. In 1
Corinthians Paul had warned against schism, in Ephe-
sians against "heretical deserters," and Augustine had
warned against those who accepted the authority of
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Scripture but violated unity. Now, with the growing
"internal disorders of Christendom," it was incum-
bent on all parties to recognize that, evil as the abuses
in the church were, they were not nearly so dangerous
as schism and heresy. If no other argument for com-
munion under one kind availed, there still remained
the question of whether the restoration of the chalice
was worth the price of schism. Dogmatically there
were "very few points" at issue between the Russian
Orthodox Church and the West, yet it would "totally
perish, chiefly because it has strayed from the unity
of the church." Thus to the Protestant emphasis on
word and sacraments as marks of the church, correct
though it was, it was necessary to add the mark of
unity; for "it was not from these marks . . . but from
unity itself, which is indivisible, that the church has
been . . . transmitted to us from its first origins," and
Christ had instituted the hierarchy to preserve unity.
Diversity was one thing, schism quite another, and
Luther was "the author of schism." As Augustine had
said and as Luther had once agreed, there was no
graver sin than sectarianism, which could not be jus-
tified even by the supposed centrality of the gospel.
Augustine himself had confessed that he would not
have believed the gospel if he had not been moved by
the authority of the Catholic Church.

From Pluralism to Definition

By closing ranks as they did in defense and in coun-
terattack, the Roman Catholic theologians of the first
half of the sixteenth century sometimes gave the
impression of greater doctrinal homogeneity than they
possessed, but the need to come together on defini-
tions of the church's teaching in many (though by no
means in all) of the controverted areas brought their
differences into the open. The Roman Catholic Church
in the middle of the century reacted to the Refor-
mation with a series of definitions on the principal
doctrines in controversy, but was obliged to decide
which of the various alternatives it would define. It
moved from pluralism to definition on several fronts,
but chiefly on the two sets of issues identified by some
later theologians as the "formal" and "material" prin-
ciples of the Reformation: the nature and locus of
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authority; and the doctrine of justification, with its
presuppositions in the doctrine of original sin. This
it did at the Council of Trent, which met in a series
of thirty-five sessions, intermittently between 1545
and 1563.

In his "Bull of Convocation" of 22 May 1542, Pope
Paul III prescribed the usual three subjects for its
agenda: "whatever pertains to the purity and truth of
the Christian religion; whatever pertains to the res-
toration of good morals and the correction of evil
morals; whatever pertains to the peace, unity, and
harmony of Christians among themselves, whether
princes or people." In each case, these three issues
likewise reflected at least three distinct though related
needs: to meet the Protestant Reformers on their own
grounds; to harmonize contradictions within the pa-
tristic and medieval traditions; and to resolve the dif-
ferences among the defenders of the Roman Catholic
faith themselves. Although the third of these threat-
ened periodically to take over the deliberations of the
council, it was repeatedly necessary to insist that the
first was the real occasion for the council, and the
other two an obstacle to addressing the first. That
insistence made itself heard especially in the debates
on the sacraments: "It is enough for the council," one
of the papal legates prescribed, "that it condemn her-
esies, where there is still much to be done, but not
that it decide all scholastic disputes."

Like other sixteenth-century statements of faith, the
definition of Roman Catholic particularity at Trent
opened with a statement on the problem of authority,
specifically with a definition of the biblical canon. Prot-
estant polemics had reopened the question, which phil-
ological scholarship had complicated still further. In
addition, there remained the discomfiting presence,
within the received ecclesiastical tradition, of a " double
canon" of the Old Testament, with Jerome and Au-
gustine ranged on opposite sides. The Council of Flor-
ence had, on 4 February 1441, adopted an official list
of canonical books, which therefore carried presump-
tive authority; but because of the confused state of the
text of the decrees of that council, it was not quite
obvious that its legislation on the canon of Scripture
was binding, although the most detailed diary of the
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Council of Trent did report that "everyone agreed that
[the list of canonical books] adopted at the Council of
Florence should be simply accepted." Accepted it was,
not "simply," but only after "many voiced their opin-
ions, without observing any particular order." When
the vote came, it was unanimous to approve all the
books contained in the canon defined at Florence,
namely, the longer canon that included the "deutero-
canonical" books such as Maccabees and Ecclesiasticus.

For most of the Reformers, the question of the
canon, insofar as it was a doctrinal issue of authority
rather than a historical issue of authorship (although
the two were, of course, closely tied), was part of the
doctrine of "sola Scriptura," much as the right of the
church to fix the canon appeared to contradict that
doctrine. For the defenders of the Roman Catholic
faith, before the Council of Trent and at the council,
"sola Scriptura" was likewise the dogmatic point in
contention, also in the debates over the canon; and
the council's catalogue of the biblical books to be
included was set, both syntactically and dogmatically,
in the context of an assertion, against "sola Scriptura,"
of the authority of "written books and unwritten tra-
ditions," both of which had somehow come "from
the mouth of Christ" or been inspired by the Holy
Spirit. Neither the critics of this decree nor its cham-
pions always noted with sufficient care, however, that
it was to "the apostolic tradition" that the council
finally ascribed such authority. There were some who
urged a clarification of the notion of "apostolic tra-
dition," on the grounds that, for example, the com-
mand to abstain "from things strangled," which clearly
had scriptural warrant as an apostolic tradition de-
creed by an apostolic council, was no less clearly "ob-
solete" now, having been "abrogated through
desuetude" as the faith of the church had grown and
developed; the church, moreover, had abolished it "by
its own authority." Others lumped together indis-
criminately the definition of two wills in Christ by
the Third Council of Constantinople in 681 and the
"tradition" that "Saint Anne is the mother of the Vir-
gin Mary."

Above all, the disputes over "sola Scriptura" in the
sixteenth century, like earlier debates, had forced con-
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sideration of the question: Was all revelation con-
tained in Scripture, and what was the status of so-
called traditions that were nonbiblical and postbibli-
cal, but not antibiblical? Or, in the formulation of
one bishop at Trent, "If you believe the divine Scrip-
ture that was written by the hands of the evangelists
and apostles, why do you not believe the divine voice
that was transmitted by the mouth of the church?" A
draft decree submitted to the council included the
sentence: "This truth of the gospel is contained partly
[partim] in written books, partly [partim] in unwritten
traditions." Quoting formulas such as that of Bernard,
it prescribed that the two should be regarded with
"an equal feeling of respect [par pietatis affectus]."
Although it may well have represented the majority
view, the formula "partly/partly" evoked sharp re-
action. It was "ungodly," one bishop declared, to put
Scripture and nonscriptural tradition on the same level.
The substitution of the phrase "written books and
unwritten traditions" for "partly/partly" made the fi-
nal text more generally acceptable, also because it kept
the reference to "an equal feeling of piety and rever-
ence"; but this "and" could be taken as synonymous
with "partly/partly," or it could mean that the truth
of the gospel was completely contained in Scripture
as this was made explicit in subsequent tradition. With
this decree the council also defined its own method
of proceeding, which would be, as stated in a later
session, to draw its teaching "from Sacred Scripture,
the apostolic traditions, the holy and approved coun-
cils, the constitutions and authorities of the supreme
pontiffs and holy fathers, and the consensus of the
Catholic Church"—all of these if possible, fewer if
need be.

On the doctrine of original sin, too, there was much
in the sixteenth century that remained unresolved.
The church fathers had written extensively about it
but had not produced a binding definition; earlier
councils, principally regional rather than ecumenical,
had issued decrees dealing with it, but these were not
wholly definitive; and there appeared to be a wide-
spread consensus on the orthodoxy of the Augustinian
doctrine, set down in official documents from the
Roman Catholic and the Protestant side, but this had
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been insufficient to prevent wide divergence. The re-
lation of this doctrine to tradition, problematical in
Augustine's own time, had surfaced again in Refor-
mation debates: the Anabaptist denial of infant bap-
tism, the practice from which the doctrine of original
sin had developed, was based on the charge that the
New Testament knew nothing of it, while the defense
of infant baptism was based on the claim that there
was an "apostolic tradition," albeit an unwritten one,
to support it. Without tradition the doctrine would
be forfeit, but by a fortunate inconsistency the Re-
formers had kept it—not only kept it, but accused
their opponents of being the ones to betray Augus-
tinian anthropology. This was an echo of the Augus-
tinians of the two preceding centuries, who were still
being cited in the sixteenth century.

As part of their attack on "neo-Pelagianism" the
Reformers made a point of calling the concupiscence
that remained after baptism "sin," in contrast to the
scholastic terminology, according to which it was a
"spark [fomes]." Such terminology was inadequate
because the justified believer was not only righteous
but a sinner at the same time. Yet in the light of the
Catholic doctrine of baptismal grace this "remaining
spark cannot be sin," and the teaching of the Reform-
ers had been condemned repeatedly, above all by the
papal bull against Luther. Through these channels it
came into the discussions at Trent. One of the council
fathers said that the "spark" was not "that through
which we are subject to the hatred and wrath of God,
but that which inclines us toward sin." But Seripando,
the general of the Augustinians, insisted, on the basis
of his order's eponym, that concupiscence was "the
root of all sins" and "the reason for sin," also in the
baptized and regenerate, and that this truly was sub-
ject to divine displeasure. Undeniably it was sin "in
some sense," for Paul had sometimes called it that,
although "the body of sin" or "the body of death"
was more precise. These ideas of Seripando were put
into successive draft decrees, which also affirmed the
scholastic formula that original sin remained in the
baptized "materially but not formally," although there
was some objection to the formula on the grounds
that the council was summoned to articulate "the mind
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of the Catholic Church," not the opinions of the scho-
lastic doctors.

The eventual form of the decree, as adopted by the
fifth session of the council on 17 June 1546, presented
itself as a recital, in five anathemas, of the Augustinian
doctrine of original sin, "which the Catholic Church
scattered throughout the world has always taught,"
over against the "winds of doctrine" of the age, whether
Semi-Pelagian or Manichean, Lutheran or Anabaptist.
The sin of Adam consisted in the loss of "the holiness
and righteousness in which he had been created," and,
being "transmitted by propagation, not by imitation,"
it had involved the entire human race in death and
captivity to the devil: this the council defined against
various kinds of Pelagianism, including what it took
to be Zwingli's doctrine. The only "remedy" for sin
was "the merit of the one Mediator, our Lord Jesus
Christ, who has reconciled us to God by his blood."
In opposition to Anabaptism, the council defended
the baptism of infants as appropriate and necessary
because they had inherited original sin from Adam
through their parents. And in opposition to Luther,
it rejected the idea that through baptism "the guilt of
original sin" was not removed but was only "not im-
puted. " "This holy synod confesses and believes," the
decree added, "that the concupiscence or the spark
[fomes] remains also in those who have been bap-
tized," but despite the use of the term "sin" for it in
the New Testament the Catholic Church had never
understood it to be sin in the strict sense of that word.

As the condemnation of Luther's teaching about
the continuance of original sin in the regenerate had
shown, the doctrine of original sin was closely tied
to the doctrine of justification. The development of
the two doctrines, however, had not been uniform;
for despite the assertion that the doctrine of justifi-
cation had been "defined long since by the fathers,"
it had in fact "not been decided on in the councils"
and therefore needed to be handled differently. Yet
now that the Reformation had raised the question of
justification in a new and vigorous way, it behooved
the defenders of the faith to speak out on it in formulas
that were consistent with what had been "defined long
since by the fathers." Although it was an "intricate
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and difficult" problem, it was likewise the one issue
on which, "as far as dogma is concerned, the impor-
tance of this council depends," the principal point of
difference with the Protestants. Or, as the second draft
of the decree on justification said in its opening words
(which some found to be exaggerated), "at the present
time there is nothing more vexing and disturbing to
the church of God than the novel, perverse, and er-
roneous doctrine of some men about justification."
There was also a recognition, voiced most explicitly
by Seripando and his fellow Augustinians, that jus-
tification differed from some other doctrines because
of its "practical" rather than "speculative" character,
so that it was appropriate to speak of it "as each has
experienced it" and the true "experts" on it were those
who had known themselves to be sinners and who
had learned through experience what it meant to be
justified by a forgiving God—David, Paul, and Au-
gustine (and, they might have added but did not, Mar-
tin Luther). The doctrines of justification propounded
by the Reformers had revealed the pluralism of views
about justification present among those who claimed
to share the Roman Catholic tradition; although that
pluralism was voiced throughout the debates at Trent,
the council fathers sought in their definition to re-
spond to the Reformation without involving them-
selves in the disputes of several schools of theology
within Roman Catholicism.

The debates over justification were the main item
on the agenda of the council during the entire second
half of 1546. Heeding the admonition voiced at the
outset that "they should apply themselves to this doc-
trine of justification with diligence, since otherwise
there will be no decision," the council formulated
"this decree after a great deal of discussion," as the
primate of Ireland said when it was almost finished;
or, as the minutes for 7 December 1546 put it, "and
so, with praise to Almighty God, the preface and five
chapters on justification were settled and approved
today," although "three doubtful ones remain to be
decided." It soon became evident that it would be
premature to formulate even a preliminary draft de-
cree before extensive debate. By the time a definitive
text achieved acceptance, there had been numerous
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draft decrees, at least five official ones and several
individual efforts, especially by Seripando. No other
decree of this council, and few decrees of any council
before or since, received such meticulous care. The
evolution of the decree also led to a structural clari-
fication, which seems to have originated with the sec-
ond of Seripando's proposed drafts on 26 August 1546
and then was employed in the council's own second
draft of 23 September, whereby the positive content
of the decree was set off in "chapters," followed by
the polemical condemnations in "canons," whose pur-
pose it was that all believers "might know not only
what they are to hold and follow, but also what they
are to avoid and flee."

Although there had not been, strictly speaking, a
conciliar dogma of justification, that did not preclude
an appeal to "the perpetual consensus of the Catholic
Church." At the very beginning of the discussion of
justification, one of the questions posed was that of
the biblical, conciliar, patristic, and traditional au-
thorities for the doctrine. The appeal to "perpetual
consensus" ran through successive formulations of the
decree. The canon of Vincent of Lerins ("a golden
book"), defining the consensus of antiquity as the
criterion of Christian orthodoxy, was the norm.
Therefore even the doctrine of Thomas Aquinas, de-
spite the position of honor and authority he enjoyed
at Trent, must yield to "the teaching of the ancient
fathers," which more adequately expressed "the con-
sensus of the church." Alongside the Vincentian canon
stood the other ancient principle, that "the rule of
prayer should lay down the rule of faith." As this
principle had enabled Augustine and his followers to
lay claim to the patristic tradition for the doctrine of
original sin despite the absence of explicit testimony
on the subject, so now various participants at Trent
cited the "tradition" of the church's prayers as an
authority on justification. In those prayers it was not
through works but through the righteousness of Christ
that believers sought liberation; therefore, Seripando
urged, the council should put itself on the side of the
patristic—that is, the Augustinian—tradition, and he
warned that failure to do so would bring upon it the
"ignominy" of using the absence of an explicit dogma
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as an excuse for silence on the question of justification.
When the final decree on justification was adopted,
various bishops urged that, despite the abuse of the
title by the Council of Constance, it include the claim
of "representing the universal church." As the chair-
man explained at a later session, the reason for avoid-
ing this claim was to prevent the establishment of a
bad precedent.

That final decree affirmed its assent to the consensus
of the universal church by seeking to ground the doc-
trine of justification in the plan of salvation through
Christ, who had "merited justification for us by his
most holy passion on the wood of the cross and ren-
dered satisfaction for us to God the Father." "Passion
and satisfaction" in the Anselmic formula stood as the
presupposition for the doctrine of justification. Tak-
ing up a point that had been made in the debates, the
closing canon of the final decree rejected out of hand
any accusation that the doctrine of justification it was
promulgating took anything away from the glory of
God or the merits of Christ; and the opening canon—
which, after earlier objections that condemnation of
Pelagianism was "superfluous," received virtually
unanimous approbation because by it "the heresy of
the Pelagians is strangled"—anathematized anyone
"who says that man can be justified before God by
his own works, whether done by his own natural
powers or through the teaching of the law, without
divine grace through Jesus Christ." But "salvation"
was not to be reduced to the forgiveness of sins, as
it had appeared to be in Luther's system. Despite the
report, in a summary of the discussions at Trent about
the definition of justification, that "all the theolo-
gians" present had agreed that "being justified is tan-
tamount to having sins remitted by God through
grace," this was to be taken in the light of the prin-
ciple, derived from Thomas, that "the remission of
guilt cannot be understood unless the infusion of grace
be present" also. Bishop Musso of Bitonto went so
far as to separate the remission of sins through Christ,
which took place first, from justification, which was
not based on "the righteousness of Christ imputed to
us, but on our own righteousness, when each of us
through the passion of Christ acquires his own righ-
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teousness." The seventh chapter of the final form of
the decree (which was identical with the eighth chap-
ter of the fourth draft) stipulated that justification was
"not only the remission of sins, but also the sancti-
fication and renewal of the inner man through the
voluntary acceptance of the grace and gifts" of God;
each of the drafts had contained some such stipula-
tion.

First among the desiderata formulated by the the-
ological commission as discussions began was the def-
inition of "what justification is both as to the meaning
of the term and as to its content." To aid in clarifying
such a definition, the legates of the pope at the council
proposed a threefold division of the question: "how
someone who is an unbeliever becomes a believer";
"how someone who is already justified can . . . pre-
serve his justification"; and "how if, after justification,
someone falls away by sinning, he is to rise again."
That division, incorporated into the preface of the
first draft of the decree, facilitated the discussion in
various ways. For example, this made it possible to
distinguish between the justification of adults (for
which, contrary to the teaching of the Reformers about
the bondage of the will, free consent was necessary)
and the justification of infants (for which only baptism
was necessary); otherwise, the theologians warned, it
would seem that the stress on the role of the will in
justification applied also to infants. Hence "it would
not be inappropriate to acknowledge," said a vigorous
defender of free will, that "infants are saved on ac-
count of the righteousness of Christ that is imputed
to them," as they were condemned on account of the
unrighteousness of Adam that had been imputed to
them. But the distinction among the several "states"
and meanings of justification likewise helped to pre-
cipitate a lengthy controversy over the two closely
connected notions of "twofold righteousness [duplex
justitia]" and of the imputation of the righteousness
of Christ to the believer in justification. The first ver-
sion of the decree on justification condemned the
teaching that "justification is only the imputation" of
the righteousness of Christ, together with the teaching
that "the righteousness that is granted in justification
is only the righteousness of Christ" merited on the
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cross rather than a "righteousness that is in [the be-
liever] himself," although it was of course through
Christ and from God. Luther distinguished sharply
between "two kinds of righteousness, mine and
Christ's." There had also developed a Roman Catholic
version of the distinction, in response to the Refor-
mation. At Trent its champion was Seripando, who
saw the question as "whether we who are justified
. . . are to be judged before the divine tribunal on the
basis of only one righteousness, namely, the righ-
teousness of our works proceeding from the grace of
God that is in us, or of a twofold righteousness, namely
our own . . . and the righteousness of Christ, with
the passion, merit, and satisfaction of Christ com-
pleting the imperfection of our own righteousness."
One respondent urged that the righteousness of God,
that of Christ, and that of the believer "are one and
the same"; another, after declaring at one session that
"there are two righteousnesses, one of them perfect,
which is Christ's and is granted to us, the other im-
perfect, which is our own," went on three weeks later
to assert that, according to the biblical formula about
"the Lord our righteousness," "we are not righteous
in actuality [formaliter] through the righteousness that
is in Christ, but through that which is in us," which
shared in Christ and in his righteousness.

The formula of a double righteousness was unac-
ceptable; for the entire complex of imputation and
double righteousness was, according to Diego Lainez
in a lengthy and influential critique, a "novelty" whose
first inventor was Luther. It would undercut the struc-
ture of satisfactions, indulgences, and purgatory. Lu-
ther's concept that the justified sinner could be
"righteous and unrighteous at the same time" was
"extremely false"; nor could biblical language about
"not imputing their trespasses" to sinners or about
imputing those trespasses to Christ on the cross be
inverted to say that the righteousness of Christ was
imputed to believers. In spite of Seripando's defense
and his effort to document the patristic evidence for
it, the theory of twofold righteousness failed of sup-
port and did not find its way into the council's de-
crees. What did appear, however, after several
alternatives had been reviewed, was a canon anathe-
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matizing both the idea "that men are justified without
the righteousness of Christ, by which he merited for
us," and the teaching (attributed to Luther) that the
righteousness of Christ alone could make them "ac-
tually [formaliter] righteous."

In addition to calling for a definition of justifica-
tion, the initial questions posed by the theologians
also asked: "What are the causes of justification?" and
"In what sense is it to be understood that man is
justified through faith?" The precise meaning of
"cause" when applied to justification or predestina-
tion had been a problem in earlier responses to the
Reformers. Cropper, who gave careful attention to
this question, also warned against carrying it into the
pulpit. At Regensburg in 1541, under Cropper's lead-
ership, Protestant and Roman Catholic spokesmen
had been able to agree that the "formula of speaking"
of the Reformers, that "we are justified by faith alone,"
was not unacceptable, but only with the understand-
ing that "it is the firm and sound doctrine that the
sinner is justified through a faith that is living and
active." Because "the apostle very often uses this mode
of speaking, that we are justified through faith, as a
guide and way to righteousness," the council fathers
were concerned to identify which of the "causes" of
justification faith was—which of the four traditional
Aristotelian causes or, in at least one case, which of
ten causes. In response to the effort of the fourth draft
of the decree to resolve this problem, Seripando re-
minded his colleagues that neither the Scriptures nor
"the ancient fathers of the Catholic Church" had so
much as mentioned this system of causes, and that it
was "philosophy that creates these difficulties for us
when we seek to talk about divine mysteries on the
basis of its rules"; but if the decree was to speak of
the passion of Christ as the "meritorious cause" or of
baptism as the "instrumental cause," it was appro-
priate to add that the effect of these "causes" was
"applied to us through faith." But with a slight re-
vision in the fifth draft, the definition of the causes
of justification received official approval.

The role of faith as a "cause" of justification de-
pended for its clarification on a greater precision in the
definition of faith itself. The New Testament "makes
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a practice of adding [in its definition of faith] what it
was that the apostles believed" as true; the theological
tradition had treated it as a "theological virtue," hence
as "faith formed by love"; and the Reformers, above
all Luther, had defined it chiefly as "trust [fiducia],"
which his critics had to concede was sometimes the
correct meaning. When one spoke of "justification by
faith," therefore, it mattered a great deal which one,
or more, of these definitions dominated. Quoting the
Athanasian Creed, the first draft of the decree on jus-
tification went on to define "the faith that God re-
quires" as "evangelical faith, by which we believe
certainly the doctrine that has been handed down by
Christ in his own teachings, through the apostles, and
through the church." The final draft, too, described
faith as "believing to be true what has been divinely
revealed and promised." In a classification of the sev-
eral meanings of the word, "historical faith [fides his-
torica]" came first, followed by the "miraculous faith"
that could move mountains, and finally by "Christian
evangelical faith," which justified because it was, as
Paul called it, "faith working through love." This faith
working through love, moreover, was "not only trust,
as the Lutherans say," but was "the beginning and
foundation of the entire spiritual edifice," compre-
hending all the other virtues and being inseparable from
them. For it was "not by faith alone," but "more by
hope and love than by faith" that those who were jus-
tified took hold of the righteousness of Christ. Justi-
fication was attributed to faith because it was faith that
"disposed" one toward justification. Or, as the final
decree stated, "faith is the beginning of human salva-
tion, the foundation and the root of all justification";
but it also followed the precedent of earlier drafts and
appended a canon condemning anyone who "says that
the sinner is justified by faith alone, as though nothing
else were required to cooperate," and another con-
demning the definition of faith as nothing but trust.
In condemning the idea of faith alone, "we are not
rejecting faith, but are rather confirming it by means
of love." The decree included, after some discussion,
the statement of the Epistle of James that "a man is
justified by works and not by faith alone," to prove
that justifying faith was faith active in love and works.
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Not, of course, to dimmish the role of divine grace,
but to safeguard the role of human works springing
from grace, the council found it necessary to urge
both; for "grace and free will operate in such a way
that all works are completely God's and completely
our own," as Bishop Juan Bernal Diaz de Luco put
it. Patavinus was not speaking only for himself, nor
only for his fellow Augustinians, when he insisted
that it was a consensus of all theologians that works
without grace did not justify. The first draft of the
decree pronounced an anathema upon anyone who
would say anything of the sort: It was fitting to speak
of "merit" and of "reward," as Scripture regularly did,
but this was because the works of the justified were
performed "with grace as the leader and the will as
the partner." The ground and "principal cause of the
merits of the righteous" was not the moral perfection
of their works, but the promise of God, which was
infallible. Quoting Augustine, one could refer to them
as "gratuitous merits," since they were, at one and
the same time, bestowed as a gift and earned as a
reward, neither of these without the other. Or, quot-
ing the well-known words of Bernard, one could de-
clare: "I am confirming the legitimacy of merits; for
'take away free will, and there is nothing that needs
to be saved; take away grace, and there is no way to
save it.'" Just as merits and rewards had a positive role
in the life of the justified, so also did the law. It was
a corollary of the Protestant doctrine of justification
by faith al'one that "the gospel is in conflict with the
law," the fourth draft decree asserted. There was de-
bate about this phraseology, as well as about the ad-
dition of the statement that Christ "is also a Lawgiver."
Eventually the first statement was changed to read,
"as though the gospel were a bare and absolute prom-
ise of eternal life, without the condition of observing
the commandments," while the second became: "If
anyone says that Christ Jesus was given to men by
God [only] as a Redeemer in whom they are to trust,
and not also as a Lawgiver whom they are to obey,
let him be anathema."

Although it could well have been part of the con-
sideration of original sin, the problem of free will re-
ceived the attention of the council chiefly in connection
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with the doctrine of justification. The first draft of the
decree quoted the papal condemnation to support its
own rejection of Luther's doctrine of the bondage of
the will: man did prepare himself for justification by
his free will, but he did so only when God prepared,
converted, inclined, and opened his heart. Even earlier
in the debate, there were only four members of the
theological commission who found it possible to say,
with the Reformers, "that free will is in the position
of being purely passive, and in no way active, with
regard to justification"; as the summary of the debate
observed, "they do not seem to speak in a sufficiently
Catholic manner." Within the boundaries of what was
"Catholic," however, there was a plurality of choices.
"God does not justify a man," according to Bishop
Antonio de la Cruz, "unless that man first justifies
himself. . . . God first moves a man, but the man con-
curs with his own free will." There was, according to
another bishop, "a twofold movement of the free will
in the justification of the sinner," toward God and
away from sin. Another participant, Alfonso Salme-
ron, on the basis of the familiar distinction between
infant and adult, urged that for the latter "there is
required a concurrence of the free will to believe the
things that have been revealed." Seripando, pointing
out that the human will could resist grace and then
asking "Can a man consent to the call of God by the
same free will?" replied: "Of course he can, but not
unless [the will] has been aided, healed, and set free
by divine grace." And another Augustinian, who was
to be Seripando's successor, described "the movement
of the will preceding justification" as taking place "when
grace moves the free will." To steer a middle course
within this plurality of choices, the definition asserted
that "man himself neither does absolutely nothing while
receiving the inspiration [of the Holy Spirit], since he
can also reject it; nor yet is he able by his own free
will and without the grace of God to move himself to
righteousness in [God's] sight."

One other correlative of the doctrine of justification
was the certitude of salvation. It was so, at any rate,
for the Reformers, both because of Luther's quest for
a gracious God, out of which the Reformation had
come, and because of Calvin's doctrine of predesti-
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nation, to which it had led. In Roman Catholic the-
ology, by contrast, such certitude had "almost nothing
to do with the doctrine of justification," as the pre-
siding bishop of the council (soon to become Pope
Julius III) observed on the basis of the debates. Never-
theless, now that the Protestants had taken the po-
sition that the believer not only could, but should,
be certain of salvation, they were to be condemned
above all for this, and the council had the obligation
to deal with the issue; for such a "certainty" was "alien
to the Scriptures." It was, "generally speaking, ap-
proved by all" when, already in July 1546, the first
form of the decree spoke out against "the error by
which it is asserted that the justified not only conjec-
ture, but know for certain, that they are predestined
and are in God's grace," along with the related error
"that all who are justified are obliged to believe this
firmly and certainly"; still, "those who want to dis-
cuss" the matter were to have an opportunity to do
so. This they did, in conjunction with the question
of imputed righteousness (although the more percep-
tive recognized that the two questions were quite dis-
tinct), and then in a special session only on certitude.
Many of them cited the statement of Thomas Aquinas
that, except by special revelation, "no one can know
whether he has sanctifying grace," although it was
possible to know and to hope "conjecturally, on the
basis of signs." The proviso about special revelation
covered the declarations of "certitude" and "suffi-
ciency" in Paul (which Cardinal Pole, for one, was
willing to apply generally to all believers) and, at the
insistence of the Franciscans, the case of Francis of
Assisi. It was possible to speak of a "certainty of
knowledge" or of a "certainty of faith" or of a "moral
certainty"; the first of these was definitely impossible
"in the ordinary course of events [secundum legem
communem]," the third definitely possible. The issue
was the second, whether without a special revelation
"someone can know for certain, with the certainty of
faith, that he is in [a state of] grace"; and this was
what the discussants, and then the council by its de-
cree, denied: "No one can know with the certitude
of faith, which cannot be subject to error, that he has
obtained the grace of God."
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Re affirmation of Church and Dogma

It would be a grave act of reductiomsm to concentrate
exclusively on the new definitions of the Council of
Trent, which were a response to the Reformation;
although these are by far the most important for our
narrative, they occupied the council only during the
first year or two of its deliberations. Indeed, there is
considerable historical merit to the view that the prin-
cipal accomplishments of the council, even for the
history of church doctrine, did not lie in its dogmatic
formulations at all, but in its legislation regarding the
reform and administration of the church. For exam-
ple, the two requirements that every diocese assume
direct responsibility for the training of the clergy and
that preaching be restored to its proper place in the
life of the church have led to the creation of the mod-
ern theological seminary (eventually within Protes-
tantism in some countries as well as within Roman
Catholicism in most countries)—controlled by the
church, isolated from the other faculties of the uni-
versity, devoted exclusively to the professional prep-
aration of the church's servants. All of this has had
far-reaching consequences for the history of doctrine
from the sixteenth century to the present.

In addition, the Council of Trent adopted defini-
tions of several doctrines in which, in effect, refor-
mation of church and dogma was a reaffirmation of
church and dogma as set down by "the consensus of
other councils and of the fathers." Chiefly, this reaf-
firmation involved the sacramental system, together
with some of its doctrinal implications, such as pur-
gatory, as well as many of its disciplinary implications,
such as divorce. The vicissitudes of the council—
plague, war, and politics both imperial and ecclesi-
astical—were responsible for dragging out the dis-
cussion and promulgation of these decrees over a period
of more than sixteen years, and consequently for is-
suing in installments what should have been a unified
restatement of the Roman Catholic tradition on the
sacraments: the decree on the seven sacraments was
issued on 3 March 1547, but those on matrimony not
until 11 November 1563.

The turnover of participants and viewpoints made
it important to identify the connection of these de-
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crees with those of the earlier sessions, which had
made reference to the sacraments; this also made it
imperative to affirm the connection with earlier coun-
cils, above all the Fourth Lateran Council in 1215 and
the Council of Florence in 1439. Commenting on the
catalogue of Protestant errors on the sacraments that
had been drawn up to serve as the basis for the dis-
cussions, one Franciscan theologian recited the place
where each of them had already been condemned. The
"summary statement [brevissima formula]" on "the
truth of the sacraments" adopted at Florence had de-
fined as normative the outcome of the medieval de-
velopment of the doctrine of the seven sacraments.
Here at Trent, therefore, it was possible to condemn
Protestant sacramental doctrine "because it has al-
ready been condemned at the Council of Florence."
What Florence had said about the discrete sacraments
was also the basis for judging Protestant deviations,
whether on the Eucharist or on the concept of a sac-
ramental character as conferred for example in con-
firmation by a bishop. Although the decree of the
Fourth Lateran Council did not make the term "tran-
substantiation" immune to debate at Trent, the doc-
trine of the real presence confessed also in its
disciplinary decrees was and remained privileged.

This broad consensus on the essential content of the
Roman Catholic doctrine of the sacraments led one of
the co-presidents of the council, Cardinal Cervini, to
suggest that on most of the seven sacraments extended
debate would be unnecessary; after having "examined
the canons on the doctrine of the sacrament of the
Eucharist not only as to their content, but also as to
their form, word by word" (so that they were now
ready for publication), the council should not "waste
time in examining and resolving the content and the
canons for all the sacraments." At a later session the
host of the council, the cardinal bishop of Trent, echoed
an earlier statement in declaring his "preference for
adoring this most holy Sacrament [the Eucharist] rather
than disputing about it." It became clear in the pro-
tracted debates that both the criticism of the Roman
Catholic view of the sacraments by various Protestants
and the unresolved pluralism of later medieval eucha-
ristic theories would make "disputing about it" un-
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avoidable even among those who were united in their
defense of the practice of "adoring" it. Protracted
though the debates were, however, they likewise pro-
vided the occasion, more than the earlier discussions
had, for the council to be reminded that it had imposed
upon itself the limit of "condemning heresies, not of
deciding the scholastic disputes"; what it was to "de-
fine," according to Bishop Musso, was "not scholastic
opinions" but the teaching of the church. "The opin-
ions of the doctors that are in controversy among Cath-
olics" were to be voiced freely at the council, but not
defined as church doctrine.

Although the historical development of the doctrine
of the sacraments had proceeded from the consider-
ation of the several sacraments—above all of baptism,
the Eucharist, holy orders, and penance—to the def-
inition of "sacraments in general" and the identifi-
cation of them as seven in number, all conforming to
the general definition of what made a proper sacra-
ment, the Council of Trent was obliged by such at-
tacks as Luther's Babylonian Captivity to move in the
opposite direction. The first task, therefore, was a
conciliar reaffirmation of the Council of Florence on
the seven sacraments. The statement of Luther's op-
ponent, Ambrosius Catharinus, that all the passages
collected from the Reformers on the seven sacraments
"should be condemned as heretical, since they are
contrary to the usage of the Roman [Catholic]
Church," may have been premature as it stood; but
the thirteen canons adopted by the council after its
discussions did pronounce such a condemnation, al-
though with greater caution than had been visible in
earlier formulations. Thus they repeated the content
and even the language of the Decree for the Armenians
at Florence, but likewise repeated earlier decrees at
Trent by adding a condemnation of any doctrine of
"faith alone" in connection with the grace of the sac-
raments. Putting the doctrine of the "sacraments in
general" at the head of the council's doctrinal legis-
lation on the subject made a foregone conclusion of
most of the questions raised in subsequent debates
about sacramentality, even though it did not, as might
have been expected, make the way smooth for a com-
prehensive "doctrine" of the individual sacraments.
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First among the Protestant errors that served as
the basis of the discussions and then of the canons
adopted on 3 March 1547 was the denial that there
were "seven sacraments of the church, neither more
nor less." Although there were numerological ar-
guments for the church's teaching, as well as a certain
symmetry between seven mortal sins or seven virtues
and seven sacraments, both the medieval develop-
ment and the Reformation debates had made the is-
sue of dominical institution the decisive one. For as
the summary of the discussion noted, it was neces-
sary to condemn, on the one hand, the charge "that
not all the sacraments were instituted by Christ" and,
on the other hand, the claim "that something is not
a sacrament unless it is contained in the Scriptures."
When a precise consideration of the criteria led to
the conclusion that the reference in the Gospels to
an anointing by the twelve disciples could not apply
directly to the sacrament of extreme unction and that
therefore the only reference in Scripture that did ap-
ply was James 5:14-15, which "squares very well
with the definition of a sacrament," the proof of
dominical institution had to come in an a posteriori
argument from its effects. Against the Reformation
claim that anointing and confirmation had been in-
stituted by the church fathers, everyone agreed that
"since they are sacraments of the New Law, they are
said to have been instituted by Christ, because they
are the foundations of the church which have come
to us from Christ." The first and fundamental canon
on the sacraments read therefore: "If anyone says
that the sacraments of the New Law were not all
instituted by Jesus Christ our Lord, or that they are
either more or fewer than seven . . . , or that any
of these seven is not truly and strictly a sacrament,
let him be anathema." There was a similar "common
consensus of the Catholic Church" for the teaching
that baptism, confirmation, and ordination conferred
an indelible "character" and did not have to be re-
peated, as well as for the reassertion of the anti-
Donatist principle that while a valid sacrament did
require in its minister the intention to confect a sac-
rament of the church, it did not depend on his moral
worthiness.
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Within this framework of the sacramental system,
baptism was the first to receive its own set of canons,
attacking anyone who "says that in the Roman [Cath-
olic] Church (which is the mother and the teacher
[mater et magistra] of all the churches) there is not
the true doctrine concerning the sacrament of bap-
tism. " The most fundamental of these canons, how-
ever, were not directed against Luther's sacramental
theology; for according to his high doctrine of bap-
tism and of baptismal regeneration, no less than ac-
cording to the Tridentine doctrine, anyone was to be
condemned who taught "that baptism is optional, that
is, not necessary for salvation," or "that true and nat-
ural water is not necessary for baptism." These and
other heresies condemned in the canons, above all the
repudiation of infant baptism, had arisen within the
Anabaptist movement, to which the debates at the
council gave only occasional attention. The doctrines
of the Lutheran and Reformed churches were, despite
Protestant objections, the target intended by the
anathema against the position that "by baptism those
who have been baptized become debtors to faith alone,
but not to the observance of the entire law of Christ."
Despite the methodological restraints that the council
had imposed on itself, one of the debates among medi-
eval doctors did find its way into the canons, partly
because it had been revived by the Protestants: the
relation between Christian baptism and that of John
the Baptist, which Calvin had made "exactly the same."
In opposition to that view, the council anathematized
the idea "that the baptism of John had the same force
as the baptism of Christ."

It seemed almost anticlimactic, after the thirteen
canons on the sacraments in general and the fourteen
on baptism, when the council went on to promulgate
three canons on confirmation. The first two of these
were devoted to a defense of the sacramentality of
confirmation, already asserted in the decree on the
sacraments in general, the third to the identification
of the bishop, rather than a "simple priest," as "the
ordinary minister" of this sacrament. That set a pat-
tern—thetical doctrine amplified by discipline, de-
fense of the inclusion in the list of seven sacraments
followed by clarification of issues arising out of
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administration and application—that the council was
to follow in its definition of each of three other sac-
raments : extreme unction on 25 November 1551; holy
orders on 15 July 1563; and, shortly before adjourn-
ment, matrimony on 11 November 1563. When, early
in the deliberations on matrimony, it was suggested
by the canon lawyer and bishop Sebastiano Pighino
that "the positions of the Lutherans should be put
under the anathema, but all other questions be treated
[under the heading of] reform," that was a somewhat
oversimplified reflection of this pattern, which had
medieval precedent. Although the council did decree
a separate set of ten "canons concerning the reform
of matrimony," it also incorporated into its doctrinal
canons, after one canon defining matrimony as a sac-
rament, eleven disciplinary canons regarding polyg-
amy, impediments of consanguinity and affinity,
divorce, and related issues. In effect, then, it followed
Pighino's recommendations.

The "positions of the Lutherans" to which Pighino
referred were chiefly those in which Luther had de-
nied the sacramental definition of marriage, calling it
"an external, secular matter"; Bucer, for example, had
made it the proper responsibility of the state, which
the Roman Catholic Church had usurped. Erasmus,
too, had cited Jerome and Augustine as proof that the
New Testament's use of the term "sacrament" for
marriage, quoted as a proof text by the Council of
Florence, did not necessarily make it a sacrament of
the church. Senpando, ready as always with an ap-
posite passage from Augustine, rejoined that matri-
mony met all the qualifications for a sacrament: "It
has the word [of God], it has an element, and it con-
fers a grace to which it bears a likeness." The applica-
bility of the standard proof text for extreme unction
had come in for similar criticism by the Protestants,
but was now also confirmed as bearing the authority
of "promulgation by James, the apostle and the brother
of the Lord." For the sacramentality of ordination,
which the Apology of the Augsburg Confession had
found unobjectionable so long as it referred to "the
ministry of the word," it was the "testimony of Scrip-
ture, apostolic tradition, and the unanimous consen-
sus of the fathers" that stood as proof, with the words
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of Paul to Timothy about "the grace of God that is
in you through the imposition of my hands" as the
locus classicus. This led in turn to the reassertion of
the hierarchical structure of the church and of epis-
copal authority as a distinct office (though not as a
distinct sacrament, the episcopacy being rather the
full exercise of the priesthood). Since most of the
reform legislation of the council was dealing with
bishops and priests, here, too, the pattern of thetical
doctrine amplified by discipline obtained.

The sacrament of penance had played a unique role
in the Reformation debates. As the council noted in
the preface to its decree on penance, there was a "close
kinship [cognatio]" between penance and justifica-
tion, so that it had been obliged to treat many of the
issues of penance in its earlier decree on that doctrine.
That kinship was no less visible in the penitential doc-
trines of the Reformers, who, because absolution was
"the very voice of the gospel" and was received by
faith, connected it closely to justification by faith, but
who also, as Eberhard Billick of Cologne observed,
had manifested an ambivalence about the sacramental
status of penance. Billick's colleague, Johann Grop-
per, stressed that "not every penance is a sacrament,
but only that which comes to a completion in abso-
lution, " which the priest pronounced not by his own
right but by the authority of Christ; Tapper, too,
echoing Duns Scotus, identified absolution as the es-
sential content of the sacrament. Therefore the coun-
cil, in the definitive draft of its decree, called the words
of the priest, "I absolve you" (which were at the same
time a judicial act, according to the canons of the
council), "the form of the sacrament of penance," in
the Aristotelian sense of the word "form."

If absolution was the "form," then, according to
the decree of the Council of Florence, "the acts of
the penitent" (contrition, confession, satisfaction)
were, "so to speak, the matter [quasi materia]," since
every sacrament had to have both form and matter.
The preliminary draft of the Tridentine decree called

' them simply "the matter" of the sacrament, but sev-
eral participants urged the restoration of the exact
words of the earlier council. There was even one theo-
logian who objected to designating "these three" as
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"parts of penance as a sacrament" at all. The positive
formulation adopted by the council on 25 November
1551 did restore the term "so to speak, the matter,"
but it also employed the term "parts of penance" for
the three "acts of the penitent himself." In its canons
on contrition the council did not deal with attrition
at all, but in its positive doctrinal statement it did call
attrition "a gift of God and an impulse of the Holy
Spirit," which disposed the sinner toward the accep-
tance of the grace offered in the sacrament of penance;
without that sacrament, however, it did not lead to
justification. The second of the parts of penance, the
"secret sacramental confession" of all mortal sins to
a priest, was not a mere "human tradition," but a
matter of "divine law" that had been observed in the
church since the very beginning.

As for penitential "satisfaction," the council noted
that "of all the parts of penance," it was "the one that
has been most attacked in our own time" on the
grounds that it detracted from the satisfaction accom-
plished by Christ. During the conciliar debate Grop-
per objected to the statement of an earlier speaker that
in penance "we make satisfaction for an offense against
God, therefore for guilt, not only for punishment";
on the contrary, Cropper insisted, "the offense of
God is infinite and cannot be resolved by us." To
mitigate the apparent contradiction between peniten-
tial satisfaction and the satisfaction of Christ's atone-
ment, other speakers described the former as a way
of "suffering together with Christ, and of having his
satisfaction applied to us, so that we may at the same
time be glorified together with him." And the canons
of the council, to the same end, condemned the teach-
ing that the penitential "satisfaction for sins, so far as
their temporal punishment is concerned, is not in any
way rendered to God through the merits of Christ."
Much later, on 4 December 1563, the council, on the
basis of the definition laid down by Pope Leo X,
published a decree on indulgences as a power em-
ployed by the church "even in the most ancient times,"
but it added a warning against the abuses and the laxity
that threatened "ecclesiastical discipline."

It was consistent with the history of the doctrine
of the sacraments in the Middle Ages and in the Ref-
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ormation when the Council of Trent devoted more
consideration to the Eucharist, and over a longer pe-
riod of time, than to all the other sacraments com-
bined. The first compilation of Protestant errors on
the sacraments included Luther's statement that "one
sacrament cannot be of greater rank than another,"
since they were all founded on the same word of God.
Although some felt that this should not be attributed
to Luther but to Zwingli, it was obvious that among
the sacraments the Eucharist did have greater rank,
" especially by reason of its content." The specification
of that content was the most important issue in the
first stage of the conciliar discussions, for on this issue
most of the others depended. The Fourth Lateran
Council had specified it in its decree on transubstan-
tiation, and at Trent this became the focus—transub-
stantiation as a way of expressing the consensus of
the centuries that the body and blood of Christ were
present "in real fact, truly, and really." In keeping
with the desire it had expressed earlier, the council
sought also on these issues to avoid the impression of
novelty by "upholding the sense of earlier councils,"
which in this case meant above all Fourth Lateran.

The objections to transubstantiation were on sev-
eral different grounds. From the Reformed use of
Augustine's "Believe, and you have already eaten,"
whose authentic meaning had to be defended against
those who took it to say "that Augustine denies sac-
ramental eating," it was evident that, among the Prot-
estant errors enumerated, that "of Zwingli,
Oecolampad, and the Sacramentarians" was to teach
"that in the Eucharist there is not in fact [present] the
body and blood of our Lord Jesus Christ." Not the
theory of transubstantiation as such, then, but the
doctrine of the real presence was the point of their
objection to transubstantiation. The same was true of
Calvin's aspersions on the use of the words of insti-
tution as a "magic incantation." But it was necessary
to consider transubstantiation in comparison with al-
ternate theories, such as the annihilation of the ele-
ments or the Wycliffite notion of their "remanence,"
condemned at Constance. "Where the enemies of the
truth are offended above all" in transubstantiation,
noted the author of one of the most careful of the
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presentations on the subject, "is the new and, as they
say, portentous term"; but the same objections could
be (and had been) raised to such nonbibhcal terms as
"homoousios."

Another and no less scholarly theologian, the bishop
of Vienna, took vigorous exception to the proposed
statement in the canon that "our fathers and the uni-
versal Catholic Church most appropriately call this
change [of the elements] 'transubstantiation.'" For, he
added, "it is not sufficiently clear just how ancient
those fathers of ours are who used this term 'tran-
substantiation,' nor is it certain that the universal
Catholic Church designated this miraculous change
of bread and wine 'transubstantiation.'" While he ac-
knowledged that "since the beginning of the church
there has scarcely been a more general and universal"
council than the Fourth Lateran, he had nevertheless
come to the conclusion that the outside pressure of
heresy rather than the inherent appropriateness of the
term had been responsible for that council's adoption
of "transubstantiation." One of his colleagues sug-
gested that the term be mentioned, but that "it does
not appear to be a matter of faith" in itself, despite
its use by the Councils of the Lateran and of Florence.
The definitive language of the decree of 11 October
1551 seems to have taken account of these problems;
for it affirmed the "change of the entire substance"
of bread and wine into the substance of the body and
blood of Christ, adding that "this change has con-
veniently and appropriately been called transubstan-
tiation by the holy Catholic Church," and it employed
similar language in the canon. Thus it reaffirmed the
reality of the presence, and together with it the va-
lidity of transubstantiation as the church's way of
confessing that presence.

The real presence and the sacrifice of the Mass had
long been intertwined both in the rule of prayer and
in the rule of faith, and it was to the sacrifice that the
council turned from its consideration of transubstan-
tiation and the presence (although almost eleven years
elapsed between the decrees on the two eucharistic
doctrines). Already in 1547 Seripando and others had
compiled at least two sets of "articles of the heretics
on the sacrifice of the Mass" to serve as the basis for
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discussion and definition. As the earlier controversy
had made clear, it was the objection of Protestants—
no less of those who accepted the real presence than
of those who denied it—that calling the Mass a sac-
rifice inevitably detracted from the uniqueness of the
sacrifice on the cross and that it attributed to human
works what was the sole achievement of divine grace
in Christ. The council fathers, in meeting this objec-
tion, concentrated above all on the relation between
the sacrifice of Calvary and the sacrifice of the Mass.
A draft decree of 3 January 1552 employed the "lan-
guage of these two sacrifices, because, although the
sacrificial victim [hostia] is one and the same . . . ,
the mode of existence and of being offered is diverse."
In response to the criticism, voiced by the archbishop
of Granada but shared by others, "The sacrifice should
be defined as one, not two," a revised draft declared:
"The same sacrificial victim of the body and blood of
Christ is offered in the Mass that was immolated on
the cross, the same lamb [of God] and not another;
it is one Christ that is sacrificed everywhere, and he
is one and the same high priest for both, he who is
victim and priest at the same time."

Because of the propensity of theologians for finding
evidence in Scripture to support their own particular
ideas, it was difficult—but also unnecessary—to argue
the case for the Mass as sacrifice on a purely biblical
basis. The reference of the Book of Acts to the "break-
ing of bread" and the language of Dionysius the Ar-
eopagite proved that the offering of the sacrifice of
the Mass for the dead came "from an apostolic tra-
dition." In the epistles of Paul (which included, of
course, the Epistle to the Hebrews) there was frequent
reference to "the sacrifice of Christ, yet not a word
about it in the Supper, but always on the cross. Never-
theless Christ instituted both the sacrament and the
sacrifice in the Supper when he said, 'This do.'" The
"doing" in this command did not refer to "eating" or
"drinking," since "the primary use [of the Eucharist]
is to be sacrificed and offered"; that was what the verb
meant in both Greek and Latin. The "eating" of the
sacrificial victim followed the "immolating," in the
Eucharist as in the Passover; "but we do not eat the
Christ immolated on the cross, therefore it must be
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the one immolated in the Eucharist." Similarly, the
word of the psalm, "You are a priest for eternity ac-
cording to the order of Melchizedek," could not refer
to the sacrifice on the cross or to a sacrifice offered
once for all at the Last Supper, but must mean "the
offering in the Eucharist, which happens perpetually."
In spite of this distinction, there was a unity of the
sacrifice in the New Testament, on the cross and in
the Mass, as Cajetan had shown. Thus "the sacrifice
of the Mass is, so far as that which is offered is con-
cerned, nothing other than the sacrament of the body
and blood of Christ," differing from it only in the
manner of presentation and the effect. For that reason
"there is no conflict between the sacrifice of the Eu-
charist and the sacrifice of the cross, for the former
derives its power from the latter and is the benefit
accomplished by it; therefore it does not detract from
the suffering of Christ, but enhances it." As Chry-
sostom had said, the sacrifice of the Mass was an
"exemplar" of the sacrifice on Calvary and was one
with it; it did not detract from that eternal sacrifice,
but "because we do not offer our own offering, but
that of Christ, we do not by our offering make null
and void the offering of Christ."

The reaffirmation of the real presence as originally
affirmed in the decree of Fourth Lateran on transub-
stantiation, combined as it was with the Tridentine
view of the authority of church and tradition, which
"cannot err," made it relatively easy to dispose of the
doctrinal, as distinguished from the practical and po-
litical, issues raised by the administration of the Eu-
charist under only one kind. "The question of the
chalice was highly politicized," and there were many
pragmatic arguments on both sides. Hussite and Prot-
estant demands for the chalice had been listed in the
catalogue of errors on the doctrine of the Eucharist,
despite the awareness of differences between East and
West. Cusanus, in his response to the Hussites, had
defended the right of the church "to change, in ac-
cordance with the exigency of the times, both the
ritual and the interpretation of Scripture." Undeni-
ably, Scripture seemed to favor the use of both species,
so that "we shall never be able to convince them on
the basis of Holy Scripture." But Augustine's concept
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of spiritual eating, which Protestants were fond of
citing, also refuted the demand for communion under
both kinds. Among the various defenses for the prac-
tice of communion under one kind, one of the most
effective, especially in response to Protestantism, was
the historical observation that it had begun as a con-
sequence of a demand by the laity to be protected
from spilling the sacred species in the chalice, thus on
the basis of "a certain consensus of the faithful of
Christ." That consensus of the faithful was one of
what the final decree called the "just causes and rea-
sons that laymen, and clerics when not confecting [the
Sacrament], should communicate only under the sin-
gle species of the bread." Against the charge that such
communion was incomplete, the council reaffirmed
the teaching of the Council of Constance that "the
total and complete Christ" was present under both
kinds in the Eucharist and could be "received under
either species alone."

None of this was new, but it did need to be reaf-
firmed in response to the Protestant alternatives. Yet
several of the doctrinal issues raised by the Refor-
mation, although they figured prominently in the in-
terconfessional debates, were relegated by the Council
of Trent to some later forum for adjudication and will
therefore have to concern us in the final volume of
this work. The formula about the sources of revelation
was in effect a decision not to decide, and the problem
was left to be dealt with by polemics and then ad-
dressed again (and left undecided again) at the First
Vatican Council in 1870 and the Second Vatican Coun-
cil in 1962-65. The doctrine of the immaculate con-
ception of the Virgin Mary arose during the debates
over original sin as an unavoidable implication. When
one of the draft decrees spoke of original sin as trans-
mitted "to the entire human race in accordance with
its universal law," the mariological implications of this
statement led to its deletion and, eventually, to a new
paragraph at the end of the decree, specifying that it
was not the council's intention to include Mary in its
assertion of the universality of original sin and citing
the constitutions on the Virgin promulgated by Pope
Sixtus IV in 1477 and 1483, but still stopping short
of defining the immaculate conception as a dogma
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binding, as an article of faith, on the entire church.
That would not come until 8 December 1854, with
the bull Ineffabilis Deus of Pope Pius IX. And despite
the pragmatic solution of the ecclesiological question
represented by the mere fact of its having been con-
voked by the pope, the council did not, by its general
admonition of "obedience" to the pope, come to a
definitive pronouncement on the problem of the rel-
ative authority of pope and council in matters of doc-
trine, nor on the issue of the infallibility of the pope.
That, too, would have to wait until the First—and the
Second—Vatican Council.



6 Challenges to
Apostolic Continuity

When Luther, in the name of the authority of Scrip-
ture as the word of God, asserted such doctrines as
justification by faith alone, defying the contrary au-
thority of church fathers, councils, and popes, all of
whom could err and had erred, the defenders of the
faith identified themselves with the continuity of the
Catholic Church, built upon the rock of Peter. Then,
when Zwingli and his successors, in the name of the
authority of Scripture as the word of God, denied the
identity between the body of Christ in the Lord's
Supper and the body born of Mary, Luther and his
followers affirmed the continuity of the Catholic doc-
trine of the real presence, taught by the ancient and
medieval church. And then, when the Radicals of the
Reformation, who took such "delight in the novelty
of things," rejected infant baptism or the trinitarian
creeds in the name of the authority of Scripture as the
word of God, Calvin and his colleagues stressed "the
continuity of the ages" as assured by "the transmission
of the true doctrine of faith" through the Catholic
centuries. Apostolic continuity was a standard around
which several different—and opposing—theological
armies could rally.

Continuity with the apostles had been such a stan-
dard since the ancient church. It was said of the prim-
itive Christian community that "they continued
steadfastly in the apostles' doctrine," maintaining
"custody of the good deposit." By that "deposit,"
according to Vincent of Lerins in the fifth century,
the apostle meant "the riches of the Catholic faith,
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inviolate and unadulterated." To the Eastern Ortho-
dox Church of Byzantium, this was the changeless
truth of salvation. The first history of the church, that
of Eusebius, opened its account with the words, "the
successions from the holy apostles," affirming the ap-
ostolic continuity of the institutions and teachings of
the true churches. One of the most important for-
mulations of the three criteria of this apostolic con-
tinuity was that of Irenaeus around the end of the
second century: the revelation that the apostles had
"handed down to us in the Scriptures as the pillar and
bulwark of our faith"; the doctrinal and creedal "tra-
dition that is derived from the apostles"; and the ec-
clesiastical structure represented by "those who were
by the apostles instituted bishops in the churches, and
. . . the succession of these men in our times," par-
ticularly at Rome. The Catholic doctrine of apostolic
continuity, Eastern and Western, was based on the
assumption that these three criteria were valid, that
they were harmonious and interdependent, and that
they were somehow verifiable.

Each of these assumptions came into question in
the period of the Reformation, with the result that
each of these three criteria of apostolic continuity (and
all of them together as a complex of authority) faced
unprecedented challenges. Principally those chal-
lenges came from the left wing of the Reformation,
which, as its leading scholarly interpreter has put it,
was not a "reformation" in the same sense of the word
as the other movements we have been describing in
the preceding three chapters, but "a radical break from
the existing institutions and theologies in the inter-
related drives to restore primitive Christianity, to re-
construct, and to sublimate." In many ways that radical
break was an anticipation of the very critiques of or-
thodoxy and apostolic continuity that were to come
from modern thought in the eighteenth, nineteenth,
and twentieth centuries, so that the full implications
of these challenges did not become apparent until after
the period being discussed in the present volume. For
that reason, the discovery that the Radical Reformer
Thomas Miintzer was a "Reformer without a church"
and Hans Denck the "champion of an undogmatic
Christianity" has aroused great theological and his-
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torical interest in the twentieth century, and under-
standably so; for Muntzer is seen today as in many
ways the most creative figure among the Radicals,
politically and even theologically. Yet these move-
ments also merit some attention, not merely as an
anticipation of present-day theological concerns, but
in their own right and for their own time, principally
in the context of the history of the Reformation as
"re-formation of church and dogma," within which
a Muntzer is, as "Reformer without a church," far
less important than Menno Simons and Balthasar
Hubmaier or even Hans Denck and Faustus Socinus.

Christian Humanism and the Authority of
Revelation

The coryphaeus of Christian humanism in the six-
teenth century, Desiderius Erasmus, defended the
Catholic and patristic doctrine of the freedom of the
will against Luther and the Reformation, and he re-
garded himself as "orthodox." Yet he was obliged at
the same time to defend himself against the charge
that the New Learning of the Renaissance was a he-
retical threat to "scholastic dogmas," that it had pro-
duced the Protestant Reformation, and that he himself
was guilty of "Lutheranizing" tendencies in his doc-
trine. That ambiguity in the doctrinal position of hu-
manism during the fifteenth and sixteenth centuries
was evident also in that area of thought which, "if we
try to assess the positive contributions of humanist
scholarship to Renaissance theology, we must em-
phasize above all," namely, "their achievements in
what we might call sacred philology." To that extent
"sacred philology" does belong to the history of doc-
trine, although it is chiefly a chapter, and an important
one, in the history of scholarship.

By common consent, the most influential achieve-
ment of the "sacred philology" of Christian humanism
was the edition of the Greek New Testament that
Erasmus published in 1516. In principle, the idea of
applying to the text of the New Testament the same
standards of philological precision and the same meth-
ods of textual criticism that were being applied to the
classics of ancient Greece and Rome, by "calling in
the assistance of a number of manuscripts . . . very
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old and very correct" (as Erasmus said in dedicating
his edition to Pope Leo X), did not appear to be
automatically suspect. The inquisitor general and car-
dinal archbishop of Toledo, Francisco Ximenez de
Cisneros, had, at the university he founded in Alcala
de Henares (whose Latin name was "Complutum"),
made possible the publication of the first printed poly-
glot edition of the Bible, the Complutensian Polyglot,
including in its fifth volume the Greek New Testa-
ment, which had already left the presses in 1514, al-
though it was not circulated until after the 1516 edition
of Erasmus. One colleague did express his concern to
Erasmus over an "operation . . . to correct the Scrip-
tures, and in particular to correct the Latin copies by
means of the Greek." He supported his warning by
citing Augustine's universally accepted axiom about
the relative authority of the (Latin) church and the
Gospel, together with the schism between the Greek
East and the Latin West. It was a mistake to "attribute
too much to the languages," a critic urged, pointing
out that while Jerome had given priority to the He-
brew text, other Western and Eastern fathers such as
Hilary, Augustine, and Chrysostom had preferred the
Septuagint. Because of his well-known admiration for
Jerome, whose works he was editing in these same
years, Erasmus was in a position to remind his readers
that Jerome had corrected the translations of the Sep-
tuagint despite its almost universal acceptance, on the
grounds that "scholarship," not "inspiration," was the
issue; thus Erasmus could argue that correcting the
Vulgate in a similar fashion was an act of loyalty to
Jerome. He expressed his confidence that there could
not "be any danger that everybody will forthwith
abandon Christ if the news happens to get out" about
variants in the Greek manuscripts or mistranslations
in the Latin version.

Such confidence underestimated how profoundly
the translations, as well as the mistranslations, of the
Latin Vulgate had come to be identified with the au-
thority of revelation itself. For example, the use of
the feminine pronoun, "She shall crush [ipsa conteret]
your head," in the first messianic prophecy had,
though only gradually, become a firm proof for the
mariological interpretation of those words. The Prot-
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estant Reformers criticized that interpretation, on
philological as well as theological grounds; and once
Roman Catholics had come to terms with the Hebrew
text, some scholars acknowledged that "it is not said
of the woman, but of her seed," meaning either the
church or Christ, "that it will crush the devil's head."
Another mariological proof text from the Vulgate was
the angelic salutation at the annunciation: "Hail, full
of grace [gratia plena]." Lorenzo Valla in his Anno-
tations, and then Erasmus in his, pointed out that the
Greek participle meant no more than "accepted into
grace," even though Erasmus did go on to compose
a Petition to the Virgin Mary and a Paean to the Virgin
Mother. The defenders of the faith reacted vigorously
to such tampering with the sacred text. One of the
commentaries on the Salve Regina composed against
Luther retorted: "To this my answer is: This is a gram-
marian's quibble and child's play. . . . They are giving
her an obscene name and then saying that Mary is
'gracious.'"

More crucial in some ways was the rendering of
terms associated with the sacramental system. Luther,
with his substitution of "penitence" for "penance" as
a translation of the Greek "/jLerdvoia," was attaching
himself to Valla's philological correction of the medi-
eval use of "Do penance" as a translation of the words
of Jesus in the Gospels and as a justification of the
penitential system. Conversely, the answers to Luther
also had to come to terms with the philological basis
of his criticism. The same was true of the term "sac-
ramentum" itself, which was the usual rendering in
Latin of the Greek "/wfcrrrjpioi'," although sometimes
"mysterium" was used instead. Valla urged that "sa-
cramentum" be changed to "mysterium" in a number
of passages, but declined to enter into a "dispute"
about whether the two terms were always identical.
The most crucial translation of "/Ava-TrjpLov" as "sa-
cramentum" in the Latin Bible was probably the pas-
sage: "Tor this reason a man shall leave his father and
his mother and shall cling to his wife, and the two
shall be in one flesh.' This is a great sacrament; I am,
moreover, speaking in Christ and in the church." But
if the Vulgate's use of "sacramentum" was philolog-
ically indefensible here, that raised grave questions
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about the sacramentality of marriage, for which this
was a decisive proof text.

Fraught as it was with all of these implications for
the validity and continuity of Catholic mariological
and sacramental doctrine, and of other doctrines at
issue with the Reformers, the question of the au-
thority of the Vulgate was one that Luther's oppo-
nents, too, had to face. Although there may have been
some who believed "that faith is in danger if one or
another error" could be pointed out in the Vulgate,
it was necessary to consult "the experts in the lan-
guages, and not only in the languages, but in all the
other disciplines," to determine just how reliable it
was as a translation. The Reformers, meanwhile, were
appealing to the original languages in their polemics
against Roman Catholicism and in their conflicts with
the Radicals, accusing both these parties of ignorance.
So it was that the Vulgate became part of the business
of the Council of Trent.

A catalogue of "abuses" connected with the use of
Scripture that wanted correcting listed the existence
of variants and discrepancies in the manuscripts of the
Latin Bible, for which "the remedy is to have only a
single edition, ancient and commonly accepted [ve-
terem scilicet et vulgatam]," whose authority every-
one would have to accept. According to Bishop
Bertano, the Latin Vulgate had been accepted as the
"ancient" and "authoritative" version, but he added
later that this should not be taken to imply the rejec-
tion of, for example, the Septuagint. In the form that
the question took when put up for debate, it included
the phrase, "one edition, ancient and commonly ac-
cepted [veterem et vulgatam] in each language, namely,
Greek, Hebrew, and Latin," which seems to suggest
that the Latin word "vulgata" did not refer only to
the Latin version of that name. But several of the
council fathers objected to the mentioning of the other
languages, and the decree eventually adopted by the
council on 8 April 1546 declared "that of all the Latin
editions of the sacred books," it should be the Vulgate,
"this specific ancient and commonly accepted version
[haec ipsa vetus et vulgata editio]," that was to be
authoritative for both liturgical and theological uses;
and "no one may dare or presume, under any pretext
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whatever, to reject it." At a later session, when a draft
decree on justification quoted the Septuagint, it was
urged that this be replaced by the Vulgate, "which we
are to follow, according to the decree of the synod."

Among the other questions raised by the sacred
philology of Christian humanism, the questions of
"apostolic" authorship addressed some of the most
important challenges to the authority of revelation.
The Epistle to the Hebrews was an especially prob-
lematical case. Although there had been many in the
early centuries who had been willing to attribute it to
Paul, there were also some, especially it seems within
the church at Rome, who continued to question his
authorship; Origen had concluded that "only God
knows" the author. Erasmus in his Annotations had
reopened the question, but had followed the lead of
Jerome in being willing to call it Pauline. Luther, on
the other hand, concluded that it was not an epistle
of Paul, but he had high praise for it and kept it in
the New Testament. On the Roman Catholic side,
Cajetan also doubted the Pauline authorship of the
book. During the debates at Trent, Erasmus, Luther,
and Cajetan all came in for criticism from Alphonsus
de Castro, and Seripando likewise addressed himself
to their views in his discourse on the canon. The
decree of the council on the canon explicitly listed
Hebrews as one of "the fourteen epistles of Paul the
apostle," and that continued to be the official position
of the Pontifical Biblical Commission into the twen-
tieth century.

The authorship of patristic writings did not call
forth so official and explicit a declaration by an official
organ of the church, but, as in previous periods, it
did play a significant part in the challenge to conti-
nuity. Because of its all-but-apostolic authority as well
as because of its success at holding together a spec-
ulative mysticism and a loyalty to the hierarchy of the
church, the corpus of writings attributed to Dionysius
the Areopagite, putative first bishop of Athens (and
then of Paris), figured prominently in the discussions.
Valla had raised doubts about those writings during
the fifteenth century, but now they had to be defended
also against Luther's accusations, in which the other
Reformers joined. Although Dionysius the Areopa-
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gite did not appear in Jerome's Lives of Illustrious
Men, he did belong to the list of those "whom the
church has approved" as church fathers. He deserved
to be called an "apostolic father" (like Clement of
Rome or Ignatius of Antioch) and to be held in great
veneration. Because there was "no ecclesiastical writer
before him except the apostles themselves," Dionysms
provided important proof for the continuity of Cath-
olic penitential practice with that of the apostolic era.
He performed the same function for infant baptism,
whose apostolicity Luther and Calvin were also de-
fending against the Anabaptists. His designation of
anointing as an act of "making perfect" documented
its antiquity, and he was a witness for the use of chrism
in ordination. His comprehensive doctrine of the Eu-
charist—as "communion," as a memorial and a sac-
rifice of thanksgiving offered by the priest, and as a
proper object of adoration—made him a valuable au-
thority for the continuity in the Catholic understand-
ing of that sacrament since the end of the first century.
And as "a disciple of Paul," he demonstrated that the
doctrine of purgatory had been present in the Catholic
Church since ancient times. Conversely, the philo-
logical questions being raised by Christian humanism
about the true provenance of the Dionysian corpus
represented yet another challenge to the claims of ap-
ostolic continuity as an unbroken chain of orthodox
doctrine handed down through the fathers.

There was one other challenge to the authority of
the apostolic revelation with which the Christian hu-
manists of the fifteenth and sixteenth centuries had to
deal, even though, like many of the questions being
discussed in this chapter, it was not to move to the
center of the church's attention until the eighteenth
century. That was the issue of the uniqueness and the
finality of Christian revelation itself. The concern of
the humanists "to show how . . . the Gentile philos-
ophers . . . were able to come at all close to the in-
sights that mankind received by the manifestation of
Christ" inevitably aroused the accusation that they
were questioning the uniqueness of the biblical mes-
sage. Similarly, Zwingli's belief that the promise of
salvation extended not only to Christian and Old Tes-
tament believers, but to noble pagans, confirmed Lu-
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ther's suspicion that Zwingli had himself become a
heathen. Nevertheless, the most fundamental consid-
eration of the issue of uniqueness and finality by a
Christian humanist and church theologian had been
composed almost a century earlier by Nicholas of
Cusa, in reaction to the conquest of Constantinople
by Islamic invaders in 1453. While lamenting the ca-
tastrophe "with many sighs," Nicholas took the fall
of New Rome as an occasion to reflect on the finality
and authority of Christian revelation, in a treatise
entitled Reconciliation between the World Religions
[De pace fidei], in which his doctrine of "catholic
concordance" found its counterpart in a quest for "the
concord of religions."

There had, according to Cusanus, never been a na-
tion that did not worship God and did not acknowl-
edge him as absolute; but the difference between the
true and the false worship of God lay in this, that
true worship knew God to be ineffable and transcend-
ent while false worship confused God with his works.
The various world religions used various names for
the one who was beyond all naming and beyond all
knowing. For "the names that are attributed to God
are derived from creatures, although he is ineffable in
himself and transcends all that can be named or spo-
ken. " There was, then, only one religion within and
behind the variety in forms of worship among the
world religions. It was the purpose of this apologetic
to prove that "Christ is the one who is presupposed
by all who hope to achieve final happiness," regardless
of whether they used the name "Christ" or not. In
this sense there was already "one faith that is common
to all who are living, a faith in the one almighty God
and in the Holy Trinity." Having learned from Di-
onysius the Areopagite that "the trinitary and the un-
itary divine name" referred to a Deity "above names,"
he addressed to Muslims an interpretation of the dogma
of the Trinity that was intended to be consistent with
their monotheism, and he gave a sympathetic inter-
pretation to pagan efforts to go beyond the polythe-
ism of the Olympian gods to the one true God. All
those who theologized or philosophized, whatever
their terminology, were aiming for this one truth.
Thus "all men, as creatures of one single Creator, are
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concordant in their nature, and therefore also in the
worship of God." While such a daring effort by a
Christian humanist to formulate a "trinitarian uni-
versalism" may have made sense in a church where
the authority of revelation, the divine institution of
the ecclesiastical structure, and the correctness of the
orthodox dogma of the Trinity were presuppositions
that were still being affirmed by everyone, or almost
everyone, all of that would change when each of these
components of apostolic continuity came under in-
creasing challenge, first from the Radicals of the Ref-
ormation and eventually from the thinkers of the
eighteenth century, including the theologians among
them. One of these, Gotthold Ephraim Lessing, was
both the rediscoverer of Reconciliation between the
World Religions and the author of Nathan the Wise,
one of the most eloquent and subtle pleas for such
"reconciliation" in the eighteenth or in any other
century.

Spirit versus Structure

Luther's indifference to the traditional issues of church
structure, which to his critics on many sides seemed
cavalier, helped to make it possible for his followers
to accommodate themselves to systems of ecclesias-
tical organization ranging from state church to free
church and from a retention of the historic episcopate
to (at least theoretical) Congregationalism, with doc-
trine rather than polity as the decisive principle sep-
arating them from all others. On the other hand, as
an eminent Calvin scholar has put it, "more than Lu-
ther, Zwingli, or Cranmer, Calvin was a high church-
man, if by that term is meant one who reveres the
Church as the one divine institution endowed with,
and testifying to, the grace of Christ. He has a cor-
respondingly high doctrine of the ministry and its
authority." The presbyterian form of church govern-
ment which many (though by no means all) Reformed
churches eventually adopted was the embodiment of
what appears to have been Calvin's own view of the
structure closest to the New Testament pattern; but
this was not a normative doctrinal question for him,
although it became one for some of his followers,
especially during the seventeenth century.
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Nevertheless, it was neither Luther nor Calvin nor
even the Anglican Reformers, but the Radicals lumped
together by their opponents as "the 'marvelous and
manifold divisions and bands' of Anabaptists," who
put forward, as the fundamental issue of their own
version of "Reformation as re-formation," the chal-
lenge to the supposed apostolic structure of the church
and the substitution for it of a restored form of truly
apostolic church life. As its Roman Catholic oppo-
nents were constantly pointing out, the entire Ref-
ormation was capable of pitting Spirit against structure;
but because "that which the Reformation actually
originally intended they aimed to accomplish," the
Anabaptists made this antithesis constitutive. All the
Protestant parties claimed to be "Christians and good
Evangelicals," but meanwhile each was "persecuting
the other," and the genuine meaning of "Evangelical"
was lost. The Anabaptists conceded that they them-
selves were divided into many "sects." They were,
moreover, reluctant to issue "writings of dogmatic
content": their most moving documents were saints'
lives and accounts of martyrdom, not creeds or sys-
tematic theologies. Nevertheless, they did undertake,
often under persecution, to expose their deepest con-
victions "in the form of articles, as far as this is pos-
sible. " As a group they did so above all in the seven
articles of the Schleitbeim Confession of 1527, which
"more succinctly than any other document sum up
the distinctive convictions of Evangelical Anabap-
tism." In the next generation several individual theo-
logians actually wrote full-length books of doctrine,
most notably Menno Simons himself in the second
and definitive edition of The Foundation of Christian
Doctrine (1558), Dirk Philipsz in an Enchiridion
(1564), and Peter Walpot in The Book of Articles (1577).
From these sources, when combined with many of
their more topical statements of faith, it is possible to
identify their distinctive understanding of what a truly
apostolic Reformation entailed.

Many of the accents familiar from the language of
the other Reformers are audible here as well: the def-
inition of the gospel as the forgiveness of sins; the
repetition of the refrain "by grace alone" as the heart
of the Christian message; the declaration that one's
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faith determined what kind of salvation one would
have; the exaltation of the word, will, and com-
mandment of God as supreme over all human words,
including those of the church in its traditions. This
made their separation from the other Reformers all
the more poignant. Thus the Reformed spokesmen at
the Reformed-Anabaptist disputation in Zofingen (near
Bern) agreed that they were "one in the chief points
of the articles of faith" and differed on "externals."
But the Anabaptists insisted on enforcing the sole
authority of Scripture even more consistently and on
implementing the Reformed parallelism of the two
sacraments by applying to baptism the same definition
of "sign" that Zwingli had applied to the Lord's Sup-
per (and in his early thought also to baptism). In spite
of being "one," therefore, the two parties could not
be united. Roman Catholic polemics, despite the
preponderance of Protestant over Roman Catholic
theologians in the ranks of the conflict against the
Anabaptists, went on tracing the origins of Anabap-
tism to Luther, but Luther and Calvin both charged
that the pope and the Anabaptists were essentially
alike in their subjectivism, while the Anabaptists for
their part charged that there was no difference be-
tween "the papists and the Lutherans" and that "the
Lord's Supper of the preachers" in the established
churches, whether Reformed or Roman Catholic, was
"false" and "perverted."

What had perverted the sacraments and the church,
among "Evangelicals" no less than among "papists,"
was an apostasy from "the pure and chaste doctrine
of the holy apostles." Augustine's classic statement
about the gospel and the church had to be inverted
to read: "If I did not believe the gospel, I would never
believe the church, since the church is built on the
gospel and not the gospel on the church." Augustine,
from whom Protestants derived their claim to "ap-
ostolic authority" for infant baptism, should have
heeded this himself when he presumed to ascribe such
authority to whatever was "held by the entire church";
the same was true of Origen and of many other church
fathers. Truly "apostolic" was whatever was laid down
in "the teaching of Jesus Christ and of the apostles,"
regardless of "all the doctors and learned men" who
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might have taught otherwise "ever since the time of
the apostles." Despite the supposed authority of these
"many hundreds of years," it was necessary to iden-
tify "the natural light" of human reason, not the word
of God, as the source of such tradition, which there-
fore fell under the censure of Christ's denunciation
of "the commandments of men." Therefore the church,
"the true church of Christ and of the apostles," to-
gether with all the sacraments, had been "lost for a
long time." So had all the articles of true apostolic
doctrine. One of the Radicals went so far as to declare:
"I believe that the outward church of Christ, includ-
ing all its gifts and sacraments, because of the breaking
in and laying waste of Antichrist right after the death
of the apostles, went up into heaven and lies concealed
in the Spirit and in truth. I am thus quite certain that
for fourteen hundred years now there has existed no
gathered church nor any sacrament." The culprit was
the tradition of church fathers and councils, of ancient
customs and usages, of canon lawyers and scholastic
theologians.

"Against the majority of the doctors or scholars"
of Christian history they pitted the only authentic
"doctors of the community or congregation of Christ,"
the apostles. The true church was a "little flock" and
had always been in the minority; but because it was
"built on the foundation of the apostles and proph-
ets," it was "a pure and clean gathering, a holy church."
In opposition to such notions of a "hidden" and holy
church, Roman Catholic polemics asserted the ap-
ostolic succession of bishops, but this defense of
"Christendom so-called," which was a church "only
in name," manifested the contrast between the realm
of "Antichrist" and the "apostolic church," which was
"the true Christian church." From the time of the
apostles the church had "gradually degenerated" into
a reliance on "outward works," of which ecclesiastical
"ceremonies" were the ones on which men came to
rely the most and "images" the ones that most bla-
tantly manifested their idolatry. Rather than "apos-
tolic succession," it was "apostolic mission [sendinge]"
that was at issue between the Anabaptists and their
opponents: to be "apostolic" was to be "sent," as the
apostles and Christ himself had been "sent." This was
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a response to the accusation that although no one was
to preach without being "sent," the Anabaptists were
only invading churches where the word of God had
already been preached. Still there was this difference:
the apostles had been called "without specific human
means," while ministers now were ordinarily called
through means, that is, "by God and by his congre-
gations"—but not by secular rulers. Yet sometimes it
might happen that an authentic Anabaptist minister
might be "sent and called . . . by his own inspiration."
Despite the difference, the threefold content of the
"mission" was the same: "preaching," "faith," and
"external baptism." The true church, "gathered in the
Spirit," had to be separate from the "carnal church,"
which was a "sect." That separation, which Calvin
and others took to be based on the Anabaptists' pre-
sumption of moral perfection about their church (a
charge that Anabaptist theologians vehemently re-
jected), was in many ways the fundamental point of
difference.

Yet the point of difference most often remarked by
various opponents was, as the name "Anabaptist" in-
dicates, the practice of baptizing those who had al-
ready been baptized as infants in the other churches.
The Schleitheim Confession identified infant baptism
as "the highest and chief abomination of the pope" as
well as of the Protestant churches. With all their boasts
of apostolic continuity, the defenders of infant bap-
tism could not document a continuity for this prac-
tice. The true "apostolic church" followed Christ's
command and baptized only believing adults. Menno
called the fifth chapter of his Foundation "Apostolic
Baptism" and devoted the final chapter of his Chris-
tian Baptism to the topic "How the Holy Apostles
Practiced Baptism in Water," namely, by restricting it
to those who had first come to faith through the word
of God. "Inward baptism" by the Holy Spirit was to
precede "outward baptism" with water. The parallel
between circumcision and baptism, which was being
used to support infant baptism, did not refer to "out-
ward baptism" at all, but to "inward baptism." Be-
cause man was "by nature unclean in body and soul,"
outward baptism by itself was useless. Thus the age-
old mutual dependence between the doctrine of orig-
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inal sin and the practice of infant baptism was broken:
Hubmaier attacked Zwingli for underestimating the
power of original sin and attacked Luther for under-
estimating the power of free will; but he attacked both
of them, and the entire tradition with them, for teach-
ing that a baptism administered involuntarily to in-
fants was the cure for original sin. The biblical
terminology about baptism "for the remission of sins,"
which had, in conjunction with the practice of infant
baptism, helped to establish original sin as a doctrine,
did not mean that, in Luther's words, "baptism effects
forgiveness of sins," but that baptism bore testimony
to "the inward yes in the heart," which did effect it.
As for the fate of children who died before being able
to give that "inward yes," Hubmaier confessed: "I
can neither pronounce [them] saved, nor can I damn
them. I leave all of that to the judgment of God."
Menno felt able to be more specific and more hopeful,
affirming that children did have the promise of eternal
life and did have a share in the covenant, but denying
that this participation in the covenant was a ground
for baptizing them, as for example the Heidelberg
Catechism contended.

In his "ordinance and institution of Christian bap-
tism" Christ had prescribed the order to be followed
for apostolic baptism: first the word, then hearing,
then change of life, and only then baptism. After bap-
tism there followed the continuing discipline of the
church. Hubmaier used the word "sacrament" to refer
to "the baptismal vow [Tauffgliibd]" rather than to
the rite, and a "violator of the sacrament" was some-
one who broke this vow; it was from this that the
power and the duty of church discipline proceeded.
Reformed ecclesiology, by contrast with Lutheran,
had eventually elevated discipline to the status of a
mark of the church, alongside the word and the sac-
raments; but Anabaptist ecclesiology went signifi-
cantly further, inserting discipline into the text of the
Apostles' Creed and assigning to it a quasi-sacramen-
tal function. The first three articles of the Schleitheim
Confession were: "Baptism"; "The Ban"; "Breaking
of Bread." The Protestant churches, filled with worldly
people, admitted that excommunication was an "ap-
ostolic" imperative, but would not practice it. Yet
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without it baptism and the Lord's Supper were "vain,
useless, and without fruit." The passage in the Gos-
pels prescribing the process of excommunication was,
to the Anabaptists, proof that sinners were to be ex-
cluded from the church; to their Reformed oppo-
nents, it was proof also that there would always be
sinners in the church. This passage set forth what
Anabaptists regarded as the steps of the process, from
private admonition to public exclusion and "shun-
ning." It was essential to remember, however, that
those whom the church banned by this process had
in fact excommunicated themselves, and that so sol-
emn a condemnation was to be reserved for truly grave
offenses, "not for [stealing] six shillings' worth of
hazelnuts."

Excommunication and church discipline had to be
such a serious matter because Christian "discipleship
[Nachfolge]" was serious business. What a modern
editor has called "Hans Denck's motto" stated: "No
one can truly know [Christ] unless he follows [nach-
volge] Him in his life. And no one can follow Him
except insofar as he knows Him first." There could
not be genuine baptism until after repentance and such
discipleship had become a reality. That was "the way
of the cross." Christ's summons, "Follow me," served
as the axiomatic answer to the question of authori-
zation for the "mission" of the Anabaptists and as
evidence that "all Scripture points to the necessity of
separation from the world and of 'participation in the
divine nature.'" The theme of participation in the na-
ture of God recurred in the writings of the Anabaptists
as a way of setting their view of salvation apart from
that of the Protestant churches. The corollary of "dis-
cipleship [Nachfolge]" was "passivity [Gelassen-
heit]." Peter Walpot entitled the third of his five articles
of faith: "True Passivity and the Christian Commu-
nity of Goods." For all Christians were "in some
measure like Christ" through their willingness to sur-
render themselves in self-sacrifice. Therefore the
"sword," which was the topic of the sixth article of
the Schleitbeim Confession, was not proper for Chris-
tians to wield, any more than it had been for Christ
in the Garden of Gethsemane. The bitter lesson of
the debacle of "Christian revolution" at Miinster in
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1535 had taught the Anabaptists that Christ himself,
not his followers, would destroy his enemies. This
"passivity" did not imply, as the Lutheran Reformers
seemed to be saying, that a mere passive faith was
sufficient. For faith meant "being obedient to the word
of God," and Luther was wrong in condemning the
Epistle of James. Concretely, the twin imperatives of
discipleship and passivity required that Christians, in
obedience to Christ's explicit command, "swear not
at all" and take no oaths, moreover that they not serve
as magistrates in the government, since that would
require them to "bear the sword": they were to be
obedient to the government, to the point of martyr-
dom, but they were not to exercise government or
wage war.

Yet "passivity" was a principle not only of Christian
morality but of theology and even of hermeneutics:
"Every saying of God [in Scripture] must be heard"
by each "in accordance with the measure of his pas-
sivity [Gelassenheit]." The best way to interpret
Scripture was not necessarily through a scholarly un-
derstanding of Hebrew and Greek. It was, above all,
the radical Anabaptist Hans Denck who pushed the
antithesis of Spirit versus structure to the point of
setting the Spirit into antithesis also with "the false,
literal understanding of Scripture." Anyone who did
not have the Spirit but sought to understand Scripture,
he insisted, would find darkness rather than light, not
alone in the Old Testament but also in the New; con-
versely, "anyone who genuinely has the truth can take
account of it without any Scripture." Distinguishing
between Scripture and the word of God, he declared
that while he valued "Holy Scripture above all human
treasures," it was still inferior to "the word of God,
which is living, powerful, and eternal"; for the word
of God was God himself, Spirit and not letter, "writ-
ten without pen and paper." "Salvation," he con-
cluded, "is not bound to Scripture." Such a
radicalization of the antithesis between Spirit and
structure was a hermeneutical principle that by no
means all Anabaptists shared—since, for example,
"Menno was a biblical hteralist" in some ways—but
it did give dramatic expression to their willingness to
defy tradition in the name of the word of God and
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the power of the Spirit, even if the content of that
tradition were the letter of Scripture itself.

Yet if it was good and proper, in the name of the
authentic "apostolic church," to oppose all the struc-
tures of continuity by which the church for more than
a millennium had been identifying itself as "apos-
tolic," namely, the "apostolic succession" of the epis-
copate and ultimately the "apostolic tradition" of infant
baptism itself, what was to prevent such opposition
from attacking, in the name of the authentic "apostolic
church," the very dogmas of the Councils of Nicea
and Chalcedon, the "apostolic doctrine" by which the
church for more than a millennium had been identi-
fying itself as orthodox? The opponents of the Ana-
baptists among the more traditional Protestants, and
the opponents of the more traditional Protestants
among the Roman Catholics, had suspected all along
that this would be the inevitable outcome of such a
theological method. In refutation of such calumnies,
Balthasar Hubmaier referred to "the confession of the
foundation of the universal Christian church [ge-
mainer Cristenlichen kirchen]" about Christ, meaning
presumably the Nicene and Chalcedonian confes-
sions, and Dirk Philipsz even taught the doctrine of
"Filioque." Menno Simons could propound an or-
thodox summary of the doctrines of the person and
the work of Christ, and he opposed Zwinglian Chris-
tology on the grounds that it taught "two Sons in
Christ," in some Nestorian fashion. In opposition to
this he set an orthodox trinitarian confession and a
Christology that he deemed to be orthodox, although
it taught that Christ had not taken his flesh from
Abraham's seed but had become man "not of the womb
[of Mary] but in her womb." Hans Denck, on the
other hand, gave to one of the chapters of a doctrinal
statement the title "On the Trinity, the Unity, and
the Single Threeness of God," but then said nothing
about the Trinity in the chapter itself. If Scripture
alone was to decide what was authentically apostolic,
and if the church had fallen away from the apostolic
norm when it allied itself with the secular arm in the
person of the emperor Constantine, it was difficult
to avoid the conclusion that the Nicene Creed, adopted
by a church council over which Constantine presided,
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itself had to be a product of this "fall of the church,"
engineered by Satan, rather than a valid summary,
written in the fourth century and still normative in
the sixteenth century, of the apostolic faith proclaimed
in the first century.

Repudiation of Trinitarian Dogma

Luther and Calvin had gone on affirming the ortho-
dox creeds of the ancient church and professing their
adherence to the dogmas of the Trinity and of the
person of Christ as these had been formulated by,
respectively, the Councils of Nicea and Chalcedon.
Luther's insistence on the centrality of the gospel, as
the message of the salvation given in Jesus Christ, led
him to interpret the ancient creeds as "setting forth
all that we are to expect and receive from God." Al-
though the text of the creeds concentrated on the
doctrine of the person of Christ rather than on the
doctrine of the work of Christ, giving an account of
the relation between the Son and the Father but not
so much as referring to justification, Luther trans-
posed the creeds into an exposition of the saving work
of Christ and of its application, through justification
by faith, to believers now. In the interest of the doc-
trine of the real presence in the Lord's Supper, more-
over, he and his followers developed and elaborated
a doctrine of the relation between the two natures in
Christ that matched or exceeded, for metaphysical
complexity, that of the ancient Alexandrian theolo-
gians. Calvin and his followers denounced this chris-
tology as a grotesque betrayal of "sola Scriptura," but
Calvin had given the Nicene dogma of the Trinity a
more thoroughgoing biblical documentation than it
had received since the patristic era. Obviously Calvin
saw no inconsistency between his insistence on the
sole authority of the word and will of God expressed
in Scripture and his defense, against Michael Servetus
and George Blandrata, of the orthodox dogma of the
Trinity, including the nonscriptural "novelty" of its
traditional terminology. He had expressed the wish
that this terminology could be "buried," as Luther
had spoken of "hating the word 'homoousios'"; but
the attempt by some defenders of the faith to take
such obiter dicta as evidence of antitrinitarian hetero-
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doxy could not stand up in the face of the unim-
peachable conformity of the Reformation confessions
to the creeds of Nicea and Chalcedon.

But the specter raised by the Roman Catholic
"domino theory" was the prospect of a more con-
sistent and hence more radical application of the prin-
cipal of "sola Scriptura"—one that would cut itself
loose from the doctrinal tradition in practice, not only
in principle, and that would therefore no longer lead
to such orthodox dogmatic conclusions—as well as of
a doctrine of "justification by faith alone" for which
the trinitarian definition of the person of Christ at
Nicea and Chalcedon would no longer be necessary.
That specter became a reality in the "war against the
Trinity" declared by the Unitarians or antitrinitarians
of the Reformation, beginning during the lifetimes of
the magisterial Reformers with the tragic figure of
Servetus and with Blandrata and continuing a gen-
eration or two later with Faustus Socinus and the
Socimans, who gave the movement its principal doc-
trinal exposition in the form of the Racovian Cate-
chism (whose original Polish version appeared in 1605
and whose definitive Latin edition was published in
1680) as its official "confession."

These Unitarians set themselves against both Ro-
man Catholicism and Protestantism, rejecting such
Roman Catholic ideas as the cult of the saints and
purgatory, but objecting no less vehemently to such
Protestant ideas as predestination, the bondage of the
human will, and Luther's teaching, on the basis of
Romans 7, that the justified believer was "righteous
and a sinner at the same time." They joined Luther
and Calvin in asserting "sola Scriptura," but rejected
"essence" and "homoousios" as "a mere human fab-
rication, which is in no way conformable to Holy
Writ." They also joined in teaching the Reformation
doctrine of justification by faith alone; yet they dis-
sociated this not only from the orthodox dogmas of
the Trinity and the person of Christ, propounded by
"the Antichrist" Athanasius, but even from the or-
thodox doctrine of the atonement: it was faith itself,
defined as "trust," that was "imputed," not "the righ-
teousness of Christ," just as in turn there was no
"imputation" of man's sin to Christ. And, as if in



CHALLENGES TO APOSTOLIC CONTINUITY 324

substantiation of the warnings of the "domino theory"
about the consequences of denying the Roman Cath-
olic doctrine of the sacraments, Socinus declared that
as transubstantiation, "which was once thought of as
the most divine mystery of the Christian religion, has
now been shown to be idolatry," so the dogmas of
Nicea and Chalcedon, "these monstrous figments
about our God and about his Christ, which at this
time are believed to be sacrosanct . . . and the most
important mysteries of our religion," would be rec-
ognized in their true light and be repudiated. Con-
fronted with such a "new appearance" of "the same
old heresies," Bullinger warned that it was not enough
to declare loyalty to the sole authority of Scripture,
which even the Arians had done; one was obliged as
well to set forth an interpretation of Scripture that
was simultaneously "native" to the text and "con-
gruous with the articles of the faith." Calvin com-
plained that those who were attacking ancient dogma
were not only heretical but "ignorant" of the patristic
tradition; but Servetus claimed to be defending "the
older traditions of the apostles" and of the earliest
church fathers against the later tradition of the Coun-
cil of Nicea, while Socinus complained that the pro-
logue to the Gospel of John "has, as far as I know,
never until now been correctly expounded by anyone."

Although Anselm's definition of the atonement as
an act of satisfaction rendered by the death of Christ
to the violated justice of God was not, strictly speak-
ing, a dogma of the church, it had so firmly established
itself that Bullinger, for example, could treat it as the
common property of Roman Catholics and Protes-
tants, with the divergence between them consisting in
their views on what "satisfaction," if any, was ren-
dered by penitents over and above that of Christ.
Because Anselm's treatise had first presupposed, and
then had proceeded to substantiate, the orthodox
Chalcedonian dogma of the person of Christ as the
God-man, it came to be seen—only in the Latin West,
naturally—as the necessary implication of Chalcedon
and hence, in the phrase of one of the opponents of
Socinus, as "the common and orthodox doctrine." To
this designation Socinus retorted in his book Jesus
Christ the Savior, which has been called his "most
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original and most important contribution to system-
atic theology," that the authentically "orthodox doc-
trine" was not the theory of satisfaction at all. One
chapter of the Racovian Catechism was devoted to
the death of Christ, and one section of the Catechism
of Socinus bore the heading, "Refutation of the Vulgar
Doctrine about the Satisfaction of Christ for Our Sins":
Such a doctrine, Socinus charged, detracted from "the
power and authority, or at any rate from the goodness
and mercy of God" by maintaining that God either
would not or could not forgive sins by sheer mercy.
Christ was not "the price for our sins," nor did he
"placate" the wrath of God. Rather, he "showed and
taught the way of salvation," but he also "declared"
the love of God and "confirmed" it by his miracles
and by his death and resurrection. The principal New
Testament text on the doctrine of the atonement did
not portray Christ as reconciling God to the world,
but as "reconciling the world to [God]." As Socinus
reminded his readers, Calvin himself had said that
"the salvation of all of us rests on mercy." Contrary
to Anselm's theory, therefore, there was no opposi-
tion between the mercy and the justice of God, and
so no "satisfaction" was necessary. Many of the same
strictures applied also to such doctrines of the atone-
ment as that of Hugo Grotius, who had proposed
fundamental revisions of the satisfaction theory; for
the biblical language underlying every theory of the
atonement was, in any case, a "metaphor," not a literal
description. The title "mediator" meant "a messenger
and go-between [internuntius] and an interpreter,"
not someone "who effects peace between God and
men."

Since, according to the orthodox tradition, Christ
was what he was in order to do what he did, a revision
of the Anselmic doctrine of his work required a cor-
responding revision of the Nicene-Chalcedonian doc-
trine of his person. If it was the work of Christ only
to reveal divine mercy, not to make that mercy pos-
sible by reconciling it with divine justice, then, as
Bernard had pointed out to Abelard, Christ no longer
needed to be the "Son of God" in the sense in which
orthodox dogma had used the title. For to be "called
the Son of the Most High," as the angel of the an-
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nunciation prophesied that Jesus would be, or to be
"called sons of God," as Jesus promised that "peace-
makers" would be, did not, according to Socinus,
pertain to "substance" or "essence," but was a mere
"appellation." The substantial and essential interpre-
tation of such titles had resulted in "that monstrosity
of three realities," that "imaginary Trinity, three beings
in one nature," which was in fact not trinitarianism
but tritheism. One God and three persons, was, un-
avoidably, a "contradiction," which "perhaps even the
angels" would have difficulty comprehending. Non-
biblical terms such as "homoousios," which, despite
continuing misgivings about "formulas remote from
the usage of Scripture," Calvin and his colleagues had
gone on employing, were "a mere human figment,
not in keeping with Holy Writ. . . and also altogether
repugnant to sound reason." Servetus had pointed out
that there was "not one word to be found in the whole
Bible" about such notions as Trinity, person, and
homoousios. Socinus joined him in denouncing a the-
ological method that had to resort to "formulas of
speaking that are utterly unknown to the sacred writ-
ers," although Socinus eventually had to denounce
the literalism of his coreligionists who refused to go
beyond the ipsissima verba of the Bible.

This polemic against orthodox trinitarianism as un-
scriptural began with the premise that, if the dogmas
were correct, "Holy Writ would certain have taught
them somewhere in a manner that is clear, obvious,
and free of verbal complications and ambiguities."
The biblical foundation for the dogmas had been pro-
vided in the ancient church by several sets of passages
from the Old Testament as well as the New Testament:
passages of adoption, passages of identity, passages of
distinction, and passages of derivation. In its repu-
diation of trinitarian dogma, therefore, Unitarianism
had to undertake a thorough exegetical review of these
and related passages.

Because of its statement that a special name and
status had been "given" to the man Jesus, Philippians
2:5-11 could be read as a passage of adoption: it did
not refer to a status which Christ possessed by "na-
ture," but to a "power" that had been "given to him
and conferred upon him." He remained "subordi-
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nate" to God the Father, but he received from the
Father "an equality of power" with him. This he
would, however, eventually "surrender" back to the
Father. Among the passages of identity "scattered
everywhere throughout the prophetic and apostolic
Scriptures" according to orthodox theologians, the
prologue of the Gospel of John occupied a unique
position, and so Socinus devoted a special treatise to
this one passage. Servetus had conceded that its open-
ing verse was "the single exception" to his rule that
"all the Scriptures from first to last speak of the man
Christ himself," not of some preexistent being, but
he still identified the "Logos" of the prologue with
Jesus the man. Socinus maintained this identification
of the Logos as "the very man Christ Jesus," arguing
that the title "the Word" did not refer to his onto-
logical nature but to his office as the one who "ex-
pounded the evangelical word of his Father." The Old
Testament passages of distinction such as Genesis 19:24
and Psalm 110 did not prove a "metaphysical equality
between these incorporeal realities," while the "Let
us make" of Genesis 1:26 reflected nothing more than
a usage common to all languages, by which someone
spoke to himself in the plural and in the subjunctive.
As a term of derivation for Christ, "Spirit" had, al-
ready in the early church, yielded to the overriding
authority of the baptismal formula and had become
almost exclusively the title of the third person of the
Trinity. But now that there was "no room for the
question of whether there are several persons in God,"
the term could not refer to "a third metaphysical real-
ity" but had to apply to the divine essence itself in its
affinity with the human spirit and in its "power or
efficacy."

The entire method of trinitarian exegesis was "re-
pugnant to Scripture"; it was "an invention of Satan,"
which, by distorting "the passages of Scripture that
speak about equality with God, but are in fact far
removed from the conflicts of our own age," had
"alienated the minds of men from the knowledge of
the true Christ and presented us with a tripartite God."
The fundamental passage of all on the entire question
of the Trinity was, of course, the Shema of Deuter-
onomy 6:4: "Hear, O Israel, the Lord our God is one
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Lord." Its doctrine that the essence of God was nu-
merically one necessarily implied that there could like-
wise be "numerically only one person in God, and
by no means more than one," for only on the basis
of the Shema could the first commandment and the
remainder of the Decalogue carry any force. God was
one and was unchangeable: no trinitarian dogma about
"incarnation" or "procession" could revise that, and
nothing in the books of the New Testament could be
interpreted in such a way as to contradict this absolute
monotheism. When Augustine took the use of the
neuter in the words of Christ, "I and the Father are
one [unum]," as proof for a oneness of nature but a
plurality of persons, Servetus replied that "'one' in
the neuter has reference not to singleness, but to one-
ness in mind. . . . To take 'one [unum]' in Scripture
for 'one nature' is more metaphysical than Christian;
indeed, it is foreign to the Scriptures." Such were the
complications and excessive subtleties of the tradi-
tional exegesis. On the other hand, "if you take it as
your starting point that Christ is the one toward whom
all passages of Scripture tend, then everything will be
easy."

Eventually, at least some of the passages of Scripture
proved to be not so easy as all that. In the conflicts
between Lutheran and Reformed theologians over the
ubiquity of the human nature and the body of Christ,
the verse in which Christ said to Nicodemus, "No
one has ascended into heaven but he who descended
from heaven, the Son of man, who is in heaven," had
been a crux of interpretation; for it appeared to be
saying that the humanity of Christ was in heaven, as
well as being on earth in the presence of Nicodemus,
and it could even be construed as saying that the hu-
manity of Christ had "descended from heaven" along
with his divinity and was therefore in some way itself
preexistent. While accepting the textual variant, "who
is in heaven," as genuine, as Servetus also had, Socinus
insisted that it must be a "trope." But "even if we
wish to take the words of Christ . . . in this passage
"without a trope, they must be read, not as 'who is in
heaven,' but as 'who was in heaven,'" which was how
Erasmus and others had said that the Greek present
participle was to be translated here. What Socinus
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substituted for the trinitarian dogma of the preexistent
Logos was a theory that, he had to grant, none of the
Gospels mentioned: "Christ, after he was born as man
but before he began to undertake the task imposed
on him by God his Father, was in heaven, through
the plan and action of God, and remained there for
some time in order to hear from God himself " all that
he was in turn to reveal to his disciples.

Far more troublesome, also within the Unitarian
community, was the classic text from Philippians 2,
above all its climactic verses, which did appear to
affirm that Christ was to be worshiped: "that at the
name of Jesus every knee should bow, in heaven and
on earth and under the earth, and every tongue confess
that Jesus Christ is Lord, to the glory of God the
Father." Employing, alongside the principle of bib-
lical authority, the principle that the rule of prayer
should determine the rule of faith, the early church
had argued, on the basis of the worship of Christ as
stated in this passage and in others, that Christ was
one in being with the Father and hence was deserving
of such worship. With the Unitarian denial of this
status, so their opponents contended, they should also,
to be consistent, discontinue the practice of worship-
ing Christ. Socinus did warn of "the danger of idolatry
among believers in Christ," defining it as "treating
Christ with greater honor than is his due, namely,
honor that is clearly divine, and requesting from him
those things that can and should be requested from
God alone."

From such warnings some of the associates of So-
cinus, whose spokesman was Francis David, took the
formula of Christ in introducing the Lord's Prayer,
"Pray then like this: 'Our Father who art in heaven,'"
to be an exclusionary principle, which required "that
no one except God the Father be worshiped." For only
the Father was truly God, who, in his public attestation
at the transfiguration of Christ, had commanded "that
Christ be listened to, not that he be worshiped." A
sound method of biblical exegesis would substantiate
this position. Even when Stephen, the first martyr,
prayed, at his death, "Lord Jesus, receive my spirit,"
in an evident parallel to the words of Jesus at his own
death, "Father, into thy hands I commit my spirit,"
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the parallel was not to be taken to mean that either the
Father or Christ was equally a proper object of wor-
ship; for Stephen's prayer was, in fact though not in
language, "addressed not to Christ, but to God the
Father." To go on worshiping Christ, therefore, would
be a liturgical relapse into a trinitarian dogma that had
been exegetically discredited.

Socinus answered that it was David and his col-
leagues who had relapsed, into the "extremely grave
error" of the old trinitarian logic of maintaining that
worship of Christ necessarily implied the Nicene doc-
trine of "homoousios." The introductory formula of
the Lord's Prayer was not intended to specify who
was to be worshiped, but how the Father was to be
worshiped; in fact, it taught that "when Christ is wor-
shiped, it is the Father who is being worshiped, on
account of the subordination of Christ to God the
Father." Honest exegesis could not evade a confron-
tation with passages that seemed to prove the opposite
position. The issue was not whether it was necessary,
according to Scripture, that Christ be worshiped, but
whether it was permissible, and whether there were
clear passages in Scripture that spoke of the worship
of Christ. The second chapter of Philippians was in
many ways "the most appropriate" of such passages,
since it specified that "the worship addressed to Christ"
took place "to the glory of God the Father." The
words of the angel in the Apocalypse, "Worship God,"
read, according to a variant recorded by Cyprian,
"Worship Jesus the Lord." Even the word of God in
Isaiah, "My glory I give to no other," could, as Justin
Martyr had already shown, be interpreted to mean
that God gave his glory to no one except Christ.
Because the authority of Christ had been "given" to
him by the Father, it "necessarily" followed that "the
Son of God, who is Christ, is not eternal" and yet at
the same time that "he is to be worshiped." In sum,
the worship of Christ did not detract from the glory
of God the Father; to the contrary, "it is possible to
worship Christ for no other reason than that it is
obligatory to worship the Father."

In theological intent as well as in exegetical method,
this repudiation of the trinitarian dogma continued to
presuppose the unique authority of the biblical rev-



Repudiation of Trinitarian Dogma 331

elation and the absolute necessity of Jesus Christ. It
was impossible for those who accepted Christianity,
now purified of the alien metaphysics that had been
imposed upon it through trinitarianism, to harbor any
doubts about the authority of Scripture, Old Testa-
ment and New, or about its "sufficiency." There was
ample rational evidence to support this authority, to-
gether with the testimony of the early church fathers
as collected by Eusebius. Later testimony came from
such a "great lay theologian" as Dante, to whom So-
cinus devoted an entire chapter of his book The Au-
thority of Holy Scripture. The authority of Scripture
was central because without a knowledge of Christ
"it is impossible for us either to know or to observe
the will of God that has been revealed to us through
that same Christ." Of course it was impossible to pry
into "the inner secrets of God" himself or to under-
stand his mysterious will "also for those who do not
know Christ"; but "whatever God may have in mind
for them," it remained true that "there is no other
name under heaven given among men by which we
must be saved." But like the other challenges to con-
tinuity, even the repudiation of trinitarian dogma
would look very different in the modern period, when
it was no longer possible to take all of these presup-
positions for granted.



7 Confessional
Dogmatics
In a Divided
Christendom

On the foundations—or from the debris—of the six-
teenth-century Reformation and its doctrinal defini-
tions, the separated churches of Western Christendom,
already in the sixteenth century but especially in the
seventeenth, constructed their several systems of
confessional dogmatics, each a simulacrum of that
"one, holy, catholic, and apostolic" tradition to which,
in one way or another, they all still pledged allegiance.
As a consequence of what had happened to all of the
"confessional" churches—Roman Catholic, Lu-
theran, and Reformed (including Anglican)—in the
century between the Ninety-Five Theses in 1517 and
the Canons of the Synod of Dort in 1618-19, the
universal tradition of orthodoxy was increasingly being
filtered through, and identified with, the particular
traditions represented by the doctrinal formularies that
had come out of Reformation controversies. Thus, in
response to the charge that Luther was "the pope of
Protestants" and to the challenge, "Let Protestants
show how he was called, when and by whom, to such
an excellent and gracious vocation!" Lutheran dog-
matics acquired a new chapter entitled "The Call of
Luther." Here it sought to assert his authority by
demonstrating that his Reformation was not a private
matter, but had come by the intervention of divine
providence. At the same time it argued, in opposition
to Roman Catholic theologians, that Luther's call was
"legitimate" even by their standards (as they had ac-
knowledged by not raising this challenge until long
after "the beginning of the Reformation and its con-
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troversies"); and, in opposition to left-wing Protes-
tantism, that "Luther everywhere appeals to a regular
and mediated call, and never lays claim to immediate
revelations or an immediate call."

Like the first chapter of this volume, therefore, the
final chapter describes a situation of doctrinal plural-
ism. Yet there is one decisive difference. The doctrinal
pluralism of the fourteenth and fifteenth centuries had
its outcome in the church doctrine of the sixteenth as
defined by the several confessional groups, and there-
fore a treatment of it in some detail was essential to
an understanding of that outcome. The doctrinal plu-
ralism of the seventeenth century, on the other hand,
presupposed the church doctrine of the sixteenth cen-
tury. Except for the Westminster Confession of Faith,
the further definitions of church doctrine in which
this doctrinal pluralism issued within the period cov-
ered by this volume were only of quasi-confessional
significance (as was the case with the Lutheran Re-
peated Consensus of 1655), or at best of secondary or
even tertiary "confessional" standing (as was the case
with the Calvinistic Helvetic Consensus of 1675 and
the Roman Catholic papal constitution Cum occasione
of 1653)—in comparison with the Book of Concord,
the Canons of the Synod of Dort, and the Decrees and
Canons of the Council of Trent. Other developments,
such as the Marian dogmas promulgated in 1854 and
1950 and the actions of the First and Second Vatican
Councils, will be the subject of the fifth and final
volume of this work, in which we shall also consider
the crisis of orthodoxy, beginning with Pietism, Pu-
ritanism, and Jansenism. For each of the doctrines
being discussed in this final chapter, there appeared,
at or near the end of the seventeenth century, some
decisive event or theologian or book portending that
crisis.

Although the churches may have refused to do so
together, nevertheless they were together in having to
come to doctrinal terms with the Reformation settle-
ments. Doctrines that had often taken the form they
did in response to a specific attack now stood as per-
manent monuments when the original occasion for
them was largely forgotten. For example, the me-
diating language of Article X of the Augsburg Confes-
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sion on the presence of the body and blood of Christ
"under the form of bread and wine" in the Eucharist
had been acceptable to the Roman Catholic authors
of the Confutation of the Augsburg Confession, and
with the revisions and interpretations of its author
had become acceptable to Calvin as well. But the Lu-
theran dogmaticians of the seventeenth century had
to explain why, however it may have sounded, this
language did not teach the doctrine of transubstan-
tiation, and on the other hand, why Calvin and his
followers were not entitled to claim it either. Their
Roman Catholic contemporaries were compelled to
show that the language of the Confutation did not
mean approval of Lutheran eucharistic doctrine as it
now stood. For all the confessional churches, more-
over, this task of understanding and elaborating the
doctrines established in the Reformation settlements
frequently meant that the doctrines acquired a greater
complexity in the process. Trent had been able to
dismiss the problem of certainty as largely a Protestant
aberration; but in the seventeenth century Roman
Catholic thought had to carry the problem beyond
the rather simplistic Tridentine formulas, producing
various new answers to it, including that of Blaise
Pascal, whose "search for truth reached a fulfilling
incompleteness in faith."

None of the doctrines discussed in this chapter be-
longed only to the confession with which it is being
identified here: No Christian "as such" could deny
that the biblical writers were "amanuenses of the Hoiy
Spirit"; every theologian taught that the incarnation
of the Logos in the humanity of Christ was, with the
Trinity, one of the two "principal mysteries of the
faith"; even the opponents of "covenant theology"
had to have a doctrine of covenant; and the doctrine
of the gifts of grace and of their distinction from those
of nature was the common property of all of Western
Christendom. Nevertheless, it was the primary iden-
tification of each of these doctrines with one specific
denomination that was to shape much of its future
history. Despite their theological differences, Roman
Catholicism and "magisterial" Protestantism were in
at least formal agreement, against the Radicals, that
the mark of authentic doctrine was its continuity with
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apostolic revelation (whether contained only in Scrip-
ture or available also in the church as a second source),
and consequently its unchangeability. On the Roman
Catholic side, Jacques Benigne Bossuet in his History
of the Variations of the Protestant Churches, published
at the end of this period, in 1688, and on the Prot-
estant side, the Lutheran theologian Johann Gerhard
in his Catholic Confession of fifty years earlier, each
laid claim to that continuity and unchangeability for
the doctrine of his own church and accused the other
side of fluctuation and inconstancy.

In principle, then, no one would admit to a "de-
velopment of doctrine." Some of the most profound
doctrinal changes during the seventeenth and eigh-
teenth centuries occurred within the Reformed
churches. The Roman Catholic critics of Lutheranism
could point to its lack of a truly international base
and sometimes characterized all Protestant "heresy"
as being accepted only "in some little corner" some-
where, rather than throughout the ecumenical church.
By contrast, Reformed theologians had the right to
emphasize the international and pluralistic character
of their communion. Although it was quoted as an
authority on various doctrines, the Belgic Confession,
for example, was not a comprehensive confessional
norm for all the Reformed churches that would have
corresponded to the Augsburg Confession for Lu-
theranism and to the Canons and Decrees of the Coun-
cil of Trent for Roman Catholicism; that circumstance,
too, provided a theological context that encouraged
such development. The outcome was the proliferation
of confessions, creeds, platforms and other statements
of faith in the Church of England and especially in
its "Puritan" offshoots during the seventeenth and
eighteenth centuries, which will concern us in our
final volume. For it proved to be true here above all
that "the medieval principle of uniformity could not
be reconciled with the inveterate tendency of the Ref-
ormation to produce constant variety" and constant
doctrinal development, alongside the continuing in-
sistence on a uniform and orthodox doctrine.
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The Prolegomena of Dogmatics

The seventeenth century was the period in the history
of Christian doctrine during which the prolegomena
of dogmatics came to assume a dominant position.
Unquestionably, the increasing attention of contem-
porary philosophy to epistemological issues contrib-
uted to this preoccupation, but there were internal
forces within the theological situation itself that made
it necessary to reopen the question of "God and the
ways of knowing." One of the most prominent of
these was polemics. For example, the most important
work of the most important theologian of the Counter-
Reformation, Robert Bellarmine, was entitled Dis-
putations on the Controversies over the Christian Faith
against the Heretics of This Time, published in four
volumes just before the opening of the seventeenth
century. Similarly, the thorough and influential dog-
matics of the Lutheran theologian Johann Andreas
Quenstedt bore the title Didactico-Polemical Theol-
ogy, and many of its chapter headings were determined
by the conflict with other systems of dogmatics. But
also the more moderate Johann Gerhard, who was
celebrated for his "sweetness" of language and who
lamented the "iniquitous" situation that "those who
will someday celebrate victory together in heaven dis-
agree here on earth," could attack Calvinism for its
supposed affinities with Arianism, Nestorianism, and
even Mohammedanism. Although he quoted Calvin
and Beza approvingly on the authority of Scripture,
Gerhard rejected the suggestion that Lutheranism and
Calvinism shared the same fundamental beliefs and
differed only in their application of these beliefs to
the issues in controversy.

Indeed, there was a persistent effort to find ever
new battlegrounds. For example, the Reformed doc-
trine of angels (which had tended, as had the Lutheran
doctrine, to repeat medieval thought, though with less
detail) same in for attack above all because of its inter-
pretation of the doctrine of the fall of the evil angels
in the light of the Calvinist views of predestination
and reprobation. Calvinist theologians agreed with
their Lutheran and Roman Catholic opponents about
the basic definition of a heretic and about the necessity
of polemics (including the need to leave it to theo-
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logical experts). "It is not enough," Lambert Daneau
insisted, "to speak and confess the true doctrines,
unless you also refute false doctrines." They did not
always agree, of course, about the identification of
the "false doctrines." It was particularly the possible
implications of the Lutheran doctrine of the real pres-
ence that aroused Daneau's concern.

Although the polemical stance of the theologians
in the seventeenth century compelled all of them to
emphasize their theological differences, they did have
much in common, both theologically and philosoph-
ically. It was to be expected that a Roman Catholic
theologian should praise the works of Thomas Aqui-
nas as "brighter than the sun"; but amid all their as-
persions upon "the artificial science, or rather
confusion of philosophy and theology, which they
peddle under the name of 'scholastic theology,'" Prot-
estant theologians were sometimes obliged to com-
mend the scholastics. All of them employed a method
of presenting Christian doctrine that was principally
"scholastic" (or, perhaps, "neo-scholastic"), and it is
quite accurate to point out "a certain similarity which
such a [Protestant scholastic] position shared with that
of Aquinas." In fact, the German Reformed dog-
matician Johann Heinrich Alsted went so far as to call
one of his principal books, published in 1618, Scho-
lastic Theology. Yet even when it did not say so in its
title, the System or Loci or Institutes of a seventeenth-
century theologian, like the Summa of a thirteenth-
century thinker, was primarily an effort to make sense
of a received body of doctrine, and only secondarily
(if at all) to formulate "new" doctrine. Thus all the
major confessional churches had, by the beginning of
the seventeenth century, elected "reaffirmation" as their
way of preserving their particular form of the
Reformation.

This willingness to accept the outcome of the Ref-
ormation as permanent stood in tension with the con-
tinuing obligation to affirm the unity of the church
and to work for its reunion. The most noteworthy
doctrinal consideration of the question of unity was
precipitated by the proposal of Georg Calixtus, whom
strict confessionalists denounced as "the author of all
the troubles in the Protestant churches." Because all
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three confessions (leaving out the Radicals) laid claim
to continuity with the fathers and councils of the an-
cient church, Calixtus insisted that Roman Catholi-
cism "no longer" had a valid claim to "a monopoly
of apostolic truth." Distinguishing between those
doctrines that were "necessary for salvation" and those
that were not, as well as between the content of those
doctrines and the language in which they had been
stated, he attempted to formulate a "consensus of the
first five centuries" that would serve as the dogmatic
basis for a reconciliation of the churches. The major
theologians and creeds of those centuries had been
explicitly biblical in their teachings, so that a reaffir-
mation of loyalty to them would transcend the Ref-
ormation controversies over Scripture and tradition.
The dogmas of the Trinity and the person of Christ,
affirmed by all on the basis of the Apostles' Creed,
were to be at the center of the consensus, and an
Augustinian synthesis in which the teachings of the
major Protestant Reformers and of the Council of
Trent could all find room would roll back the con-
troversies to a "status quo ante." Calixtus's proposal
provided much of the agenda for the ill-fated "col-
loquy of charity [colloquium charitativum]" held in
1645 at Thorn (Torun) in Poland between Roman
Catholics, Calvinists, and Lutherans.

The Colloquy of Thorn failed because of both ec-
clesiastical and secular politics. Doctrinally it came to
grief over the question of authority, which already in
the sixteenth century had repeatedly become primary
in the interpretation of Christian doctrine. The ques-
tion became, if anything, more pronounced now, as
"most controversialists of the Counter-Reformation
. . . misread the 'new synthesis,' the concept of two
sources of faith, into the Tridentine decree" on Scrip-
ture and tradition. As Stapleton put it, quoting the
decree of the Council of Trent, the apostles had handed
on "traditions to us partly written in epistles, partly
not written." There were two principles of authority
and two sources of revelation; and that was "the great-
est possible difference" between the status of "the
traditions of the elders," which the apostles could
neglect, and the "unwritten traditions of the church,"
which subsequent generations were forbidden to ne-
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gleet. In an extended interpretation of the crucial text
in the Gospel, "I have yet many things to say to you,
but you cannot bear them now. When the Spirit of
truth comes, he will guide you into all the truth," he
argued that the traditions of the church fathers were
not "figments of their own imagination," but the ful-
fillment of this promise of Christ. The tradition also
clarified which of the precepts and examples of the
New Testament were not binding on later generations.
For "sola Scriptura" inevitably led to inconsistency,
as when Protestants insisted on it and then went on
affirming traditional prerogatives for the Virgin Mary
that were not explicitly stated in Scripture but only
in tradition. Christians were to believe what the church
believed.

To the Protestants, this doctrine of tradition was
an argument in a circle. The church believed what it
did on the basis of the word of God, "testifying" to
it but not "establishing" it. For "the authority of
Scripture does not uniquely or necessarily depend on
the testimony of the church, neither in terms of itself,
that is, with regard to its inherent constitution, nor
in terms of us, that is, with regard to its recognition
and manifestation." The church fathers were to be
read as they had intended, "as lights but not as divine
authorities [lumina, non autem numina]." In addition,
the term "tradition" was itself equivocal; some tra-
ditions were divine, some apostolic, some ecclesias-
tical. Among these last, some were consistent with
Scripture and therefore worthy of assent; thus Scrip-
ture explicitly required assent to the virgin birth of
Christ, but only permitted assent to the idea of the
perpetual virginity of Mary. As for the promise of the
Spirit, that was fulfilled when, after "an extremely
brief interval" during which the early church had to
rely on unwritten tradition (as had the people of Israel
before Moses), the New Testament was written. Scrip-
ture contained "the whole counsel of God," and
therefore everything necessary for salvation was "suf-
ficiently, fully, and perfectly set down in the canonical
books."

As in the sixteenth century, such statements laid
Protestants open to a Roman Catholic charge of self-
contradiction on the issue of canonicity. For if, as
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they could not deny, it had been the church that had
decided which books belonged to the canon of Scrip-
ture and which did not, it was fatuous to speak of
this Scripture as possessing "sole" authority. It was
"heretics" who rejected as "extracanonical" the Books
of the Maccabees, which belonged to the Christian
canon, if not to the Jewish. To this Roman Catholic
argument it was possible to reply that the authority
of the church did not "establish" the canon but only
"witnessed" to it; conversely, there was "no instance
in the Christian church of an apocryphal book being
admited as Holy Scripture unless the authority of tra-
ditions had prepared the way for it." Authentically
canonical Scripture was self-verifying: it "testifies to
its authority by its innate [insita] efficacy, which op-
erates in our hearts with the concurrence of the Holy
Spirit." At the same time it was necessary to set this
inner testimony apart from the "enthusiasm" of Ref-
ormation Radicals, who were accused of claiming to
possess the witness of the Holy Spirit apart from the
word of God. The Apocrypha, "having been consti-
tuted by human authority," did not possess this self-
authenticating force; rather, they manifested the kinds
of errors of which true Scripture was free.

The charge of self-contradiction also arose in con-
nection with the status of the Reformation confes-
sions. For although "the treatment and evaluation of
the creeds is by no means uniform," the elevation of
the confessions (above all, of the Augsburg Confession
within Lutheranism) to the status of an enforceable
"norm" of public teaching appeared to be inconsistent
with "sola Scriptura." The inconsistency received fur-
ther confirmation when a theologian declared that
"because the Augsburg Confession rests upon the al-
together firm foundation of the Holy Scriptures, we
can and should, with full right, call it 'inspired by
God.'" Later apologists explained that the word "in-
spired," which came from 2 Timothy 3:16, was being
used here in a broader sense, but that in the strict
sense it applied only to Scripture, in which all dogma
was contained. Even apart from the notion of an "in-
spiration" of the Augsburg Confession, however, the
very concept of the confessions as a "norm" was dif-
ficult to harmonize with the Reformers' attack on
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normative "tradition." Instead of saying, as orthodox
Lutherans did, that the creeds and confessions of the
church were to be accepted "because [quia] they agree
with Scripture," some Reformed theologians pre-
ferred to speak of an acceptance of creeds and confes-
sions, including the Apostles' Creed, "insofar as
[quatenus] they agree with Scripture"; but others
seemed no less willing than were their Roman Cath-
olic opponents to invoke the Apostles' Creed as an
apostolic authority.

In his Judgment of the So-Called "Book of Con-
cord" of 1585, Bellarmine put it to the descendants
of the Protestant Reformation that they could not
have it both ways: Either they had to enforce "sola
Scriptura" in relation to their own confessions, or
they had to admit that they too were elevating tra-
dition to a position alongside Scripture. One way out
of the dilemma was to distinguish between two kinds
of "norm": the confessions were a "norm that is itself
subject to another norm [norma normata]," namely,
to Scripture, which was alone the "norm that decides
[norma normans]." Despite Bellarmine's objections
to enforced subscription, it was "permissible for a
superior magistrate to oblige someone who is a living
member of the church and who plans to carry out the
office of public teaching in it to subscribe to the sym-
bolical books with an oath."

In the sense in which we are defining "doctrine"
throughout this work, which includes the require-
ment that a doctrine be "confessed" as well as "be-
lieved" and "taught," there was much less development
of doctrine during the seventeenth century than there
had been during the sixteenth or would be during the
nineteenth and twentieth centuries. Yet between the
Reformation debates, where it was "believed" and
"taught," and the First Vatican Council, where it was
eventually "confessed," the doctrine of papal infalli-
bility attained during the seventeenth century much
of the form and clarity it needed. Christ had, ac-
cording to Bellarmine, conferred on Peter two priv-
ileges: the personal privilege of not being able ever to
lose the true faith; and the official privilege of not
being able ever to teach contrary to the faith. Only
the second was passed on to his successors. "The pope
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as the head of the church can never err," Stapleton
declared; "that is, he can never decree anything er-
roneous or contrary to the faith, he can never deliver
any false doctrine to the church contrary to the faith."
That was the meaning of Christ's promises to Peter.
The case of the alleged heresy of Pope Honorius I,
which by now had become common knowledge, either
was based on a Greek forgery, or was derived from
a misinterpretation of the documents, or pertained
only "to his own person," not to "the see of Rome
both in his time and ever after," which was "always
clear of this heresy." In the lists of the apostles Peter
was always first, as Protestants had to concede, and
"the confirmation of doctrine" was the prerogative of
the church of Rome, "at this day the most ancient
church in Christendom." The "Catholic Church" in
the creeds was none other than the Roman Catholic
Church. It was a calumny when the Apology of the
Augsburg Confession accused the pope of claiming the
authority to "abolish Scripture by his leave."

Protestant exegesis was, of course, opposed to this
argumentation. The church militant here on earth could
err and had erred; it was pretentious for the papacy
to lay claim to infallibility, indefectibilty, and cath-
olicity. These pertained to the true catholic church,
which was invisible. There was a true visible church;
but Lutherans could assert that "our church, and not
the Roman papal church, is the true, holy, and ap-
ostolic church," and Calvinists that "our church . . .
is called 'the orthodox church.'" Although the Re-
formers had "received the Old and New Testaments
from the papal church, which did not err in this tra-
dition," that did not confirm the notion of the au-
thority of the church over the Bible. The formula of
Augustine about the relation of the gospel to the
church, though "trite" by now, continued to be a way
of demanding an answer from the Protestants. They
paraphrased Augustine's statement to mean: "As long
as I was a Manichean, I would not have believed the
gospel unless the authority of the church had moved
me, or rather admonished me [commovisset, vel com-
monuisset]." They insisted that Augustine was speak-
ing about himself before his conversion, or at any rate
about himself as an individual, but was not prescribing
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this for everyone as a rule for believing the authority
of Scripture; besides, Augustine was referring here to
the church as the external means by which he had
come to faith, not as "the infallible principle of be-
lieving. " Roman Catholic teaching also devoted itself
to clarifying biblical inspiration and to defending such
a theological-isagogical position as the Mosaic au-
thorship of the Pentateuch against its gainsayers, in-
cluding some who arose within Roman Catholic ranks.

Yet the very differences between Roman Catholi-
cism and Protestantism on the locus of authority tended
to make such issues more important for Calvimsts
and Lutherans, whose continued and intensified con-
centration on the question of authority led to the
expansion of the Protestant doctrine of Scripture into
a major chapter (often the first chapter) of their new
statements of faith and of their dogmatics. This was
a doctrine for which, during the seventeenth century,
it became more difficult than it had been earlier to
identify differences, even of emphasis, between the
two principal Protestant communions, as Lutheran
theology began to match, and in some instances to
overtake, Reformed theology in its doctrine of the
verbal inspiration of the Bible. One difference lay in
the treatment of the doctrine of the clarity (or "per-
spicuity") of Scripture; both affirmed it against Ro-
man Catholic claims that Scripture was obscure and
needed the church to interpret it, but some Reformed
theologians, for example Bartholomaeus Kecker-
mann, qualified this by asserting that Scripture "can
easily be understood . . . , at any rate by the elect."

Both Lutheran and Reformed dogmaticians defined
inspiration "as the act whereby God conveyed to man
both the content of that which He wished to be writ-
ten for man's sake and the very words expressing that
content." Therefore "canonical Sacred Scripture," ac-
cording to this doctrine of inspiration as Quenstedt
defined it, "is the infallible truth, free of any error;
or, to say the same thing in another way, in canonical
Sacred Scripture there is no lie, no falsehood, not even
the tiniest of errors [nullus vel minimus error], either
in content or in words. Rather, each and every thing
contained in it is altogether true, be it dogmatic or
moral or historical, chronological, topographical, or
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onomastic. It is neither possible nor permissible to
attribute to the amanuenses of the Holy Spirit any
ignorance, lack of thought, or forgetfulness, or any
lapse of memory, in recording Holy Writ." That for-
mulation, which could be duplicated from the dog-
matics of many other Lutheran theologians, can also
be matched from Reformed theologians, who taught
that "under the inspiration of God the writers simply
could not err. . . . neither in important matters nor
in trivial ones [levioribus]"; for "if we acknowledge
any errors of any sort in the Scriptures, we no longer
believe the Holy Spirit to be their author." The ge-
nealogies of Scripture had to come from the Holy
Spirit, and the miracle stories had to be true. God
was the true author of Scripture. The biblical writers
were "merely amanuenses," to whom it was "dic-
tated." This meant that "considered in a contributory
sense, . . . as it functions in the natural domain, man's
will did not produce Scripture but was utterly pas-
sive." But it was important to remember that at the
same time "subjectively and materially the will of the
writers was active in the writing of Scripture." Hence
they could not "in their writing have strayed from the
facts because of some weakness of memory or of
thought processes, nor from the [right] word because
of inexperience or imprudence; but all the words that
are contained in Holy Writ as signs ought to be ac-
cepted and held . . . to be the words of the Holy
Spirit."

When "the individual words" of Scripture were de-
scribed as, quite literally, "the words of the Holy
Spirit," that pertained in the strict sense only to the
original languages—and to the original manuscripts,
all of them now lost. "The language in which the Old
Testament was written by the prophets, and the books
of the New Testament by the evangelists and apostles,
is the only authentic language in the Holy Scriptures,"
Gerhard maintained. "Therefore," he continued, "only
the Hebrew and Greek languages in Holy Scripture
are the authentic ones." For only these original lan-
guages were "the fountain of Israel." The polemical
point of this insistence was the need to respond to
the Council of Trent, which at its fourth session had
raised the Latin Vulgate to an authoritative position
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in the church. Although some Roman Catholic theo-
logians of the seventeenth century were taking the
words of the council to mean only that the Vulgate
was superior to "all other Latin versions," not that it
was on the same level as the Hebrew and Greek orig-
inals, others ascribed a normative status to the trans-
lations and interpretations contained in it. Repeating
the criticisms of the Vulgate as a translation, which
Erasmus and other humanists had voiced, Protestant
theologians distinguished between the originals of the
Bible, to which alone the adjective "inspired by God"
applied unequivocally, and the Vulgate or any other
translation. Among such translations, however, the
Septuagint created special problems; for the writers
of the New Testament—and therefore the Holy Spirit,
who had employed those writers as his "amanuen-
ses"—had repeatedly quoted the Septuagint. They had
done so also in some passages such as Isaiah 7:14,
where the translation "virgin" was, according to Jew-
ish scholars, incorrect because it was more specific
than the Hebrew original allowed. During the sev-
enteenth century Protestant theology had at its dis-
posal a vast amount of scholarship in the Semitic
languages and even in rabbinic learning, which it used
to good advantage in defending that rendering of Isaiah
7:14. Such a defense of the correctness of the Sep-
tuagint as employed by the New Testament did not
extend to the version as a whole, but only to those
renderings that had been "approved and sanctified by
the Holy Spirit" in inspiring the New Testament writ-
ers. A special problem came from the discrepancies
between the chronologies of the Hebrew original and
the Septuagint. Although it had occupied in the Greek
East a place analogous to that of the Vulgate in the
Latin West (with the difference, of course, that for
the East the original of the Greek New Testament had
always been the authoritative text), the Septuagint,
like the Vulgate, had not been divinely inspired but
had only been "worked out by human industry" on
the basis of the verbally inspired original and was
corrupt in many passages.

Such questions of "sacred philology" were unavoid-
able for a doctrine that extended divine inspiration to
the very words of Scripture. Under the providence of
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God, the promise of Christ that "not an iota, not a
dot will pass from the law" had been fulfilled in the
preservation of the complete text of the inspired Scrip-
ture. In principle, that doctrine ought also to have
encouraged a rigorous application of the methods of
textual criticism in order to eliminate from the text
any human accretions that might have crept in to adul-
terate its "authenticity." In practice, however, there
was evident a reluctance to acknowledge as mauthen-
tic a text that had become familiar or useful. This
applied not only to the doxology of the Lord's Prayer,
or to such a passage as the song of the Christmas
angels, in which Protestant exegetes and translators
preferred "good will to men" to the better-attested
reading, "to men of good will"; but especially to the
so-called Johannine Comma of 1 John 5:7: "For there
are three that bear record in heaven, the Father, the
Word, and the Holy Spirit; and these three are one."

On the basis of the manuscript evidence available
to him, Erasmus had eliminated the passage from his
first edition of the Greek New Testament in 1516, but
had restored it in later editions, responding to a storm
of protest and to further textual evidence that was
produced—quite literally, produced—in support of
the text. Luther's translation of the New Testament
into German, being based on the 1516 edition of Eras-
mus, did not contain the passage. Although the weight
of the textual evidence against it was seemingly over-
whelming, the proof it supplied for the Trinity made
an attack on its authenticity seem to be an attack on
the dogma. Therefore the Reformed theologian Jo-
hann Heinrich Heidegger, citing Jerome, and the Lu-
theran theologians Johann Gerhard and Johann
Andreas Quenstedt argued that the real corruption of
the Greek text had been its "erasure by the fraud of
the Arians," not its addition by orthodox fathers. In
a lengthy disputation on the question, Gerhard mar-
shaled the evidence of manuscripts and versions in an
effort to show this, and in his systematic theology he
reaffirmed its authenticity. A parallel issue of philol-
ogy was the status of the Hebrew vowel points in the
Old Testament, which had not been added to the con-
sonantal text until well into the Christian era, after
Hebrew had ceased being a spoken language. Arguing
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that the providence of God would not have permitted
"the perfection of Scripture" to be compromised and
that no language could exist without vowels, many
(though by no means all) Protestant dogmaticians of
the seventeenth century came out in favor of the au-
thenticity, and thus the divine inspiration, of the He-
brew vowel points. Although the confessions of the
Reformation era did not include an explicit statement
of the doctrine of verbal inspiration, it now achieved
some kind of status through its inclusion in the Re-
peated Consensus of the Truly Lutheran Faith of 1655,
which insisted that subscription to the Lutheran
confessions necessarily entailed an acceptance of the
doctrine of verbal inspiration.

It is, however, a historical injustice when present-
day theological detractors of the post-Reformation
doctrine of verbal inspiration overlook its function as
the safeguard for the Reformation principle of "sola
Scriptura." In that sense, in spite of the further de-
velopment that it had undergone, the doctrine could
lay claim to continuity with Calvin and even with
Luther, and with such Reformation confessions as the
Second Helvetic Confession and the Formula of Con-
cord, both of which had affirmed "sola Scriptura" in
their opening sentences. The Calvinistic Puritan theo-
logian William Ames gave classic expression to the
principle of "sola Scriptura" in a disputation entitled
The Perfection of Holy Scripture, and his contempo-
rary and countryman William Chillingworth gave it
epigrammatic expression in his famous rule that "the
Bible only is the religion of Protestants."

As in the twelfth and thirteenth centuries, so now
again in the sixteenth and seventeenth centuries, a
concentration on the nature and locus of doctrinal
authority was accompanied by a consideration of the
problem of reason and revelation, which became the
other chief topic in the prolegomena of the systems
of confessional dogmatics. Partly because Luther had
sometimes spoken as though he were reviving the the-
ory of double truth, usually but mistakenly labeled
"Averroist," by which a statement that was true phil-
osophically could be false theologically (and vice versa),
Protestant systematic theologians in the seventeenth
century again took up the question, "Is truth single
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or double?" They concluded that God was the author
of both philosophical and theological truth and that
therefore truth had to be one. In spite of the Thomistic
origin of the "five ways" of demonstrating the exis-
tence of God by natural means, the conviction that
Aristotelian philosophy was also "a gift coming down
from the Father of lights" provided support for the
incorporation of natural proofs for various of the doc-
trines of the faith into their systems. Attention to
"natural theology," which, almost for the first time,
the Helvetic Consensus enshrined in a confession and
which was taken up in the writings of individual theo-
logians, stressed simultaneously its possibilities as "not
without value" and its limitations as "inadequate for
salvation." This provided a framework for a renewal
of the apologetic enterprise, which Luther had almost
totally neglected and to which even Calvin had given
only passing attention.

One of the most ambitious apologetic efforts within
Protestantism during this period was, a bit surpris-
ingly, embedded in a work that was not primarily
concerned with either doctrinal or philosophical the-
ology but with church structure: Of the Laws of Ec-
clesiastical Polity by Richard Hooker, an apologia for
the unique features of the Anglican settlement. Hooker
acknowledged that there were many doctrines, in-
cluding the Trinity, that were "in Scripture nowhere
to be found by express literal mention, only deduced
they are out of Scripture by collection." Yet that did
not detract from "the sufficiency of Scripture unto
the end for which it was instituted," so long as one
recognized what that end was—and what it was not.
It was the knowledge of salvation, but it was not a
detailed "ordinance of Jesus Christ" about the specific
arrangements of ecclesiastical polity. These were to
be known from the laws of reason and nature; for
"when supernatural duties are necessarily exacted,
natural are not rejected as needless," and the law of
God included both. Therefore it was a mistake, in the
name of "a desire to enlarge the necessary use of the
word of God," to hold that "only one law, the Scrip-
ture, must be the rule to direct in all things," when
in fact "God hath left sundry kinds of laws unto men,
and by all those laws the actions of men are in some
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sort directed." For God had so ordered the universe
that there were many kinds of law besides the biblical
and ecclesiastical, "some natural, some rational, some
supernatural, some politic, some finally ecclesiasti-
cal." Therefore the "laws of ecclesiastical polity" with
which Hooker was dealing were not to be derived in
any simplistic way from Scripture itself, but depended
on an understanding of natural and rational law, for
which natural and rational means of understanding
were appropriate. The most significant predecessor
for much of this philosophical apologetic was not John
Calvin, nor even Martin Luther (despite his similar
views about both law and polity), but Thomas
Aquinas.

Roman Catholic polemic against the Protestant sys-
tems, therefore, found itself able to treat these shared
philosophical presuppositions as a basis for the dis-
cussion of the theological differences, even on the
doctrine of justification. As part of its rehabilitation
of Thomism, the theology of the Counter-Reforma-
tion likewise reasserted the "five ways" of Aquinas.
Yet the most innovative solution in this period for the
problem of arguments for the existence of God was
also provided by Roman Catholic thought, in the Pen-
sees of Blaise Pascal. His "argument of the wager [ar-
gument du pari]" manifested "profound differences,"
but an "affinity . . . still greater," when compared
with Anselm's "ontological argument" for the exis-
tence of God. It put to the doubting mind the chal-
lenge: "Either God exists, or he does not exist. But
to which side shall we incline? Reason can determine
nothing here." Instead, "one has to wager" and "cal-
culate the gain and the loss of wagering whether or
not God exists." Pascal urged wagering on the affir-
mative possibility, "without hesitation"; for "if you
win, you win all; if you lose, you lose nothing."
Pascal's alternative to traditional Thomism has not
become a constituent part of church doctrine. But far
from showing, as has been contended, that Pascal was
"removed a long way from the doctrine of the Roman
Church," it was a restatement in the seventeenth cen-
tury of an essentially Augustinian method of argu-
mentation, evidencing the continuing vitality within
Roman Catholic thought of ways of thinking that
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went back, through Bonaventure and Anselm, to Au-
gustine himself. And in that sense it does belong to
the history of church doctrine as well as to the history
of philosophical theology.

Pascal died in 1662. During the final third of the
seventeenth century, following his death, each of the
major doctrinal issues we have just been examining
came in for a reconsideration that in some way gave
a preview of the eighteenth, nineteenth, and twentieth
centuries. On 19 March 1682, the second of The Four
Gallican Articles, a statement of the special status of
the church in France, reaffirmed the teachings of the
Council of Constance, limiting the authority of the
pope in relation to a general council of the church and
thus heralding the debate over church and papacy that
would continue unremittingly until the period during
and after the Second Vatican Council. Also in the area
of authority and also within Roman Catholicism, there
appeared in 1678 a book entitled Critical History of
the Old Testament by Richard Simon, who questioned
the traditional ascription of the Pentateuch to Moses.
In that same year Ralph Cudworth, the best known
of the Cambridge Platonists, after many delays, pub-
lished his True Intellectual System of the Universe,
which combined orthodox conclusions about the re-
lation of God and the world with a confidence in the
powers of reason that could (and did) lead to radically
different conclusions. And in 1692 Joseph Butler was
born, who would, in 1736, write The Analogy of Re-
ligion, an exposition of natural theology that would
stand as a monument in the modern history of apol-
ogetics. Thus the end of the seventeenth century has
rightly come to be regarded as a turning point in the
history of the prolegomena of dogmatics.

The Humanity of Jesus Christ

The many profound similarities manifested by the var-
ious confessional churches of the seventeenth century
in their concentration on the topics of theological
epistemology and doctrinal authority have made it
appropriate to cross denominational boundaries in
treating the issues of prolegomena. On the other hand,
the definitions of dogma achieved by all the confes-
sional churches in their doctrinal formularies and
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church councils during the second and third genera-
tions of the Reformation era were so precise—and so
particular in their differentiation from those of the
other churches—that the only way to treat the de-
velopment of individual doctrines in this period is to
concentrate on the several churches one at a time (fol-
lowing the order of the central narrative in chapters
3-5) and to examine for each of them one doctrine
that, as a consequence of the Reformation antitheses,
became a slogan identified with that specific confes-
sional church.

During the century or so that followed the adoption
of the Book of Conford in 1580, the heirs of the Lu-
theran Reformation composed a profusion of systems
of dogmatics, in which the tradition of the Augsburg
Confession, originally set forth as a statement of con-
cord and consensus, took its place as an exclusionary
denominational norm. The familiar Reformation as-
sertion, common to Lutheranism and Calvinism, that
the bondage of the will implied "the lack of the power
to act correctly with regard to a spiritual good," re-
quired continued defense on several fronts. The doc-
trine of justification by faith as "embracing the
forgiveness of sms and the imputation of the righ-
teousness of Christ" had to be directed not only against
Roman Catholicism, as it had been from the beginning
of the Reformation, but now also against Socinianism.
The interpretation of the relation between the law and
the gospel as "in their nature altogether [toto coelo]
distinct" was seen as a major point of difference be-
tween Lutheranism and Calvinism. The Reformed
equation of Lutheran and Roman Catholic views of
the eucharistic presence—transubstantiation and, de-
spite Lutheran objections to the term, "consubstan-
tiation"—also called for definition and defense. In
those systems, the most prominent example of doc-
trinal development was in some ways the doctrine of
the inspiration and inerrancy of Scripture. This doc-
trine was also, to a great degree, a point of conver-
gence between Lutheran dogmatics and its adversaries
in both Calvinism and Roman Catholicism, although
Lutheran confessionalism disputed with both of them
on the interpretation of that inspired and inerrant
Scripture and with Roman Catholicism on its relation
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to the authority of the church as well.
Far more distinctive, however, was the Lutheran

development of the doctrine of the person of Christ.
Christology had emerged, "in connection with the
controversy on the Holy Supper" and the doctrine of
the real presence in the Eucharist, as the principal
dogmatic difference setting Lutheranism apart from
Calvinism—although "[this is not the same as saying]
that the eucharistic doctrine of the Reformers was
nothing more than a derivative from their peculiar
christology." Luther had already set forth a special
version of the doctrine of the communication of prop-
erties that was intended to safeguard the real presence
against the objection that it was precluded by the
ascension of the humanity of Christ to the right hand
of God. The authors of the Formula of Concord, es-
pecially Martin Chemnitz, had elaborated and sys-
tematized Luther's doctrine, and in the process had
compiled an appendix to the Formula, entitled "Cat-
alogue of Testimonies," intended to demonstrate the
continuity of Lutheran christology with that of the
ancient church fathers and church councils. Consid-
ered simply as an achievement of systematic and spec-
ulative "architectonics," the christology of the
Lutheran dogmaticians of the seventeenth century—
including the complicated and protracted conflict be-
tween the theologians of Giessen and those of Tub-
ingen over the condition of the divine attributes of
Christ during his state of humiliation or "kenosis"—
belongs principally to the history of theology rather
than to the history of church doctrine, also because
they "almost totally bypass" the Formula of Concord
in their presentations of this doctrine, relying instead
on the "great and definitive work on the subject of
the two natures of Christ" written by Chemnitz. With
some modifications, largely technical and termino-
logical, the christology of Chemnitz eventually pre-
vailed. Nevertheless, the doctrine of the person of
Christ was, together with the doctrine of the Trinity,
the principal dogmatic heritage of the ancient church
and the mark of continuity with it. As such, the form
it took in the debates of this period is a continuation
of that dogmatic development and hence a part also
of the history of church doctrine.
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Within the dogmatic development, it was the chris-
tology of "preexistence, kenosis, and exaltation" that
served as the basis, as the concentration of the dog-
maticians on "that celebrated dictum of Philippians 2
about 'the form of God' and 'the form of the servant'"
indicates. They were concerned both with the relation
of the two "natures" of Christ to each other ("nature"
being a term inherited from "the usage of the ancient
church") and with the relation of the two "states" of
kenosis and exaltation ("state" being a term shared
with Reformed christology). The kenosis of Philip-
pians 2 could not mean "a kenosis according to the
deity," since that would imply that he was "changed
according to the deity"; for with patristic christol-
ogy—and with their Reformed opponents—they went
on taking it as a self-evident axiom that "the deity is
impassible, unchangeable, and immutable." If one
drew from this axiom the inference that the divine
nature as such was in every sense of the word "in-
communicable," that appeared to interpose serious
obstacles for Lutheran christology. There were, ac-
cording to Reformed teaching, two different kinds of
divine attributes, the communicable and the incom-
municable, and without blasphemy against the un-
changeable nature of God the incommunicable
attributes could not be predicated of any creature, not
even of the human nature of Christ. In response to
that challenge, Lutheran dogmatics was obliged to
clarify its use of the technical term "unchangeable."

As the legislation of the Council of Chalcedon about
church authority figured prominently in the eccle-
siological debates between Roman Catholicism and
Protestantism, so at the center of the christological
debates between Calvinism and Lutheranism stood its
confession about the two natures in Christ: "without
confusion, without change, without division, without
separation." This Chalcedonian quartet of terms was
affirmed by Reformed as well as by Lutheran dog-
maticians, all of whom quoted it, often in the original
Greek, and followed up their quotation with an anal-
ysis of each term. Reformed christology had to protest
that it was not violating the prohibition against di-
viding or separating the two natures and that therefore
it was not "Nestorian," as the Lutherans charged; and
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in its polemics it concentrated on "without confu-
sion," charging the Lutheran theologians in turn with
being "Eutychian" for the false conclusions they were
drawing from ancient christological dogma—a charge
in which Roman Catholic critics of the Lutheran doc-
trine joined. In defending themselves against the ac-
cusation of Eutychianism, Lutherans protested that
they were only teaching "the real union and com-
munication of the natures" in Christ, which was not
Eutychianism but Chalcedonian orthodoxy. There-
fore they were obliged to prove their fidelity to the
first two terms of the formula, explaining that they
did not regard "emulsion" as a fitting metaphor for
the union of the two natures in Christ. Indeed, Leo's
Tome addressed to Chalcedon had been "a forerunner
of our theologians" in its doctrine of the two natures,
and Gerhard set forth the confession of the Council
of Chalcedon as the basis for a valid hermeneutical
method of dealing with difficult passages of Scripture.
Lutheran dogmatics also went on affirming that at the
Council of Ephesus of 431 "the Christian Church
correctly calls the holy Virgin Mary 'Theotokos,'" and
that in the incarnation of the Logos her body had
been sanctified by a special action of the Holy Spirit,
"so that what was to be born of Mary would be holy."
Lutheran theologians accused Reformed doctrine of
distorting their position on this question, even as, at
the same time, they quoted Bernard's rejection of the
immaculate conception against the Roman Catholic
doctrine of Mary.

A prominent source for Lutheran theologians in
many of these discussions of the person of Christ was
John of Damascus. His discussion of "activity" in
Christ helped Lutheran dogmatics to explain the con-
cept of Christ's "official work [apotelesma]." His ex-
planation of the appropriateness of "anhypostaton"
and "enhypostaton" as terms for the human nature
of Christ was acceptable to Reformed theology as
well, but it appeared to be especially congenial to the
Lutheran way of interpreting the personal union of
the two natures in the one hypostasis of Christ. "The
personal union," in the formulation of Hollaz, "is the
conjunction of the two natures, divine and human,
subsisting in the one hypostasis of the Son of God,
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bringing with it a mutual and indissoluble communion
of both natures"; Hollaz quoted with approval the
explanation of Thomas Aquinas that when Christ was
called a "composite person," this did not mean that
he consisted of two essential parts, but that he was
"one person in two natures." In the incarnation, the
divine nature had been the active and "assuming" na-
ture, and the human nature the passive and "assumed"
nature, which did not have an existence of its own
before being assumed. Hence there was a single divine
hypostasis, and the human nature was "anhyposta-
ton," without a hypostasis of its own, as well as "en-
hypostaton," having its subsistence in the divine
hypostasis. It did, however, have a will of its own,
distinct from that of the divine nature (though alto-
gether harmonious with it), as both Lutherans and
Calvinists affirmed in opposition to the heresy of
Monotheletism; for, in the ancient and orthodox for-
mula of Gregory of Nazianzus, quoted by John of
Damascus, "whatever has not been assumed [by the
Logos in the incarnation] has not been healed." This
unity of hypostasis implied that worship addressed to
the person of the God-man was not idolatry, as it
would be if the human nature had an existence of its
own, and that the effort of Socinus and the Racovian
Catechism to defend such worship while denying the
dogmas of the Trinity and of Christ as the God-man
was altogether inconsistent.

The "mutual and indissoluble communion of both
natures" had as its necessary corollary another ancient
and orthodox formula, the doctrine of "the com-
munication of properties [communicatio idioma-
tum]," which Johann Wilhelm Baier defined as "that
by which it comes to pass that those things which,
when the two natures are compared together, belong
to one of them per se and formally are truly to be
predicated of the other nature also." Reformed chris-
tology, by contrast, maintained that the communi-
cation pertained "not to the relation between the
natures but to the person" of Christ and was a com-
munion of properties, not of natures; therefore it was
neither "a real transfusion" nor "a real donation, from
which should follow that the human nature of Christ
might use the divine properties as its own instru-
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ments." It was above all in its elaboration of the com-
munication of properties that Lutheran christology
broke new ground, going far beyond the original eu-
charistic context of Luther's christological specula-
tions but endeavoring to keep the soteriological
emphasis on the continuing presence of Jesus Christ
"also according to that nature by which he is our
brother and we are flesh of his flesh." The Lutheran
dogmaticians of the seventeenth century followed
Chemnitz and the Formula of Concord in distinguish-
ing three "genera" of communication of properties;
although they diverged from the Formula, of Concord
in the order of the three "genera," they all agreed with
the judgment of Chemnitz: "There is clarity among
us as to the teachings but not as to the terminology.
But when people can agree on the substance, they
should be tolerant about the terms, which only serve
the doctrine."

The first of the three "genera" of communication,
according to the Formula of Concord, meant that "any
property, though it belongs only to one of the natures,
is ascribed not only to the respective nature as some-
thing separate but to the entire person who is simul-
taneously God and man (whether he is called God or
whether he is called man)"; or, in the definition of
Chemnitz, "the property which belongs to the one
nature is communicated or attributed to the person
in the concrete." Lutheran theologians spoke of "the
concreteness of the person or of a nature [concretum
vel personae, vel naturae]," but the emphasis on the
concrete person, which Reformed christology like-
wise set forth (though in a different way and for dif-
ferent reasons), was intended to protect this "genus"
of communication from predicating suffering and
mortality of the divine nature of Christ: "We do not
read in Holy Writ that the deity [of Christ] was cru-
cified, but that 'the Lord of glory' was crucified."
Other such biblical statements, which spoke of the
church as having been redeemed by God with "his
own blood," proved that the one who did the re-
deeming by shedding his blood was truly God. Care-
lessness of language here, not unknown among
orthodox church fathers and more recent theologians,
could lead to the accusation of a revival of the heresy
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of "Patripassianism" and Sabellianism. But fear of that
accusation should not lead to a denial of the propo-
sition that "the Son of God truly, really, and properly
suffered, was crucified, and died"; for the statements
of Scripture attested that it was not only the human
nature that suffered, but the very Son of God, "Je-
hovah himself." Reformed writers preferred to de-
scribe such statements as "synecdoche."

"The second genus of communication [of proper-
ties] has been the subject of the gravest controversies
in the church," the genus "by which the perfections
that are truly divine, together with the authority and
power resulting from them, the honor and the su-
preme glory, are communicated to the human nature
of Christ in the abstract." These "perfections" or "at-
tributes above nature and beyond nature," which had
been "given" only to the human nature because the
divine nature already possessed them, could be
summed up in the term "majesty"; hence this came
to be known as "the genus of majesty [genus majes-
taticum]," which Calvinism rejected. The "contro-
versies" had arisen because it was this aspect of the
Lutheran christological doctrine that was the most
directly involved in the eucharistic debate, since one
of the properties of majesty said to be communicated
to the human nature of Christ was divine omnipres-
ence or "ubiquity"; hence the epithet "Ubiquitarians"
for the Lutherans, employed by both Reformed and
Roman Catholic adversaries. After ruling out other
issues as not involved here, Quenstedt formulated the
issue as:"Is Christ, according to the humanity that is
united with his divine and infinite person and that is
exalted at the right hand of the Divine Majesty, pres-
ent, in this glorious state of exaltation, to all creatures
in the universe with a true, real, substantial, and ef-
ficacious omnipresence?" Reformed theologians, while
acknowledging that the phrase was not metaphorical,
argued that the "right hand of God" to which Christ
had ascended was, "because of the status and condi-
tion of the human body, a definite reference to a place,
in which Christ, by virtue of his true human body,
is circumscribed"; it was not "a ubiquitary heaven."
The Lutheran doctrine was "repugnant both to sound
reason and to Sacred Scripture." Luther had already
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contended that the "right hand of God" was not a
place, but was the majesty of God. The human nature
of Christ had, moreover, been in possession of that
majesty and omnipresence from the very moment of
the incarnation and had not had it "restored"; but it
had, during the state of humiliation or "kenosis," vol-
untarily "abdicated from the full use of it."

The third "genus" of the communication of prop-
erties, according to the most common classification,
pertained to the "official works [apotelesmata]" of
Christ: "Actions pertaining to the office of Christ do
not belong to one nature singly and alone, but are
common to both, inasmuch as each contributes to
them that which is its own and thus each acts with
the communication of the other." Hence it was called
the "apotelesmatic genus." If it was the "genus of
majesty" that made it "possible" or even "easy" for
Christ to be present with his body and blood in the
Eucharist through the communication of the property
of omnipresence to his human nature, it was by the
apotelesmatic "genus" that this doctrine of the person
of Christ was applied to the meaning of salvation: The
union of the two natures in Christ occurred so that
the work of redemption, atonement, and salvation
might be accomplished in, with, and through both
natures of Christ. When, therefore, in accordance with
the first "genus," the New Testament could attribute
the redemption of the church to the blood of God,
this meant that "redeeming the church" and similar
actions "are official works that are predicated of Christ
according to both natures; yet we do not say that
Christ suffered and died according to both natures,
but that Christ suffered according to the flesh, that
Christ died according to the flesh."

For all the Lutheran insistence that the doctrine of
the three genera of the communication of properties,
and particularly the concept of a "genus of majesty,"
was a way of emphasizing and ennobling the authentic
humanity of Jesus Christ, the critics of the doctrine
in various camps saw it as a threat to the human na-
ture. "Although they cover it up or do not notice it,"
Calvin had said, the expositors of Lutheran christol-
ogy did in fact "deprive [Christ] of his flesh" and of
his humanity. That charge was echoed in the seven-
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teenth century. If the body of Christ were omnipre-
sent, according to the reply of Bucanus to Luther and
his followers, that would not glorify his human nature
but abolish it. Lutherans had echoed some of the Greek
fathers in speaking about a "deified human nature of
Christ." But when the church fathers had used such
a suspicious-sounding term as "deification" to de-
scribe the incarnation, Chemnitz explained on the ba-
sis of John of Damascus, they "did not have in mind
a transmutation, commingling, conversion, abolition,
or equating of the natures, but they wished by this
term to describe first of all the plan of the personal
union." This was in keeping with his exegesis of the
Byzantine locus classicus for "deification" as a defi-
nition of salvation: It did not mean that "the essential,
uncreated, and infinite attributes of the Deity" were
conferred on believers, but "gracious finite gifts, in a
sense, the effects of the Deity."

This high speculation about the doctrine of the per-
son of Christ did not produce much significant effect
on the doctrine of the atonement. Despite the em-
phasis of the "apotelesmatic genus" on the close con-
nection between the doctrine of the person of Christ
and the doctrine of the work of Christ, the entire
apparatus of the three "genera" was in fact brought
into the service of the Anselmic theory of salvation
through the satisfaction achieved by the suffering and
death of the God-man Jesus Christ, which continued
to be the dominant metaphor of redemption for the
Lutheran dogmaticians. This doctrine of "satisfac-
tion" was, according to Baier, one of the "fundamental
articles," denial of which would jeopardize salvation.
There was, of course, continuing controversy be-
tween Roman Catholics and Protestants over the no-
tion of penitential "satisfactions" in the church and
their relation to the "satisfaction" achieved by Christ.
But Robert Bellarmine was able to quote the Apology
of the Augsburg Confession as documentation of an
ecumenical consensus that the death of Christ was a
"satisfaction" offered on the cross "for the guilt" of
the whole human race. The reference to the whole
human race did in fact represent one qualification of
that ecumenical consensus. In Reformed teaching "the
priestly office of Christ" could sometimes be said to
consist in "rendering satisfaction to God for men,"



CONFESSIONAL DOGMATICS 360

but the language of the Helvetic Consensus, according
to which Christ had "by the obedience of his death
made satisfaction to God the Father in the stead of
the elect," not in the stead of all humanity, was more
representative. Similarly, the Protestant insistence on
the clarity and perspicuity of Scripture had come to
include the qualifier that only the elect could find it
completely clear.

Except for that qualifier, however, the consensus
was firm. The attack of the Socinians on it occasioned
an ever more vigorous assertion of it as a "decree"
unto itself, even though "satisfaction" did not appear
"in so many words" in Scripture, since from "the fact
that the word does not appear" it did not follow that
"therefore the matter does not appear." Even in a
devotional context, Lutherans would review the entire
life of Christ as a series of satisfactions rendered to
the violated justice of God. Although Luther had, by
his repeated emphasis on the theme of "Christus Vic-
tor," proposed a dramatically different view of rec-
onciliation, there is much to be said for the historical
thesis that the Reformation and its aftermath had, if
anything, intensified the hold of the metaphor of sat-
isfaction on the Western doctrine of the atonement.
There were occasional echoes in the Lutheran dog-
maticians of Luther's rediscovery of the patristic view
of the atonement; but it remained for Reformed the-
ology, and in its less orthodox modality at that, to
propose a fundamentally different alternative to the
Anselmic theory of satisfaction.

It did this in the thought of Hugo Grotius, who
formulated "one of the most important [theories] in
the whole history of our doctrine" of the atonement.
He was careful to distinguish his critique of the notion
of "satisfaction" from that of Socinus: Christ did not
die as a "martyr," which is where the theories of So-
cinus seemed to come out, but his death was in some
way the cause of the forgiveness of sins. As for the
theory of "satisfaction," it could, despite its non-
biblical origin, lay claim to being a "suggestive expres-
sion" of biblical language. Nevertheless, the death of
Christ was not to be seen as an appeasement of the
divine wrath. Rather, in the death of Christ "the end
of punishment is the manifestation of retributive jus-
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tice in regard of sins." As "the work, not merely of
a theologian employing juristic ideas, but of a jurist
dealing with theology," the "governmental theory of
the atonement" propounded by Grotius had the
strength of emphasizing that God himself was the
originator of the plan of salvation. But as a private
theory, it did not achieve standing within the public
doctrine of the church.

It could not, moreover, despite its "Arminian"
provenance, come to terms with the Calvinist—and,
far beyond the borders of Calvinism, the universally
human—concern to safeguard the humanity of Jesus
Christ. The eventual embodiment of that concern was
to take a form that both Lutherans and Calvinists
would, and did, regard as heretical. Our consideration
of that development will have to begin with Lutheran
Pietism. As we shall see, its initial form was, dog-
matically speaking, harmless enough. The Pious De-
sires of Jacob Spener, the founder of Lutheran Pietism,
was published in 1675; in it the theme that would be
sounded in 1728 in William Law's Serious Call to a
Devout and Holy Life made its first important ap-
pearance in post-Reformation Protestantism. Jesus
Christ, the Son of God but also the brother of all
humanity, issued his summons to the entire human
race with an urgency and an unavoidability that was
based on his profound kinship with all its members.
To be sure, "Pietism remained within the Church;
indeed, at the time of the Enlightenment it bound
itself very closely with the relics of the old dogmatic
ecclesiastical system." But it remains true at the same
time that "in the first decades of the eighteenth cen-
tury there sets in a decline [of the church], which
affects its entire system of church doctrine, but above
all christology." For if the subjective experience of
divine grace for which Spener and Pietism called was
no less to find its ground in the human life of Jesus
Christ, there had to be, within his own humanity,
some way of exhibiting it.

In the light of the literary form of the four Gospels,
could that exhibiting take any other form than a "bi-
ography" of the human Jesus? In 1694 Hermann Sam-
uel Reimarus was born. "Before Reimarus," it has
been suggested, "no one had attempted to form a
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historical conception of the life of Jesus"; and so "there
had been nothing to prepare the world for a work of
such power as that of Reimarus." By the time that
power had become evident, the question of "the hu-
manity of Jesus Christ" was transformed from a prob-
lem of Chalcedonian christology to a task of historical-
critical research into the biography of Jesus. Once
that happened, the modern period had begun.

The History of the Covenant

Among the major Reformation definitions of Chris-
tian doctrine, the Canons promulgated by the Synod
of Dort were, by several decades, chronologically the
latest; consequently, the line between confessional
formulation and orthodox reaffirmation, which is at
best ambiguous, becomes especially so here. In ad-
dition, the Reformed, Calvinist, and Anglican con-
figuration of Christian doctrine was, in its official and
public doctrine, probably the least homogeneous of
the principal "confessional" parties, not only in the
Anglican communion, with its ongoing commitment
to a via media transcending the usual alternatives, but
throughout the Reformed version of Protestantism.
Nevertheless, both in the decades preceding the Synod
of Dort and in those following it, Reformed dog-
matics, no less than its Lutheran and Roman Catholic
counterparts, was organizing the outcome of the Ref-
ormation in the form of systematic theology and re-
lating this to the new issues of the time. The results
of that task were incorporated not only in various
private works of theologians and preachers but above
all in one of the major statements of Reformed church
doctrine, the Westminster Confession of Faith of 1647,
and in the Formula of the Consensus of the Helvetic
Reformed Churches (or Helvetic Consensus) of 1675.

Understandably, the themes of Reformed system-
atic theology in the seventeenth century, whether in
England (and then in New England) or on the Con-
tinent, continued to repeat many of the issues that
had predominated in the sixteenth century. The pro-
hibition of images by the second commandment (ac-
cording to the Reformed numbering of the
commandments) was still valid, in spite of Bellar-
mine's restatement of the classic case for the Christian
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use of images, but the arguments for the immaculate
conception of the Virgin Mary were still invalid. The
Anabaptist polemic against oaths added to the Re-
formed theological agenda a defense of their legiti-
macy. It was repeatedly necessary to urge, in
opposition to both Roman Catholic and Lutheran
dogma, that the sacraments, or rather "the sacramen-
tal signs," offered grace, but did "not by their nature
confer grace on all." In opposition to Roman Catholic
teaching about the freedom of the will, Reformed as
well as Lutheran thinkers went on insisting that it
pertained only to "natural good," not to "supernatural
good." Calvin was, of course, the most prominent
Reformed authority with whom critics and defenders
alike had to come to terms; but others among the
Reformed church fathers (for example, Zacharias Ur-
sinus, especially, it would seem, because of his con-
nection with the Heidelberg Catechism) were also
authorities to whom theologians would appeal.

As in the first generation and at the Synod of Dort,
however, the most controversial doctrinal issue to
which orthodox Reformed dogmaticians were obliged
to address themselves in their apologias and systems,
as well as in their new confessions, was double pre-
destination—or, perhaps to be more precise, election,
predestination, and reprobation. There were some who
were willing to allow that "the predestination of men
is of two kinds, election and reprobation," and hence
that "reprobation is the predestinating of certain men"
to damnation. But others argued that "in its precise
meaning, the term 'predestination' does not include
reprobation, but by its nature refers [only] to election
to eternal life," and that therefore "it is not speaking
precisely to say that 'God has predestined some men
to damnation,'" since "Scripture does not call the
wicked 'predestined.'" The source of the ambiguity
lay in the usage of the word "predestination" itself,
which, in the usage both of the Bible and of the church,
sometimes applied to divine providence (by now a
separate chapter of dogmatics and a separate article in
the Westminster Confession) rather than only to
election.

To answer the persistent accusation that the doc-
trine of the sovereignty of God and predestination
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implied a kind of "Stoic fatalism," it was best to avoid
the term "fate," which was not only subject to mis-
understanding but was "inane," particularly if applied
to the life of Christ. God was sovereign, but he was
not despotic; the divine will was absolute, but it was
not arbitrary. That distinction underlay the systema-
tization of the doctrine of decrees, for which there
was ample precedent in the later recensions of Calvin's
Institutes. Although "decree" also applied to official
acts of church legislation, it was above all with the
divine decrees that theology concerned itself. A decree
was "an act of God by which, according to his utterly
free will and by an immutable counsel and intention,
he has defined and concluded, for the demonstration
of his glory, all the things outside himself that are to
be in the future, together with their causes, opera-
tions, circumstances, and manner, how they should
come into being and exist"; a more concise definition
identified a decree as "his determinate purpose of ef-
fecting all things by his almighty power and according
to his counsel."

A decree was an act of God, not merely a "faculty,"
and it could be called, as it was in the New Testament,
an "eternal purpose [propositum saeculorum]"; yet,
"strictly speaking, the decrees of God should not be
counted among his works," since a decree was an
immanent act within the Godhead, while the "works"
of God were "the execution of the decree." Again,
while "strictly speaking, there cannot, as seen for-
mally and from God's side, be an order" of God's
various decrees, it was appropriate to frame a doctrine
"on the order of God's decrees." According to one
widely accepted formulation of the order, God had
decreed the following, and in this sequence: "to reveal
his glory"; "to create the world"; "to preserve and
govern the world"; and "to select some in Christ. . .
and to leave others in their sins and condemn them."
A somewhat different arrangement distinguished be-
tween foreknowledge, counsel or decree, predesti-
nation, and election. These decrees could be called
"necessary," on the grounds that whatever God had
decreed from eternity could not but happen; for,
quoting the locus classicus, "It depends not upon man's
will or exertion, but upon God's mercy," Reformed
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theologians insisted that God had the right to choose
whomever he pleased, since "without [grace] our will
can accomplish absolutely nothing."

Much of this theology of decrees, which could eas-
ily be expanded from other seventeenth-century
sources, was little more than the transposition of the
teachings of Calvin and the first generations of Re-
formed theologians into the key of orthodox Prot-
estant dogmatics, with its attendant philosophical
apparatus, differing from those generations chiefly by
its systematic precision but not by the substance of
its doctrine. What set the seventeenth century (and
its anticipation in the sixteenth) apart was its concen-
tration on "the execution of the decree" rather than
on the "decree" itself. Much of the language of Scrip-
ture, even if interpreted in a predestmarian way, had
addressed in the first instance "the execution of the
decree" and not the "decree" as such: although it was
legitimate to extrapolate backwards from the execu-
tion to the decree, the data of the biblical text were
historical, not metaphysical. The Westminster Confes-
sion devoted its third chapter to the topic, "Of God's
Eternal Decree," as had many Reformed confessions
before it; but in its seventh chapter, "Of God's Cov-
enant with Man," it went beyond those confessions,
for "here for the first time a confession makes the
doctrine of the covenant authoritatively binding for
a major church."

Such a consideration of time and history did not
imply, to orthodox Calvinists, that the eternal decrees
of God were in any manner conditioned by what was
to be the human and historical response to them. Some
Lutheran theologians, in order to obviate the notion
of an absolute and arbitrary predestination, taught
that "we have been elected on the basis of [ex] our
divinely foreseen faith, as this finally takes hold of
the merit of Christ," and had also based reprobation
on God's foreknowledge of unbelief; the question was
a matter of lively interest among Roman Catholic
theologians, too. Reformed theologians opposed this
explanation as Pelagian and Arminian: faith was the
effect of predestination, not its basis or efficient cause;
for even Christ was not the meritorious cause of pre-
destination or the foundation that preceded election,
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but was himself "the elect one." Nevertheless, if the
decree of reprobation laid down by God before hu-
man history, and therefore uncaused, was not in itself
the cause of sin within human history and therefore
was not, strictly speaking, the cause of damnation
either, then it was necessary to identify human sin
within history as the cause of damnation in the con-
crete, if not of reprobation in the abstract.

Therefore the most unavoidable of the questions
raised by the orthodox Calvinistic doctrine of de-
crees—whether or not the twofold decree of election
and reprobation took account of the fall of Adam and
Eve— made some consideration of time and history
essential for the explication of what was implied by
reprobation. There were two principal alternatives in
the treatment of this question, usually identified as
the supralapsarian and the infralapsarian (or sublap-
sarian): the first, "with regard to the end, namely,
eternal life," did not make a consideration of the fall
a necessary part of the decree, because "the fall was
not a means toward this end, but rather a hindrance,"
and, at least according to some systems, "the very
creation and fall of man were predestined by God";
the second, since the decree involved "redemption and
regeneration," concluded that "the decree of election
did necessarily include an awareness and a consider-
ation of the fall," on the grounds that, in some sense,
as Johann Heinrich Heidegger put it, redemption was
a "response" to sin and the fall.

Heidegger went so far as to make "election" and
"covenant [testamentum]" synonyms, bringing the two
concepts together, for example, in his teaching that
"those who truly participate in the covenant [vere
foederati]" were the ones who would persevere to the
end. Other Reformed theologians, such as William
Ames, also discussed the interrelation between the
two concepts. Ames sought to make clear that there
was "only one act of will in God properly," because
he was eternal, and therefore "only one decree about
the end and means"; nevertheless, "after our manner
of conceiving, God in order of intention doth will the
end before the means, although in order of execution
he willeth the means first before their direction to the
end." Thus there was a symmetry between what God
had decreed in eternity and what he conferred in time,
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as the language of the New Testament made clear. The
ambiguous relation between the doctrine of predes-
tination and the doctrine of providence, which had
been a problem for Reformed theology since the In-
stitutes of John Calvin, did nevertheless demonstrate
the symmetry. According to some, the term "provi-
dence" could refer to "an eternal decree of God about
everything that was to be in the future"; others, while
acknowledging that there was biblical warrant for this
usage, regarded it as "not precise," preferring to re-
serve the word for "the act itself of conserving and
directing" within history, not for the prehistorical and
pretemporal "decree to conserve and govern things."
Similarly, there were some textbooks of theology
which, following the precedent of the Heidelberg
Catechism, were arranged in such a way as to consider
the doctrine of election as part of their discussion of
ecclesiology.

This method of treating the doctrine of election was
consistent with the "marrow" of covenant theology.
Already at the end of the sixteenth century, the Scot-
tish theologian Robert Rollock asserted: "The whole
of God's word has to do with some covenant, for
God does not communicate to man unless it be through
a covenant." Arguing that without the doctrine of the
covenant, "no context of Holy Scripture can be ex-
plained solidly, no doctrine of theology can be treated
properly, no controversy can be decided accurately,"
Johann Heinrich Alsted characterized that doctrine as
"the scope of the catechism" and proceeded to review
all the other doctrines of systematic theology in its
light. Entitling his book The Doctrine of Covenants,
or the System of Didactic and Elenctic Theology, Jo-
hann Braunius made the covenant the organizing prin-
ciple of his dogmatics. It was, according to yet another
Reformed dogmatician, "the marrow and the center
of all of Holy Scripture," to which, as "the norm and
form," everything contained in Scripture was to be
referred. And even a theologian who declined to de-
vote a special chapter to it because he regarded the
term as metaphorical and because he did not agree
that it consituted "some sort of peculiar and essential
doctrine in theology" had nevertheless to affirm that
"the doctrine which theologians make a practice of
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treating under the heading 'covenant' is scattered
throughout the whole doctrine of the work of Christ,
as well as throughout the doctrines of our justification
and sanctification."

Because of its prominence in the language of the
Bible, the idea of covenant did not, of course, belong
only to Reformed theology: the Counter-Reforma-
tion theologian Thomas Stapleton used it to prove
that the promises of "the old covenant or testament"
were not confined to "that earthly inheritance of the
land of Canaan"; and the vigorously anti-Calvinistic
Abraham Calovius argued on the basis of the idea of
covenant that there had been justification by faith
already in the Old Testament, even though he attacked
the Reformed "federal theology." Yet it was here that
the idea now truly came into its own. Its secular or
jurisprudential meaning aside, the theological defi-
nition, on which most Reformed theologians could
agree, was: "A covenant of God is an agreement be-
tween God and man, for the purpose of attaining the
summum bonum"; or, more amply, "a pact or agree-
ment of God with man, by which God, by the em-
inent right that he has and by his singular goodness,
promises eternal life under certain conditions and seals
it by certain signs and, as it were, pledges." These
seals of the covenant were the sacraments. But God
and man were not equals in the covenant: God stip-
ulated and promised salvation and eternal life to man,
while man "adstipulated" and "restipulated" by
pledging his faith in God and his faithfulness to the
covenant.

There was, however, considerably less agreement
about the precise number and nomenclature of the
series of covenants that God had made with the human
race. The Westminster Confession distinguished two
such covenants, together with a subset of two stages
in the second covenant: "the covenant of works,
wherein life was promised to Adam, and in him to
his posterity, upon condition of perfect and personal
obedience"; and "the covenant of grace" in Christ,
which "was differently administered in the time of the
law and in the time of the gospel." Amandus Polanus,
in his version of the two covenants, added the view
that God had "repeated the covenant [of works] with
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the people of Israel through Moses," although the
covenant of grace had meanwhile begun with the
promise of "the seed of the woman" to Adam and
Eve after the fall, a covenant that was in turn divided
between "the old covenant of grace" before Christ
and "the new covenant of grace" after Christ. There
were still only two covenants, but they overlapped in
such a way as to suggest the possibility that there
were in fact three.

That possibility became a reality in the covenant
theology of "the school of Saumur" and of Moses
Amyraldus (Mo'ise Amyraut), which "must be re-
garded as the device seized upon and employed by
[them] . . . to correct what they considered to be the
unhealthy emphases of orthodox Calvinism." Here,
too, the basis was a distinction between two kinds of
covenant: an absolute covenant (like the covenant with
Noah, which was not contingent upon the actions of
the human partner) and a conditional covenant (which
was in some "way contingent also upon the human
response). It was chiefly with this latter that Christian
doctrine was to deal. "There are," according to Amy-
raldus, "three such [conditional] divine covenants
mentioned in Scripture: first, that which was con-
tracted in the earthly Paradise and which ought to be
called natural; second, the one which God transacted
in a special way with Israel and which is called legal;
and third, that which is called gracious and which is
set forth in the gospel."

Heidegger rejected this "novel hypothesis of Amy-
raldus"; Bucanus called it "madness" and "false imag-
ination"; and the Helvetic Consensus came out
unequivocally against "the doctrine of those who try
to pass off on us [cudunt] three covenants." Against
it they all reasserted the two covenants of works and
of grace: "The covenant of works is the pact of God
with Adam in the state of integrity, as the head of the
entire human race. By it He stipulated from man the
perfect obedience of the works of the law, and He
promised him eternal life in heaven on the condition
of that obedience; but He threatened eternal death to
him if he transgressed. For his part, man promised
perfect obedience in response to God and His stip-
ulation. " The covenant of works could also be called
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either "legal" (including both natural law and positive
law) or "natural"; these were not two distinct suc-
cessive covenants, as Amyraldus and the school of
Saumur tried to make them, but two aspects of the
same covenant of works, which God had established
with the entire human race through Adam, as rep-
resentative man, and "also [through] Eve herself." It
was the sin of Adam and Eve that rendered the cov-
enant of works useless as a means of justification, but
the interruption of the covenant of works did not
remove the obligation of obedience to the law: law
and gospel were not contrary to each other in the
sense that one of them overthrew the other, but there
was nevertheless a vast difference between them. The
interruption caused by human sin did, however, re-
move forever the stipulation of the original covenant,
namely, the promise of eternal life on the condition
of the performance of the works of the law. Attacking
the Socinians for trying to change both the Old Tes-
tament and the New Testament into ''a legalistic cov-
enant of works" and attacking the Pelagians and Roman
Catholics for "perverting and abolishing the covenant
of grace" in much the same way, the expositors of
orthodox covenant theology enumerated the similar-
ities and differences between the two covenants: both
were expressions of a "voluntary condescension on
God's part," but they presented mankind with op-
posite ways of attaining salvation.

"The gracious covenant of God," as Alsted defined
it, "is that by which God promised his grace and
eternal salvation to all who believe in Christ, on the
condition of faith and the new obedience, but granted
to them by him freely." To such definitions the West-
minster Confession added the further elucidation that
the promise was given "unto all those that are or-
dained unto life," or, as the Helvetic Consensus put
it more directly, "only to those who are elect in Christ,
the second Adam." The ultimate purpose of the cov-
enant of grace was the same as the ultimate purpose
of both election and reprobation: the declaration of
God's supreme goodness, mercy, and justice. "There
are not," therefore, the Westminster Confession in-
sisted, "two covenants of grace differing in substance,
but one and the same" single, eternal covenant, whether
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in the Old Testament or in the New Testament. In
the Old Testament it entailed "earthly blessings" as a
means of teaching about "the heavenly inheritance,"
and it was more burdensome and more obscure than
it would become in the New. In the New Testament,
"when Christ the substance [of the covenant of grace]
was exhibited," there were still temporal "accessories"
in addition to the "spiritual and eternal goods" that
God granted, and thus "a physical covenant into which
God has entered with men."

The covenant of grace was carried out through the
incarnation; for if God and man were to become one
in the covenant, God and man had to become one in
the person of Christ, who was "the nucleus of the
covenant of grace." The ratification of that eternal
covenant was the primary purpose of his death on the
cross, which, "because of the more abundant merit
and worthiness" of Christ, exceeded what had orig-
inally been give to Adam in creation. The satisfaction
rendered by Christ for human sin and God's accep-
tance of that satisfaction rendered null and void the
power of the law to curse and punish those who had
passed over into the covenant of grace, although the
obligation to strive for a life in accordance with the
law was not null and void. As "signs and seals of the
covenant of grace," the sacraments of the New Tes-
tament declared and applied its grace to all those who
were truly participants in the covenant.

The special significance of this era of Reformed
church doctrine lay in its theological interpretation of
the history of the covenant, in "the historically ani-
mated revitalization" of the theological interpretation
of God's dealing with his people, which it substituted
for traditional Reformed "systematics" and its preoc-
cupation with God's prehistorical plan. For the his-
torical schematization of what the Helvetic Consensus
called "the diversity of times" and "the diversity of
economies" in the various "periods" now became part
of systematic theology. "Although the free and saving
covenant of God hath been only one from the begin-
ning," Ames explained, "yet the manner of the ap-
plication . . . hath been diverse, according to the ages
in which the church hath been gathered." And he
concluded: "In this variety there hath been always a
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progress from the more imperfect to the more per-
fect." It was the task of Christian doctrine to study
and compare these "ages in which the church hath
been gathered" and to identify the distinctive features
of this "progress." A consideration of "the flux and
succession of the times" had to be incorporated into
the very methodology of theology and into the struc-
ture of church doctrine. In the first instance, of course,
that applied to the history of salvation recounted in
the Bible, in which Ames, together with many others,
specified one "manner of administration" of the cov-
enant of grace before Moses, and another from Moses
to Christ, but went on to distinguish as well "some
difference of the dispensation from Adam to Abra-
ham" in comparison with "that which was after Abra-
ham until Moses." From Adam to Abraham; from
Abraham to Moses; from Moses to Christ—these were
the principal stages of the "progress from the more
imperfect to the more perfect" in the history of the
covenant of grace as Ames charted it.

"The difference between Calvin and the so-called
Calvinists of the early seventeenth century," the lead-
ing scholar of Puritan thought has suggested, "cannot
be more vividly illustrated than by a comparison of
the Institutes with such a representative book as Ames's
Medulla." Yet in this interpretation of the "dispen-
sations" (or "economies") of the history of salvation,
Ames was still very restrained. He presupposed, and
concluded with, the thesis that "the administration of
the covenant from [the time when] Christ [was] ex-
hibited to the end of the world" would be "without
end or alteration, because it is perfect"; therefore there
was "not another [dispensation] to be expected, to
which it should give place as to the more perfect."
This stress on the finality of the New Testament dis-
pensation and the consequent dismissal of the au-
thority of the history since Christ was consistent with
the Protestant view that the entire definitive revelation
was contained in Scripture rather than in Scripture
and subsequent tradition. But the radical Puritanism
that grew out of Reformed theology in England—and
in New England—was to precipitate a series of crises
by its further development of the doctrine of the cov-
enant and of the scheme of "dispensations."
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Meanwhile, however, theologians on all sides had,
ever since the Reformation and even before, been in-
voking the authority of history and tradition in their
doctrinal discussions, both positive and polemical, and
had thus accorded a status to history that appeared
to be inconsistent with a dismissal of its authority. It
was not surprising when Stapleton, who translated
Bede's Ecclesiastical History of the English People into
English, called upon the authority of this "learned
and holy countryman of ours" to prove that the au-
thentic religion of England was Roman Catholicism,
not Anglican Protestantism; for everyone had to ac-
knowledge "the virtue of holy Saint Bede, which
properly commendeth an historiographer." But in the
seventeenth century "the centre of theological gravity
was shifting from the Bible into the field of ecclesi-
astical history"; and, once invoked, historical research
would not always so easily bend itself to the authority
of church doctrine. Already in the sixteenth century
Aretius had pointed out, in opposition to those who
demanded total unanimity "even in the minutiae" of
church doctrine, that this was impossible and absurd.
For anyone who examined "the history both of the
church and of philosophy" would discover that there
had never been a time when such unanimity and con-
formity to a single standard of doctrine had prevailed
among "the teachings of all the doctors." Bossuet took
the evidence of this pluralism in the doctrinal history
of Protestantism as proof that it could not represent
the unchanging truth of divine revelation, as Roman
Catholicism did by its adherence to the one true faith.
Thus it was permissible to be a historical relativist
about the doctrinal position of other churches and
their theologians, but not about one's own. In the
seventeenth century it was the special concern of Ca-
lixtus to rescue the Vincentian canon of "that which
has been believed everywhere, at all times, and by
everyone" from this relativism, which was already
manifesting itself as the outcome of historical study.

Just as the seventeenth century was ending, in 1699,
there was published a radical work of historiography
bearing the title Nonpartisan History of the Church
and of Heretics from the Beginning of the New Tes-
tament to 1688, by Gottfried Arnold, who sought to
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demonstrate that "orthodoxy" did not have the right
to claim for itself the continuity of the centuries, which
had just as often belonged to "heresy." And in 1694
Johann Lorenz von Mosheim was born; often called
the father of critical ecclesiastical history, "he delib-
erately extricated church history from theology." To-
gether with other critical historians of the eighteenth-
century Enlightenment, Arnold and Mosheim would,
by their research into "the history of the covenant"
since the New Testament, bring into being one of the
major intellectual and religious forces that fundamen-
tally transformed the very definition of Christian doc-
trine in modern culture.

The Gifts of Grace

Between the Council of Trent and the end of the
seventeenth century, the theologians of the Roman
Catholic Church were engaged in carrying out two
closely related, but nevertheless quite distinct assign-
ments : consolidating the doctrinal achievements of the
council as a reaffirmation, against the teachings of the
Protestant Reformers, of the authentic tradition of
the church; and clarifying, within the household of
faith, some of the theological inconsistencies that had
been inherited from the doctrinal pluralism of pre-
vious centuries but had been left unresolved by the
council. Several times the Council of Trent had been
on the verge of confusing the two assignments, and
each time it had been warned off from what was re-
garded as a dangerous course of action. Only the first
assignment was its proper business, while the disputes
among scholastic theologians were best left to the
scholastic theologians themselves. On the whole, ac-
cordingly, Trent had observed the distinction between
the consolidation of church doctrine and the clarifi-
cation of doctrinal theology.

In addition to their defense of the nature and the
locus of authority in the church, particularly the re-
lation between the authority of Scripture and the au-
thority of tradition, the theologians of the Counter-
Reformation performed the assignment of consoli-
dation by rehearsing the topics raised by the Reform-
ers and developed by the first two generations of anti-
Protestant polemicists. As the issue with which it had
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all begun, the problem of indulgences was unavoid-
able. The errors and inadequacies of Protestant teach-
ing about the sacraments, over which Thomas More
had contended with Luther, were especially promi-
nent in the polemics. By denying the real presence in
the Eucharist, the "sacramentary sect" of Calvin had
"conveyed away this best dish" and now proposed
"to feed God's people with a piece of bare bread in-
stead of Christ's most precious body." Thus he had
depressed the sacraments into little more than didactic
tools. Although Calvin claimed the testimony of
Christian antiquity, and especially of Augustine, for
this teaching, "the authority of the fathers"—for ex-
ample, of Dionysius the Areopagite, whose authen-
ticity was still being defended—proved the antiquity
of the Roman Catholic doctrine of the real presence.
It was above all the intimate connection between the
sacraments and divine grace that was at issue. There
was a fundamental contradiction in the Protestant po-
sition on this connection. For if God was as sovereign
as, for example, the Calvinists in their doctrine of
predestination made him out to be, by what right
could they then maintain that "God cannot give the
effect of grace to external sacraments"? Man did not
have an incorporeal nature like that of the angels, and
hence he needed sacraments to confer grace on him,
above all the Eucharist, which contained not only
grace itself but the very "author of grace and of every
good, Christ our Lord himself."

As the doctrine of grace dominated the "consoli-
dation," so it was also the most important topic of
the "clarification." In the immediate aftermath of the
Council of Trent, Michael Baius (Michel de Bay) re-
stated a strongly Augustinian position on the doc-
trines of sin and grace, thus launching a protracted
discussion of Augustinian theology. Despite the con-
demnation of the propositions of Baius by Pope Pius V
in 1657, Cornelius Jansen renewed the protest against
what he took to be the rampant Pelagianism and Semi-
Pelagianism of the time, analyzing and refuting these
trends with great erudition and care in his three-vol-
ume work, Augmtinus, published in 1640, shortly
after his death. That, too, was condemned, when, in
1653, Pope Innocent X issued his constitution Cum
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occasione. These official proscriptions of extreme Au-
gustinianism appeared to some to be putting the pub-
lic doctrine of the church on the side of those whom
Baius and Jansen had been attacking, most notably
Louis Molina, whose Harmony of Free Will with the
Gifts of Grace of 1588 was an extended apologia for
the freedom of the will before and during conversion
and thus for the positive role of "aids to grace [auxilia
gratiae]." But the magisterium of the church, after a
papal commission had reviewed the issues for a de-
cade, left much of the question open by decreeing
instead, in 1607, that none of the parties in the dispute
should condemn any of the others. This decree "did
not give Molinism the rights of citizenship in the
church, but did give it guest privileges."

The status of the public doctrine of the church, as
that which was not only "believed" and "taught" but
"confessed," about the entire range of issues con-
nected with the gifts of grace was itself an important
issue in these controversies. On many of those issues,
it had to be acknowledged, "there is little that can be
adduced from the councils and the fathers that is de-
cisive or even very persuasive." Therefore the Synod
of Orange, held a century after the death of Augustine
to reaffirm his teachings against Pelagianism and Semi-
Pelagianism, had a standing that was special but also
problematical. Because it had decreed that "no one
has anything of himself except lies and sin," Jansen
could, and did, quote it in support of his position, as
Molina's opponents could quote others of its decrees
as proof that Molina and the theologians who were
exalting human freedom over divine grace were in fact
Neo-Pelagians, or at any rate Semi-Pelagians. Al-
though the Synod of Orange had been a provincial
synod, not an ecumenical council, Francisco Suarez,
whose defense of the doctrine of freedom was bring-
ing upon him the accusation of Molinism, nevertheless
ascribed to its canons, including the problematical
ones, "an infallible authority of faith," on the grounds
that they had been "so to speak, 'antecedently' con-
firmed by papal authority," since much of their con-
tent had come from the Holy See. Then he had to
bring the difficult canons of Orange into line with
what he was defending as church doctrine. For the
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determination of what that church doctrine was, how-
ever, the legislation of the Council of Trent was unique.
Although there had been previous councils that had
spoken on the doctrine of grace, "among the ecu-
menical and legitimate councils it alone has declared
and defined this matter in detail, as though editing
into a summa what the popes and earlier councils had
handed down as tradition." Hence Molina, too, rec-
ognized various elements of the Thomistic doctrine
of grace, which had been declared and defined at Trent,
as doctrines that were now "binding as a matter of
faith [de fide]."

Because the ecumenical councils of the church had,
from the beginning, so much less to say about the
doctrines of sin and of grace than about the dogmas
of God and of Christ, the question of the doctrinal
import of the church's worship had, ever since the
ancient church, played a prominent role in the debates
over the doctrine of man. When the evidence of church
fathers and theologians on this doctrine appeared to
be ambiguous, Augustine appealed to "the prayers
which the church has always used and will use," in
which the church confessed "that the good which we
do not hold except by our own will, we nevertheless
do not hold unless [the Lord] works it in us to will
it." The Roman Catholic Augustinians of the six-
teenth and seventeenth centuries made use of the same
appeal now, citing "the daily prayers of the church"
as authoritative on the efficacy of grace. The church
prayed even for those of the departed who had died
unmarked by any taint of public scandal; thereby it
was affirming their need for a grace that was unmer-
ited. Such liturgical proof texts were evidence of "the
Catholic faith as this has been manifested in the pray-
ers of the church" and as it had been unquestionably
"believed" and explicitly "taught," though perhaps it
may not have been formally "confessed." Together
with "Paul and Augustine, [who are] the matrix and
the source of all the conclusions that can be formed
about grace," this evidence from the rule of prayer
could help to confirm the authoritative rule of faith
against the latter-day "remnants of the errors of
Pelagius."

The formulation of the doctrine of grace involved
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both of the assignments of theology, consolidation in
opposition to those without and clarification in dia-
logue with those within. It was necessary to affirm
this "Catholic doctrine against the heretics, above all
Luther and Calvin." Prominent though the doctrine
of grace had been in Luther's theology, he had denied
that justification took place through the infusion of
grace but had attributed it to the imputation of the
righteousness of Christ for the forgiveness of sins.
Against this Molina and Suarez found it appropriate
to quote the definition at the Council of Trent, which
had expressly rejected the limitation of justification
to forgiveness. It was, however, especially for his doc-
trine of the bondage of the will that Luther was singled
out in this discussion. That doctrine and its impli-
cations provided Molina with the argument he needed
for his own assertion that the freedom of the will was
a necessary constituent of the Catholic doctrine of
grace, as well as for the converse of that proposition:
"The freedom of the will must be preserved so that
in all things the grace of the Giver may stand out."
For the prevenient grace of God and the free will of
man were not antitheses, but were "two parts of a
single integrated cause of the act of believing." One
of Molina's concerns was to obviate the necessity of
positing, in addition to this "particular aid of pre-
venient grace," a second special act of divine aid by
which the free will would be enabled to elicit acts of
faith, hope, love, and repentance.

For their part, Molina's opponents and the other
neo-Augustinians needed to disengage their reasser-
tions of the primary of grace from Luther's. When
Baius declared that without grace the free will was
good only for sin, that sounded dangerously like an
echo of Luther, but he went on to specify that there
was a genuine free will and that it was aided by grace;
or, in the Thomistic-Augustinian formula of Do-
mingo Bariez, "the efficacy of divine aid, as it comes
from the Holy Spirit, does not destroy liberty, but
perfects it." The familiar harmonization of grace and
free will accomplished by Bernard of Clairvaux ex-
hibited the proper balance between Manicheism and
Pelagianism. In opposition to Pelagianism, Bellarmine
insisted that all human labors were in vain unless God
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added his concurrent grace, for man "can do nothing
for the sake of which God may be said to grant him
grace." At the same time, the gratuitous character of
forgiveness did not, as the Apology of the Augsburg
Confession maintained, preclude the presence of cer-
tain actions in the person that only "predisposed" to
grace though they did not "merit" it.

Although Calvin was sometimes lumped with Lu-
ther as opposed to the Catholic doctrine of the relation
between the gifts of grace and the freedom of the will,
it was especially the apparent determinism of his doc-
trines of predestination and reprobation that earned
him the opposition of Roman Catholic theologians.
Even Baius, concerned though he was about what he
regarded as the Semi-Pelagianism of his time, joined
in that opposition: As not all "the doctors of the
Catholic faith" were equal, so it was with heretics as
well; and Calvin was one of the worst. The very foun-
dation of Calvin's theology was false and contrary to
the Catholic faith. The problem was that, as Calvin
himself had claimed, there was considerable docu-
mentation for his doctrine in the fathers of that Cath-
olic faith. Therefore it was necessary to rescue
Augustine from the doctrine of predetermination that
both Calvin and certain Roman Catholics seemed to
be reading into his statements and even to rescue
Gregory the Great from the doctrine of double pre-
destination that seemed to be implicit in his expla-
nation of the biblical locus classicus on the universal
salvific will of God. It was equally necessary on all
sides to find some explanation for the language of
Chrysostom, who appeared to favor the extreme Pe-
lagian position in the powers he ascribed to the un-
aided free will of man.

A crucial problem in the doctrine of predestina-
tion—not only for Calvin and his heirs, but for all
Augustinians, including those within Roman Ca-
tholicism—was the relation between divine fore-
knowledge and predestination. Suarez was sure that
these two terms, as they were used together in Ro-
mans 8:29, were not synonyms. How, then, was the
predestinating action of God, to salvation or to re-
probation, connected with his absolute foreknowl-
edge of both sin and virtue, including faith? The case
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of reprobation was the easier one, for it was possible
to base it, at least in the case of adults, on a "hypo-
thetical [ex hypothesi] foreknowledge of sin, though
not of the particular sins of individuals"; hence it was
permissible to say that "the foreknowledge of future
sins precedes predestination—not only our predesti-
nation, but that of Christ, who is the head of those
who have been predestined," although even that fore-
knowledge was not "absolute" in the sense that it took
away free will. Contrary to what Calvin, and before
him Wycliffe, had taught, predestination itself did not
impose that kind of necessity. This desire to protect
liberty against necessity lead Molina to assert that God
foreknew something because by free will it would
happen, but that it was not correct to say that it hap-
pened because God foreknew it. Diego Nuno quoted
Augustine in proof of the opposite: Molina was con-
tradicting both Thomas and Augustine. Together with
his opponents, Molina did acknowledge, on the basis
of Thomas and Augustine, that the number as well as
the specific identity of the predestinated was already
fixed. But, partly it would seem because of the Cal-
vinist doctrine of the decrees of predestination, Ro-
man Catholic theologians of the various parties in this
period all remained committed to the extrication of
the Catholic and Augustiman doctrine from any im-
plications of "fate" or "necessity."

Yet the obligation for Roman Catholic thinkers to
deal with the problematics of the gifts of grace in this
period came at least as much from within their own
church as from Luther and Calvin. Suarez found it
necessary to respond to Molina on the question of the
need for grace. Similarly, after referring to the hereti-
cal teachings of Luther and Calvin, he added: "It would
be possible at this point also to discuss some of the
articles of Michael Baius"; but he went on to point
out that "because he was a Catholic man and did not
err pertinaciously, he should not be counted among
the heretics." Others were less gentle. Jansen, whose
Augustmus was in the main a comparative examination
of the teachings of Augustine, Pelagius, and the Semi-
Pelagians, did occasionally let it be known that those
whom he really had in mind were "the many recent
thinkers, who without any ambiguity set forth the
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position that man, by the powers of his nature, is able
to dispose himself to grace." This was "that celebrated
question" among the scholastics whether if someone
did what lay within him God would inevitably confer
his grace. Augustine's answer to the question, ac-
cording to Jansen, was clearly in the negative. But
Suarez insisted, in his response to Baius, that this was
a misreading of Augustine.

Suarez himself defined grace as "a gift granted over
and above nature and everything owed to nature"; or,
in Bellarmine's terminology, grace was "that which is
neither owed nor granted as a compensation or a re-
ward, but is donated gratis and freely." Jansen's def-
inition included this element, but added, on the basis
of the word of Jesus in the Gospel that "apart from
me you can do nothing," that grace was also "alto-
gether necessary for every good work." An "aid to
grace [auxilium gratiae],." which was in many ways
the central issue of the controversies within Roman
Catholic theology during the sixteenth and seven-
teenth centuries, could be defined as "some sort of
supernatural gift freely granted to a man, by which
in some way he is aided to do good." Grace could
also be divided into "operating" grace ("that special
aid by which God operates in ourselves without our-
selves, that is, without the concurrence of our free
will") and "cooperating" grace (by which "our free
will is aided so that it may freely cooperate with God").
It was, also according to Molina, heretical to deny
that this unearned "operating" grace was necessary
before there could be any true love of God. Once
again, the Pauline (and, by now, Augustinian) for-
mula, "it depends not upon man's will or exertion,
but upon God's mercy," demanded clarification: Mol-
ina saw it as reinforcing the need for cooperation be-
tween divine grace and human free will; Jansen took
it to be directed explicitly against those "who set down
certain conditions for the operations of divine grace
or mercy"; and Suarez, citing the authority of Gre-
gory Nazianzus, sought to have it both ways by urg-
ing that the free will was a "proximate cause" of
conversion, but that "it is not to be attributed to the
will in the same way as it is to grace."

All of these theologians of grace identified them-
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selves as Augustinians of one sort or another and ques-
tioned the legitimacy of such an identification for their
opponents. But whatever this identification may have
meant in the past, it now had to take primary account
of two writings of Augustine. One of these, present
of course already in the Middle Ages but made prom-
inent by both Renaissance and Reformation, was the
Confessions, which obliged them to include as part of
their theological discussions some consideration of the
subjective and experiential element in the life of grace.
In its debates on the certainty of faith and the certainty
of salvation, the Council of Trent had attacked the
Calvinist idea that one could be subjectively certain
of election and had declared, on the basis of Thomas
Aquinas, that such certainty could come only by pri-
vate revelation. Addressing the question of whether
it was possible to experience the gifts of grace, Molina
cited the precedent of Augustine, as well as that of
Mary Magdalene, as evidence that grace could indeed
be the content of a subjective experience. Like the
fathers at Trent, he was obliged to deal with such
statements of Scripture as the statement of Paul, "I
am certain." But elsewhere he explained that "even if
we do experience the assent of faith itself, we never-
theless do not know whether it proceeds from an
acquired faith or from an infused one," and he dis-
tinguished his understanding of the certitude of faith
from the Lutheran definition of faith as "knowledge,
assent, and trust."

The other Augustinian treatise that demanded treat-
ment was his first significant response to Pelagianism,
On the Merits and the Remission of Sins, in which he
had begun to consider a problem that was to become
far more prominent as the Pelagian controversy pro-
gressed, the relation between grace as a gift and the
biblical language about "merit" and "reward." The
problem had repeatedly surfaced during the Refor-
mation controversies. Now Baius made it the topic
of a special treatise of his own, in which he maintained
that if Adam and Eve had not sinned, eternal life
would have been a reward to them, but that for a
fallen humanity it could not; therefore, as Molina also
affirmed, "merits themselves are the gifts of grace,"
and in that sense eternal life now was both a reward
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and a gift. The entire concept of merit and reward,
as formulated at Trent, needed to be reasserted. The
promise of God was free and unmerited. But once
God had promised, he had bound himself by that
promise, and in that sense he "owed" what he had
freely promised: he granted it as a reward, because
he could not be untrue to himself.

Unavoidably, any consideration of the gifts of grace
during the sixteenth and seventeenth centuries had to
take account of the development, during the four-
teenth and fifteenth centuries, of the doctrine of the
relation between grace and original sin in the Virgin
Mary. "The sixteenth century," it has been said, "had
multiplied the symbolic expressions of the Immacu-
late Conception. It was the genius of the seventeenth
to express the mystery with all possible perfection."
Because of its prominence in this period, Pascal de-
voted the ninth of the Provincial Letters to a critique
of the distortions to which Marian devotion was sub-
ject, and one of the propositions of Baius condemned
by papal decree asserted that "no one, except for
Christ, is without original sin," and that "therefore
the Blessed Virgin died because of the sin contracted
from Adam, and all her afflictions in this life were,
as in the case of other saints, punishments for sin,
whether actual or original." Suarez explained that it
was the latter part of this statement that had been
condemned, since, in the present status of defined
church doctrine, the statement that the Virgin had
been born with original sin was not officially subject
to condemnation. Bellarmine gave a fuller explanation
of the status in three propositions: it was not a binding
article of faith that Mary was conceived without or-
ginal sin; that opinion, however, must not under any
circumstances be adjudged heretical; it was not pre-
sumptuous, but pious and far more probable, to hold
this opinion in preference to its alternative. To Mol-
ina, Mary was the prime instance of a conferral of
grace independent of the use of free will, as well as,
on the other hand, of the biblical description of some-
one "who had the power to transgress and did not
transgress" because of her free will; she was also,
"according to the more probable opinion," the only
exception to the universality of original sin. Regard-
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less of the philological objections of Erasmus, Calvin,
and others, the angelic salutation to Mary did mean
that she was "full of grace," because she possessed
"the gifts of the Holy Spirit in the highest possible
degree."

The most fundamental of all the several distinctions
involved in the history of this doctrine was that be-
tween grace and nature, with which, for example,
Molina opened his Treatise on Grace and on which
Baius was no less dependent. It had been codified by
Augustine and by his disciples, such as Prosper of
Aquitaine, and had achieved its definitive formulation
in Thomas Aquinas: "Grace does not abolish nature,
but completes it." The distinction did not imply at
all that only "grace" was a divine gift, while "nature"
was a human achievement. For Augustine himself had
often said "that even nature is true grace, that is, a
free gift" of God, not conditional on works. It was
a misunderstanding of this relation between nature
and grace that had led Pelagius into his errors. He had
denied "that some assistance of grace . . . was nec-
essary to the will of the first man for him to live right."
Curiously, it was now against the Reformers, vigor-
ously anti-Pelagian though they were, that this prin-
ciple had to be reasserted. At the same time, they
needed to be reminded of the other pole of the relation
between nature and grace. Divine grace was needed
to make human nature whole and to render it ac-
ceptable to God, but nevertheless there remained such
a thing as natural morality. Grace and faith were not
needed to make an act morally good. Or, in Molina's
words, "There cannot be a meritorious act apart from
grace and love, but there can be a morally good act
apart from grace and love and even apart from faith."
But could the man performing such acts in a purely
natural state also have, by his own free will, a natural
desire for the grace of God, and did that desire in any
way predispose him to grace?

On the answer to that question depended the entire
structure of the Augustinian doctrine of grace as it
had developed in the Western church. In a series of
actions during the second half of the seventeenth cen-
tury, beginning with Cum occasions in 1653 and cli-
maxing in Unigenitus Dei Filius in 1713, the teaching
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office of the Roman Catholic Church spoke out against
Jansen's reinterpretation of the Augustinian doctrine.
What had begun as a series of individual restatements
of Augustine was now in the process of becoming a
distinct dogmatic position and an entire party within
the church: the problem of Jansen's Augustinus had
been replaced by the problem of Augustinian Jansen-
ism, a doctrinal movement, but also a literary and
political movement, whose repercussions were to be
decisive for the relation between Christian doctrine
and modern culture in the eighteenth century. To-
gether with Pietism and Puritanism, therefore, Jan-
senism must form the starting point for our discussion
of that relation.
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1558, Spanish Franciscan, 310

"Catholic," and "Roman Catholic," as
denominational label, 245-46. See also
Church, defined as catholic; Evangeli-
cal; Reformed

Celestius, fifth-century follower of Pela-
gius, 226

Celibacy, 212, 248-49, 262. See also
Priesthood

Certainty, 128-32, 149-50, 154, 165,
189, 218, 230-31, 288-89, 334, 382

Cervini, Marcello, d. 1555, Cardinal leg-
ate and second chairman at Trent,
pope as Marcellus II, 275, 291

Chalcedon, Council of, in 451, 102-3,
156-58, 321, 324, 353-54

Character, sacramental, 96-97, 291, 293
Chaucer, Geoffrey, d. 1400, English

poet, 38, 129
Chelcicky, Peter, d. ca. 1460, Hussite

theologian
—on the doctrine of: Christ, 24; church,

75, 85-86, 90, 98; Eucharist, 58;
heresy, 61; priesthood, 95; sacra-
ments, 93-94

Chemnitz, Martin, d. 1586, Lutheran
theologian, 145, 162, 352, 356-59

Chillingworth, William, d. 1644, Angli-
can theologian, 347

Christ. See also Eucharist; God; Justifi-
cation; Mary; Salvation; Trinity;
Worship

—defined as: anhypostaton and enhy-
postaton, 354—55; ascended into
heaven, 114, 158-59, 357-58; com-
posite person, 355; God-man, 156-
57; head of the church, 73; homo-
ousios, 212, 299, 322-23, 326, 330;
humbled and exalted, 353; king, 71,
83-84; Logos, 151, 160, 166, 327,
329; mirror, 167, 230-31, 240-41;
omnipresent, 160, 202, 357-58; pre-
destined, 231, 365-66; sacrament,
178-79, 190-91; Second Adam, 142,
235, 370; Son of God, 27-28, 325-
26; subordinate to the Father, 326-
27; supreme pontiff, 112; two na-
tures, 156, 158-61, 353; union,
with the communication of proper-
ties, 41-42, 79, 132, 160-61, 163,
352-59; object of worship, 329-30,
355

—work of, 22-28, 354, 358, defined as:
acceptation, 26—27; consummation
of covenant, 242-43, 371; example,
35-37, 164-65, 319-20; justifica-
tion, 149-50, 282-83 (see also Justi-
fication); lawgiver, 164-65, 213, 287
(see also Law); limited to elect, 32-
33, 237-39, 360, 370; mediator of
redemption, 261, 279, 325; obedi-
ence, active and passive, 152, 163-
64, 213; revelation, 166-67, 325;
sacrifice and priesthood, 55-56, 82,
152, 175, 191, 204, 238-39, 242,
257, 300-1 (see also Eucharist, de-
fined as sacrifice); satisfaction, 23-
25, 156-57, 161-63, 238, 250, 265,
282, 297, 324-25, 359-61, 371; Sav-
ior of Mary, 46-47; universal, 238,
312-13, 359-60; victory, 162-63,
167, 168-69, 360

Chrysostom, John, d. 407, patriarch of
Constantinople, 78, 198, 301, 307, 379

Church. See also Christ; Councils; Epis-
copate; Eucharist; Gospel; Pope; Sac-
raments; Scripture; Tradition; Word of
God

—one, holy, catholic, and apostolic, 69-
126, 262-74: one, 59, 72-85, 272,
273-74; holy, 85-98, 117, 215-16,
273-74, 316-19; catholic, 59, 98-
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110, 116-18, 245-46, 312; apos-
tolic, 85, 106-7, 110-26, 316-17

—defined as: body of Christ, 71, 72—73,
75, 80, 81, 87, 123, 272; city, 81;
communion of saints, 173-74; con-
tinuous, 176-77, 249, 272, 304-31,
317; presupposition of the gospel,
125-26, 263-64, 307, 315, 342-43;
hidden and invisible, 174, 272, 316-
17, 342; indefectible and infallible,
86, 92, 100, 106, 107-9, 117, 264,
272, 301 (see also Councils; Pope);
kingdom, 71, 81-82, 106, 174-75
(see also Church and state); lost and
fallen, 85-98, 316, 321-22; marked
by word and sacraments, 174-82,
274; mother, 111, 117-18; predes-
tined, 32, 75-76, 85, 91-92, 173-74,
218, 271 (see also Predestination);
primitive, 102, 117-18, 249, 316-17;
pure, 315-17; subordinate to word
of God, 174, 210-12 (see also Gos-
pel); true visible, 271-72, 342

Church and state, 3, 22, 25, 70, 81-85,
89, 90-91, 91-92, 99, 100-101, 102,
103-4, 108, 135, 174-75, 267, 295,
313, 317, 319-20, 321, 341, 350. See
also Constantine

Cicero, d. 43 B.C., Roman orator and
philosopher, 21, 214

Clement, ca. 96, bishop of Rome, 271,
311

Clement XI, d. 1721, pope, 384-85
Clichtove, Josse [Jodocus Clichtoveus],

d. 1543, Flemish humanist and theolo-
gian, 246-74; quoted, 248, 260-61,
262, 266

Cochlaeus, Johannes, d. 1552, opponent
of Luther, 246-74; quoted, 209, 247

Complutensian Polyglot, first printed
polyglot Bible, 1502-ca. 1522, 307

Concupiscence, 155, 278—79
Confession. See Penance
Confessions, Reformation, 127-28, 340-

41, 350-51. See also Authority;
Creeds; Scripture; Tradition; names of
individual confessions

Confirmation, sacrament of, 52, 78,
256-57, 293, 294-95

Confutation of the Augsburg Confession,
Roman Catholic response to the Augs-
burg Confession in 1530, 246-74;
quoted, 185-86, 333-34

Conrad of Megenberg, d. 1374, German
professor at University of Paris, 90—91

Constance, Council of, 1414-17, 69-
126, 7, 282, 302, 350

Constantine I, d. 337, Roman emperor,
71, 118, 321-22; Donation of, medi-
eval forgery, 90-91, 105, 118

Constantinople, 74-75, 76-79, 312. See
also Eastern church

Constantinople, Third Council of, in
681, 102, 176

Contarim, Gasparo, d. 1542, cardinal
and bishop of Belluno, 254-55, 260

Continuity. See Church; Doctrine; Epis-
copate; Tradition

Councils. See also Confessions; Creeds;
Pope; Tradition; names of individual
councils

—authority of, 106, 122, 376-77; func-
tion of, 277-79, 374; infallibility of,
100-103; relation of, to pope, 73,
80, 125-26, 350

Covenant, doctrine of, 130, 234-35,
240-44, 318, 365-72

Cranmer, Thomas, d. 1556, Anglican
archbishop of Canterbury, 187—203;
quoted, 192, 194

Creation, doctrine of, 12, 14, 49-50, 61-
62, 65-66, 143, 145, 166, 218, 229,
232-33, 235, 244, 364

Creeds, 4-5, 60, 176-77, 322. See also
Confessions, Reformation; names of
individual creeds

Crescenzio, Marcello, d. 1552, cardinal
and papal legate at the Council of
Trent, 275

Cross, 37, 42-43, 155-67, 217
Cruz, Antonio de la, d. 1550, Franciscan

theologian and bishop of Canary Is-
lands, 288, 298

Cudworth, Ralph, d. 1688, Cambridge
Platonist, 350

Cyprian, d. 258, bishop of Carthage, 12,
68, 103, 114, 211, 250, 271, 330

Cyril, d. 444, bishop of Alexandria, 198

D'Ailly, Pierre, d. 1420, cardinal and
French theologian, 69-126; quoted,
17, 25, 104, 112, 251

Daneau, Lambert [Lambertus Dan-
naeus], d. 1595, Reformed theologian
at Castres, 337
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Dante Alighieri, d. 1321, Italian poet,
23, 71, 83, 90, 331

David, king of Israel and psalmist, 131,
280

David [Davidis], Francis, d. 1579, Uni-
tarian theologian in Transylvania, 329—
30

Decalogue. See Law
Decrees, divine, 227, 232, 235, 239,

243-44, 360, 364-65. See also Crea-
tion; Predestination and reprobation

Denck, Hans [Johannes Denk], d. 1527,
Anabaptist theologian, 305-6, 313-22

Determinism. See Fate
Devils, and demons, 42, 142, 144, 145,

167, 179, 279, 322, 327. See also Evil
Diaz de Luco [de Lugo], Juan Bernal, d.

1556, bishop of Calahorra, 287
Dietenberger, Johannes [Johann], d.

1537, Dominican theologian, 245-74
Dietrich of Nieheim [Theodericus de

Nyem], d. 1418, conciliar theologian,
70, 74,. 104

Dionysius, Pseudo- the Areopagite, ca.
500, mystical theologian, 21, 67-68,
78, 251, 300, 310-11, 375

Discipline. See Church, holy
Dispensations. See Covenant
Doctrine, 3-6, 72-73, 85, 101, 115,

180-81, 247-49, 315
Donatism, 19, 22, 92-98, 272-74, 293
Dort [Dordrecht], Synod of, council of

Reformed Church in the Netherlands
1618-19, 235-42, 184, 210, 225, 233

Duns Scotus, John, d. 1308, British
Franciscan theologian, 10—68

—on the doctrine of: Christ, 26-27; Fi-
lioque, 78; God, 25, 26, 28-30;
grace, 30; Mary, 27, 38-39, 47-50,
119; penance, 95-96, 129, 296; pre-
destination, 28-30; reason, 59-60,
62; Scripture, 59-60, 119

—relation of, to: Anselm, 26—27;
Thomas Aquinas, 13, 62—63

Eastern church, relation of the West to,
74, 76-79, 101-2, 216, 269-70, 274,
301, 307, 342, 345

Eck, Johann, d. 1543, Roman Catholic
professor at Ingolstadt, 245-74, 180,
207

Edwards, Jonathan, d. 1758, Reformed
theologian in New England, 239-40

Election. See Predestination and
reprobation

Emperor and empire. See Church and
state

England, Church of, 2-3, 109, 183-244,
332, 335, 348, 362, 373. See also
Cranmer, Thomas; Hooker, Richard;
More, Thomas; Ridley, Nicholas;
Rogers, Thomas; Stapleton, Thomas;
Thirty-Nine Articles

Ephesus, Council of, in 431, 158, 354
Ephesus, "Robber Synod" of, in 449,

102
Epicureanism, 220-21, 233
Epiphanius, d. 403, bishop of Salamis,

198
Episcopate, 78, 82-83, 92, 114, 117,

175, 296, 305, 313, 316, 321. See also,
Ministry; Orders, holy; Pope;
Priesthood

Episcopius, Simon, d. 1643, Remon-
strant theologian, 232-40

Erasmus, Desiderius, d. 1536, humanist
and scholar, 306-8, 248-74, 140

—on the doctrine of: church, 270; man,
140, 143, 170, 258; Mary, 308, 261;
predestination and reprobation, 218,
223; sacraments, 267, 295; Scrip-
ture, 181-82, 203; tradition, 140,
269, 306

—scholarship of, 198, 271, 306-7, 310,
328, 346

Eschatology, 11, 36-37
—components of: Antichrist, 38, 109,

172-73, 174-75, 269, 316, 323;
death, 132, 134, 142, 146, 162-63,
168, 279; purgatory, 61, 136-38,
249, 250-51, 284, 311, 323; vision
of God, 108, 188, 231

Eucharist, 52-59, 158-61, 176-80, 189-
203

—defined as: bread and wine, 56-59;
chief sacrament, 52-53, 257-58;
communion, 201—2, 257, 311; com-
munion under one or both species,
10, 14-15, 61, 100, 122-25, 173,
248-49, 274, 301-2; consubstantia-
tion, 201, 268; sign of the covenant,
242; memorial, 201, 204-5, 311;
presence, 201; promise, 257; real
presence, 52, 158-61, 181, 256, 258,
291, 298-99, 333-34, 351; sacra-
ment, 257-58; sacrifice, 55-56, 179,
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192, 193, 198, 200-201, 242, 272,
299-301, 311; sign, 191-93, 258;
substance and accidents, 52, 56—58,
193, 201, 258; testament, 257; tran-
substantiation, 55-59, 190-91, 193,
198, 200, 204, 258, 298-99, 324

—doctrine of, in: Anabaptists, 315; Au-
gustine, 8, 54-55, 191, 196-97, 258,
301-2; Berengar, 54, 199-200, 258;
Bucer, 257; Bullinger, 189-203, 159;
Calvin, 189-203, 180, 186; Pseudo-
Dionysius, 311; Duns Scotus, 55—
56; Giles of Rome, 57-58; Hus and
Hussites, 14, 53, 58-59; Irenaeus,
242; John of Paris, 54, 57; L'aski,
201; Lateran Council of 1215, 56,
291; Luther, 158-61, 173, 179-80,
186, 200-201, 257-58; Nicholas of
Cusa, 10; Oecolampadius, 158—59,
176-77; Peter Lombard, 54; Rad-
bertus, 54; Council of Trent, 291,
297-302; Williiam of Ockham, 10-
11, 53, 57; Wycliffe, 54, 58

Eusebius, d. ca. 340, bishop of Caesarea,
77, 242, 305, 310, 331

Eutychian heresy, 158, 354
"Evangelical," as denominational label,

128, 314, 315. See also Catholic; Gos-
pel; Reformed

Evil, 11, 231, 233-34. See also Devils
and demons; Man, defined as sinner

Extreme unction, or the anointing of the
sick, 256-57, 293, 295

Faith, 153-55, 248-62
—defined as: act of believing, 3; content

of what is believed, 4, 115, 153,
285-86; spiritual "eating," 195;
"historical faith," 153-54, 286; basis
of justification (see Justification);
formed by love (see Love); motiva-
tion of good works, 147 (see also
Works); obedience to gospel, 206,
230; trust, 133, 154, 286; virtue, 79,
115, 153, 286; wager, 165, 349-50

Fate, and determinism, 32—33, 35, 145,
221, 227-28, 233, 235, 260, 364, 379-
80

Fathers of the church. See Tradition, pa-
tristic; names of individual church
fathers

Ferrara. See Basel-Ferrara-Florence,
Council of

Filioque, 15-16, 78-79, 321
Fisher, John, d. 1535, Roman Catholic

bishop of Rochester, 131, 245-74
Flacius, Matthias [Illyricus], d. 1575,

Lutheran professor at Jena, 142—45,
151-52

Florence, Council of. See Basel-Ferrara-
Florence, Council of

Foreknowledge. See Predestination and
reprobation

Formula of Concord, Lutheran confes-
sion of 1577, 4, 145, 152, 171-72,
182-83, 222, 236, 347, 352, 356-59

Francis of Assisi, d. 1226, saint and spir-
itual reformer, and Franciscans, 14,
21, 36, 43, 60, 87-88, 92-93, 111,
113, 289

Frankfurt, Profession of the Catholic
Faith in the Church of Exiles at, Re-
formed statement of faith in 1554,
208-9

Frith, John, d. 1533, early English re-
former, 137

Fugger, house of, family of German
bankers, 134-35

Gabriel Biel, d. 1495, professor at Tu-
bingen, 24-25, 46, 51-52, 110, 125,
129-30, 146, 253

Gallican Articles, The Four, of 1682, 350
Gerhard, Johann, d. 1637, Lutheran

professor at Jena, 332—60
Gerson, Jean le Charlier de, d. 1429,

cardinal and chancellor of the Univer-
sity of Paris, 10-126

Giles of Perugia, fl. 1308, defender of
papal prerogatives, 90

Giles of Rome, d. 1316, Augustinian
theologian and archbishop of Bourges,
29, 57-58, 70, 111

God. See also Christ; Gospel; Grace;
Predestination; Salvation; Trinity; Will
of God

—attributes of, defined as: causation, 25,
29, 31-32, 35, 221-22, 232, 234,
239, 241; glory, 207, 229, 296-7;
holiness, 131-32; justice, 23-26,
131-33, 137-38, 221, 229, 360-61;
love (see Love); mercy, 23-26, 229,
325 (see also Grace; Salvation); om-
nipotence, 14, 25, 62, 132, 133 (see
also Will of God); omnipresence,
181, 357-58 (see also Christ, defined
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as omnipresent); omniscience, 31,
219 (see also Predestination, relation
of, to foreknowledge); sovereignty,
32, 169; transcendence and hidden-
ness, 67-68, 131, 133, 166-67, 312-
13; unchangeability, 132, 328, 353;
unity, 235, 327-28; wrath, 132-33,
148-49, 360 (see also Man, defined
as sinner)

—doctrine of, in : Anselm, 165-66;
Pseudo-Dionysms, 312; Luther,
131-33, 165-66; Nicholas of Cusa,
312-13

Gospel, 167—82. See also Christ; Scrip-
ture; Word of God

—defined as: book of New Testament,
41, 126, 167, 213; imperative of
poverty (see Poverty); knowledge of
God, 167; preaching of repentance,
171; promise, 167; revelation and
demand, 213; rule of life, 206-7;
teaching of Christ, 171-72; treasure
of the church, 128

—relation of, to: church, 125-26, 262-
74, 342-43; justification, 138, 148;
law, 168-72, 212-15, 243, 287, 351;
predestination, 230

Grace, 38-59, 145-53, 375-85, 130; de-
nned, 152-53, 227, 233, 255, 282, 381.
See also Augustine; Church; God;
Justification; Man; Mary; Sacraments;
Salvation; Word of God

Gratian, d. ca. 1159, systematizer of
canon law, 101, 107-9, 121, 266. See
also Law, canon

Gregory I, d. 604, pope, 64-65, 104,
116, 118, 198, 379

Gregory, d. 389, native of Nazianzus,
theologian and bishop, 77—78, 355,
381

Gregory, d. ca. 395, bishop of Nyssa, 77
Gregory of Rimini, d. 1358, Augustmian

theologian, 18-19, 23-24, 30-31
Cropper, Johann, d. 1559, theologian in

Xanten and Bonn, 253-54, 255, 285,
296, 297

Grotius, Hugo [Huig de Groot], d.
1645, Arminian theologian, 325, 360—
61

Guerrerus, Petrus, de Logrono, d. 1576,
archibishop of Granada, 300

Guido Terrena of Perpignan, d. 1342,
Carmelite theologian, 107

Heidegger, Johann Heinrich, d. 1698,
Reformed professor in Zurich, 336-
50, 362-74

Heidelberg Catechism, Reformed confes-
sion of 1562, 202, 214-15, 218, 220,
236, 318, 367

Helvetic Confession, First, Reformed
confession of 1536, 208

Helvetic Confession, Second, Reformed
confession prepared by Heinrich Bui-
linger in 1561 and published in 1566,
197, 203, 208, 216, 220, 230, 347

Helvetic Consensus, Formula of the Con-
sensus of the Helvetic Reformed
Churches, Reformed confession of
1675, 333, 348, 360, 362, 369, 370,
371

Henry VIII, d. 1547, king of England,
209, 248, 256, 262, 264

Henry of Cremona, d. 1312, bishop of
Reggio, 70, 82

Henry of Kalteisen, d. 1465, Dominican
theologian and titular archbishop of
Caesarea, 92, 111

Henry Hembuche of Langenstem, d.
1397, professor of theology at Vienna,
60, 109

Heresy, and heretics, 61, 95, 107-9, 113,
245, 336-37. See also names of indi-
vidual heresies and heretics

Hermeneutics. See Scripture
Heshusms, Tilemann, d. 1588, Lutheran

bishop of Samland, 144, 147, 199-200
Hierarchy, 272, 274, 296. See also

Church; Episcopate; Pope; Priesthood
Hilary, d. 367, bishop of Poitiers, 198,

307
Hincmar, d. 882, archbishop of Reims,

99, 104
History, 91, 99, 102, 103-4, 108, 167,

373-74
Hoen [Homus], Cornelius, d. 1524,

Dutch humanist, 158-59, 194
Hollaz, David, d. 1713, Lutheran theo-

logian, 350-62
Holy Spirit. See also Church; Fihoque;

God; Grace; Sacraments; Scripture;
Trinity; Word of God

—relation of, to: baptism, 317; church,
80, 97, 118, 123-24, 187; conver-
sion, 143-45; council, 100, 102-3,
107; covenant, 243; Eucharist, 202-
3, 205; law and gospel, 170; pope,
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107; Scripture, 122, 169, 186, 187,
203—4, 343—47; sacraments and
signs, 191-93; tradition, 121; word
of God, 187-203

—doctrine of, in: Calvin, 187; Francis-
cans, 113; Luther, 167, 175; Me-
lanchthon, 143-45; Reformed
theology, 202-3; Socinians, 327

Homoousios. See Christ, person of, de-
fined as homoousios

Honorius I, d. 638, pope, 106, 108, 342
Hooker, Richard, d. 1600, Anglican

theologian and apologist, 348-49
Hubmaier, Balthasar, d. 1528, Anabap-

tist theologian, 4, 306, 313-22
Humanism, significance of, for doctrine,

8-9, 19-22, 306-13. See also Erasmus
Hungary, Reformed church of, 215
Hus, John, d. 1415, Czech theologian

and reformer, and Hussites, 69-126,
175, 216, 269, 273

Ignatius, d. ca. 107, bishop of Antioch,
311

Images, 216-17, 247, 251, 260, 316,
362-63

Imitation of Christ. See Thomas a
Kempis

Imputation. See Justification
Incarnation. See Christ
Indulgences, 118, 134-36, 284, 297,

374-75. See also Penance
Infallibility. See Church; Council; Pope;

Scripture
Infralapsarianism, 366. See also

Predestination
Innocent III, d. 1216, pope, 56, 107, 200
Innocent X, d. 1655, pope, 375-76,

384-85
Inspiration. See Holy Spirit; Scripture
Irenaeus, d. ca. 200, bishop of Lyons,

197-98, 242, 271, 305
Isidore, d. 636, archbishop of Seville,

112-13
Islam, 72, 312-13, 336
Israel, and Judaism: covenant and salva-

tion in, 240-44, 311, 368-69, 371-72
(see also Covenant); history of, 59,
110, 234; law in, 115, 216-17 (see also
Law); Scripture in, 261, 266, 339, 340,
345 (see also Scripture); worship in,
51, 261, 273, 300

Jakoubek ze Stfibra, d. 1429, Hussite
theologian, 58-59, 61, 90, 94, 118,
123. See also Hus

James, apostle, 114—15
James of Viterbo, d. 1307/8, Augustinian

Hermit and archbishop of Naples, 70 —
71, 86, 122-23

Jansen, Cornelius [Cornelius Jansenius
the Younger], d. 1638, theologian at
Louvam and bishop of Ypres, and
Jansenism, 374-85

Jerome, d. 420, biblical translator and
monastic theologian, 115-16, 118,
180, 275, 307, 310-11, 346. See also
Scripture, translations of

Jerome, Pseudo-, The Hardening of the
Heart of Pharaoh, 223

Jerusalem, 271
Joachim of Fiore, d. 1202, apocalyptic

theologian and mystic, 73
Johannine Comma, 346
John, apostle, 44. See also biblical index
John the Baptist, 48-49, 51, 294
John of Brevicoxa [Johannes de Brevi

Coxa], d. 1423, professor at Paris, 120
John, d. ca. 749, native of Damascus,

Greek theologian, 42, 198, 246, 354,
355, 359

John of Palomar, fl. 1430, archdeacon of
Barcelona, 110

John of Paris, d. 1306, Dominican theo-
logian, 54, 57, 70, 84

John of Ragusa [Dubrovnik], d. 1443,
cardinal, 7, 76, 95

John of Rokycana [Jan Rokycana], d.
1471, Hussite theologian, 76

John Scotus Erigena, d. ca. 877, philo-
sophical theologian, 65, 199

John XXII, d. 1334, pope, 87-88, 108,
111, 112

Joseph, husband of Mary, 42, 48-49, 51
Judas Iscariot, 96, 131, 196
Justification, 128-55, 253-55, 279-89.

See also Christ; Faith; Grace; Merit;
Salvation; Works

—defined as: by faith, 157-58, 252-55,
285-86, 292, 314-15, 351; imputa-
tion, 149-50, 152, 254-55, 283-85,
323-24

—doctrine of, in: Anabaptists, 323; Bui-
linger, 139; Calvin, 138-39, 151-52;
Luther, 128-55, 172; Melanchthon,
152; Osiander, 150-52; Pauline epis-
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ties, 147-48; Protestant theology,
139, 151; Council of Trent, 279-89;
Unitarian theology, 323

Justin Martyr, d. ca. 165, apologist, 330

Keckermann, Bartholomaeus, d. 1609,
professor at Gdansk [Danzig], 343,
362-74

Kingdom. See Christ; Church; Church
and state

Knox, John, d. 1572, Scottish reformer,
215

Lactantius, d. ca. 320, apologist, 188
Lainez, Diego [James Laynez], d. 1565,

general of the Society of Jesus, 283,
284

Lanfranc of Bee, d. 1089, theologian and
archbishop of Canterbury, 199

Langland, William, author of fifteenth-
century poem, Piers Plowman, 129

Łaski, Jan [Johannes a Lasco], d. 1560,
Polish nobleman and Reformed theo-
logian, 185, 186, 196, 201, 202

Lateran Council, Fourth, in 1215, 129,
200, 258, 291, 298, 299

Latimer, Hugh, d. 1555, Anglican re-
former, 155, 191

Law. See also Christ; Gospel;
Justification

—canon law, 10, 54, 92, 101, 114, 120,
121, 129, 134, 272, 316; ceremonial
and moral law, 115, 169-70; Deca-
logue, 16, 147, 169, 171, 172, 177,
213-16, 328; Mosaic, 133-34, 146-
47, 212, 243; natural law, 51, 84,
170, 348-49, 370; social and politi-
cal law, 84, 217, 244, 349 (see also
Church and state)

—doctrine of, in : Calvin and Calvinism,
212-17; Luther and Lutheranism,
133-34, 163-64; Zwingli, 213

Law, William, d. 1761, Anglican theolo-
gian, 361

Leipzig, disputation at, in 1519, 263,
269, 274, 304

Leo I, d. 461, bishop of Rome, 354
Leo X, d. 1521, pope, 135-38, 248, 269,

278, 288, 297, 306-7
Lessing, Gotthold Ephraim, d. 1781,

German thinker and man of letters,
313

Liberius, d. 366, bishop of Rome, 106

Linus, first bishop of Rome after Peter,
80

Lord's Supper. See Eucharist
Love, 63, 66, 79, 130-31, 153-54, 252-

54, 286. See also Faith; God; Works
Luther, Martin, d. 1546, German re-

former, and Lutheranism, 127—82,
245-74, 336-62

Madruzzo, Cnstoforo, d. 1578, cardinal
bishop of Trent, 291

Magic, and superstition, 190, 191, 192,
198, 216, 248, 298

Man. See also Christ; Grace; Justifica-
tion; Salvation

—defined as: subject to bondage, 140-
45, 259, 288, 318, 323, 351, 363,
378; corporeal, 375; free, 33, 140-
41, 143-45, 259, 266, 287-88, 378-
79; image of God, 21-22, 141-42,
227; image of Satan, 142-43; righ-
teous and a sinner at the same time,
154-55, 172, 278, 284, 323; sinner,
11, 132-33, 139-40, 145, 162, 225-
27, 259, 277-79, 317-18

Manicheism, 140, 141, 233, 258-59, 342,
378

Marburg, Colloquy at, in 1529, 139, 151
Marcion, d. ca. 160, heretic in Rome,

168-69, 235
Marsilius of Padua, d. 1342, political

philosopher, 3, 70, 88-89, 101-2, 112,
135

Mary, 10-11, 38-50, 261-62, 302-3,
307-8, 339, 354, 383-84

Mary Magdalene, 113, 131, 382
Matthias, apostle, 76
Matrimony, as sacrament, 51, 257, 290,

295
Melanchthon, Philip, d. 1560, German

reformer, 3, 127-82, 185-86, 198,
219, 260-61. See also Apology of the
Augsburg Confession; Augsburg
Confession

Melchizedek, 83-84
Menno Simons, d. 1561, Anabaptist

theologian, 306, 313-22
Merit, 37, 135-36, 144-46, 148-49, 179,

249, 259, 287, 382-83. See also Grace;
Justification; Reward; Works

Ministry, 175-76, 273, 313, 317. See also
Priesthood
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Miranda, Bartholomaeus de [Carranza],
d. 1576, Dominican theologian and
archbishop of Toledo, 284

Molina, Louis, 374-85
Monasticism, and monks, 113, 124, 248,

249. See also names of individual
orders

Monotheletism, 355
Montbeliard, Colloquy at, 218
Monte, Giovanni Maria Ciocchi del, d.

1555, cardinal, then pope as Julius III,
289

More, Thomas, d. 1535, lord chancellor
of England, 248-74, 375

Moses, 132, 168-70, 211, 243, 273, 339,
343, 350. See also Israel; Law, Mosaic

Mosheim, Johann Lorenz von, d. 1755,
professor at Gottingen, 374

Miinster, Anabaptist commune, 319—20
Miintzer [Miinzer], Thomas, d. 1525,

Anabaptist reformer, 305-6
Musso, Cornelio, d. 1574, Conventual

Franciscan and bishop of Bitonto,
282-83, 292

Mysticism, and mystical theology, 21—
22, 63-68

Nature, 16, 47, 144, 194-95, 207, 228-
29, 348, 353; nature and grace, 240,
334, 381, 384. See also Christ; Grace;
Law

Nausea, Friedrich [Grau], d. 1552,
bishop of Vienna, 299

Nestorius, d. ca. 451, bishop of Con-
stantinople, and Nestorianism, 125,
158, 321, 353-54

Nicea, Council of, in 325, 102, 177, 324
Nicene Creed, 3, 52, 69, 70, 72, 112,

117, 212, 263, 321-22
Nicholas of Clamanges [Clemanges], d.

1437, humanist and theologian, 76
Nicholas of Cusa [Cusanus], d. 1464,

cardinal and German theologian, 64—
68, 69-126, 312-13; quoted, 12, 24,
231, 251, 301

Noah, 369
Nuno, Diego, d. 1614, rector of Domin-

ican College of Saint Gregory in
Spain, 380

Oaths, 320, 363
Obedience, 110, 146, 163, 170-71, 203-

6, 230, 269. See also Christ; Law

Ockham, William of. See William of
Ockham

Oecolampadius, Johannes, d. 1531, re-
former in Basel, 183-244, 158-59,
176-77, 268, 298

Orange, Synod of, in 529, 376
Orders, holy, and ordination, 92, 94,

257, 293, 295-96, 311. See also
Church; Ministry; Priesthood; Sacra-
ments; Simony

Origen, d. ca. 254, theologian and
scholar in Alexandria, 310, 315

Osiander, Andreas, d. 1552, Lutheran
theologian, 150-52

Palladius, d. 425, monastic historian and
supposed biographer of John Chrysos-
tom, 78

Paris, University of, 12, 60, 207
Pascal, Blaise, d. 1661, French theolo-

gian and philosopher, 334, 349—50,
377-85

Patavinus, Christophorus, d. 1569, gen-
eral of Augustiman Hermits, 287, 288

Patripassianism, 356—57
Paul, apostle, 146-48, 149, 155, 377; re-

lation to Peter, 105, 115, 270. See also
biblical index; Apostles; Peter;
Scripture

Paul III, d. 1549, pope, 275
Paul V, d. 1621, pope, 376
Pelagius and Pelagianism. See also Au-

gustine; Grace; Man
—relation of, to: Augustine, 139, 225,

382-83; Bernard of Clairvaux, 378;
Bradwardine, 18, 31-32; Gabriel
Biel, 130; Gregory of Rimini, 18-
19, 30-31; Jansen, 376, 380-81,
384; Luther, 139-40, 147; Protes-
tant theology, 278; Reformed theol-
ogy, 225-27, 365-66, 370; Roman
Catholic theology, 258-59, 262,
374-85; Thomas Aquinas, 16;
Council of Trent, 282; Zwingli,
225-26

Penance, and penitential system, 11, 95-
96, 128-33, 249-50, 256, 264, 272,
296-97, 311. See also Grace; Indul-
gences; Repentance; Sacraments

—defined as contrition, confession, and
satisfaction, 95-96, 130-31, 135-36;
296-97: contrition and attrition,
131; confession, 129-31, 179, 267,
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272; satisfaction, 134-36, 146, 250,
297, 324 (see also Christ, work of,
defined as satisfaction)

Peter, apostle, 71, 80, 89, 114-18, 271,
341-42. See also biblical index; Apos-
tles; Paul; Pope

Peter Aureoli, d. 1322, Franciscan theo-
logian and archbishop of Aix-en-Prov-
ence, 62

Peter Lombard, d. 1160, "Master of the
Sentences" and bishop of Paris, 54,
57, 71, 78, 101, 200

Petrarch, d. 1374, Italian humanist, 19-
21

Pharaoh, 222-23, 260
Philipsz, Dirk [Dietrich], d. 1568, Dutch

Anabaptist theologian, 314-22
Philosophy, 56, 60, 61-63, 65, 118, 194-

95, 206-7, 258, 285, 328, 336-37, 349,
365. See also Reason; names of indi-
vidual philosophers and philosophies

Pieta, 42
Pighino, Sebastiano, d. 1554, copresident

at the Council of Trent, 295
Pisa, Council of, in 1409, 101
Pius V, d. 1572, pope, 375, 383
Pius IX, d. 1878, pope, 50, 303
Plato, d. 347 B.C., Greek philosopher,

and Platonism, 20-21, 174, 187, 272
Polanus, Amandus, d. 1610, Reformed

professor in Basel, 362—74
Pole, Reginald, d. 1558, Roman Catholic

archbishop of Canterbury and cardi-
nal, 262-74

Pontius Pilate, procurator of Judea, 83
Pope, and papacy, 69-126, 136-37, 269-

72, 303, 341-43, 350
Poverty, 5, 36, 42, 87-93, 113, 262
Prayer. See Worship
Predestination and reprobation, 28-35,

133, 217-32, 239-40, 259-60, 288-89,
363-67. See also Providence; Will of
God

—relation of, to the doctrine of: Christ,
230-31 (see also Christ); church (see
Church, defined as predestined);
covenant, 240, 243-44, 363-67;
foreknowledge, 29-32, 91-92, 92-
98, 133, 166, 219-20, 222-23, 233,
365-66, 379-80

Priesthood: ecclesiastical, 248-49, 272-
73 (see also Donatism; Episcopate;
Ministry; Orders, holy; Sacraments);

universal, 83-84, 94, 97, 175, 267,
272-73

Prosper of Aquitaine, d. ca. 463, monk
at Marseilles, 18, 19, 384

Providence, 218, 220-21, 228, 233, 332,
346-47, 363, 367

Purgatory. See Eschatology

Quenstedt, Johann Andreas, d. 1685,
Lutheran professor at Wittenberg,
336-62

Racovian Catechism, Sociman statement
of faith of 1605 and following, 322-31

Rambert of Bologna, d. 1308, pupil and
defender of Thomas Aquinas, 62—63

Ratramnus [Bertram], d. 868, Benedic-
tine monk at Corbie, 198-99

Reason, 33, 56, 57, 61-63, 66-67, 119,
166, 194, 316, 347-50. See also Philos-
ophy; Revelation

Reform, call for, 96, 248
"Reformed," as denominational label,

183-84. See also Catholic; Evangelical
Reformed churches, and their doctrine,

172, 174, 183-244, 138-39, 362-72,
335, 353

Regensburg, Colloquy at, of 1541, 285
Reimarus, Hermann Samuel, d. 1768,

professor at Hamburg, 361-62
Remonstrance, Armiman statement of

faith of 1610, 232-35
Remonstrant Confession, Arminian state-

ment of faith of 1621/22, 208, 215-16,
225, 232-35

Remonstrants. See Armmius, and Armin-
lans; Dort, Synod of; Remonstrance;
Remonstrant Confession

Repeated Consensus of the Truly Lu-
theran Faith, Lutheran statement of
faith of 1655, 333, 347

Repentance, 131-34, 171-72, 179, 268,
272, 296, 308. See also Penance

Reprobation. See Predestination
Revelation, 165-67, 188, 211, 230-31,

234, 288-89, 302, 306-13, 338-39. See
also Gospel; Reason; Scripture; Word
of God

Reward, 108, 234, 259, 287, 382-83. See
also Merit

Ridley, Nicholas, d. 1555, Anglican
bishop of London, 193, 199, 216-17
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Robert of Orford, fl. ca. 1290, English
Dominican, 62

Rogers, Thomas, fl. 1600, chaplain to
Anglican bishop of London, 109, 138,
225, 232

Rollock, Robert, fl. 1600, Scottish Re-
formed theologian, 367

Rome (and Roman), 70, 72, 85, 106,
110-11, 116-18, 125, 246, 262, 271,
305, 342. See also Avignon; Pope

Sabellianism, 356-57
Sacraments, 50-59, 172-73, 178-80,

187-203, 256-58, 290-302. See also
Church; Grace; individual sacraments

Saints, 43, 52-53, 55, 85, 117, 135, 164,
174, 242, 248, 260-62, 314, 323. See
also Church, defined as communion of
saints; Mary; names of individual
saints

Salmeron, Alfonso, d. 1585, Jesuit theo-
logian, 288

Salvation, defined as: deification, 66-68,
255, 319, 359; forgiveness of sins, 37,
148, 151, 253-54, 282-83, 314, 378
(see also Christ, work of; Penance);
gift of grace, 152-53, 282, 374-86 (see
also Grace); imitation of Christ, 33—
37, 319-20 (see also Christ, work of,
defined as example); justification (see
Justification); limited, 237-39; sanctifi-
cation and renewal, 283; universal,
238, 311-13, 379

Sandys, Edwin, d. 1588, Anglican arch-
bishop of York, 197

Satisfaction. See Christ, work of;
Penance

Saumur, school of, 369-70
Schism. See Avignon; Church, defined as

one; Eastern church; Hus, and
Hussites

Schleitheim Confession, Anabaptist state-
ment of faith of 1527, 313-22

Scots Confession, Reformed statement of
faith of 1560, 4, 215-16

Scripture. See also Church; Confessions;
Creeds; Tradition; Word of God

—authority of, 118-20, 212, 264-65,
276, 323, 348-49; canon of, 122,
126, 137, 209-10, 231, 263-64,
266-67, 275-76, 339-40; clarity of,
181-82, 186-87, 203, 207, 266, 343;
hermeneutics of, 44, 59-60, 119,

121-22, 126, 146, 181-82, 193-95,
201, 237, 264, 266, 271, 301, 354,
367 (see also Tropes and figures of
speech); ignorance of, 118, 248;
inerrancy of, 209, 351—52; inspira-
tion of, 119, 122, 181-82, 205, 208-
9, 343-47, 351-52 (see also Holy
Spirit); original languages of, 209,
309, 320, 344-45, 346-47; suffi-
ciency of, 331; text of, 345-47;
translations of, 209, 266, 269, 307-
10, 344-45

—doctrine of, in: Anabaptists, 320-21;
Bellarmine, 341; Bullinger, 209;
Calvin and Calvinism, 209-10, 336-
47; Irenaeus, 305; Luther and Lu-
theranism, 181-82, 336-47;
Zwingli, 186-87

Seripando, Girolamo, d. 1563, general of
Augustinian Hermits and cardinal,
274-303, 310

Septuagint. See Scripture, translations of
Servetus, Michael, d. 1553, early Unitar-

ian theologian, 322-31
Sigismund, d. 1437, Holy Roman em-

peror, 85—86
Sign. See Sacraments
Simon, Richard, d. 1712, Oratorian and

biblical scholar, 350
Simony, 94-95, 96
Sixtus IV, d. 1484, pope, 45, 302
Sin. See Man, defined as sinner
Socinus, Faustus [Fausto Sozzini], d.

1604, Unitarian theologian, and So-
cinianism, 306, 322-32, 355, 360, 370

Spener, (Philipp) Jacob, d. 1705, Lu-
theran Pietist theologian, 361

Spengler, Lazarus, d. 1534, lay reformer
of Nuremberg, 143

Stapleton, Thomas, d. 1598, English Ro-
man Catholic theologian, 329-30, 332,
338-39, 341-42, 368, 373

Stoicism, 227-28, 233, 364
Strigel, Victorinus, d. 1569, Lutheran

theologian, 144-45
Suarez, Francisco de, d. 1617, Jesuit

theologian, 376-85
Substance, 144-45, 326. See also

Eucharist
Supralapsariamsm, 224, 234, 366. See

also Predestination
Sylvester I, d. 335, bishop of Rome, 118
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Tapper, Ruard, d. 1559, Roman Catholic
professor at Louvain, 296

Tertullian, d. ca. 220, theologian in
North Africa, 168-69, 197

Tetrapolitan Confession, Protestant state-
men: of faith in 1530, 208, 226

Thirty-Nine Articles, The, Principal
confession of Church of England of
1563, 184, 210, 218, 231-32. See also
England, Church of

Thomas Aquinas, d. 1274, Dominican
theologian, and Thomism, 13-17, 258

—on the doctrine of: angels, 14; cer-
tainty, 230, 289, 382; Christ, 355;
church, 70-71, 114; creation, 14,
61-62; Eucharist, 14-15, 122-23;
faith, 153; Filioque, 15-16, 78;
foreknowledge, 29; grace, 378, 380;
grace and nature, 384; Mary, 15, 39;
penance, 131; poverty, 15, 89-90;
priesthood, 94; reason, 61-63, 349;
sacraments, 51

—relation of, to: Ambrosius Cathannus,
251; Augustine, 13-17; Bellarmine,
337; Bradwardine, 29; Hussites, 14-
15; Luther, 165; Pelagius and Pela-
gianism, 16; Protestant dogmatics,
337; Stapleton, 337; Council of
Trent, 281

Thomas a Kempis, d. 1471, presumed
author of The Imitation of Christ, 3,
17, 24, 36-37, 40

Thomas of Sutton, d. after 1320, Do-
minican theologian, 27, 29

Thorn [Torun], Colloquy at, in 1645,
139, 338

Tossanus [Toussain], Daniel, d. 1602,
Reformed theologian at Heidelberg,
218

Tradition. See also Apostles; Church;
Confessions; Councils; Creeds;
Scripture

—authority of, 99, 264-65, 269, 338-39;
definition of, 339; patristic tradi-
tion, 137, 140, 144, 157, 176-77,
211-12, 277-78, 281-82, 315, 324
(see also names of individual church
fathers); rejection of, 146, 315; rela-
tion of, to Scripture, 5-6, 48, 119-
26, 210-12, 276-77, 302, 338-39

Transubstantiation. See Eucharist
Trent, Council of, in 1545-63, 245-303,

309-10, 344-45, 374-83, 209, 230-31

Trinity, doctrine of, 11, 73, 148, 156-58,
188, 265, 312-13, 321-31, 338, 346,
348, 352

Trithemius, Johannes, d. 1516, abbot of
Sponheim and historical scholar, 198—
99

Tropes and figures of speech, 201, 203,
205-6, 328: metaphor, 194, 226, 250,
325, 354, 357, 359, 360, 367; meton-
ymy, 194, 226; synecdoche, 357

Ubertino of Casale, d. ca. 1330, leader
of Spiritual Franciscans, 23, 88, 92-93

Unitarians, 323—31
Unity of Bohemian Brethren. See Hus,

and Hussites
Ursmus, Zacharias, d. 1583, German

Reformed theologian, 194, 197, 208,
215, 218, 232, 242, 363. See also Hei-
delberg Catechism

Valla, Lorenzo, d. 1457, Italian human-
ist, 16, 18, 44, 56, 60, 91, 105, 143,
308, 310

Vatican Council, First, in 1870, 107,
302, 303, 333, 341

Vatican Council, Second, in 1962—65,
302, 303, 333, 350

Vauchop, Robert, d. 1551, primate of
Ireland, 280, 291

Victor I, d. 198, bishop of Rome, 242
Vincent of Lerins, d. before 450, monk

and theologian, 100, 109-10, 281,
304-5, 373

Vital du Four, d. 1327, cardinal and
Franciscan theologian, 23

Vulgate. See Scripture, translations of

Walpot, Peter, d. 1578, Anabaptist
bishop of Moravia and Slovakia, 314,
319

Westminster Confession of Faith, state-
ment of Reformed faith in England of
1647, 236, 333, 362

—on the doctrine of: covenant, 243-44,
365, 368, 370-71; predestination,
220, 243-44, 365; providence, 220,
363; Scripture, 210

Westminster Shorter Catechism, Re-
formed statement of faith of 1647, 203

Westphal, Joachim, d. 1574, Lutheran
theologian, 184

Westphalia, Peace of, in 1648, 183-84
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Will of God, 11, 25, 34, 96, 130, 203-
44, 379

William of Ockham, d. 1347, English
Franciscan theologian, 7

—on the doctrine of: catholic truth and
heresy, 61; church, 70, 71, 88-89;
Eucharist, 10-11, 54, 57; pope, 72,
88-89, 108; predestination, 35;
priesthood, 90, 92; Scripture, 119-
20

Wittenberg Concord, of 1536, 198
Witzel [Wicelius], Georg, d. 1575, Lu-

theran theologian reconverted to Ro-
man Catholicism, 248—74

Word of God, 183-217. See also Christ;
Church; Revelation; Scripture;
Tradition

—relation of, to doctrine of: church,
174-77, 179-82, 211, 315; conver-
sion, 143-44, 145, 187; Holy Spirit,
187-203; predestination, 219; reve-
lation, 186-87, 212; sacraments,
174, 178-82, 204; Scripture, 181-
82, 186-87, 320, 343-47

Works, 146-47, 149-50, 153, 169-70,
179, 227, 253, 254, 287. See also Faith;
Justification; Love

Worship
—authority of: 19, 258, 281-82, 312,

329, 377
—components of: Ave Maria, 39; break-

ing of bread, 205; calendar of
church year, 44-45, 46; cult of

saints, 260-62, 323 (see also Saints);
eucharistic devotion, 55, 186, 193,
200, 258, 272, 277, 291-92, 311;
hymns, 162, 177, 183, 215; images
(see Images); Lord's Prayer, 39, 46,
149, 177, 329, 346; Marian devotion
(see Mary); prayer, 19, 26, 32, 34-
35, 40, 229, 377; prayers for the
dead, 249, 377; Protestant liturgies,
195, 205, 215; Salve Regina, 261-
62; Stabat Mater, 42-43; worship of
Christ, 329-30, 355

Wycliffe, John, d. 1384, English theolo-
gian and reformer

—on the doctrine of: Christ, 24; church,
33, 75-76, 91-92, 111-12; Eucha-
rist, 54, 58; God, 34-35; pope, 109;
predestination, 32-33, 140, 380;
priesthood, 93; sacraments, 51

Ximenez de Cisneros, Francisco, d.
1517, cardinal archbishop of Toledo,
307

Zabarella, Francesco, d. 1417, chairman
at Council of Constance, 106

Zofingen, Disputation at, in 1532, 315
Zurich Consensus, Reformed statement

of faith in 1549, 189, 192
Zwingli, Ulrich, d. 1531, reformer of

Zurich, 183-244, 158-61, 196-97,
259-60, 267-68, 311-12, 315, 318
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