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Foreword 
The seventeenth century is a black hole in Lutheran church 

history.  Often the student of Lutheranism leaps from the time of 
Martin Luther and the Book of Concord to Spener and the beginning Book of Concord to Spener and the beginning Book of Concord
of Pietism.  The implication is that there is nothing of value in the 
intervening period.  Yet when one reads Pieperôs or Hoeneckeôs 
dogmatics and Waltherôs Pastoral Theology or Church and Ministry
he ý nds a voluminous number of quotes from men who lived in the 
seventeenth century.  Our Synodical Conference fathers certainly 
found value in the theology of the seventeenth century and the 
articles in this Quarterly are encouraging the same in our present 
age.

The sermon by Dr. Thomas Kuster of Bethany Lutheran 
College and Seminary encourages us to trace our Christian roots 
from St. Paulôs missionary journeys through the Reformation to the 
settlement of the Midwest.  This sermon is based on 2 Timothy 1:
5-10.

The most important theologian of the seventeenth century 
was Johann Gerhard (1582-1637).   After Luther and Chemnitz 
he is the foremost theologian of the Lutheran church.  The essay 
GerhardðTheologian and Pastor is an introduction to the life and 
work of this great seventeenth century dogmatician.  This paper 
was presented September 2003 in Leipzig, Germany, at the ý ftieth 
anniversary of the Lutherisches Theologisches Seminar. 

It has been said that Gerhard was third in the series of 
Lutheran theologians and after him there was no fourth.  If one 
were to speak of a fourth, the position would be assigned either to 
Abraham Calov (1612-1686) or Johann Quenstedt (1617-1688).  The 
essayist, Timothy Schmeling, defends the viewpoint that Abraham 
Calov deserves the position of fourth.  This he explains in his essay
Strenuus Christi Athleta Abraham Calov.

In the seventeenth century and throughout Lutheran history 
Gospel preaching has been the emphasis of the Lutheran church.  
Rev. Edward Bryant reminds us of the importance of Gospel 
preaching in his essay entitled The Meaning of ñPreach the Gospel 
in all its Fullnessò ð Addressing the Theology and the Craft of ð Addressing the Theology and the Craft of ð
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the Sermon.  This was presented to the 2002 ELS General Pastoral 
Conference.    Rev. Bryant is the pastor of St. Timothy Lutheran 
Church in Lombard, Illinois.

This issue of the Quarterly includes a review of the book, 
Speaking the Truth in Love to Muslims by Roland Cap Ehlke.  
This book is an excellent guide for understanding the Muslim 
religion. Also, this Quarterly contains a report of the Theological 
Commission of the Confessional Evangelical Lutheran Conference 
and the index to Volume 44. 
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Sermon on 2 Timothy 1:5-10
Thomas Kuster

Theme: In whom did your sincere faith ý rst live?

Godôs Word is our great heritage, 
and shall be ours forever.

To spread its light from age to age
shall be our chief endeavoré.

Lord grant while worlds endure 
we keep its teachings pure

Throughout all generations.

The þ ashing red and blue lights startled me as the squad car 
pulled up just ahead of where I had parked on a busy Chicago street. 
The ofý cer, a woman whose authority far exceeded her height, got 
out and walked toward me. As I stood with my camera in my hand, 
I spoke ý rst. ñAm I illegally parked?ò She answered with a more 
basic question. ñWhy are you here?ò I explained that I was taking 
pictures of the school building across the street. In that civil but 
authoritative tone of a seasoned law ofý cer, she told me that on this 
street, in this part of the city, within two minutes someone like me 
would be lying on the ground and my camera would be stolen and 
gone. ñGo ahead and take your pictures,ò she said, ñbut Iôm going 
to stay here until youôre done.ò And there she stood, looking up and 
down the street, with her hand on the revolver strapped to her side. 
Well, startled and embarrassed, I pointed my camera at nothing to 
take one more picture, hustled to my car where Judy, my father and 
his wife waited, wondering what was going on, and we drove off.

Why WAS I there?  In an odd way, it was the same reason 
you are here.

Why are you here? Does it have anything to do withé
¶ A bell ringing on the door of Sorensonôs dye shop in Oslo, 

Norway, 161 years ago?
¶ An exchange between Gorm the Old and Harold Bluetooth?
¶ An idea that came into an English schoolboyôs mind more 

than 1300 years ago?
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¶ A ship setting sail from Troas across the Aegean Sea to 

Neapolis in 53 AD?
¶ Does your being here have anything to do with Jesus Christ 

dying on the cross? ï that should be an easy one.

All these events may at ý rst seem unrelated, but they are all 
part of a pattern that St. Paul celebrates in this letter to young pastor 
Timothy.

2 Tim. 1:5-10   I have been reminded of your sincere faith, which 
ý rst lived in your grandmother Lois and in your mother Eunice and, 
I am persuaded, now lives in you also.  For this reason I remind you 
to fan into þ ame the gift of God, which is in you through the laying 
on of my hands.  For God did not give us a spirit of timidity, but a 
spirit of power, of love and of self-discipline. So do not be ashamed 
to testify about our Lord, or ashamed of me his prisoner. But join 
with me in suffering for the gospel, by the power of God, who has 
saved us and called us to a holy life ð not because of anything we 
have done but because of his own purpose and grace. This grace 
was given us in Christ Jesus before the beginning of time, but it 
has now been revealed through the appearing of our Savior, Christ 
Jesus, who has destroyed death and has brought life and immortality 
to light through the gospel.

Weôre talking this morning about spiritual roots. In whom 
did your sincere faith ý rst live?

Paul says to Timothy, ñI have been reminded of your sincere 
faith, which ý rst lived in your grandmother Lois and in your mother 
Eunice and, I am persuaded, now lives in you also.ò  For Timothy it 
went back two generations, his grandmother and his mother ï what 
an honor for them to be mentioned by name in the Bible!  Eunice 
ï the Greek name is Gvwoj.li which means good victory. And Lois 
ï thatôs the Greek name itself ï means Preferable. It will be fun to 
talk with those two great ladies in heaven some day.

Unlike Timothy, we have to look back through many more 
generations. Weôre like the boy complaining about his school history 
homework. He had to memorize all the presidents of the U.S. His 
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dad said, ñQuit complaining, I had to do the same thing;ò and the 
boy replied, ñYes but back then there were only three or four.ò

I want to remind you this morning that God went to a lot of 
trouble, and God directed many people to go to a lot of trouble, to 
make sure that you and I could be here this morning,  enjoying the 
immense treasure that is Lutheran Christian theology, rejoicing in 
the comfort of the simple and pure Gospel, receiving into ourselves 
the true body and blood of our Lord Jesus Christ, given and shed for 
us for the forgiveness of our sins.

It started, of course, with Godôs plan which he made before 
the world began. Paul says it in our reading: ñThis grace was given 
us in Christ Jesus before the beginning of time, but it has now been 
revealed through the appearing of our Savior, Christ Jesus.ò Way 
back in eternity God knew you and me, and determined that we 
would be with him forever.

But to do that, He had to sacriý ce His own Son.  Thatôs 
because we had strayed. By our sins, we had made ourselves uný t 
to be anywhere near a holy God. Any honest self-evaluation will 
tell us that we fall far short of perfection, the standard God must use 
to judge us. And so, to accomplish His loving plan for us, God the 
Father had to sacriý ce His only Son. What love of a Father willing to 
do that! What love of a Son willing to do that! Christ Jesus, God the 
Son, did appear in history, as Paul said, to accomplish our rescue. By 
completing a morally spotless life in our place, and by paying on the 
cross the penalty we owed for our many sins, Jesus removed from us 
the stain and guilt of our sin. Wearing His righteousness, we now do 
appear before God as sinless, meeting His standard of perfection.

Listen again. Nobody could say it more clearly and beautifully 
than the Apostle in our reading: ñGod has saved us and called us to 
a holy life ð not because of anything we have done but because of 
his own purpose and grace. This grace was given us in Christ Jesus 
before the beginning of time, but it has now been revealed through 
the appearing of our Savior, Christ Jesus, who has destroyed death 
and has brought life and immortality to light through the gospel.ò

Thatôs the trouble God went to, to prepare us to enjoy his 
friendship and company now and forever.
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But all that was many centuries ago. We still needed the miraculous 
work of God the Holy Spirit to assure that Godôs saving word and 
sacrament would reach us. The Spirit too went to a lot of trouble, 
so that you and I could hear Godôs Word, believe in our Lord Jesus 
and be saved.

Remember all those odd stories from a moment ago? Each of 
them was a piece of the Holy Spiritôs work of bringing us here this 
morning.

¶ Remember the ship sailing from Troas to Neapolis in 53 AD? It 
carried the Apostle Paul from Palestine to Greece. The church, 
which till then had been coný ned to Asia, was now in Europe, a 
step closer to us. Our faith ý rst lived in the people on that ship.

¶ Remember that idea in an English schoolboyôs mind some 1300 
years ago? In 718 that young man named Boniface decided his 
calling was to leave his native Devonshire and preach the gospel 
in Germany. Through his work the Word spread into central 
Europe, where much later the Reformation would begin. Our 
faith ý rst lived in Boniface.

¶ Remember King Gorm the Old leaving his throne to Harold 
Bluetooth? Gormôs wife, Haroldôs mother, Thyra, had taught her 
son about Jesus, and many years later Harold, the ý rst Christian 
Danish king, sent missionaries into Norway. Now the gospel had 
reached the home of our spiritual ancestors. Our faith ý rst lived 
in Harold Bluetooth.

¶ The bell ringing on the door of Sorensonôs dye shop in 
Oslo 161 years ago signaled the entrance of a man named 
J.W.C. Dietrichson. Their conversation turned to missions, 
and Sorenson swayed Dietrichsonôs interest from African to 
American missions, and offered to pay the fare for his ý rst trip. 
Because of that offer, you and I are here in this church today. 
Dietrichsonôs ý rst services in America were held outdoors 
under two oak trees near Koshkonong in Wisconsin. It was the 
beginning of our Evangelical Lutheran Synod. Our faith ý rst 
lived in Pastor Dietrichson.

In whom did your own sincere faith ý rst live? Tracing 
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from the front (from Jesus till now, as we have been) provides an 
interesting but somewhat generic answer. Equally interesting can 
be tracing backwards, from you back to your parents, grandparents, 
and so on. Paul said to Timothy in this reading, be grateful to your 
mom and your grandma. You and I can do the same. Search it out. 
Thank God for it.

It can be risky, to learn about your ancestry. A few weeks 
ago in Oregon Judy met a cousin sheôd never met before. He told 
of how one of his relatives had started a family history, did quite 
a bit of work on it, then discovered an ancestor who was a horse 
thief, and was so shocked she threw all her work into the ý re. Well, 
anyone who looks far enough back into ancestry is quite likely 
to ý nd a horse thief or something like it. That shouldnôt shock or 
embarrass us ï we know we are all sinners, in need of Godôs grace 
and forgiveness. Thatôs why weôre looking ï so we know exactly 
what we are thanking God for when we thank him for bringing the 
treasure of His Word to us.

Judy and I have made some marvelous discoveries, and 
have stood in awe at places of my spiritual ancestry. We stood in 
the church in Feudingen, Germany, where in 1555 the priest, an 
ancestor on my motherôs side, brought his parish into the Lutheran 
reformation. On my fatherôs side, we stood in the archives of the 
cathedral in Limburg, Germany, and viewed the very page on 
which was written by hand in 1828 the baptism record of my great 
great great grandfather, Henry Joseph Kuster. They were catholic 
Christians then, so it was an equally awesome privilege later to stand 
at the grave of my great grandmother Langosch in the Lutheran 
cemetery in Chicago ï it was a site we found on our trip there, 
remember, with the police ofý cer? We were there with my father to 
search out our spiritual roots, and great grandma Langosch, whom 
I never knew, was one who assured that my fatherôs family would 
enjoy the immense treasure that is Lutheran theology, with its pure 
and clear presentation of salvation that is ours freely by the grace of 
God, through faith in Jesus Christ. Great grandma Langosch knew 
the difference between churches, and she is why Iôm here. My faith 
ý rst lived in her, and all those others weôve found.

What about you? In whom did your sincere faith ý rst live?  I 
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hope the question prompts some fascinating meal-time conversation 
at your house, and maybe even some investigation and travel.

And hereôs an even more intriguing question. What about 
you and me in the stories of the future? If the Lord permits the world 
to continue for more generations, who will look back and thank God 
for you? Itôs hard, I know, when children and grandchildren seem 
less interested in church than youôd like them to be. But we do our 
best to pray, and teach, and gently show them the richest inheritance 
we can possibly pass on to them, the immense treasure of the saving 
gospel of the love of God for us in Christ Jesus.

And that reminds me:  When thanking God for spiritual 
ancestors, donôt forget the ones who prayed, who implored God 
ñThy kingdom come.ò They donôt show up in the history books. We 
may not even know who they were. But God does, because he heard 
them and answered.

In all this, we can be encouraged again by Paulôs message 
to Timothy. Hear still again his words, and this time listen as if 
he is writing to you. ñI have been reminded of your sincere faith, 
which ý rst lived in your grandmother and in your mother and, I am 
persuaded, now lives in you also.  For this reason I remind you to 
fan into þ ame the gift of God, which is in you. God did not give us a 
spirit of timidity, but a spirit of power, of love and of self-discipline.  
So do not be ashamed to testify about our Lord, or ashamed of me his 
prisoner. But join with me in suffering for the gospel, by the power 
of God, who has saved us and called us to a holy life ð not because 
of anything we have done but because of his own purpose and grace. 
This grace was given us in Christ Jesus before the beginning of time, 
but it has now been revealed through the appearing of our Savior, 
Christ Jesus, who has destroyed death and has brought life and 
immortality to light through the gospel.ò

Those people in the past, the ones in whom your sincere faith 
ý rst lived, were heroes. Now itôs our turn to be a hero for those who 
follow.

Today for our further encouragement we go back to how it 
started. At the table this morning we cross all those generations, all 
those years and all those centuries. We go back to the cross, where 
Jesusô body was broken, and his blood was shed for us, for the 
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forgiveness of our sins. Thanks to that ï and to all the trouble God 
went to, and to all the trouble God moved people to go to through 
the years to bring that good news to us ï thanks to all that, today, in 
this sacramental meal, Jesus is here ï and thatôs why we are here.

Thanks be to God.

Soli Deo Gloria.



286LSQ  44: 4



287LSQ  44: 4

GerhardðTheologian and Pastor
Gaylin Schmeling

I.  The Life of Gerhard . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 289
A. Gerhard the Early Years . . . . . . . . . . . . . . . . . . . . . 289
B. Gerhard the Student . . . . . . . . . . . . . . . . . . . . . . . . . . 290
C. Gerhard the Superintendent . . . . . . . . . . . . . . . . . . . . 292 
D. Gerhard the Professor at Jena . . . . . . . . . . . . . . . . . .  292
E. Gerhardôs Family and Final Years . . . . . . . . . . . . . . .  295

II.  The Writings of Gerhard . . . . . . . . . . . . . . . . . . . . . . . . . . . 297 
A. The Dogmatic and Exegetical Writings of Gerhard . . . 297
B. The Devotional and Homiletical . . . . . . . . . . . . . . . .  299

  Writings of Gerhard

III.  Themes in the Theology of Gerhard . . . . . . . . . . . . . . . 303
A. Gerhard and the Care of Souls . . . . . . . . . . . . . . . . . . . . 304

  Gerhard and the Mystical Union . . . . . . . . . . . . . . .  306
  Motifs of the Mystical Union . . . . . . . . . . . . . . . . . 308
  Beneý ts of the Mystical Union . . . . . . . . . . . . . . .  311
  Devotional Themes . . . . . . . . . . . . . . . . . . . . . . . . 313

B. Gerhard and Typology . . . . . . . . . . . . . . . . . . . . . . . . 318
  The Meaning of Typology . . . . . . . . . . . . . . . . . . 319
  Typological Themes in Gerhard . . . . . . . . . . . . . . 320

C. The Sermons of Gerhard . . . . . . . . . . . . . . . . . . . . . .  323
  The Christmas Sermons of Gerhard . . . . . . . . . .  325
  The Passion Sermons of Gerhard . . . . . . . . . . . .  326
  The Easter Sermons of Gerhard . . . . . . . . . . . . . 327

D. Baptism in the Writings of Gerhard . . . . . . . . . . . . .  328
  Types and Pictures of Baptism . . . . . . . . . . . . . . 328
  The Baptismal Command . . . . . . . . . . . . . . . . . . 329
  The Nature of Baptism . . . . . . . . . . . . . . . . . . . . 330
  Infant Baptism . . . . . . . . . . . . . . . . . . . . . . . . . . .  331
  The Blessings of Baptism . . . . . . . . . . . . . . . . .  333

E. The Lordôs Supper in the Writings of Gerhard . . . . . . .  335
  Types and Pictures of the Lordôs Supper . . . . . . 335



288LSQ  44: 4
  The Command and Institution . . . . . . . . . . . 335
   of the Lordôs Supper
  The Lordôs Supper and John 6 . . . . . . . . . . . . . 338
  The Proper Preparation for the Lordôs Supper . . .  340
  The Blessings of the Lordôs Supper . . . . . . . .  341

IV. Conclusion . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 346

Addendum I: The Age of Lutheran Orthodoxy . . . . . . . . . . . 347

Addendum II:  The Theological Method . . . . . . . . . . . . . . . . . 349
   of the Dogmaticians
Bibliography . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 353



289LSQ  44: 4

GerhardðTheologian and Pastor
I.  The Life of Gerhard 

A. Gerhard the Early Years

Johann Gerhard (1582-1637) was one of the important 
seventeenth century dogmaticians. In fact he was the greatest of the 
dogmaticians.  It is said that Gerhard was third (Luther, Chemnitz, 
and Gerhard) in the series of Lutheran theologians and after him 
there was no fourth. If one were to speak of a fourth, the position 
would be assigned either to the Prussian theologian Abraham Calov 
or to Gerhardôs nephew, Johann Quenstedt.  Even in his lifetime 
he was considered to be one of the three greats of Lutheranism. 
Michael Walther wrote in a letter dated 1635 to Gerhardôs successor, 
Salomon Glassius:

That heavenly David, Christ Jesus, has from the beginning 
of the time of a very necessary Reformation seen and 
nourished more theologians of this sort in the orthodox 
Church, truly courageous and very learned.  Three of 
them, however, have without any doubt taken ý rst place 
ahead of all the rest.  There is no one who can reach easily 
their singular gifts and activities, namely, our countrymen 
[Megalªnder] Luther, Chemnitz and Gerhard. (E.R. 
Fischer, The Life of John Gerhard, pp. 98-99)The Life of John Gerhard, pp. 98-99)The Life of John Gerhard

Gerhard was born October 17, 1582, in Quedlinburg, 
Germany. Four days after he was born, on October 21, he was 
baptized into the Christian faith, becoming a child and heir of 
eternal life through faith in the Savior. By birth he was of noble 
rank. His father, Bartholomew Gerhard, was the city treasurer and 
his grandfather Andreas Gerhard had been the court counselor 
(Hofrath) of the abbess of Quedlinburg who controlled both the 
civil and ecclesiastical affairs of the city. His mother was Margareta 
Bernd who also came from an important Quedlinburg family and 
was known for her work among the poor and needy. Gerhard was 
one of seven children. One of his sisters, Dorothea, married Ludolph 
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Quenstedt and their son Johann was a great dogmatican in the 
generation after Gerhard. 

At the age of ý fteen Gerhard became very sick and vowed to 
enter the public ministry if he recovered. During this time Gerhard, 
as Luther before him, experienced deep pangs of conscience and 
desired the assurance of the forgiveness of sins and fellowship with 
God in Christ. In this afþ iction he found comfort and counsel in 
his pastor Johann Arndt, the author of the widely read devotional 
writing True Christianity (Von wahren Christentum). Arndt exerted 
a deep and lasting inþ uence on him and the two remained life-long 
friends. This is seen in Gerhardôs excellent devotional material, 
much of which has again been made available in English. These 
writings touch the heart and are ý lled with pastoral concern. His 
most important devotional work is Sacred Meditations (Meditationes 
Sacrae). His Postille written between 1613 and 1616 is a treasury of 
sermons which show a true pastorôs heart.  (Carl Meusel, Kirchliches 
Handlexikon, Vol. II, pp. 740-742)

B.  Gerhard the Student

In 1599 he entered the University of Wittenberg, where he 
attended the lectures of Leonhard Hutter on sacriý ce and repentance.  
In spite of his original intention of entering the pastoral ministry he 
spent two years studying medicine as Arndt had done. As a result 
of this, even when he was superintendent in Heldburg he dispensed 
both pastoral and medical advice to many of his people. In addition 
he was fond of the use of medical pictures in the presentation of 
the Gospel. An example of this is found in Sacred Meditations: 
ñGreat indeed were thy wounds of sin, which could be healed 
only by the wounds of the living and life-giving þ esh of the Son of 
God; desperate indeed was that disease which could be cured only 
by the death of the Physician Himself.ò (Johann Gerhard, Sacred 
Meditations, 2:17)

He resumed his study of theology at Jena in 1603. Here he 
spent a considerable amount of time in the private study of the Holy 
Scriptures and the church fathers. In December of 1603 he became 
extremely ill and he believed that he had come to his end. He 
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prepared his ý nal testament which included a detailed confession 
of faith much as Luther had done in his Confession Concerning 
Christôs Supper of 1528. This testament in many ways anticipated Christôs Supper of 1528. This testament in many ways anticipated Christôs Supper
both his Loci and his devotional writings.  (Johann Steiger, ñDas 
Testament and das Glaubensbekenntnis des todkranken 21 jªhrigen 
Johann Gerhard (1603): Kritische Edition und Kommentar,ò Archiv 
f¿r Reformationsgeschichte, Vol. 87, pp. 201-254; see also Johann 
Steiger, Johann Gerhard, pp. 160-227) Johann Gerhard, pp. 160-227) Johann Gerhard

After he received his masterôs degree he moved to Marburg 
in 1604. Here he attended the lectures of Balthasar Mentzer (1565-
1627) on the person of Christ and justiý cation and was inþ uenced 
by him. Gerhard chose him as his principal guide in theology at the 
time.  Mentzer is remembered as the patriarch of true Lutheranism 
in Hesse. (F. Pieper, Christian Dogmatics, Vol. II, p. 126) One of his 
popular productions was his Handb¿chlein, a handbook of Lutheran 
theology.

When Landgrave Maurice of Hesse-Cassel accepted the 
Reformed faith in the Second Reformation of the province, Gerhard 
left Marburg and went back to Jena. During this time Arndt wanted 
him to be called as deacon at Halberstadt and Mentzer desired him to 
become a professor at the new university which he helped organize in 
Giessen as a result of the Calvinizing of Marburg. Gerhard however 
remained at Jena and continued to study theology and homiletics. 
Also at this time he accompanied Mentzer on an educational tour of 
southwest Germany (Stuttgart, T¿bingen, Strassburg, and Speyer) 
a portion of the country that had been virtually unknown to him 
before this.

On December 13, 1605, the second Sunday in Advent, he 
delivered his ý rst sermon in the small village of Kunitz not far 
from Jena. His sermon was based on II Peter 3:10 encouraging the 
congregation to be prepared for the Lordôs coming on the last day. 
He probably wouldnôt have preached his ý rst sermon even at this 
time had it not been for the encouragement of his teacher and friend, 
Johann Major. Gerhard believed that one must be thoroughly trained 
in theology in order to produce a good sermon. He lectured at Jena 
and received his doctorate in sacred theology in 1606. This was also 
the year that Sacred Meditations was published. 
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C.  Gerhard the Superintendent

He spent a number of years in administrative ecclesiastical 
work. Beginning in 1607 he was superintendent in Heldburg and 
did a certain amount of teaching at the Gymnasium Casimirianum 
in Coburg. Here he presented a four-year-long series of monthly 
lectures in which he covered the entire spectrum of theology as he 
would later do in his Loci Theologici. Also his work as superintendent 
was not neglected. He oversaw a visitation of the parishes for which 
he was responsible. He was a true Seelsorger and physician of the 
souls in his care. In 1615 his prince, Duke Johann Casimir of Saxe-
Coburg-Gotha (a grandson of John Frederick), over his objections, 
promoted him to general superintendent of the entire duchy. In this 
capacity he wrote a new church order for Saxe-Coburg-Gotha. This 
order which outlined faith and life for his church was printed in 
1616.

D.  Gerhard the Professor at Jena 

He continued to receive numerous calls to teach. Jena offered 
him a full professorship in 1610 but he did not feel qualiý ed to take 
the position. In addition to this, his prince, Duke Johann Casimir, 
did not want to release him from Heldburg. During this time he 
often accompanied his prince on diplomatic trips. For example, he 
was present for the election and coronation of Emperor Matthias at 
Frankfurt am Main on May 24, 1612. (E.R. Fischer, The Life of John 
Gerhard, p. 59)Gerhard, p. 59)Gerhard

Finally in 1616 at the urging of Elector Johann Georg I of 
Saxony he became a professor at the University of Jena, where he 
continued as professor until his death. Here, together with Johann 
Major (1564-1644) and Johann Himmel (1581-1642), he became 
part of the so-called Johannine Triad of Lutheran orthodoxy at 
Jena. Concerning this Fischer wrote, ñAt that time, there were three 
outstanding men who were teaching theology at the academy of 
Jena, and all three were named John: John Mayor, John Gerhard and 
John Himmel.  And they were men worthy of that name, for sincere 
harmony always þ ourished among this trio of Johns, and as long as 
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Gerhard was alive, no quarrels ever interrupted that.ò  (E.R. Fischer, 
The Life of John Gerhard, p. 131)The Life of John Gerhard, p. 131)The Life of John Gerhard

Gerhard lectured on a wide variety of subjects during his 
years at Jena, but there were two major points that he desired to 
instill in his students. The ý rst was a deep desire to study the Holy 
Scriptures. To engender this love for the Word he taught classes on 
nearly every book of the Bible. He was a true exegete at heart. He 
had a great love for the Word and was especially fond of the Book 
of the Psalms. The Psalter became the model for his devotional 
writings. 

The second major point he desired to instill in his students 
was the importance of organizing the truths of the inspired inerrant 
Scripture in systematic form. It is very difý cult to teach the wonderful 
truths of the Bible and pass them on to the next generation unless 
they are organized in a teachable form. For this reason dogmatic or 
systematic theology was of vital importance to Gerhard.

The library of Gerhard was one of the ý nest of the time in 
Europe. This library was a great beneý t to Gerhard as a professor 
and to his students. He owned many of the writings of the church 
fathers and his massive research in the fathers is evident throughout 
his works. After his death his library was brought to Gotha.

During his years as a professor it was necessary for Gerhard to 
defend the faith from attacks that came from a number of directions. 
A powerful adversary was found in an older contemporary of 
Gerhard, the inþ uential Jesuit theologian Robert Bellarmine (1542-
1621). He was the main systematizer of Roman arguments against 
Protestant claims and is seen as one of the best exponents of post-
Tridentine doctrine. Bellarmine and the Jesuits were a major force 
in the counter or Catholic reformation that threatened Protestantism 
in Germany. Note how often he is referred to in Pieperôs Dogmatics. 
In his dogmatic writings Gerhard exerted a considerable amount of 
energy to expose the errors of Bellarmine and the Jesuits.

The Roman danger was not the only force facing the 
embattled Lutheran Church in Germany. This was the period of 
Calvinization or the Second Reformation when Reformed theology 
was iný ltrating Lutheran Germany.  Calvinism was not a legal 
religion under imperial law until 1648.  The only way it could be 
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legally spread was under the guise of ñreformedò Lutheranism. On 
Christmas Day 1613 Johann Sigismund had the Supper celebrated in 
the Reformed manner in the Berlin Dom, thus marking the beginning 
of the Second Reformation in Brandenburg-Prussia which has had 
major ramiý cations for Lutheranism. With such events occurring, 
Gerhard battled also the Reformed error in his writings.  The 
Palatinate had already succumbed to the Second Reformation and 
there had been a failed attempt in Electoral Saxony (1586-1592). 

At a relatively young age Gerhard came to be regarded as 
the greatest living theologian in Protestant Germany. He was the 
chief representative of the period of high orthodoxy (1610-1648) in 
contradistinction to the golden age of Lutheran orthodoxy (1580-
1610) and to the silver age of Lutheran orthodoxy. ([1648-1675] 
see Addendum I).  He was called by virtually every university in 
Germany but he remained at Jena. Gerhard was a proliý c writer. 
With the theological faculty at Jena, he issued countless theological 
Gutachten on diverse matters. His voluminous exegetical, polemical, 
dogmatic, and practical writings deal with virtually every theological 
topic. His writings are a true heritage for our generation.

Beginning in 1618 the Thirty Yearsô War raged in Europe, 
bringing terrible devastation to much of Germany. During most 
of the period that Gerhard was a professor in Jena the war was 
being fought around him. Still he remained at his post and calmly 
produced some of the greatest religious literature of the Lutheran 
Church. Gerhard was frequently asked to advise the dukes in matters 
concerning the Thirty Yearsô War. With his associate, Johann Major, 
he met Tilly at the city gate of Jena in 1631 and so impressed the 
general who was about to plunder the city that the general left the 
city with only a token plunder.  Thus he was credited with saving 
the city. (Robert Scharlemann, Thomas Aquinas and John Gerhard, Thomas Aquinas and John Gerhard, Thomas Aquinas and John Gerhard
p. 42) The imperial forces were not the only danger in the war. At 
the beginning of 1636 Gerhard was captured by the Swedes but 
was released through the intercession of General Johann Baner. 
In November of the same year the Swedes attacked and plundered 
Gerhardôs estate, leaving it in ashes. The livestock was stolen and 
buildings destroyed. In his diary he wrote that during those very 
hours he was ñbusy with a revision of the entire Bible (probably 
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the Weimar edition) and, in fact, with the last chapter of Job which 
lists the very rich blessing of God upon Job after he had endured his 
cross.ò (E.R. Fischer, The Life of John Gerhard, pp. 146-147)The Life of John Gerhard, pp. 146-147)The Life of John Gerhard

Gerhard, together with Aegidius Hunnius, is remembered 
for using the terminology ñin view of faithò (intuitu ý dei) in the 
doctrine of election. This was the terminology that caused such 
havoc for the Norwegian Synod in the Election Controversy of 
the nineteenth century. However, it should be noted, as Professor 
Aaberg indicates, that Gerhard did not by this terminology teach 
that faith was the cause of oneôs election, nor did he ascribe to 
natural man any responsibility for coming to faith, thus steering 
clear of synergism. (Loci Theologiciclear of synergism. (Loci Theologiciclear of synergism. ( , Locus 7, Para. 161; Theodore 
Aaberg, A City Set on a Hill, p.17)  Gerhard used this terminology in 
contradistinction to the bare decrees of election found in Calvinism.  
One is not to look to a bare decree; rather, the comfort of election 
is found in the fact that God chose us from all eternity as His own.  
He sent His Son to redeem all people with His blood.  He sent His 
Spirit to work faith in that redemption in our hearts and preserves us 
in the faith unto our end.  Thus our salvation, which is completely 
the work of God, is entirely certain. 

At the time of Gerhard there was a renewed interest 
in Aristotelian philosophy as a result of the Neo-Aristotelian 
movement.  Gerhard is remembered for bringing Aristotelian 
terminology and distinctions to the aid of Lutheran dogmatics.  He 
makes use of Aristotelian causation (causa efý ciens, causa formalis, 
causa materialis, and causa ý nalis) in his systematic theology.  (See 
Addendum II) 

E.  Gerhardôs Family and Final Years

In Genesis the Lord said, ñIt is not good that man should 
be alone.ò (Genesis 2:18) Gerhard certainly found this to be true. A 
God given helper was provided for him in Barbara Neumeyer.  As 
they were about to be married, Gerhard wrote this prayer, ñLord 
Jesus you who instituted marriage in paradise, who were present at 
the wedding at Cana and who through the bond of chaste love still 
binds the hearts of spouses today, bless this my intention and give 
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me a peaceful, blessed, and stable marriage.ò (C.J. Bºttcher, Das 
Leben Dr. Johann Gerhards, p. 65) On September 19, 1608, they 
were married, but Barbara died on May 30, 1611, some time after 
the death of their only child Johann Georg. 

After a period of mourning he married Maria Mattenberg 
on July 13, 1614. Her father was a physician and consul in Gotha.  
She was to be his wife for the next twenty-three years, living until 
March 30, 1660.  Ten children were born to this union, six of whom 
outlived their father.  His son Johann Ernst Gerhard (1621-1668), 
following in his fatherôs footsteps, became a professor at Jena. He 
collected and edited many of his fatherôs works and was known for 
his own works in theology and oriental studies.

In May of 1637 Gerhard fell victim to a high fever. At this 
time he was lecturing on the book of Hebrews. Here he reminded 
his students of the wonderful comfort that we have in the heavenly 
fatherland above from such passages as Hebrews 4:9: ñThere 
remains therefore a rest for the people of God,ò and Hebrew 12:22: 
ñBut you have come to Mount Zion and to the city of the living God, 
the heavenly Jerusalem, to an innumerable company of angels.ò  
(C.J. Bºttcher, Das Leben Dr. Johann Gerhards, p. 142)  Although 
he recovered at the time, in August the fever returned. As his end 
drew near, Gerhardôs piety was as evident as it had been throughout 
his life.

He then bade his colleagues farewell, and on the same 
day he confessed his sins before God and his pastor, 
Master Adrian Beyer, archdeacon of Jena.  He also took 
care to equip himself with his ý nal very sacred viaticum.  
In the burning godliness of his heart he feasted upon the 
body and blood of His Savior, and with a loud voice 
immediately began to sing the eucharistic hymn which 
our blessed Luther composed (or rather corrected) for the 
use of communicants:  ñLet us praise and bless Thee, God, 
etc.ò (E.R. Fischer, The Life of John Gerhard, p. 289)The Life of John Gerhard, p. 289)The Life of John Gerhard

He fell asleep on August 17, 1637, two months before his 
ý fty-ý fth birthday, trusting in the Savior in whose blood he had 
been washed through Holy Baptism and assured of the resurrection.  
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Gerhardôs funeral service took place on August 20 at St. Michaelôs 
Church in Jena, where Johann Major delivered the funeral sermon 
based on St. Paulôs words in II Corinthians 12:9, ñóMy grace is 
sufý cient for you, for My strength is made perfect in weakness.ô  
Therefore most gladly I will rather boast in my iný rmities, that 
the power of Christ may rest upon me.ò (See Cottaôs Vita of 
Gerhard in the Preuss Edition of Gerhardôs Loci.) The full text of 
this sermon may be found included in Johann Gerhard, Sªmtliche 
Leichenpredigten, pp. 251-315.

II.  The Writings of Gerhard

A.  The Dogmatic and Exegetical Writings of Gerhard 

The Jena Divine, the light of Th¿ringen, is best known in 
church history as a dogmatician, in fact he was the greatest of the 
dogmaticians. His most signiý cant dogmatic work was his Loci 
Theologici (1610-1625), whose vast nine volumesða later edition 
published in twenty-three volumes (Cotta Edition)ðbecame the 
great systematic theology of Lutheran orthodoxy.  Here he made 
use of the synthetic method in his material, proceeding from cause 
to effect or from principles to conclusions. The articles of faith are 
dealt with according to this order: God, man, sin, redemption, etc. 
His Loci are a comprehensive treatment of the evangelical doctrinal 
position based on a particularly wide range of material. 

He completed the Loci divided into nine volumes, 
and they came out, ý rst, in Jena in quarto in this way:

Volume 1, in 1610, containing chapters [or loci] 
on Holy Scripture, on the legitimate interpretation of 
Holy Writ, on the nature of God, on the mystery of the 
Holy Trinity, on God the Father and His eternal Son, on 
the Holy Spirit, and on the person and ofý ce of Christ.  
He added to this volume the inaugural speech which he 
delivered on that question as to whether all, or some, or 
any of the divine attributes were communicated to the 
human nature of Christ.

Volume 2, in 1611, containing the loci on creation 
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and the angels, on providence, on election and rejection, 
on the image of God in man before the fall, on original 
sin, on actual sins, and on free will.

Volume 3, in 1613, containing the loci on the 
moral law, on ceremonial and forensic laws, on the 
Gospel, on repentance, and on justiý cation by faith.

Volume 4, in 1614, containing the loci on good 
works, on the Sacraments, on circumcision, on the 
Passover lamb, and on Baptism and the Lordôs Supper.

Volume 5, containing the loci on the Lordôs 
Supper and the Church.

Volume 6, in 1619, containing the loci on the 
ministry of the Church and on the political magistracy.

Volume 7, in 1620, containing the locus on 
marriage, celibacy and related matters.

Volume 8, in 1621, containing the loci on death 
and on the resurrection of the dead.

Volume 9, in 1622, containing the loci on the ý nal 
judgment, on the end of the age, on hell and on eternal 
life.  (E.R. Fischer, The Life of John Gerhard, pp. 319-The Life of John Gerhard, pp. 319-The Life of John Gerhard
320)

Gerhardôs four-volume Confessio Catholica appeared in 
1633-1637.  In it he sought to refute the objections of contemporary 
Roman Catholic theology with quotations taken from the Church 
of Romeôs own traditions. The work is similar to the Catalogus 
Testium Veritatis of Flacius and appears to be based on it. The 
Confessio Catholica inspired a number of similar writings by 
other authors such as Johann Georg Dorsch.  Dorsch wrote a book 
in which he tried to show that Thomas Aquinas could be made to 
support Lutheran doctrine more than that of Rome. (See also Bengt 
Hªgglund, ñPolemics and Dialogue in John Gerhardôs Confessio 
Catholica,ò Lutheran Quarterly, Vol. XIV, No. 2, pp. 159-172)

All the Lutheran fathers were deeply engaged in patristic 
studies. Gerhard was probably the ý rst Lutheran to write a book on 
the subject in which he coined the word ñpatrologyò as a synonym 
for patristics. Here he points out that the doctrine of the confessional 
Lutheran Church is in agreement with true fathers of the church. His 
Patrologia was published posthumously in 1653 by his son Johann 
Ernst. 
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The Harmony of the Gospels (Harmoniae evangelicae (Harmoniae evangelicae (

Chemnitio-Lyserianae continuatio [1626-1627]) was the Jena 
Theologianôs major exegetical production.  Here he completed a 
commentary on the Gospels begun by Martin Chemnitz (1522-
1586) and continued by Polycarp Leyser (1552-1610), who edited 
a number of the writings of Chemnitz. The Harmony of the Gospels 
was so popular that the Missouri Synod translated portions of it in 
the nineteenth century. This work, entitled Perikopenthe nineteenth century. This work, entitled Perikopenthe nineteenth century. This work, entitled , was published 
in seven volumes including the historic Gospels of the church year, 
the festival Gospels, and the Passion history. At the request of Ernst 
the Pious, Gerhard edited and contributed to the Weimar Bibel. It 
became the Lutheran study Bible of the time. The commentary 
in this Bible is saturated with Gerhardôs devotional spirit.  (E.R. 
Fischer, The Life of John Gerhard, pp. 358-360)The Life of John Gerhard, pp. 358-360)The Life of John Gerhard

B.  The Devotional (Erbauungsliteratur) and   
      Homiletical Writings of Gerhard

Gerhard is viewed by many today as a hairsplitting, bone-
dry seventeenth century dogmatican. This is the case especially 
among those who do not appreciate the intricacies of the theological 
thought in his Loci.  His dogmatic orthodoxy is said to have taken 
all the life out of the Lutheran Reformation. However, in this 
evaluation Gerhard the practical theologian is forgotten. His activity 
as a pastor and author of devotional literature is overlooked. (See 
also Johann Anselm Steiger, ñPastoral Care according to John 
Gerhard,ò Lutheran Quarterly, Vol. X, No. 3, pp. 319-339) Even 
in his dogmatic works one always ý nds a pastoral or practical use. 
The devotional writings (Erbauungsliteratur) of Gerhard touch the 
heart of the reader with the saving Gospel of Christ. The Christian 
needs an intimate relation with the Savior through the means of 
grace. Here Gerhard offers spiritual nourishment for the faith-life 
of the believer that warms the heart with the Gospel of Christôs 
forgiveness. This literature was intended to strengthen and edify 
believers, encouraging repentance and spiritual renewal. One of his 
predominate themes is union and communion with God through 
the life-giving Word and the blessed Sacraments, as can be seen 
in his writings.



300LSQ  44: 4
Into His assumed human nature, Christ at the same time 
placed the fullness of divine grace and truth.  If it is to 
beneý t us, then we must partake of the self-same fullness; 
that takes place through faith (Joh. 1:16).  The Lord 
Christ became man in order that we men might become 
partakers of the divine nature; if that is to occur, then we 
must believe, as it is once more stated in Joh. 1:12:  He 
did give power to become Godôs children to such as 
who believe on His Name. . . And, the human nature of 
Christ thus becomes for us a door to deity, just as faith is a 
door for us to Christôs humanity.  (Johann Gerhard, Seven 
Christmas Sermons, pp. 24-25)

To me You were givenðshall not all things be given to 
me? My nature is gloriý ed greater in You than it was 
disgraced in Adam through sin. Because You assumed 
into the unity of Your person (Christ has two natures, 
human and divine, in one person) that which was only 
accidentally weakened by Satan, You truly are þ esh of 
my þ esh and bone of my bone (Eph 5:30). You are my 
brother. What can You deny to me, to whom You are 
most intimately joined by the same essence of the þ esh 
and by feelings of fraternal love? You are the bridegroom 
[Mt. 22:2], who according to the good pleasure of the 
Heavenly Father, bound the human nature to Yourself as 
a bride by means of a personal covenant. With a thankful 
soul I proclaim and acknowledge that I too am invited 
to the celebration of this marriage. (Gerhard, The Daily 
Exercise of Piety, [2:4] pp. 41-42)

Some would see the devotional writings of Martin Moller, 
Philipp Nicolai, Arndt, and Gerhard as the beginnings of pietism. 
This can hardly be the case when Gerhardôs Loci was the standard 
of Lutheran orthodoxy for generations. Rather in these writings 
Gerhard strives to touch the hearts and lives of believers with the 
objective truths of orthodoxy. As Luther and Arndt before him, he 
combines theological orthodoxy with what is good in Christian 
mysticism. In this literature Gerhard makes considerable use of the 
Lutheran doctrine of the mystical union of the believer with Christ.

Gerhardôs most popular devotional work is Sacred 
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Meditations (Meditationes Sacrae), which he wrote as a student and 
published in 1606. It is designed to arouse true piety and promote 
inner spiritual growth. In style and content Sacred Meditations
is similar to True Christianity. In the preface to the ý rst edition 
Gerhard criticizes those who do not relate doctrine to the Christian 
life. Also he acknowledges that after Holy Scripture he is inþ uenced 
by the writings of Augustine, Bernard, Anselm, Tauler and other 
fathers that Arndt had encouraged him to read during his student 
days.  It consists of ý fty-one devotional meditations and has passed 
through innumerable editions in many languages. It is an excellent 
volume for personal devotions.

Sacred Meditations presents the teaching of Scripture in a 
devotional and edifying manner. For example Gerhard speaks of the 
Holy Spirit as the bond of love between the persons of the Trinity as 
Augustine did and at the same time reminds us that the Spirit is the 
bond that unites our hearts to God.

The Holy Spirit, moreover, descended upon the apostles 
while they were continuing with one accord in prayer 
(Acts 1:14); for the Spirit of prayer is prevailed upon by 
prayer, and He it is who leads us to pray.  And wherefore?  
Because He is the bond that unites our hearts to God, just 
as He unites the Son with the Father, and the Father with 
the Son; for He is the mutual essential love between the 
Father and the Son.  This spiritual union between God 
and our souls follows upon faith; but faith, the gift of the 
Spirit, is obtained by prayer, and true prayer is prompted 
by the Holy Spirit.  (Johann Gerhard, Sacred Meditations, 
22:119-120; see also Postille I, 485)

The Manual of Comfort (Enchiridion consolatorium Manual of Comfort (Enchiridion consolatorium Manual of Comfort
morti ac tentationibus in agone mortis opponendum; Trºstliches 
Handb¿chlein Johann Gerhards wider den Tod und die Anfechtungen 
beim Todeskampfe) was written by Gerhard in 1611. This was a 
very difý cult year for him because he lost his wife, his infant child 
and ý nally his own health. He suffered the burdens of Job. In the 
Manual he provides comfort for himself and for everyone that faces Manual he provides comfort for himself and for everyone that faces Manual
sickness, death, and the other burdens of life. The devotions begin 



302LSQ  44: 4
with the fears or concerns of the afþ icted person, and then comfort 
is provided.

The afþ icted person says: Faith is necessary to receive 
the blessings of the Word and the Sacraments.  To receive 
any gift, there must be not only a giving hand but also a 
receiving hand.  But my faith is very weak.  My heart is 
tossed back and forth by various temptations.  It is often 
shaken, and I am deprived of the ý rmness of coný dence.

The comforter says: Weak faith is still faith.  Faith grasps 
Christ and in Christ the grace of God, the forgiveness 
of sins, and everlasting life, not because it is strong but 
because it is faith.  A strong faith grasps Christ more 
ý rmly, but a weak faith still grasps Christ for salvation.  
Your Savior, Jesus Christ, will not break a bruised reed 
nor quench a smoking þ ax (Is. 42:3).  He graciously 
accepts the one weak in faith (Rom. 14:3). . .God wants to 
comfort us as a mother comforts her child (Is. 66:13).  But 
a mother deals much more tenderly with a little child that 
cannot speak, and takes greater care with him than with 
a grown child.  God does not cast away the one who is 
weak in faith but takes great pains to heal and strengthen 
him, as we do for one who is physically weak.  (Johann 
Gerhard, Manual of Comfort, 18:34)

Another of Gerhardôs devotional writings is The Daily 
Exercise of Piety (Exercitium Pietatis; Tªgliche Uebung der 
Gottseligkeit) written in 1612. It is divided into the four parts of daily 
meditation: 1. Confession of sins; 2. Thanksgiving for the beneý ts 
of the Lord; 3. Meditation on our personal needs; 4. Meditation on 
the needs of our neighbor. Here he connects Song of Solomon 2:
14 with the wounded side of the Lord, as did much of the Ancient 
Church. The dove in the cleft of the rock is the believer who ý nds 
refuge in the bloody wounds of the Savior. This connection is quite 
appropriate when one realizes that the Song of Solomon speaks of 
the relationship between Christ and His bride the church.

A refuge has been prepared for me in the satisfaction 
You (Christ) made for my sins.  I have a refuge in Your 
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intercession for me at the right hand of the Father.  Take 
þ ight, O my soul, to the morning light, and as a dove, hide 
in the clefts of the rock (Sg. Sol. 2:14), that is, take refuge 
in the wounds of Christ your Savior!  Hide in this rock 
until the wrath of the Lord passes by.  And you will ý nd 
rest in this refuge.  You will ý nd protection.  You will ý nd 
acquittal, Amen.  (Johann Gerhard, The Daily Exercise of 
Piety, [1:7] p. 31)

Gerhardôs longer and later devotional book Schola Pietatis 
(1622-1623) was published as an alternative to Arndtôs True 
Christianity. Arndt had been criticized for employing material 
from individuals such as Paracelsus and Weigel who made use of 
improper non-Christian elements in their mysticism.  Arndt did not 
fall into this error, but his use of material from these individuals 
made his work suspect for some.  In the Schola Pietatis Gerhard 
used the Bible as his main source of examples and concentrated 
on the means of grace as the source of the mystical union.  He 
showed why Christians should seek piety and what constitutes new 
obedience. The ý rst book is an admonition to holiness and contains 
incentives for piety.  The second book teaches the procedure 
and methods of fostering holiness.  The third book describes the 
procedure for fostering holiness on the basis of the ý rst table of the 
Law.  The fourth book discusses the Christian virtues of the fourth, 
ý fth, and sixth commandments.  The ý fth book is an appendix to 
the explanation of the sixth commandment and the virtues of the 
remaining commandments. Schola Pietatis was reprinted several 
times during the seventeenth century but never became as popular 
as Sacred Meditations or True Christianity.

III.  Themes in the Theology of Gerhard

Gerhard maintained the preeminence of the formal and 
material principles of the Evangelical Lutheran Church as do 
all confessional Lutherans. Our formal principle is the inspired, 
inerrant Holy Scriptures, the only source of faith, doctrine, and life. 
There had been no need for a complete statement on inspiration in 
the Confessions. There was agreement concerning this important 
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truth at the time of the Reformation. But by his time Gerhard found 
a need for treating the subject systematically. This he did in his 
Locus de Scriptura, 1610. (Loci Theologici. (Loci Theologici. ( , Locus 1, Para. 305, 
367; Tractatus de Legitima Scripturae Sacrae Interpretatione, p. 
25)  This inspired Word of God was for Gerhard not only the source 
and norm of doctrine but also the power of God unto salvation. 
(Romans 1:16) The Word of God in all its forms, written, oral, and 
visible, is a powerful means of grace. Christ is the heart and center 
of this divine Word. ñThe swaddling clothes of Christ are the Holy 
Scriptures which are the paper swaddling clothes in which He has 
wrapped Himself. For the entire Scripture advances Christ. He is 
the kernel of the Scripture.ò ([Denn die ganze Schrift gehet auf 
Christum, derselbige ist der Kern der Schrift.] Johann Gerhard, 
Postille I:67)

The material principle of the Evangelical Lutheran Church 
is justiý cation by faith alone without the deeds of the law. A 
person is justiý ed or declared righteous not by anything he does 
or accomplishes but alone through the imputed righteousness of 
Christ that is ours by faith. On the basis of Christôs sacriý ce and His 
perfect keeping of the law in our place (Galatians 3:13; Romans 5:
18-19) God does not impute (count or reckon) sin but declares the 
whole world righteous or innocent. ñGod was in Christ, reconciling 
the world to Himself, not imputing their trespasses to them.ò  (II 
Corinthians 5:19; Romans 4:5; Romans 5:18; Romans 3:23-24) 
This verdict of not guilty the Holy Ghost brings to the individual 
through the means of grace and is obtained by faith. (Romans 10:17; 
I Corinthians 12:3) The doctrine of justiý cation, the central article 
of the faith, is the clear teaching of Gerhard in his Loci Theologici. 
(Loci Theologici(Loci Theologici( , Locus 16, Para. 199, 202, 203) This is merely a 
short summary of these important doctrines. However, the purpose 
of this presentation is not to expound these doctrines but rather to 
address a number of less familiar themes in Gerhard.

A.  Gerhard and the Care of Souls

For Gerhard dogmatics and all theology had as its primary 
purpose the care of souls. Every doctrine has a practical application 
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for salvation. (Theologia est Habitus Practicus) In the Loci 
Theologici each locus ends with a discussion of the pastoral or 
practical use (Usus Practicus) of the particular doctrine presented. 
The basis for the care of souls is the incarnation and the redemptive 
work of Christ for our salvation. All pastoral care ý nds its source in 
the joyful exchange (der frºhliche Wechsel) as Gerhard indicates: der frºhliche Wechsel) as Gerhard indicates: der frºhliche Wechsel

Christ could have assumed a human nature in a different 
manner, or at the very least could have been born with 
greater glory; however, it pleased Him so to humble 
Himself that He could exalt us, for by His poverty we 
became rich. ([2 Corinthians 8:9] Johann Gerhard, Postille, 
I, p. 57; see also Postille, I, pp. 101,111)  Wonderful, 
indeed, is the exchange Thou dost make; our sins Thou 
takest upon Thyself, and Thy righteousness Thou dost 
impute to us; the death due us for our transgressions Thou 
dost Thyself suffer, and in turn dost bestow eternal life 
upon us. [Mirabilis omnino commulatio: transfers in te 
peccata nostra, et donas tuam justitiam; mortem nobis 
debitam tibi irrogas, et donas nobis vitam.]  (Johann 
Gerhard, Sacred Meditations, 10:55; see also Sacred 
Meditations, 8:47)

In the holy incarnation the divine Logos assumed human 
nature which never subsisted alone into His divine person so that 
the two natures are so intimately united as to form one undivided 
and indivisible person. He is both God and man in one person. He 
became poor and lowly assuming our þ esh to raise us to His divine 
glory and eternal life in heaven. He took upon Himself our sin, our 
suffering, and death so that we might be as He is, sharing in His 
righteousness, divine life, and salvation.  Gerhard writes, ñThe Son 
of God came down from heaven, that we might receive the adoption 
of sons. (Galatians 4:5)  God became man, that man might become 
a partaker of divine grace and of the divine nature.ò ([II Peter 1:
4] Johann Gerhard, Sacred Meditations, 14:76) This wonderful 
treasure accomplished for all on the cross and announced to all by 
His glorious resurrection is brought to us personally through the 
means of grace and is received by faith or trust alone in the Savior 
which is worked, strengthened, and preserved through those same 
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means of grace.

This salviý c work that is the heart of pastoral care, as 
Gerhard notes in his Testament of 1603, is always to be seen in a Testament of 1603, is always to be seen in a Testament
Trinitarian context.  God the Father who created us when we were 
not and still preserves us, in love sent His Son as our Redeemer.  
The second person, Jesus Christ, redeemed us from sin, death, and 
destruction through His rose-colored blood.  The Holy Spirit, the 
Lord and Giver of life, brought the beneý ts of the cross to us in the 
means of grace and works faith and new life in us to receive that 
beneý t.  (C.J. Bºttcher, Das Leben Dr. Johann Gerhards, p. 23)

Gerhard and the Mystical Union

When faith in the Savior is worked in the heart by the Spirit, 
an individual is totally forgiven on the basis of Christôs atoning 
sacriý ce and he stands justiý ed before God. At the same time new 
spiritual life is worked, our new man, and the entire Trinity makes 
its dwelling in us. (John 14:22-24) This indwelling of the Holy 
Trinity is referred to as the mystical union (unio mystica). The 
mystical union is the union between God and justiý ed man wherein 
the Holy Trinity dwells in the believer substantially and operates in 
the same by His gracious presence. Thus the believer has union and 
communion with God, partaking in the divine. (II Peter 1:4) This 
union is effected by God Himself through the means of grace, Word 
and Sacrament.

The doctrine of the mystical union as employed by Gerhard, 
the devotional writers, and the dogmaticians is seen by some as 
a perversion of Lutheran doctrine and the advent of pietism but 
nothing could be further from the truth. Our Lutheran Confessions 
speak of gracious indwelling of the Trinity by faith in the elect who 
have been justiý ed through the imputation of Christôs righteousness. 
(FC SD III, 54, Triglotta, p. 933-935; see also Luther, WA 28:25-
32,39-41) Philipp Nicolai (1556-1608), the great Lutheran hymn 
writer and preacher, made considerable use of this doctrine in 
providing comfort for Christians:

Above all this, the fact that God out of great love dwells 
and rests in His elect and again that they rest tenderly 
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and sweetly in Him and eternally rejoice, this indwelling 
of God in His elect produces great beneý ts and much 
heavenly fruit as Christ says: He who remains in me and 
I in him the same brings forth much fruit. [Ueber dies 
alles, dass Gott aus grosser Liebe in seinen Auserwªhlten 
wohnt and ruht, und sie hinwiederum sanft und lieblich 
in ihm ruhen und sich ewiglich erfreuen, schafft diese 
Einwohnung Gottes in seinen Heiligen auch grossen 
Nutzen and viel himmlische Fr¿chte, wie Christus sagt: 
Wer in mir bleibt, und ich in ihm, der bringt viel Fr¿chte.] 
(Philipp Nicolai, Freudenspiegel des ewigen Lebens, p. 
67)

Therefore we see that the mystical union was not an 
innovation of Arndt though deý nitely taught by him (True 
Christianity II, 6), but rather it is a scriptural doctrine embraced by 
all the Lutheran fathers.

The biblical doctrine of the mystical union as taught 
by Gerhard is not to be confused with the false mysticism of 
the enthusiasts and the pagan world. In the mystical union the 
distinction between the divine and human is not confused. The soul 
of man is not absorbed into the divine. Rather Gerhard explicates the 
mystical union using the analogy of the personal union in Christ. As 
the human and the divine in Christ are united into one person and 
yet the natures remain distinct, so in the mystical union the Trinity 
makes its dwelling in man but God and man remain distinct. There 
is no essential or substantial union. 

As the personal communication of attributes arises out 
of the personal union of the divine nature and the human 
nature in Christ so out of the spiritual union of Christ and 
the church, of God the Lord and a believing soul, arises 
a spiritual communion not only in the kingdom of glory 
and in eternal life but also in the kingdom of grace and 
in this life. Therefore Saint Peter says concerning the 
true believers that they have become partakers in the 
divine nature. [Wie aus der persºnlichen Vereinigung der 
gºttlichen und menschlichen Natur in Christo entstehet 
die persºnliche Mittheilung der Eigenschafften / also 
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entstehet aus der geistlichen Vereinigung Christi und der 
Kirchen / Gottes des Herrn und einer glªubigen Seele / 
eine geistliche Gemeinschafft / nicht allein im Reich der 
Herrligkeit und im ewigen Leben / sondern auch im Reich 
der Gnaden und in diesem Leben / Dannenhero S. Petrus 
2. Epistel 1. v. 4. von den wahren Glªubigen spricht / 
dass  sie der Gºttlichen Natur sind theilhafftig worden.]
(Johann Gerhard, Postilla Salomonaea; Johann Steiger, 
Johann Gerhard, p. 97)Johann Gerhard, p. 97)Johann Gerhard

This gracious union with God is conveyed and preserved 
through the means of grace.  Many of the medieval mystics 
and Reformed enthusiasts believed that outward means were 
unimportant in the union with the divine. In other words the Spirit 
conveys and maintains this union without external means. Contrary 
to this Gerhard continually preserves the connection between the 
mystical union and the means of grace. Finally in the mysticism of 
Gerhard man does not climb to God through contemplation but God 
Himself descends to us in the manger and the cross. Christ unites us 
with Himself in the Word, He clothes us with Himself in Baptism, 
and He feeds us with Himself in the Holy Supper so that we have 
union and communion with the divine.

Motifs of the Mystical Union

The mystical union is often expressed by the devotional 
writers and the dogmaticans with the nuptial motif. This is based  nuptial motif. This is based  nuptial motif
on the second chapter of Hosea, where the Lord speaks to His Old 
Testament church, ñI will betroth you to Me forever; yes, I will 
betroth you to Me in righteousness and justice, in lovingkindness 
and mercy; I will betroth you to Me in faithfulness, and you shall 
know the Lord.ò (Hosea 2:21-22) As husband and wife become 
one þ esh, so Christ unites Himself to His bride the church and to 
each believing soul, giving her all His divine gifts and taking upon 
Himself her burden of sin. The bride by nature was naked and bare 
but He clothed her with the garments of salvation and covered her 
with a robe of righteousness. (Isaiah 61:10) He washed her stains 
away in Baptism, the holy laver of regeneration (Ephesians 5:
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26) and He continues to feed her with His own body and blood 
unto eternal life. (Johann Gerhard, Sacred Meditations, 13:71-75)  
ñThe Holy Spirit is called the pledge which God has given us (II 
Corinthians 1:22) or as it actually says: a dowry.  As a bridegroom 
unites himself with his dear bride in marriage through a wedding 
ring, so God the Lord when He becomes engaged to us through faith 
(Hosea 2:20) gives us this pledge, the dowry of the Holy Spirit.ò  
(Johann Gerhard, Postille I:486)

In his pastoral care Gerhard makes considerable use of the 
picture of the wounded side of the Lord. This picture was used 
already by Augustine and it was used throughout church history. 
(Augustine, Tractate on John 120,2; P. Schaff, Nicene and Post-
Nicene Fathers, Vol. VII, pp. 434-435) On that ý rst Good Friday 
when the Roman soldiers came to break the legs of those cruciý ed to 
hasten their death, they found that Jesus was already dead.  Therefore 
they did not break his bones.  ñInstead, one of the soldiers pierced 
Jesusô side with a spear, bringing a sudden þ ow of blood and water.ò 
(John 19:34)  Gerhard sees this occurrence at the cross fulý lling 
the words of Zechariah, the Prophet, ñAnd I will pour out on the 
house of David and the inhabitants of Jerusalem a spirit of grace and 
supplication.  They will look on me, the one they have pierced, and 
they will mourn for him as one mourns for an only child, and grieve 
bitterly for him as one grieves for a ý rstborn son (Zechariah 12:10) 
. . . On that day a fountain will be opened to the house of David and 
the inhabitants of Jerusalem, to cleanse them from sin and impurity.ò 
(Zechariah 13:1)  The God-man, Jesus Christ, the Almighty 
Himself, was pierced on the cross for our salvation.  The blood and 
water from His wounded side has provided that wonderful cleansing 
fountain for sin and uncleanness of which Zechariah speaks.  It can 
wash away each stain and mark, each spot and wrinkle.  His holy 
precious blood is the source of redemption for the whole world. (1 
John 1:7; 2:2)   

That fountain of salvation, opened just moments after His 
death, where full redemption was accomplished, continues to þ ow 
for us today in the blood and the water: in the water of Baptism, 
the blood of the Lordôs Supper, and in His Word which is spirit and 
life.  Here the Lord comes to us with all His blessings as St. John 
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indicates, ñThis is the one who came by water and bloodðJesus 
Christ.  He did not come by water only, but by water and blood.  And 
it is the Spirit who testiý es, because the Spirit is the truth.ò (I John 
5:6)  The blood and water þ owing from the Saviorôs side point to 
the two Sacraments and indicate that the blessings of the Sacraments 
have their source in the cross.  Baptism and the other means of grace 
indeed þ ow from the cross of Christ and make present for us all the 
beneý ts of Christôs redemptive sacriý ce. (Johann Gerhard, Taufe 
und Abendmahl, p. 6,10)

The means of grace indeed þ ow from the wounded side of 
the Lord and are the true medicine for the cure of souls. At the same 
time Gerhard views the wounded side as the hiding place where the 
burdened sinner can ý nd shelter and be united with the loving Savior. 
As St. Paul does, he connects the rock smitten in the wilderness with 
Christ. (I Corinthians 10:4) Jesus is the Rock of Ages from whose 
side þ ows the double cure. Gerhard then adds to this picture the cleft 
in the rock of Song of Solomon 2:14 where one is to þ y as a dove 
for shelter. Here our soul can þ y as a dove and hide in the cleft of 
the rock, that is, take refuge in His wounded side until all the stormy 
blasts of life are over. (Johann Gerhard, The Daily Exercise of Piety, 
[1:7] p. 31; see pages 302-303 above) Gerhard writes, ñI hear a 
voice in Canticles (2:14), which bids me, hide in the clefts of the 
rock.  Thou art the immovable rock (I Corinthians 10: 4), and Thy 
wounds its clefts; in them I will hide me against the accusations of 
the whole world.ò (Johann Gerhard, Sacred Meditations, 1:15)

Finally Gerhard draws together the wounded side of the 
Lord and the nuptial motif. ñYou have a type of how the Lord Christ 
was to have His side opened up by a spear in Adam, who had his 
side opened by God, and from the rib which was taken from him 
was crafted a woman.  Thus, as Christ fell into deathôs sleep on the 
cross, from His opened side þ owed blood and waterðthe two Holy 
Sacramentsðfrom which the Church, Christôs Bride, was built up.ò 
(Johann Gerhard, An Explanation of the History of the Suffering and 
Death of our Lord Jesus Christ, p. 30) As Adamôs bride was taken 
out of his side while he slept (Genesis 2:21), so the second Adamôs 
bride, the bride of Christ, is cleansed and formed through the waters 
of Baptism, the blood of the Lordôs Supper, and His Word which is 
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spirit and life. This corresponds to what issued from the Saviorôs 
wounded side during His three dayôs sleep in death. (John 19:34)  
Therefore, Jesus can say of His bride, the church, as Adam said of 
Eve the mother of our race:  ñThis is now bone of my bones and 
þ esh of my þ esh.ò (Genesis 2:23)  The church is so intimately united 
with Christ through the means of grace that she is one þ esh with 
Him. (Ephesians 5:32)

The Beneý ts of the Mystical Union

The mystical union of Christ with the believer is an important 
component in Gerhardôs pastoral care.  At times Gerhard uses the 
mystical union as a warning in connection with his application of 
the Law.  The believer should not banish the Holy Spirit from his 
heart and destroy the blessed union with God by unholy living:

But as the Holy Spirit united the divine and human natures 
in Christ by His own overshadowing power (Luke 1:35), 
so also by the outpouring of His gracious gifts upon us He 
unites us to God and God to us.  As long as the Holy Spirit 
abides in a man, ý lling him with His gracious gifts, so 
long does that man abide in a holy union with God.  And 
just as soon as a man through sin falls away from faith 
and love, and banishes the Holy Spirit from his heart, he 
is alienated from God, and the blessed union between 
God and his soul is destroyed.  (Johann Gerhard, Sacred 
Meditations, 22:121)

Gerhard reminds the Christian that every soul is either a 
bride of Christ or the devilôs whore. There is no middle ground. 
Either the soul clings to Christ the heavenly bridegroom in Christian 
service and obedience or it lives in adultery. Using the same picture 
language in a slightly different manner he admonishes that the one 
who loves sin and willingly sins against the conscience is married to 
the daughter of the devil and receives the devil as his father. (Johann 
Gerhard, Schola Pietatis, 1:129) This is a powerful warning not to 
turn our backs on Christ the heavenly bridegroom with whom we 
are united by faith.
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While Gerhard at times uses the mystical union as a warning 

he also employs it to incite Christians to do good works. Out of 
thanks for all that Christ has done for us, saving us from hellôs 
destruction, and making us the dwelling place of the blessed Trinity, 
we will strive to live as those who are the divine children of God. 
We are the temple of the living God, therefore we will desire to live 
as those in whom the Spirit of God resides. (Johann Gerhard, An 
Explanation of the History of the Suffering and Death of our Lord 
Jesus Christ, pp. 132-133)

Therefore Godôs Son became man so that we might 
partake in the divine nature through Him (II Peter 1:4) 
and become the children of God. (John 1:12) We were 
received as the sons of God, so it is only proper that 
we should live in divine childlike obedience. We have 
partaken of the divine nature so we also must lead divine 
lives according to the example of Enoch. (Genesis 5:22) 
Therefore the divine nature was personally united with 
the assumed human nature of Christ, so that our souls 
would be again united with God spiritually.  But where 
there is such a spiritual marriage and union there is found 
true holiness.  For where sin separates us from God and 
one another there such spiritual union cannot take place. 
([Isaiah 59:2] Johann Gerhard, Schola Pietatis, 1:42)

Many seek rest for the soul in earthly riches, many seek 
rest for the soul in pleasure, and many seek rest in worldly honors. 
But each of these things is found wanting. Without Jesus, life has 
no meaning and purpose and our end is destruction.  Without Him 
there will always be something missing in our life.  There will be 
a craving within that will not be satisý ed with wealth, power, and 
prestige.  Only Jesus can the heartfelt longing still, as St. Augustine 
wrote, ñOur hearts are never at rest until they are at rest in You.ò 
(Et inquietum est cor nostrum, donec requiescat in te. [Augustine, 
Confessions, 1:10]) Through union and communion with Him as our 
Savior we have peace and purpose in this life and the blessed hope 
of the life to come.

The end of a human soul is God Himself, since it is 
created indeed in His image.  It can never then be at rest 
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and peace, except as it attains the end of its being, that 
is God.  As the life of the body is the soul, so the life of 
the soul is God; as therefore that soul truly lives in which 
God graciously dwells, so that soul is spiritually dead in 
which God dwells not.  But how can there be rest to a 
dead soul?  This ý rst death in sin necessarily involves 
that second death unto eternal damnation (Rev. 20:6).  
(Johann Gerhard, Sacred Meditations, 32:183)

The primary purpose of the mystical union in all of Gerhardôs 
writings is to comfort Christians in the burdens of this life and to 
assure them of the blessed hope of everlasting life.  The Christian 
faces many conþ icts and struggles in life but because Christ dwells 
in him he knows that God is for him, therefore nothing can be 
against him.  

To me You were givenðshall not also all things be given 
to me?  My nature is gloriý ed greater in You than it was 
disgraced in Adam through sin.  Because You assumed 
into the unity of Your person [Christ has two natures, 
divine and human, in one person] that which was only 
accidentally weakened by Satan, You truly are þ esh of 
my þ esh and bone of my bone [Eph. 5:30].  You are my 
brother.  What can You deny to me, to whom You are 
most intimately joined by the same essence of þ esh and 
by the feeling of fraternal love?  You are the Bridegroom 
[Mt. 22:2], who according to the good pleasure of the 
Heavenly Father, bound the human nature to Yourself as 
a bride by means of a personal covenant.  With a thankful 
soul I proclaim and acknowledge that I too am invited 
to the celebration of this marriage. (Johann Gerhard, The 
Daily Exercise of Piety, [2:4] pp. 41-42) 

Devotional Themes

In his devotional literature Gerhard is inþ uenced by the Book 
of Psalms in Holy Scripture.  Many of the psalms are written in the 
form of a conversation with the soul.  ñBless the Lord, O my soul, 
and all that is within me bless His holy name!  Bless the Lord, O my 
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soul, and forget not all His beneý ts who forgives all your iniquities. 
. .ò  (Psalm 103:1-2; see also Psalm 42:6; Psalm 116:7)  Gerhard 
often writes his devotions as a conversation between Christ and 
the believer or between the believer and his soul.  In this literature 
Christ or the believer speaks to the believerôs soul concerning the 
comforting truths of Scripture. Here in a dialog with his soul he 
proclaims evangelical comfort to his wounded heart.

Why art thou cast down, O my soul, and why art thou 
still doubting the mercy of God?  Remember thy Creator.  
Who hath created thee without any concurrence of thine 
own will?. . .Will not He who cared for thee before thou 
hadst any being care for thee now, after He hath formed 
thee in His own image?  I am a creature of God; to my 
Creator then do I betake myself.  What if my nature is 
corrupted by the devil; and pierced and wounded by 
my sins, as by murderous robbers (Luke 10:30), yet my 
Creator still lives.  He who could create me at ý rst can 
now restore me.  He who created me without sin, can now 
remove from me all the sin which has entered into me 
and has permeated my whole being, either through the 
temptation of the devil, through Adamôs fault, or through 
my own actual transgressions.  (Johann Gerhard, Sacred 
Meditations, 8:45)

An interesting aspect of Gerhardôs devotional literature 
is his gathering of Scripture passages.  At times he collects many 
sections of Scripture into a compact form as a special comfort for 
the Christian.  The Scripture, to be sure, is ý lled with comfort but at 
times it is difý cult for the burdened Christian to cull out the pertinent 
passages.  Therefore, Gerhard combines consoling passages as a 
balm to soothe the burdened heart.  In a funeral sermon he brings 
the mourners this special consolation:

If I walk through the valley of the shadow of death, I will 
fear no evil for You Lord are with me.  (Psalm 23:4)  The 
Lord is my light and my salvation, whom should I fear?  
The Lord is the strength of my life, whom should I fear?  
(Psalm 27:1)  On God I will hope and I will not fear what 
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þ esh can do to me.  (Psalm 56:4)  Who sits under the 
protection of the Most High and remains under the shadow 
of the Almighty, he speaks to the Lord, ñMy coný dence 
and my fortress, my God in whom I hope.ò  (Psalm 91:1)  
Here also belongs another beautiful passage.  Fear not, I 
have redeemed you, I have called you by name, you are 
mine.  Then when you go through the water I will be by 
you, so that the streams should not drown you.  And when 
you go through the ý re you should not be burned and the 
þ ames should not set you aý re.  For I am the Lord your 
God, the Holy One of Israel, your Savior.  (Isaiah 43:1-3) 
All this St. Paul summarizes when he says, ñIs God for 
us, who may be against us?ò  ([Romans 8:28] Johann 
Gerhard, Sªmtliche Leichenpredigten, p. 97)  

The Christian is to diligently read, mark, learn, and inwardly 
digest the life-giving Word as the ancient collect directs.  He will 
meditate on and contemplate upon the Word; that does not mean one 
quick reading and then off to other things.  No, he will contemplate 
the Word and inwardly digest it.  Gerhard, in the Schola Pietatis, 
says that the Christian will ruminate on the Word or roll it over in 
his mind as a cow chews on its cud.  You have seen a cow resting in 
the pasture quietly chewing away.  Thus the Christian will take time 
to mediate and ruminate or chew on the Word.  Gerhard reminds us 
that Isaac went into the ý elds in the evening of the day to pray and 
mediate on the truths of the Lord.  (Genesis 24:63)  David said that 
when he lay on his bed he thought about the Lord and when he arose 
he spoke of Him.  (Psalm 63:6)  All these examples are to remind a 
Christian that he is to study and meditate upon the Word.  Gerhard 
maintained the truth of Oratio, Meditatio, et Tentatio, just as Luther 
did.  (Johann Gerhard, Schola Pietatis, 2:291-292)

To assist one in the practice of Christian piety and 
sanctiý cation Gerhard reminds the Christian that there are ý ve 
means of help or support.  These ý ve are:  1) Hearing or reading the 
Word of God (Verbi divine auditus sive lectio, die Anhºrung oder 
Lesung dess Gºttlichen Worts) 2) Receiving the holy Lordôs Supper 
(Eucharistiae usurpatio, die Niessung dess Heiligen Abendmals) 
3) Holy meditation (Sancta meditatio, die heilige Betrachtung) 4) 
Zealous, diligent, prayer, and godly appeal (Seria oratio, eiveriges 
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þ eissiges Gebet und Gºttliche Anruffung) 5) The subjugation and 
mastery of the body (Corporis castigatio, dess Leibes Beteubung 
und Zehmung).  (Johann Gerhard, Schola Pietatis, 2:272)

Gerhard describes eight kinds of meditations in the Schola 
Pietatis that a Christian may use in his daily life. In each type 
of meditation he uses different organizational principles for the 
material. In the ý rst type of meditation one is to consider the 
Creator and His creation. He created all things and still preserves 
them. He has created us, redeemed us, and sanctiý ed us making us 
His dwelling place. Out of thanks for all that our Creator has done 
for us we will strive to practice true godliness. In the second type of 
meditation one is to center his attention on the Lord, himself, and on 
his neighbor. When he thinks of God he remembers all the blessings 
that he has received from His fatherly hand. When he thinks of 
himself he remembers his many sins and great need. When he thinks 
of his neighbor he remembers his neighborôs many needs and the 
prayers that he should direct to the Lord for his neighborôs good. 
Gerhardôs third type of meditation centers in the two books from 
which we learn the knowledge of God, nature and the Scripture. The 
book of nature shows us that God is great and powerful who has 
provided a wonderful creation. However this knowledge can never 
save us. Only the Bible points us to our only Savior from sin, Jesus 
Christ. The fourth type of meditation considers the days of creation 
and what God did on each day. For example, on the fourth day 
God created the heavenly bodies, the sun, the moon, and the stars. 
This reminds us that Christ is the true light of the world who has 
enlightened our hearts with the rays of His Gospel. He is the Sun of 
righteousness with healing in His wings. (Malachi 4:2) In the ý fth 
type Gerhard refers to a statement of one of the church fathers. He 
said that each day he read a book that had three pages, one red, one 
white, and one black. The red page points to the blood of Christ that 
covers our sin. The white page points to the eternal joy of the elect in 
heaven. The black page points to the sorrow of the dammed in hell. 
In connection with this devotion Gerhard has one mediate on the 
passion and death of our Lord for our salvation. The sixth type of 
meditation may be entitled the three-things devotion. In meditation 
one should contemplate three things: the past, the present, and the 
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future, and in each one of these the Christian should contemplate 
on three things. For example in the present one should think about 
the brevity of his life, the difý culty of salvation facing the constant 
attacks of the devil, the world, and our sinful þ esh (Philippians 2:
12), and the small number of those that are saved. (Matthew 7:13-
14) A meditation of this kind is also found in Sacred Meditations 28:
158. The seventh type of meditation reminds us to consider these 
things above us: the eye that sees all, the ear that hears all, and the 
book in which all is written. Then the Christian is to remember what 
is in us, what is around us, and what is below us. (Johann Gerhard, 
Schola Pietatis, 2:294-313) 

The eighth type of meditation is Gerhardôs spiritual 
clockwork. Here he recommends the association of some spiritual 
idea with each hour of the day so that the life-giving Word will 
always be in our minds and on our lips. At one oôclock, the Christian 
should think about the one mediator between God and man.  At two, 
he should meditate on the Son and the Holy Ghost given by the 
Father, the chief doctrines of the Bible, the Law and the Gospel, 
the two commandments which summarize the Law (Matthew 22:
37-38), and on the two Sacraments.    Three oôclock should call 
to mind the three persons of the Trinity and four oôclock the four 
kinds of sin.  When the clock strikes ý ve one should consider the 
ý ve wounds of Christ, the ý ve senses, and the ý ve enemies of the 
Christianðthe devil, sin, the world, death, and hell. At six oôclock 
one will consider the six days of creation, the six periods of life, 
and the six types of sacriý ces in the Old Testament.  At the seventh 
hour the seventh day comes to mind.  This is the day of rest which 
reminds of our true rest in Jesus Christ.  The eighth hour points one 
to the eighth day on which Christ was circumcised and named Jesus, 
which means Savior, so that we may obtain spiritual circumcision 
and eternal salvation.  At nine oôclock we remember that Christ died 
for our salvation at the ninth hour.  When the clock strikes ten the 
Christian is pointed to the Ten Commandments which show him 
his sin and which he strives to follow out of thanks for salvation.  
At eleven oôclock the Christian remembers the eleven disciples 
to whom the Ofý ce of the Keys was given in John 20:23.  Finally 
at twelve oôclock we call to mind the twelve-year-old Jesus in the 
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Temple who showed forth His divine wisdom among the teachers, 
the twelve Apostles, the twelve sons of Jacob, and the Tree of Life 
bearing twelve kinds of fruit. ([Revelation 22:2], Johann Gerhard, 
Schola Pietatis, 2:314-321)

In each of these eight types of meditation earthly things are 
to lead the reader to spiritual truths.  Earthly everyday occurrences 
should be continually pointing the Christian to the Scripture, the 
source of life and truth. Here earthly concrete realities are reminders 
that direct us to heavenly wisdom. In this manner these earthly 
things receive spiritual signiý cance that assist in the upbuilding 
and nourishing of the inner man. As a wooden cross receives 
spiritual meaning through its association with Christôs passion that 
strengthens the believer, so in Gerhardôs spiritual clockwork the 
hours of the day receive spiritual signiý cance that strengthens us in 
our faith in the Savior.  This is the purpose of each of these types of 
meditation.   

B.  Gerhard and Typology

The Lutheran Church maintains that only the literal sense of 
Scripture is valid for the establishment of doctrine.  This statement 
is true and correct.  One cannot base doctrine on a typological 
interpretation of Scripture.  For example, the fact that nothing 
should remain of the Passover lamb (the Passover meal is a type 
of the Holy Supper [Exodus 12:10]) should not be used as a proof 
passage for the consumption of the reliquiae in the Holy Supper. At 
the same time, for Gerhard this does not preclude a homiletical or a 
devotional use of Scripture employing allegorical, tropological, and 
anagogical interpretations.  These uses are different applications of 
the one Spirit intended meaning of Scripture. Concerning this he 
writes:

There is only one proper and legitimate sense to each 
Scripture passage, a sense intended by the Holy Spirit and 
derived from the natural meaning of the words; and only 
from this one literal sense can any valid argumentation 
be brought forth.  Allegorical, tropological, anagogical 
interpretations are not different meanings but different 
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inferences drawn from the one meaning or different 
adaptations to the one meaning and sense that the writings 
express. ([Johann Gerhard, Loci Theologici, Locus 1, 
Para. 67] Preus, The Theology of Post-Reformation 
Lutheranism, Vol. I, p. 326)

In his Postille Gerhard speaks of the mystical manner or 
method of teaching (modum docendi mysticum). Here the teacher is 
to compare the history of the Old Testament with the New Testament 
so that one sees Christ and His teaching in the Old Testament and 
is drawn to Him. Many pictures or foreshadowings of Christ and 
His work are found when one reads the Old Testament in the light 
of the New. This is the spiritual or mystical sense of Scripture that 
builds up and strengthens the inner man. (Johann Gerhard, Postille, 
Vorrede, p. ix)

The Meaning of Typology

Types are Old Testament pointers which direct one to 
the New Testament concrete realities.  God preordained certain 
persons, events, and institutions in the Old Testament to preý gure 
corresponding persons, events, and institutions in the New.  These 
types point to and anticipate their matching historical New Testament 
antitypes.  The antitype is no mere repetition of the type, but is always 
greater than its preý gurement. This type-antitype relationship can be 
compared to an object reþ ected in a mirror.  The type is the mirror 
image or picture of the New Testament reality.  Typological exegesis 
then is based on the conviction that God the Father determined that 
certain persons and events in the history of Israel would preý gure 
what He would accomplish in the fullness of time in the person 
of His only begotten Son. On the other hand allegory gives new 
meaning to a particular thing in the Old or New Testament for the 
purpose of application and illustration. For example Davidôs victory 
over Goliath typologically refers to Christôs victory over Satan while 
allegorically it may be understood as the victory of the spirit over 
the þ esh within us.   (Johann Gerhard, Loci Theologici, Locus 1, 
Para. 69; see also Johann Steiger, F¿nf Zentralthemen der Theologie 
Luthers und seiner Erben, pp. 194ff.; Bengt Hªgglund, Die Heilige 
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Schrift und ihre Deutung in der Theologie Johann Gerhards, pp. 
229-241)

Typological Themes in Gerhard

The Exodus Theme: Gerhard compares Israel in Exodus 
with Godôs New Testament people as St. Paul does in I Corinthians 
10:1-4. The people of Israel were enslaved by Pharaoh in Egypt.  
Like Israel in Egypt we, by nature, were hopelessly enslaved in sin.  
Satan, that cruel Pharaoh, so controlled us that we did his every 
bidding and even did it willingly.   Yet Jesus, the Valiant One, came 
to our defense.  In the battle of the ages on the cross, He suffered 
all that we deserved for sin so that He might crush the old evil foe, 
our cruel task master, and free us from his tyranny.  Jesus is the true 
Passover Lamb who came to save all people from everlasting death 
with His blood. As Israel became Godôs people passing through the 
waters of the Red Sea, so we became a part of spiritual Israel, the 
Holy Christian Church, passing through the waters of Baptism. We 
are now in this present wilderness where we are tempted by the 
evil one as Israel of old. Yet, all the way through lifeôs wandering, 
the Lord Jesus feeds us with the heavenly manna, the life-giving 
Word and the Holy Sacrament of His body and blood.  Here He 
strengthens us to face all the difý culties of life until we cross the 
Jordan of death reaching the heavenly Canaan, the promised land 
with milk and honey blessed. (Johann Gerhard, Baptism and Lordôs 
Supper, pp. 9-10, 215-216)

The Adam/Second Adam Theme: The Adam/Christ 
Typology permeates the New Testament, but the most comprehensive 
summary of this typology is found in I Corinthians 15 and Romans 
5.  In Romans 5, St. Paul compares and contrasts Adam and Christ 
indicating that Christ is iný nitely greater.  The whole human race 
fell into sin in Adamôs fall.  But in the mystery of the incarnation, 
the second Adam came, who brought new life to man.  He lived a 
perfect and harmonious life with God and man to restore us to the 
original righteousness and innocence of the creation.  Then on the 
cross He gave His life as a ransom for all.  All that the ý rst Adam 
lost in the fall the Second Adam restored in Himselfðand more, 
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eternal life in heaven. After Gerhard compares the fall of Adam 
and the resurrection of the Lord he continues: ñThrough this it is 
sufý ciently shown that Christôs resurrection is a certain witness that 
everything we lost in and through Adam has been restored through 
Him.ò (Johann Gerhard, Postille I:341-342)

And as the ý rst Adam was created from earth when the 
earth still had not been cursed, so Christ the heavenly 
Adam desired to assume a human nature out of such þ esh 
and blood from which through the power of the Holy 
Ghost the poison of sin had been removed and which was 
subject no longer to the curse. (Johann Gerhard, Postille
I:55) The ý rst Adam had lost the treasure of heavenly 
goods through eating of the fruits of the forbidden tree. 
Therefore the second and heavenly Adam has desired 
to ordain the eating and drinking His body and blood 
through which He again obtained the lost heavenly goods. 
(Johann Gerhard, Postille I:326; see also Johann Gerhard, 
Baptism and Lordôs Supper, p. 373)

As he expounds the second Adam theme, Gerhard connects 
the creation, John 19:34, the Sacraments, and the bride of Christ, 
the church. As Adamôs bride was taken out of his side while he slept 
(Genesis 2:21), so the second Adamôs bride, the bride of Christ, 
was taken from His side as He slept in death. (See pages 310-311 
above)

The Greater David Theme: When the lives of David and 
Jesus are compared, we see many amazing similarities.  They were 
both born in Bethlehem and originated from the stem of Jesse.  
(Isaiah 11)  As David shepherded the þ ocks of his father and fought 
for the defense of the sheep (I Samuel 17:34-36) so Jesus said, ñI 
am the good shepherd.  The good shepherd gives His life for the 
sheepéand I give them eternal life, and they shall never perish; 
neither shall anyone snatch them out of My hand.ò  (John 10)  David 
defeated the giant Goliath, freeing Israel from the bondage of the 
Philistines, but Jesus defeated a much greater giant, the Devil, 
freeing all people from the bondage of sin and death.  David endured 
many years of humiliation treated like a common criminal by Saul, 
but was ý nally raised to the throne of all Israel.  So Jesus after His 
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Great Passion arose triumphant from the grave and was raised to the 
position of power and authority at the right hand of God. (Johann 
Gerhard, Postille II:32-33)

In II Samuel 15, it is recorded that David, as he was 
þ eeing from his son Absalom, left Jerusalem, crossed 
over the brook of Kidron and went up the Mount of Olives 
with weeping and sadness.  This sad departure by David 
was a type of the departure which the Son of David, Jesus 
Christ, with similar sadness and trembling, would one 
day take across the brook of Kidron [and] up the Mount 
of Olives as the time of His suffering ý nally arrived, His 
spoiled children running from Him for their lives. (Johann 
Gerhard, An Explanation of the History of the Suffering 
and Death of our Lord Jesus Christ, pp. 45-46)

Other Types and Pictures: In his passion sermons Gerhard, 
by his voluminous use of Old Testament prophecies and types, 
shows that the Old Testament is indeed the book of Christ.

Also appropriate to the historical contemplation of Christôs 
suffering is the diligent examination of the prophecies and 
types of the Old Testament which point, in general, to the 
history of the sufferings, or point especially to speciý c 
portions of it, and then compare them with the [passion] 
history.  For since St. Paul testiý es in 1 Cor. 15 that Christ 
died ñaccording to the Scriptures,ò it undeniably follows 
that in the Scriptures of the Old Testament there had to 
have been a prior proclamation of the suffering and death 
of Christ.  St. Peter even more clearly veriý es this in 
the ý rst chapter of his ý rst epistle:  the Spirit of Christ, 
which was in the prophets, had previously testiý ed to the 
sufferings which Christ went through.  Thus, in the ý rst 
Gospel promise about the womanôs Seed in Gen. 3, it is 
announced that the hellish snake would sting Him in the 
heel.  This heel-prick is none other than the sufferings 
of Christ.  Psalm 16 says of the Messiah:  I must suffer 
on behalf of you.  This Psalm is applied to Christ.  In 
Acts 2 and 13 [and] in Psa. 22 are described the abusive 
words which the Jews poured out against Christ.  Judasô 
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betrayal is prophesied in Psa. 41 and 55, and in Psa. 69 
it is announced how Christ was given to drink of gall 
and vinegar in His great thirst.  In Isa. 50 are prophesied 
the beating and insulting of Christ with which He was 
blasphemed.  The ý fty-third chapter of Isaiah looks at the 
whole passion of Christ.  In Zec. 11 are mentioned the 30 
pieces of silver for which Christ was sold; in Zec. 12, the 
opening [piercing] of His side.  There are similar glorious 
types of the suffering of Christ in the Old Testament, as, 
for example, in Joseph, who was sold by his own brothers 
(Gen. 37); in the fetters of Samson (Jdg. 16); in the 
offering up of Isaac, who himself carried the wood (Gen. 
22); in the previous lifting up of the serpent (Num. 21); in 
the Levitical sacriý ces; in Jonah, who was in the belly of 
the whale-ý sh for three days and three nights (Jonah 2); 
in the opening of Adamôs side as he slept (Gen. 2); in the 
Passover lamb (Exo. 12)ðeven as the Scriptures of the 
New Testament refer to certain of these same prophecies 
and types with clear words, [cf.] Mat. 12, John 3 and 19, 
Heb. 9. (Johann Gerhard, An Explanation of the History 
of the Suffering and Death of our Lord Jesus Christ, pp. 
7-8)

C.  The Sermons of Gerhard

Many of the writers in the Reformation era and the Post-
Reformation era produced sermon books or postils. (The word postil 
is from the Latin phrase post illa verba textus, ñafter the words of the 
text,ò a reference to the exposition of a text of Scripture just read, 
either the Gospel or Epistle lesson for the day.)  These books were 
intended as a guide and an example for pastors in their preaching. 
They were also read publicly by pastors who did not have the proper 
education and ability to write an adequate sermon. Gerhardôs Postille
is a rich treasury of evangelical preaching ý lled with illustrations, 
pictures, and types.

The Postille is divided into three parts with an appendix. The 
ý rst part includes sermons on the historic Gospels for the Sundays 
of Advent through Pentecost, the second part has sermons for the 
Trinity season, and the third part for the minor festivals of the 
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church year. The appendix contains twenty-nine sermons on free 
texts. A translation of one of these sermons from the appendix based 
on Psalm 42:2-3 is found in the Lutheran Synod Quarterly, Vol. 42, 
No. 4, pp. 240-251. 

In the preface of the Gerhardôs Postille he give a review of 
homiletics for the reader. He lists eleven methods of teaching or 
preaching that the pastor may use in his presentation of the text.

The ý rst method he names is the grammatical method 
of teaching, which involves especially plucking out 
the explanation of the words and the emphasis of the 
statements.  The second is the logical method of teaching 
which concerns itself very much with the divisions and 
subdivisions of the text.  The third is the rhetorical 
method of teaching, which is interested in the magniý cent 
style and rhetorical ý gures.  The fourth is the histrionic 
method of teaching, which is most interested in the action; 
that is, in the dialog and gestures.  The ý fth is the historical 
way of teaching, and this gathers histories [or episodes] 
of every kind.  The sixth is the ecclesiastical method of 
teaching, and it provides explanations and statements of 
the fathers.  The seventh is the catechetical method of 
teaching, and it instills, after a clear explanation of the 
text, useful and suitable doctrines into the audience.  The 
eighth is the scholastic method of teaching, and it treats 
thoroughly and in detail a single doctrine according to the 
rules of the method.  Ninth is the refutatory method of 
teaching, and it frees the text from the corruptions of the 
adversaries.  The tenth method of teaching is the mystical 
method, which looks to the ediý cation of the inner person 
and takes special pleasure in appropriate allegories.  The 
eleventh is the heroic method of teaching, which mixes 
doctrines into the explanation; and after a long digression, 
as it were, from the text, it returns appropriately to it in 
the custom of the blessed Luther in his Church and home 
postilla.  After passing judgment on each of these modes 
of teaching, he shows that he has united the catechetical 
and mystical methods in these postilla as most suitable 
for ediý cation.  (E.R.Fischer, The Life of John Gerhard, The Life of John Gerhard, The Life of John Gerhard
pp. 380-381; see also Johann Gerhard, Postille Vorrede, 
pp. v-x) 
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The Christmas Sermons of Gerhard

These sermons are valuable resources for any pastor 
preaching in the Christmas season. They cut through the þ uff and 
nostalgia of the holiday season and present the real reason for the 
season, the incarnate God who came for our salvation. An example 
of this is found in the following quote in which Gerhard explains 
why Jesus was born at night.

Relevant here also is [the point] that Christ was born in 
the winter time in the darkness of night.  [The choice of 
time] indicates that the entire world was in total darkness 
and that the people were at the same time in darkness and 
in the shadow of death; but by this birth a light arose for 
them from the Lord, as Isaiah testiý es in ch. 9, v. 2:  The 
people who were wandering in darkness, see a great 
Light, and upon those who live in a dark land shines 
daylight.  Joh. 1:5 ï The Light shines in the darkness.  
Before Christ becomes born within us in a spiritual 
manner, there is nothing but complete darkness in our 
reason and heart.  Also, love is actually grown cold in the 
same [i.e., in us, our reason and heart]; but when Christ is 
born therein in a spiritual manner, a light goes on within 
[us], which simultaneously enlightens [us] to confess God 
and inþ ames [us] to love Godðas is written in Eph. 5:14 
ï Wake up, you who sleep; thus Christ will enlighten 
you.  (Johann Gerhard, Seven Christmas Sermons, p. 7) 

In his Christmas sermons Gerhard explicates the wonders 
of the incarnation for our salvation which is the main theme of the 
Christmas season. In addition he connects the Christmas event to 
our lives as he does below in speaking of a three-fold birth of Christ.  
The Christian desires that Christ be born in his heart through faith so 
that the blessings of Christôs incarnation can be received. 

To begin with, it needs to be made known that the holy 
Scriptures hold before us a three-fold birth of Christ.  
The ý rst is His eternal divine birth from the heavenly 
Father.  The second is the physical birth by which He, 
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in the fullness of time, was born of Mary as a true Man.  
The third is the spiritual birth by which He becomes 
born in the hearts of the believers.  The ý rst takes place 
from everlasting to everlasting, it has no beginning or 
ending.  The second occurred in the fullness of time.  The 
third happens daily.  (Johann Gerhard, Seven Christmas 
Sermons, p. 85)   

The Passion Sermons of Gerhard

The Passion sermons of Gerhard point the Christian to the 
cross of Christ. When we look to the cross we ý rst see the magnitude 
of our sin. Our sinful thoughts caused Him to wear the crown of 
thorns. Our sinful words caused the mockery and the spit in His 
face. Our sinful actions nailed Him to the accursed tree. We look 
to the cross and see the terribleness of our sins, but then we look 
again and see His great love that would not let us die. There He paid 
for all our sins in full, washing them into the depths of the sea. In 
Him there is full forgiveness for all. In his Passion sermons Gerhard 
helps the believer ponder anew and meditate on all that Christ did 
for our salvation. (Johann Gerhard, An Explanation of the History of 
the Suffering and Death of our Lord Jesus Christ, pp. 65-66) In the 
quotation below, the Jena Theologian touches on the motif of which 
he is quite fond, union with Christ and participation in the divine.

Christ is here condemned by a unanimous decision of 
the ecclesiastical court for confessing that He is the Son 
of God.  Our ý rst parents wanted to be like God.  If this 
wrong was to be atoned for, if we were once again made 
to share in the true divine nature, 2 Pet. 1, and if we were 
again to be given the power to become the children of God, 
John 1, then, for that reason, the true only-begotten Son of 
God had to allow Himself here to be publicly condemned 
for confessing to be Godôs Son.  So also the Lord publicly 
confesses that He thus suffers as the Christ, that is, as the 
truly anointed King and High Priest, and that He takes His 
kingdom upon His shoulder, Isa. 9.  And, as the true High 
Priest, He intended to offer Himself up to God as a sweet 
fragrance.  For that reasonðsince Christ is Godôs Son 



327LSQ  44: 4
[and] our King and eternal High PriestðHis suffering 
and death has such a power that it serves as payment for 
our sin.  Thus, to that end God disposes [so directs things] 
that in the midst of His passion Christ publicly confesses 
to be Godôs Son and our only King.  (Johann Gerhard, An 
Explanation of the History of the Suffering and Death of 
our Lord Jesus Christ, pp. 133-134)

The Easter Sermons of Gerhard

The resurrection of our Lord is the high point of the 
Christian calendar and the church year. It declares to us that the 
Father has accepted His Sonôs sacriý ce for sin and now there is 
complete forgiveness for the entire world. In the introduction to 
one of his Easter sermons Gerhard shows that the history of Jonah 
foreshadowed the death and resurrection of Christ.

Just as Jonah advised that one should toss him overboard 
into the sea in the midst of such violent tumult [so that] 
the sea would become calm. . .so also Christ Himself 
suggested in the counsel of the Holy Trinity that He 
wanted to assume human nature to stand in place of the 
human race and become a curse and cleansing sacriý ce 
on its behalf.  He Himself wanted to slash deathôs throat 
so that the huge thunderstorm and huge swells of Godôs 
wrath might be stilled, which then actually did occur.  For 
the divine wrath which washed over all of us was stilled 
by the death of Christ.  And thus, one Man died for all the 
people so that the entire world did not perish, John 11:
50.  Furthermore, as Jonah was in the belly of the ý sh for 
three days and three nights, so also Christ was stuck for 
three days and three nights in the mouth of death. . .But, 
just as Jonah did not remain in the belly of the ý sh, so 
also Christ did not remain in the grave.  Rather, He ripped 
Himself loose from the power of death on the third day, 
after it became impossible that He could be held captive 
by him (death), as Peter says in Acts 2:24.  Just as Jonah 
preached repentance to the people of Nineveh after he had 
been rescued from the belly of the ý sh, so also Christ let 
repentance and forgiveness of sins be preached by His 
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Apostles to the entire world after His resurrection, as He 
Himself testiý es in Lk. 24:46. (Johann Gerhard, Eleven 
Easter and Pentecost Sermons, pp. 8-9)   

D.  Baptism in the Writings of Gerhard

In all of Gerhardôs works one ý nds a high regard for the 
means of grace, the Word and the Sacraments. The means of grace 
bring the treasure of the cross to the individual living in the here 
and now and work and strengthen the faith to receive it and make 
it our own. The Jena Divine functions with the common deý nition 
of a Sacrament used by Lutherans. It is a sacred act instituted by 
God Himself in which certain visible elements are connected to 
the Word and through which He offers and bestows the forgiveness 
of sins, life, and salvation.  With this deý nition there are only two 
Sacraments:  Baptism and the Lordôs Supper. Gerhard speaks of 
Baptism as the Sacrament of Initiation and the Lordôs Supper as 
the Sacrament of Coný rmation. ([Derselben Sacrament sind im 
newen Testament zwei von Christi unserm Heilande eingesetzet: 
Das erste ist das Sacrament der heiligen Tauffe / dasselbe ist 
Sacramentum initiationis. Das ander ist das Sacrament des heiligen 
Abendmals / dasselbige ist Sacramentum coný rmationis.] Johann 
Gerhard, Schola Pietatis, 1:60)  Gerhardôs book A Comprehensive 
Explanation of Holy Baptism and the Lordôs Supper (1610) is an Explanation of Holy Baptism and the Lordôs Supper (1610) is an Explanation of Holy Baptism and the Lordôs Supper
excellent overview of the scriptural and confessional doctrine of the 
Sacraments.

Types and Pictures of Baptism

Gerhard refers to many types and allusions to Baptism 
throughout the Scripture, such as: the creation, the þ ood, 
circumcision, and the pool of Bethesda. (Johann Gerhard, Sacred 
Meditations, 17:93-97)  In a number of places he makes use of the 
Exodus theme as a type of Baptism. II Corinthians 10 is the source 
of this biblical type.  

For just as the Israelites were led out of the land of Egypt 
through the Red Sea, so also we were rescued from 
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spiritual enslavement to the hellish ñPharaohò through 
the salvation-giving water of Baptism.  Conversely, just 
as Pharaoh and his whole horde were drowned in the 
Red Sea, so also the Old Adam with all his lusting and 
doings is drowned in holy Baptism.  Subsequently, this 
leading out of the Red Sea is called a Baptism because the 
Israelites became bound to faith and obedience through 
this wondrous action by God and by His servant Moses.  
So also, in similar fashion, we became obligated to a life 
of service and obedience to Christ our Savior through 
holy Baptism. (Johann Gerhard, Baptism and Lordôs 
Supper, pp. 9-10) 

The Baptismal Command  

The Sacraments are not human ideas or a development of the 
church, rather they are commanded by God.  Gerhard maintains the 
divine institution of Baptism.  This truth he teaches on the basis of 
Matthew 28 and other sections of Scripture.  

As with all Sacraments, this Sacrament of Baptism 
was instituted by God Himself.  For since Godôs grace 
and heavenly goods are offered and imparted through 
the Sacraments, no one but God the Lord can institute 
Sacraments, since He alone can give power and divine 
accomplishments.  (Johann Gerhard, Baptism and Lordôs 
Supper, p. 21)

In a number of places the Jena Divine makes the connection 
between Christôs Baptism and our Baptism.

Christ, with the touching of his most holy body in the water 
of holy Baptism, sanctiý ed water for this Sacrament.  He 
also came to Baptism as the Lamb of God on whom was 
laid the sins of the entire world.  As our stand-in, He let 
Himself be washed from sin and placed into the water of 
holy Baptism all of His merits and righteousness so that 
we might thereby become clothed as with a garment of 
salvation.  (Johann Gerhard, Baptism and Lordôs Supper, 
p. 43)
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The Nature of Baptism

The external element or the matter of Baptism is natural 
water. This truth is coný rmed by St. Paul when he speaks of Baptism 
as the ñthe washing of water by the word.ò (Ephesians 5:26) Gerhard 
assumes that God used water in Baptism because water was used in 
the Old Testament Levitical cleansings and because it is one of the 
most common elements in the world. The water of Baptism portrays 
the inner cleansing of the Spirit which He performs in, with and 
through Baptism. As water washes the dirt from our body, so in 
Baptism our sins are washed away. ([Acts 22:16] Johann Gerhard, 
Baptism and Lordôs Supper, p. 52-53) According to Gerhard water 
and only water is to be used in the Sacrament. Some have assumed 
that since any Christian may baptize in the case of an emergency one 
may also use a different element in the case of an emergency. Here 
Gerhard disagrees.

There is a vast difference between these two cases. For 
a servant who baptizes is not a vital part of Baptism; 
the efý cient cause, especially the ministerial efý cient 
cause, never enters the essence of that subject [causa 
efý ciens, prªsertim ministerialis nunquam ingreditur 
rei essentiam], but the water is matter and an essential 
part of holy Baptism.  Therefore, someone other than an 
ordained servant of the Church may baptize in case of 
an emergency.  However, there should not and may not 
be brought to Baptism a different external element than 
water, for one of the essential parts of Baptism would 
be altered in such a case. (Johann Gerhard, Baptism and 
Lordôs Supper, p. 55)

The Lutheran Church has always maintained that one 
particular mode or manner of Baptism is not commanded in the 
Scripture in contradistinction to another. In Mark 7:4 the verb 
baptizein is used to speak of ñthe washing of cups, pitchers, copper 
vessels, and couchesò showing that this verb simply means ñto wash 
in any manner.ò  Immersion is not the only proper way to baptize. 
Pouring and sprinkling may also be used. Gerhard makes this 
observation concerning Johnôs Baptism.
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John the Baptizer without a doubt also baptized that way, 
i.e., by pouring water over the heads of those he wanted to 
baptize.  For since John openly baptized in the Jordan, it 
is not credible that he completely immersed his baptismal 
candidates into the water.  Further, that they would be 
immersed in the Jordan with their clothes on seems 
unlikely.  That the same huge horde of men and women, 
who without distinction came to Johnôs Baptism, would 
strip down naked to be totally immersed in the Jordan is 
even more preposterous.  It is most highly plausible, then, 
that they stood on the shore of the Jordan, or stepped in 
at the edge, and [that] John thus poured water over their 
heads. (Johann Gerhard, Baptism and Lordôs Supper, pp. 
67-68)

The water in itself does not make Baptism.  St. Paul calls 
Baptism ñthe washing of water by the word.ò  (Ephesians 5:26) word.ò  (Ephesians 5:26) word
Baptism is not merely lowly water because it is formulated in Godôs 
Word and combined with the Word. According to Matthew 28:19, 
the Word which is connected to water, the baptismal formula is: ñI 
baptize you in the name of the Father and of the Son and of the 
Holy Spirit. Amen.ò Gerhard explains the meaning of the baptismal 
formula in this way: ñI testify herewith that through this Sacrament 
you [the person being baptized] are being received into Godôs 
covenant of grace; that God the Father takes you as His child; that 
the Son washes you from sins with His blood and clothes you with 
His righteousness; that the Holy Spirit regenerates and renews you 
to everlasting life. (Johann Gerhard, Baptism and Lordôs Supper, pp. 
57)  This indicates the close relationship between Baptism and the 
Holy Trinity.

Infant Baptism

Gerhard faced a rejection of infant Baptism by the 
Anabaptists and a rejection of regenerational Baptism by all the 
Reformed. Remember the Reformed had made inroads in many 
Lutheran lands, striving for a Second Reformation as had occurred 
in the Palatinate. One of the signs of the Second Reformation was 
the removal of the exorcism in Baptism which was understood as a 
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rejection of baptismal regeneration. Therefore the Jena Theologian 
is quite adamant in his defense of infant and regenerational Baptism. 
He promotes infant Baptism on the basis of the ñall nationsò of the 
baptismal command in Matthew 28. ñChrist even adds the word 
óallô to indicate that no distinction as to nationality, gender, or age 
is to be observed in the offering of Baptism. Rather, children may 
and should also be baptized if the parents believe.  The apostles 
demonstrate this in that they baptized believers along with their 
entire household.ò (Johann Gerhard, Baptism and Lordôs Supper, 
p.127) He sees that children are included in the baptismal promise 
of the forgiveness of sins and the gift of the Holy Spirit found in 
Acts 2:38-39 and he concludes that, as children were circumcised 
in the Old Testament, so children should be baptized in the New 
Testament. (Genesis 17:7; Colossians 2:11-12)

Children are desperately in need of Baptism. Gerhard 
teaches that children by nature are dead in sin (Ephesians 2:1) and, 
conceived in original sin, dammed to destruction. (Psalm 51:5) Then 
in connection with John 3:5-6 he explicates: The children are þ esh 
born from þ esh; if they are to enter eternal life they must be born 
again. But there is no other means for rebirth than holy Baptism. The 
Word of God is also a means for rebirth, but God deals through it 
only with the adults, with the informed. (Johann Gerhard, Baptism 
and Lordôs Supper, p. 128)

Finally Gerhard points out that infants and little children can 
believe (Psalm 8:2-3; Matthew 18:6) and that Baptism is a means 
that the Holy Ghost uses to work faith in the Savior in the heart.
  

Among other apparent grounds for denying Baptism to 
little children, not the least of them is that holy Baptism 
does not beneý t little children because they do not believe.  
We have already given answer to this above in chapter 
19, point of contention 8ðthat, indeed, little children by 
nature do not have faith and do not bring faith to Baptism.  
Yet God the Lord wants to awaken the same in their hearts 
through the Sacrament of holy Baptism, since, along with 
other effects, God ignites faith in and through Baptism, as 
demonstrated in chapter 13, #1. (Johann Gerhard, Baptism 
and Lordôs Supper, p. 159; see also pp. 3,137)
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The Blessings of Baptism

In Baptism God offers and gives full forgiveness of sins.  
The baptismal waters wash away all sin and iniquity. (Acts 22:16) 
Baptism is a means or channel through which the forgiveness of 
sins is brought from its source, the cross, to us living today. As all 
the Levitical cleansings were used for puriý cation and the muddy 
bath of Naaman washed away his leprosy, so Baptism washes away 
the leprosy of sin.  It is a wonderful cleansing that can wash away 
each stain and mark each spot and wrinkle. ([Ephesians 5:26-27] 
Johann Gerhard, Baptism and Lordôs Supper, p. 76) In Baptism we 
are indeed washed in the blood of the Lamb.

For just as common, natural water usually washes the 
body from all uncleanness, so also the water in holy 
Baptismðsince it is encompassed in the Word of God 
and the entire holy Trinity wants to work through the 
sameðis thus a powerful means through which we are 
washed of all uncleanness of sins and become snow-
white.  Pertinent here also is that Christôs blood not be 
locked out [excluded] from holy Baptism.  Rather, Christ 
is present [in Baptism] as God and Man.  He actually and 
certainly sprinkles and washes us with His blood as we 
are sprinkled with the water. (Johann Gerhard, Baptism 
and Lordôs Supper, p. 95)

Baptism delivers from death and the devil and gives us new 
life as the sons of God. We were ransomed from the dominion of 
Satan through the blood of Christ and now we are the sons of God by 
faith in Christ Jesus, partakers in the divine with an eternal destiny. 
Our Baptism assures us of eternal life in heaven. (Johann Gerhard, 
Schola Pietatis, 1:65-71) ñThose who are baptized into Christ put 
on Christ (Galatians 3:27), and thus the saints are said to have 
washed their robes and made them white in the blood of the Lamb. 
(Revelation 7:14) The perfect righteousness of Christ is the glorious 
robe of the saints; let not him therefore who is clothed in this robe 
fear the least spot of sin.ò (Johann Gerhard, Sacred Meditations, 
17:94) Dressed in this glorious wedding garment we are prepared 
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to stand forever in the wedding feast of the Lamb. (Isaiah 61:10; 
Matthew 22:11)

As was stated above, Gerhard valiantly defended the truth that 
Baptism is regenerational in opposition to the Reformed. Baptism is 
regenerative or it gives rebirth because it works in our hearts trust 
in Jesus as the Savior. Discussing Titus 3:5, where Baptism is called 
the washing of regeneration, he makes this comment:

For since Baptism is (as previously stated) a bath of 
regeneration and is (as will follow later) an effectual 
means for the forgiveness of sin, [that is] for sonship 
with God and for eternal life, so also must faith be ignited 
and awakened through holy Baptism (understand that 
this refers to the hearts of those who do not stubbornly 
resist the working of the Holy Spirit), since the entire 
Scripture testiý es that no one can be regenerated or 
receive forgiveness of sins or become a child of God 
or inherit eternal salvation without faith.  On account of 
that, Baptism is not ordinary water, but the Word of God 
is also there, making it the means through which people 
are regenerated.  (Johann Gerhard, Baptism and Lordôs 
Supper, p. 76)

Gerhard sees an interesting correlation between the creation 
and our regeneration. ñAs it was at the creation, so is it at our 
regeneration.  For as at the creation of the world, the Spirit of the 
Lord moved upon the face of the waters (Genesis 1:2), and imparted 
to them a vital energy, so in the water of baptism the same Holy 
Spirit is present to render it efý cacious for our regeneration.ò 
(Johann Gerhard, Sacred Meditations, 17:93-94)

The most common picture of Baptism among Lutherans is 
that of rebirth or regeneration. From this the Jena Divine does not 
deviate.  However Gerhard does not neglect other major biblical 
picture of Baptism, which is dying and rising with Christ. (Romans 
6:3-11) In Baptism we were united with Christôs great passion. Our 
sinful þ esh was buried with Christ in the grave and we died to sin. 
Then as Christ arose the third day so we arose to new life in Baptism 
by the power of Christôs resurrection. (Colossians 2:12) This dying 
and rising continues throughout the believerôs life as he daily returns 
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to his Baptism in true repentance and faith, drowning the old man 
and allowing the new man to come forth and arise. This daily dying 
and rising of Baptism will culminate in the resurrection of the body 
on the last day. (Johann Gerhard, Schola Pietatis, 1:71-73)

E. The Lordôs Supper in the Writings of Gerhard

In Holy Baptism we were born again as the children of God 
through faith in Jesus as the Savior. Now through the Holy Supper 
we are nurtured and strengthened for eternal life in heaven. As 
we were taken into Godôs covenant of grace through Baptism so 
through the Supper we are preserved in that covenant of grace unto 
our end. (Johann Gerhard, Baptism and Lordôs Supper, p. 209)

Types and Pictures of the Lordôs Supper

Gerhard enumerates many Old Testament pictures of the 
Lordôs Supper.  Melchizedekôs offering of bread and wine to 
Abraham, the father of believers, points to the meal of salvation 
of our great high priest Jesus Christ.  Pictures of the Supper are 
seen in the tree of life in the Garden of Eden, the Passover lamb, 
the manna in the wilderness, in Davidôs invitation to Mephibosheth 
to eat at his table (II Samuel 9:13), in Elijahôs food (I Kings 19:6-
8), in Ahasuerusôs feast (Esther 1:3), and in Isaiahôs burning coal. 
(Isaiah 6) Allusions to the Supper are found in the poor that eat and 
are satisý ed (Psalm 22:26), in the Good Shepherd who prepares 
His table in the wilderness (Psalm 23; John 10), and in Psalm 111 
where the Lordôs wonderful works are remembered, His covenant 
of redemption stands forever, and He gives food to those who fear 
Him. (Johann Gerhard, Baptism and Lordôs Supper, pp. 212-218; 
Loci Theologici, Locus 21, Para. 11-12, Preuss ed. 5:6-7)

The Command and Institution of the Lordôs Supper
The institution of the Lordôs Supper is recorded in Matthew 

26:26-29, Mark 14:22-25, Luke 22:15-20, and in I Corinthians 11:
23-25. Our Lord Jesus Christ, true God and Man, the night before 
His great passion prepared this meal as His last will and testament 
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for His followers of all times. In this Sacrament He gives us His 
true body and blood in, with, and under the bread and wine wherein 
He bequeaths to His church in every age all the blessings of His 
redemptive sacriý ce on the cross. (Johann Gerhard, Baptism and 
Lordôs Supper, p. 219; see also Schola Pietatis, 1:73-74)

As do all Lutherans, Gerhard confesses the real presence 
of Christôs body and blood in contradistinction to Rome and the 
Reformed. He does not teach the transubstantiation of Rome or the 
representation of the Reformed. Notice what Jesus said concerning 
the bread which He was offering His disciples:  ñThis is my body.ò 
Jesus did not say, ñThis is a picture of my body,ò nor did He say, 
ñThis only represents my body.ò  Rather he said, ñThis is my body.ò 
It is the very body that was born of the Virgin and died on the cross 
and the very same blood that þ owed from His wounded side.

Even though we indeed receive bread and wine in the 
holy Lordôs Supper, yet it is not ordinary bread and wine.  
Rather, the bread that we bless (received and eaten) is the 
fellowship of the body of Christ; the chalice which we 
consecrate in the holy Lordôs Supper (received and drunk) 
is the fellowship of the blood of Christ, I Corinthians 10:
16.  Therefore, no less than the bread and wine, the body 
and blood of Christ are present in the holy Lordôs Supper...  
(Johann Gerhard, Baptism and Lordôs Supper, p. 258)

In this quote Gerhard uses the interesting terminology that 
the blessed bread ñis the fellowship of the body of Christ or a 
partaking in the body of Christò (ist die Gemeinschaft des Leibes 
Christi) that he draws from I Corinthians 10:16. The use of this 
terminology is not intended to weaken the real essential presence of 
Christôs body and blood but it is used as a clear rejection of Romeôs 
instantaneous change of one substance into another with only the 
accidents remaining. (Johann Gerhard, Baptism and Lordôs Supper, 
pp. 308-309) 

Gerhard assumes that the earthly elements in the Supper 
will be bread and wine.  The chalice is to contain the ñfruit of the 
vineò (Matthew 26:29) which is the normal biblical term for wine 
made from grapes.  The bread in the Supper may be any bread made 
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from grain whether leavened or unleavened.  The earthly elements 
are bread and wine and no substitute.  He argues, for example, that 
one is not at liberty to use dried ý sh in Norway for the Sacrament 
because bread was not available.  This is contrary to Godôs command 
and institution of the Supper.  (Johann Gerhard, Baptism and Lordôs 
Supper, p. 229)

According to Gerhard the Words of Institution should not 
be omitted in the Lordôs Supper celebration.  It is through these 
words that the presence of Christôs body and blood is effected in the 
Supper.

Yet it is necessary in the administration of the holy Supper 
that the Words of Institution be repeated. . .Accordingly, 
when the preacher [pastor] who administers the holy 
Supper speaks the Words of Institution over the bread 
and wine in public assembly, it is not a mere historical 
recitation of what Christ did.  Rather, he shows thereby. . 
.that. . .he therewith sets aside the bread and wine that is 
present for this holy Sacrament, so that it no longer shall 
be simple [plain] bread and wine, but the means through 
which Christôs body and blood are distributed.  (Johann 
Gerhard, Baptism and Lordôs Supper, pp. 224-225; see 
also pp. 258, 301, 450)

Here Gerhard is in complete agreement with the Lutheran 
Confessions which declare that the Words of Institution, by virtue 
of Christôs original institution, cause the presence of Christôs body 
and blood.  ñFor where His institution is observed and His words 
are spoken over the bread and cup (wine), and the consecrated bread 
and cup (wine) are distributed, Christ Himself through the spoken 
words, is still efý cacious by virtue of the ý rst institution, through 
His Word, which He wishes to be there repeated.ò  (FC SD VII, 75 
[Triglotta, p. 999]) 

In Gerhardôs presentation of the Supper both the Augustinian 
Rule and the Nihil Rule are upheld. According to the Augustinian 
Rule the Word comes to the element and it becomes a Sacrament 
(Accedat verbum ad elememtum et ý t sacramentum(Accedat verbum ad elememtum et ý t sacramentum( ). It is the Word 
that makes Baptism a gracious water of life and it is the Word that 
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causes Christôs body and blood to be present in the Supper. (Johann 
Gerhard, Baptism and Lordôs Supper, p. 305) At the same time 
Gerhard agrees with the Nihil Rule our Confessions: Nothing has 
the character of a Sacrament apart from the divinely instituted use or 
action. If there is no distribution and reception there is no Sacrament. 
If the consecrated elements are not distributed and received there 
is no Sacrament, that is, no real presence. The entire sacramental 
action (consecration, distribution, reception) must be carried out 
in order to have a valid Sacrament. (Johann Gerhard, Baptism and 
Lordôs Supper, p. 357) Because sacramental union exists only in 
the sacramental action, the remaining species (reliquiae) at the 
completion of the Lordôs Supper celebration are outside the use and 
are simply bread and wine.

Gerhard has been understood as teaching that Christôs 
body and blood are present only at the eating not before. However, 
he writes, ñIf it is asked regarding the order of nature, we have 
coný rmed that the presence is prior to the eating, for unless the 
body of Christ is present in the bread it is not able to be eaten 
sacramentally by us.ò ([Si de ordine naturae quaeritur, praesentiam 
priorem statuimus manducatione, quia nisi corpus Christi in pane 
praesens adesset, non posset a nobis sacramentaliter manducari] 
Loci Theologici, Locus 21, Para. 195, Preuss ed. 5:187; see also 
Johann Gerhard, Baptism and Lordôs Supper, p. 348) In accord with 
our Lutheran Confessions Gerhard does not teach that one must 
believe that the presence begins immediately after the Words of 
Institution are said or that one must believe that Christôs body and 
blood are present only for the reception. Rather he maintains that 
Christôs body and blood are present, distributed, and received in the 
Holy Supper.

The Lordôs Supper and John 6

John 6 has been understood by some as speaking directly 
to the institution of the Lordôs Supper. John 6 is to be St. Johnôs 
institution narrative of the Sacrament. However the eating and 
drinking in John 6 refer to the eating and drinking which a believer 
does by faith through the means of grace, receiving all the blessings 
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of Christôs body and blood offered up for salvation. Therefore 
Gerhard teaches that John 6 does not speciý cally apply to the Lordôs 
Supper because here the eating and drinking are ý gurative, while 
in the Words of Institution the eating and drinking are literal. The 
second reason that John 6 does not refer directly to the Supper is that 
the sermon recorded in John 6 occurred a year before the institution 
of the Supper.  Therefore, the sermon in John 6 cannot apply to 
the dogma of the Sacrament. The third and most important reason 
Gerhard rejects this viewpoint is that the eating in John 6 always 
results in salvation (John 6:5l), while in the Lordôs Supper many 
eat judgment to themselves. (Johann Gerhard, Baptism and Lordôs 
Supper, pp. 340ff., 454)

At the same time, Gerhard maintains that there is a 
deý nite connection between the Words of Institution and John 6.  
John 6 speaks of the spiritual eating that is necessary for worthy 
participation in the Holy Supper.  All communicants, both the worthy 
and unworthy, eat sacramentally with the mouth the very body and 
blood of Christ born of the Virgin, but only those who eat spiritually 
through true repentance and faith receive all the wonderful blessings 
offered through that body and blood.  Thus, John 6 applies to worthy 
participation in the Sacrament, and in this sense speaks to the Holy 
Supper as our Confessions state. (FC SD VII, 61)

There is a great difference between natural food and this 
heavenly food.  The other, namely, the natural food is in 
itself dead and receives life in men.  But this food is alive 
and is the essence of life.  Therefore it makes us alive, 
that is, partakers of the spiritual life that is from God:  ñI 
am the bread of life which comes from heaven; whoever 
eats of this bread will live forever.ò ([John 6:51] Johann 
Gerhard, Postille I:326)  The Israelites were fed with 
manna in the wilderness as with bread from heaven (Ex. 
16:15); in this Holy Supper we have the true manna which 
came down from heaven to give life unto the world; here 
is that bread of heaven, that angelsô food, of which if any 
man eat he shall never hunger (John 6:35, 51). (Johann 
Gerhard, Sacred Meditations, 19:104) 
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The Proper Preparation for the Lordôs Supper

In order to receive the beneý ts of the Holy Supper, we are 
to be worthy and well prepared, as Paul tells us in I Corinthians 11:
27-29. To be worthy and well prepared means that we have a sincere 
sorrow over our sins. We will confess them, striving to do better, 
and earnestly long for the forgiveness of sins.  At the same time 
this worthiness includes a coný dent faith in Jesus the Savior. He 
paid for the sins of the whole world on the cross with His body and 
blood, and He gives us that very body and blood in the Supper for 
the forgiveness of sins, life, and salvation.

Certainly then a worthy preparation is needful, that we 
may not, unworthily eating of it, ý nd death instead of 
life, and receive judgment instead of mercy. . .When 
Uzziah rashly and inconsiderately drew near to the Ark 
of the Covenant, the Lord immediately smote him with 
leprosy (II Chronicles 26:16); what wonder that he who 
eateth of this bread and drinketh of this wine unworthily, 
should eat and drink to his condemnation?  For here is 
the true ark of the covenant, of which the old was only 
a type.  The apostle tells us in one word what constitutes 
true preparation; ñLet a man examine himself,ò he says, 
ñand so let him eat of that bread.ò (I Corinthians 11:28)  
But as every holy examination must be made according 
to the rule of Holy Scripture, so it is in the case of this 
which Paul requires.  Let us consider then, ý rst of all, our 
human weakness and imperfection. . .Let us consider, in 
the second place, our unworthiness. . .man is unworthy in 
very many and more grievous ways, for by his sins he has 
offended his Creator. . And in our preparation for this Holy 
Supper, let us not simply examine ourselves, but let us 
also consider this blessed bread, which is the communion 
of the body of Christ, and then will it appear to us as a 
true fountain of Godôs grace, and an inexhaustible spring 
of divine mercy. . .Thus this Holy Supper will transform 
our souls; this most divine sacrament will make us divine 
men, until ý nally we shall enter upon the fullness of the 
blessedness that is to come, ý lled with all the fullness 
of God, and wholly like Him. (Johann Gerhard, Sacred 
Meditations, 20:108-111)
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The Blessings of the Lordôs Supper

Gerhard never tires of pointing out the great blessings of the 
Holy Supper.  This makes his study of the Supper truly devotional 
and a beneý t for all who read it. The Lord gave His Church this Holy 
Supper not as a point of controversy but as a wonderful comfort for 
His people of all times. As Luther before him, Gerhard emphasizes 
that the chief blessing of the Supper is the forgiveness of sins.  He 
points this out in his explanation of the Words of Institution.  

Accordingly, we say that by virtue of the institution, the 
holy Supper was established by Christ and was used by 
the believers chieþ y to this end: that the promise of the 
gracious forgiveness of sins should be sealed and our 
faith should thus be strengthened.  Then, too, we are 
incorporated in Christ and are thus sustained to eternal 
life; in addition, subsequently, other end results and 
beneý ts of the holy Supper come to pass.  Yet, both of the 
fruits indicated above always remain the foremost.  First 
of all we say: Christ instituted His holy Supper (also it is 
used by believers for this purpose) because the promise of 
the gracious forgiveness of sins is sealed to the believers 
and thereby their faith is strengthened.  (Johann Gerhard, 
Baptism and the Lordôs Supper, p. 369)

Together with the forgiveness of sins in the Sacrament, 
we receive life and salvation. Our Lordôs body and blood are 
true spiritual nourishment for our faith-life. As our physical life 
needs food, so our spiritual life born in Baptism needs the spiritual 
nourishment and strengthening of the blessed Supper. 

Christôs þ esh is a life-producing þ esh, which He has 
assumed into the unity of His Person through the personal 
union and [which He] has ý lled with the treasure of 
eternal heavenly blessings without measure.  So that 
we, who are by nature dead in sins (Col. 2:13, Eph. 2:
1), might now dip from this þ owing Fountain of Life the 
legitimate spiritual life and be nurtured for eternal life, 
Christ desired to ordain His life-producing þ esh to be 
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eaten and His blood to be drunk for this very purpose in 
the holy Supper. (Johann Gerhard, Baptism and the Lordôs 
Supper, p. 374)

We tend to forget that we receive the Holy Ghost in the 
Supper together with the body and blood of Christ even though 
we know that the Spirit comes to us in all the means of grace. He 
comes in all His fullness with all His many gifts. Commenting on I 
Corinthians 12:13 where St. Paul speaks of being given one Spirit 
to drink, Gerhard writes, ñWe drink one and the same Sacrament so 
that we also receive one and the same Spirit; just as we receive one 
and the same Baptism, so that we be one body.ò (Johann Gerhard, 
Baptism and Lordôs Supper, p. 375; see also Johann Gerhard, 
Schola Pietatas, I:74)  I Corinthians 12 has been understood in this 
manner by a number of other confessional Lutheran theologians. 
(See M. Chemnitz, The Lordôs Supper, p. 193; C.M. Zorn, Die 
Korintherbriefe, p. 106)

Throughout his devotional literature Gerhard is encouraging 
Christians to live the Christ-like life.  The Lordôs Supper is a source 
and motivation for the sanctiý ed life.  Since the þ esh and blood of 
Christ are life-giving they provide the strengthening that a believer 
needs to live a more sanctiý ed life.  Out of thanks for all that Christ 
has done for us we will desire to follow His example of love and 
kindness.  Yet as we view our lives we see failures on every side.  
Therefore we come to this blessed meal to be strengthened through 
this life-giving food. (Johann Gerhard, Schola Pietatas, I:79) 

The Holy Supper was instituted by Christ our Lord to 
this end that not only  should the evangelical promise 
of the gracious forgiveness of sins be sealed in us  and  
our faith  strengthened, but also that through it we are 
incorporated into Christ and are fed unto eternal life as He 
Himself speaks in John 6:56: ñHe who eats My þ esh and 
drinks My blood abides in Me, and I in him.ò This fruitful 
reception of His body and blood serves this purpose that 
He remains in us and we in Him and that we are made 
fruitful in all good works, as He says in John 15:5: ñHe 
who abides in Me and I in him bears much fruit. (Johann 
Gerhard, Schola Pietatis, II:284)
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It should be noted that as the other Lutheran fathers the Jena 

Divine makes considerable use of the vine and branches picture of 
John 15 in connection with the Supper. By receiving His body and 
blood we are ingrafted into Him, drawing life from Him as branches 
from the vine bearing abundant fruit. This picture language 
illustrates the union with Christ that is ours through the Sacrament 
and it points out that the Supper and the other means of grace are the 
power source of the sanctiý ed life.

As a Christian travels in this life, he faces problems and 
troubles all the way.  There are often difý culties in our work place, 
bitterness in our homes, loss of friends, sickness, and even the death 
of loved ones.  Yet in every difý culty of life the Lord says, ñCome 
to My table and I will give you rest.ò (Johann Gerhard, Baptism and 
the Lordôs Supper, p. 471) Here He gives us strength to face all the 
problems and troubles of life and to do all things through Him. 

What is so intimately joined to Him as His own body 
and blood?  With this truly heavenly food He refreshes 
our souls, who are as miserable worms of the dust before 
Him, and makes us partakers of His own nature; why then 
shall we not enjoy His gracious favor?  Who ever yet 
hated his own þ esh (Eph. v. 29)?  How then can the Lord 
hate us, to whom He giveth His body to eat and His blood 
to drink?  How can He possibly forget those to whom He 
hath given the pledge of His own body?  How can Satan 
gain the victory over us when we are strengthened and 
made meet for our spiritual conþ icts with this bread of 
heaven? (Johann Gerhard, Sacred Meditations, 19:105)

The Early Church fathers often spoke of the Supper as the 
viaticum, the medicine of immortality, the food preparing us for 
eternal life. This designation for the Holy Meal goes all the way 
back to Ignatius of Antioch (Ephesians 20) as Chemnitz shows.

Beautiful is that statement of Ignatius, which is found in 
his Epistle to the Ephesians, where he calls the Eucharist 
pharmakon athanasias, antidoton tou mee apothanein, 
alla zeen en theoo dia Ieesou Christou, katharteerion 
alexikakon, that is, ña medicine of immortality, an 
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antidote, that we may not die but live in God through 
Jesus Christ, a cleansing remedy through warding off and 
driving out evils.ò (Martin Chemnitz, Ex. 2,234)

Gerhard is fond of medical pictures, as has already been 
stated. (See p. 290 above) In this fondness he follows in the tradition 
of Augustine. Therefore it is only natural that he would speak of 
the Sacrament as the medicine of immortality.  ñThis is the only 
sovereign remedy for all the diseases of our souls: here is the only 
efý cacious remedy for mortality; for what sin is so heinous but the 
sacred þ esh of God may expiate it?  What sin is so great but it may 
be healed by the life-giving þ esh of the Christ?ò  (Johann Gerhard, 
Sacred Meditations, 19:105-106; also see p. 296 above) 

Probably Gerhardôs most common way of expressing the 
blessings of the Lordôs Supper is union and communion with 
Christ through His body and blood.

From now on I cannot doubt concerning the indwelling 
of Christ, since it is sealed for me in the imparting of His 
body and blood. From now on I cannot doubt concerning 
the assistance of the Holy Spirit, since my weakness is 
strengthened by such a support. I do not fear the plots 
of Satan, since this angelic food strengthens me to do 
battle.  I do not fear the allurements of the þ esh, since 
this life-giving and spiritual food strengthens me by the 
power of the Spirit.  I eat and drink this food so that Christ 
may dwell in me and I in Christ.  That Good Shepherd 
will not allow the sheep, fed by His body and blood, to 
be devoured by the infernal wolf.  He will not allow the 
strength of the Spirit to be overcome by the weakness 
of my þ esh.  Praise, honor, and thanksgiving to You, O 
kindest Savior, forever, Amen. (Johann Gerhard, The 
Daily Exercise of Piety, [2:13] p. 56)

Together with union with Christ, Gerhardôs other favorite 
way of expressing the blessings of the Supper is to speak of it as 
partaking in the divine. This salviý c theme is based on a number 
of passages from Scripture (II Corinthians 3:18, 8:9; Galatians 3:
26,4:7; John 17:23; I Corinthians 12:12-13; Romans 8:29; 1 John 3:
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2; Psalms 82:1-6; Genesis 1:26), but ý rst and foremost on II Peter 1:
4, ñBy which have been given to us exceedingly great and precious 
promises, that by these you may be partakers of the divine nature, 
having escaped the corruption that is in the world through lust.ò This 
theme was common among the Early Church fathers and especially 
the Eastern fathers. Luther at times expresses the blessings of the 
Holy Supper in this way. ñSo, when we eat Christôs þ esh physically 
and spiritually, the food is so powerful that it transforms us into 
itself and out of þ eshly, sinful, mortal men makes spiritual, holy, 
living men. This we are already, though in a hidden manner in faith 
and hope; the fact is not yet manifest, but we shall experience it on 
the Last Day.ò (LW 37:101; also see 37:132, 134) Chemnitz likewise 
uses this theosis theme:

Therefore, in order that we might be able to lay hold 
on Christ more intimately and retain Him more ý rmly, 
not only did He Himself assume our nature but He also 
restored it again for us by distributing His body and 
blood to us in the Supper, so that by this connection with 
His humanity, which has been assumed from us and is 
again communicated back to us, He might draw us into 
communion and union with the deity itself.  (Chemnitz, 
The Lordôs Supper, 188)

For Gerhard there is no more blessed event ý lled with 
comfort and assurance than to partake in the divine nature having 
union and communion with God.

There is no natural thing, speaks Tauler in his sermon on 
the Lordôs Supper, that comes so near and so inwardly to 
man as eating and drinking. For this reason He established 
this way that He unites Himself with us in the nearest and 
most inward manner. It is on account of us that (He) 
became man (so) that we through Him would become 
children of God (John 1:12) and partakers of the divine 
nature (II Peter 1:4). But His love was still not great 
enough. He also wanted to become our food. Nothing is 
more closely related to the Lord than His assumed human 
nature, His þ esh and blood, which He personally united 
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to Himself; likewise nothing can be nearer to us men than 
what we eat and drink because this same thing penetrates 
us in the most inward manner (Johann Gerhard, Postille
I:325).  Thus this Holy Supper will transform our souls; 
this most divine sacrament will make us divine men, until 
ý nally we shall enter upon the fulness of the blessedness 
that is to come, ý lled with all the fulness of God, and 
wholly like Him.  (Johann Gerhard, Sacred Meditations, 
20:111)

The Jena Divine continually points to the great blessings of 
the Sacrament for the Christianôs life. With His body and blood the 
Savior gives and seals to us the full forgiveness of sins accomplished 
on the cross. Here is the Manna for the way that nourishes and 
strengthens us on the way through this wilderness all the way to the 
heavenly Canaan above. Here is union and communion with Christ 
a participation in the divine, a foretaste of heaven.

IV.  Conclusion 

Johann Gerhard was the light of Th¿ringen in the shadow 
of the Thirty Yearsô War. He was the leading theologian of the age. 
What made him truly great was that he was not only the greatest 
dogmatician of the time but also one of the greatest devotional 
writers of the era. His Loci has never been surpassed in Lutheran 
dogmatics. In addition he wrote comforting devotional literature 
which nourished and strengthened his readers in the devastation and 
disaster of the Thirty Yearôs War. This literature is still relevant and 
edifying today as we pass through this Jammertal striving to reach Jammertal striving to reach Jammertal
the homeland above.
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Addendum I
The Age of Lutheran Orthodoxy

  
I.  Lutheran Theology During the Seventeenth   
     Century

A.  As the Thirty Yearsô War raged, Lutheranism, as well 
as the Reformed tradition and the Roman Catholic Church, 
went through a process of systematization and clariý cation 
of the doctrinal positions that each of these bodies had taken 
during the previous century.  Therefore the seventeenth 
century is known as a period of confessional orthodoxy. 

B.  Lutheran orthodoxy did not intend to add anything to the 
doctrine of Luther and the Confessions.  Its purpose was to 
put the teaching of the Reformation into a logical, concise 
form.  In this systematization of doctrine it was indebted to 
the Loci Communes of Melanchthon and the Loci Theologici
of Martin Chemnitz.  The format and organization of these 
documents became the model of the massive dogmatics of 
the seventeenth century dogmaticians.  In their work they 
used Aristotelian philosophy, as did the scholastics of the 
Middle Ages, to bring order to their great doctrinal system.

C.  Aquinas and the Seventeenth Century Dogmaticans:
In 1656 John Dorsch, a Lutheran dogmatician, wrote a 
book in which he tried to show that Thomas Aquinas could 
be made to support Lutheran doctrine more than Roman 
Catholic doctrine. (Preus, Post-Reformation, Vol. I, p. 36)  
Aquinasô Summa was the model for all future dogmatics.  For 
example, there is a close connection between the structure 
and form of his Summa and Gerhardôs Loci Theologici.

II.  The Period of Orthodoxy 1580-1675

A.  The Golden Age of Orthodoxy 1580-1610 Martin 
Chemnitz, David Chytraeus, Nikolaus Selnecker
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B.  High Orthodoxy 1610-1648 Johann Gerhard, Leonhard 
Hutter, Aegidius Hunnius

C.  The Silver Age of Orthodoxy 1648-1675 Abraham Calov, 
Johann Quenstedt, Johann Dannhauer

D. The Age of Lutheran Orthodoxy: It is common to 
refer to the ages of Orthodoxy as the golden, high, and 
silver ages. Another way to outline Orthodoxy is to use the 
following framework: The ý rst period is Early Orthodoxy 
(Fr¿horthodoxie(Fr¿horthodoxie( ) which begins at the Peace of Augsburg 
1555 and continues to the time of Gerhard. Some would 
include him but I would not. The second period is High 
Orthodoxy (Hochorthodoxie (Hochorthodoxie ( ) which begins with Gerhard 
and continues until the death of Abraham Calov in 1686. 
The third period is the Late Orthodoxy (Spªtorthodoxie) 
that begins in 1680 and continues at least until 1750. (Ernst 
Koch, Ernst Salomon Cyprian, p. 10)

E. The Pomeranian divine David Hollaz (1648-1713) was 
the leading theologian of Late Orthodoxy. However three 
other individuals are also important in this era. They are 
Ernst Salomon Cyprian (1673-1745), Erdmann Neumeister 
(1671-1756), and Valentin Ernst Lºscher. (1673-1749) 
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Addendum II
The Theological Method of the Dogmaticians

by Timothy Schmeling

Dogmatics was not yet a discipline of its own but was 
considered a part of exegesis. Its purpose was to gather the scriptural 
teachings concerning the main topics of Christian doctrine. This 
ý rst method for dogmatics was designated the commonplace or 
loci method (ordo locorum) which Melanchthon popularized. This 
method dominated Lutheran works throughout the 16th century. 
This method was based on Aristotleôs Topics. 

A change took place at the turn of the century with the works 
of Francisco Suarez (1548-1617) and the Italian Jacopo Zabarella 
(1532-1589), who believed that there were two ways to present a 
given proposition. The ý rst was the compositive order and the other 
was the resolutive order. These ideas were drawn from the works of 
Galen the Physician, an Aristotelian commentator. 

The compositive order (ordo compositivus), or the 
synthetic method, proceeds from cause to effect or from principles 
to conclusions. This method could imply that theology was a 
theoretical science. However Lutheranism rejected the notion that 
theology was a theoretical science. Here the articles of faith are dealt 
with according to order: God, Man, Sin, Redemption, etc. Gerhard 
used a form of this method in the period of high orthodoxy. (Appold, 
Abraham Calovôs Doctrine of Vocatio, p. 23)

The resolutive order (ordo resolutivus) or the analytical 
method begins with the goal in view and sets forth the ways to reach 
this goal. The analytical method seeks to treat theology inductively, 
proceeding from effect to cause, viewing theology in the light of 
its ultimate goal, manôs blessedness and salvation.  The analytic 
method was an attempt to present all theology as a unit and to show 
the practical application of every doctrine for salvation (Theologia 
est Habitus Practicus). In the study of every doctrine one had to 
answer the question, how does this doctrine effect my ý nal salvation. 
Therefore it was considered to be practical in contradistinction to 
theoretical. 
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This analytical method suited Lutheran theology better 

than Reformed theology, since Lutheranism had a soteriological 
emphasis which became the ý nis or end goal of Lutheran dogmatics 
as opposed to the theocentric viewpoint of the Reformed (Appoldas opposed to the theocentric viewpoint of the Reformed (Appoldas opposed to the theocentric viewpoint of the Reformed (
29). Balthazar Mentzer ý rst used the analytical method among 
Lutherans but it did not come into vogue until Calov made use of it 
in his Systema.  It was the predominate method in the silver age of 
orthodoxy. 

In the synthetic method a doctrine was treated 
comprehensively. Justiý cation included all of salvation. It became 
very wordy. In the analytical method the doctrines were divided more 
and repetition was cut down. However it could turn theology into an 
airtight system which was based more on logic than Scripture.

The ordo salutis or order of salvation was an attempt to 
lay out what occurred from the call to gloriý cation. For example 
Abraham Calovôs ordo salutis consists of call, illumination, 
regeneration, conversion, justiý cation, penitence, mystical union, 
sanctiý cation, and gloriý cation. (Calov, Systema, X) While this 
particular order is not the only possible order, some parts of the 
order cannot precede others. For example regeneration must always 
precede justiý cation. Justiý cation must always be followed by 
sanctiý cation. The ordo salutis ý rst appears in the devotional works 
of Philipp Nicolai, Johann Arndt, and Nikolaus Hunniusô Epitome 
Credendorum. However it was popularized in Lutheran dogmatics 
by Abraham Calov using the analytical method. 

C.F.W. Walther said he preferred the synthetic method. (A. 
Suelþ ow, Servant of God, 106) Walther said this because Johann Servant of God, 106) Walther said this because Johann Servant of God
Gerhard had used this method and because he felt the analytical 
method had caused more problems. However it appears that Johann 
Gerhard favored the analytical method after he had completed 
his Loci Theologici. In addition Adolph Hoenecke seems to be a 
proponent of the analytical method and Franz Pieper said either 
method could be legitimately used. (F. Pieper, Christian Dogmatics, 
Vol. II, p. 422)
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The Aristotelian Causation and Baptism

The Four Aristotelian Causes

Causa Efý ciens or Effecting Cause: The means by which it is 
broughtðthe Holy Trinity.

Causa Formalis or Formal Cause: Its essence or what it isð
baptismal formula.  

Causa Materialis or Material Cause: The material of which a 
thing is madeðwater.

Causa Finalis or Final Cause: Its end or that for the sake of which 
it exists (Uf.mpk)ð rebirth, new life, and eternal salvation.

Full Causation of Baptism according to Johann Baier

Causa Efý ciens Principalis or the principle effecting cause is 
Christ, one with the Father and the Holy Spirit, i.e., the Holy 
Trinity.

Causa Efý ciens Minus Principalis or the minor principle effecting 
cause is ordinarily the ministry of the church, extraordinarily 
performed in the case of necessity by the laityðeven a woman.

Causa Impulsive Interna or the internal impelling cause is the 
divine goodness.

Causa Impulsive Externa or the external impelling cause is the 
merits of Christ.

Causa Materialis or material cause is water.

Causa Formalis or formal cause is the words of institution.

Subjectum or subject of baptism is a human, whether male or 
female, adult or infant.
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Causa Finalis or the ý nal cause is a drawing near of the baptized 
ones to regeneration and rebirth. Ultimately the ý nal cause is eternal 
salvation.
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Strenuus Christi Athleta Abraham 
Calov (1612-1686): Sainted Doctor 

and Defender of the Church
Timothy Schmeling

It has been said that Johann Gerhard (1582-1637) was third 
in the series of Lutheranismôs most preeminent theologians and after 
him there was no fourth (Fischer. The Life of Johann Gerhard. 98-
99). First and second place naturally belong to Martin Luther (1483-
1546) and Martin Chemnitz (1522-1586) respectively. If one were 
to speak of a fourth in this distinguished list, the position would no 
doubt have been assigned to Abraham Calov.   

Abraham Calov ranks not only as one of the greatest 
theologians in Lutheranism, but also as one of the greatest teachers 
in Christendom. He was a man of exceptional learning and 
scholastic tendencies. At the same time, he was a man of deep piety 
and practicality. Very few were impartial in their assessment of 
Abraham Calov. He was a very polarizing individual. His opponents 
feared him, but his adherents loved him. 

The legacy of Abraham Calov has been tarnished over 
time. Prior to the recent renaissance, sparked by the rediscovery 
of missing portions of the Codex Epistolarum theologicarum (his 
collected letters), Calov research had depicted him as the prototype 
of a controversialist and a preacher of an unattainable doctrinal 
orthodoxy. This questionable caricature can be explained by a 
number of factors. First of all there has been a strong bias against 
Lutheran Orthodoxy even within Lutheranism. Gotthold Lessing  
(1729-1781) writes, ñMany people want to be Christians, but 
certainly not Wittenberg Lutheran Christians; certainly not Christians 
of Calovôs graceò (Lessing. Gesammelte Werke. 170). In his History 
of Lutheranism, Eric Gritsch questions the doctrines of verbal 
inspiration and fellowship as taught by Calov and ý nally writes 
him off as Ultraconservative (Gritsch. A History of Lutheranism. 
135). Second, the chief nineteenth century biographer of Abraham 
Calov was a mediating theologian named August Tholuck (1799-
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1877). This Prussian Union historian had more in common with 
Calovôs syncretistic arch-nemesis than with Calov. Third, there is 
very little primary source material available on Calov and much of 
it may not have survived the war or is possibly buried somewhere in 
the Bibliotheca Gdanska PAN (formerly Bibliotheca Gdanska PAN (formerly Bibliotheca Gdanska PAN Stadtsbibliothek Danzig). 
Finally Calovôs research is a difý cult task due to the linguistic, 
cultural, and intellectual barriers that divide us from this critical 
juncture in Lutheran history. In spite of these facts, it is the purpose 
of this paper to help familiarize Lutheranism with one of its lost 
teachers. 

I. The Life of Abraham Calov

The Early Years

Abraham Calov(ius) was born on April 16, 1612 in 
Mohrungen, East Prussiaðpresent day Morag, Poland. (Calovius 
is a latinization of his surname that was originally written Kalau). 
His father, Peter Calov, was the treasurer or steward of Electoral 
Brandenburg. His mother was Katharina nee SpeiÇ, the daughter 
of the mayor of Mohrungen. Both Peter and Katharina were pious 
Lutherans who provided a Christian environment for their children. 
In his youth Abraham had a speech impediment that he overcame 
with great perseverance. Together with his older brother Fabian, he 
enrolled at the elementary school in Mohrungen and the Gymnasium 
in Thornðmodern day Torun, Polandðand Kºnigsbergðpresent 
day Kaliningrad, Russia. Before long, war and plague forced him 
to leave and continue his education in Mohrungen under his father 
(Preus. The Theology of Post-Reformation Lutheranism. 1:59; 
Hereafter TPRL). He felt particularly indebted to the Rector of the 
School in Mohrungen, Daniel Ulrich from Chemnitz; Rector Graser 
in Thorn; and the Rector Petrus Mauritius in Kºnigsberg for his 
early education. 

Master of the Arts

On February 10, 1626, at the age of fourteen, he matriculated 
at the University of Kºnigsberg (Theologische Realenzyklopedia. 7:
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563; hereafter TRE). Supported by a stipend, he would attend this 
university for six years. There he busied himself with philosophy, 
philology, mathematics, botany, and theology. His interest in 
mathematics is not surprising when one takes into consideration 
the fact that Copernicus along with a number of other great 
mathematicians came from Prussia. Abraham became very interested 
in oriental languages and grew very proý cient in them. At the age of 
only seventeen he was permitted to deliver his ý rst sermon. Two of 
his more notable professors during this period were Johannes Behm 
(1578-1648) and Cºlestin Myslenta (1588-1653) who were both 
known for their orthodoxy. Myslenta, who is remembered for his 
polemics against the Reformed, helped stimulate Calovôs interest in 
oriental languages and philology.  

In 1632, at the age of twenty, Abraham received his Master 
of Arts. He then joined the philosophical faculty at the University 
of Kºnigsberg and continued his studies in theology. At this time he 
devoted himself to the study of Johann Gerhardôs Loci Theologici
and organized a number of disputations on this pivotal work. A 
controversy regarding the nature of the real presence came to 
his attention. Johann Bergius (1587-1658), the court preacher 
of the Elector of Brandenburg, Georg William (1595-1640), 
had anonymously begun writing against the Lutheran view of 
the sacrament in 1624. Around the time Abraham Calov joined 
the faculty, Bergius publicly renewed the debate concerning the 
sacrament with Professor Johann Himmel of the University of Jena. 
This provoked Abraham Calov to author his ý rst theological work 
titled DaÇ die Worte Christi noch feststehen defending the Lutheran 
doctrine of the real presence.  It was so well received that it was 
quickly translated into Latin and published under the title Stereoma 
testamenti Christi. This treatise gained Calov friends among the 
nobility who disliked their Calvinist Elector Georg William. These 
same nobles ultimately provided him with funding so that he could 
complete his doctoral studies at the University of Rostock. 

Doctor of Theology

In 1634 he began his studies at the University of Rostock and 
earned his doctorate in 1637. While attending the university, he had 
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stayed for three years at the house of Johann Quistorp, Sr. (1584-
1648). The two became very close friends and allies throughout 
their lives. While teaching at the University of Kºnigsberg, Abraham 
began to produce and publish some of his philosophical corpus. The 
majority of these materials were written and published in Rostock. 
Eventually these philosophical works were collected and published 
in two volumes known as the Scripta philosophica (Rostock 1650-
1). These writings dealt primarily with methodology, metaphysics, 
and epistemology (Wundt. Die deutsche Schulmetaphysik des 17. 
Jahrhunderts. 133-136, 257-260; hereafter Schulmetaphysik). Some Schulmetaphysik). Some Schulmetaphysik
of his insights from these works would assure him a place in the 
annals of philosophy.

Professor of Theology at Kºnigsberg

One of Abraham Calovôs most earnest desires was to study 
at the University of Jena under the arch-theologian Johann Gerhard 
or even at the University of Wittenberg (Tholuck. Der Geist der 
lutherischen Theologen. 186; hereafter Geist.). This was not possible 
because of the Thirty Yearsô War. Therefore, he supplemented his 
study at Greifswald and Copenhagen before joining the theological 
faculty at Kºnigsberg in 1637. There he taught dogmatics and 
polemics. After two years he was promoted. In 1638 the University 
of Rostock extended him a call, but he declined it. 

His inþ uence as a professor should not be underestimated. 
Students from Scandinavia, Northern Germany, the Siebenb¿rgen 
(Transylvania), Kurland, and Latvia attended his lectures.  The rise 
in enrollment was due in part to the Thirty Yearsô War and in part 
to his growing prestige. Eventually the Elector of Brandenburg, 
a Calvinist, began to prohibit young men of Brandenburg from 
attending the University of Kºnigsberg because of its strong 
Lutheran stance. In 1641, Abraham Calov became Kºnigsbergôs 
superintendent of schools and churches. He was appointed visitor of 
the Samland that same year.

Pastorate in Danzig and Rector of the Gymnasium

Abraham Calov received a call in 1643 to become the 
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pastor at the Trinitatiskirche (Holy Trinity Church) and rector of 
the Gymnasium or Academicum in Danzigðmodern day Gdansk, 
Poland. Since this Hanseatic city was bound to no confession, the 
task at hand would prove to be quite difý cult. The Syncretists, 
Calvinists, Roman Catholics, and Socinians had overrun Danzig. 
The Gymnasium had a strong Reformed inþ uence due to 
Bartholomaeus Keckermann (1571-1609), a very learned German 
Reformed theologian and philosopher. This was also the same 
Keckermann who supposedly taught double truth (reason can 
conþ ict with theology) and that the Holy Trinity can be discovered 
by reason alone. Abraham even had to share the Trinitatiskirche (the 
building, not divine services) with a Calvinist. It was a challenge, 
but one that he was ready to assume. 

The Colloquy of Thorn

While serving as pastor in Danzig, he was invited to the 
Colloquium charitativum, i.e., Colloquy of Thorn (August 28 - 
November 21, 1645) as representative of Danzig and as member 
of the Lutheran delegation. Wittenberg Professor of Theology 
Johann H¿lsemann (1602-1661) was the leader of the Lutheran 
delegation. This same H¿lsemann later became superintendent and 
professor in Leipzig. He would remain a close associate of Abraham 
Calov throughout his life. The Colloquy in Thorn was called by 
King Wladislaus IV of Poland with the hope that a union between 
Catholics, Lutherans, and Reformed could be reached. Prussia and 
Brandenburg were also invited to take part in the colloquy. The 
elector sent his court preacher, Johann Bergius, whom Calov refuted 
in his Stereoma testamenti Christi. In addition the elector asked the 
Duke of Braunschweig to send the infamous Helmstedt theologian, 
Georg Calixtus (1586-1656), to the colloquy. 

The meeting was doomed from the beginning when Calixtus, 
a supposed Lutheran representative, took the side of the Reformed. 
This infuriated Calov and H¿lsemann. Instead of improving 
relations, the colloquy only intensiý ed the divisions between the 
churches. The one positive outcome of this incident was that the 
unit concept of fellowship taught in Scripture was coný rmed by 
the practice of Calov and H¿lsemann. They refused to pray with 
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the other parties at the colloquy. This action demonstrates that the 
unit concept of fellowship is by no means a modern innovation (cf. 
Der Lutheraner. 1908 p. 111; Gaylin Schmeling.  ñThe Theology of 
Church Fellowshipò. Lutheran Synod Quarterly, Vol. XXXIII, No. 
2, p. 44). 

Georg Calixtus and Syncretism 

One needs to become more acquainted with Georg Calixtus 
to gain a better picture of Abraham Calov. Calixtus was a professor 
at the University of Helmstedt and the leader of the Syncretistic 
movement in Lutheranism (cf. Henke. Georg Calixt und seine 
Zeit. Vol. I-II). He sought to unite all Christians into one church by 
playing down or disregarding doctrinal divisions. The chief impetus 
of Syncretism, besides unionism, was the Thirty Yearsô War (1618-
1648). This war, waged primarily because of religious divisions, so 
devastated Europe that many longed for the peace that a reunited 
church hopefully would restore. The end of the horrors of war, 
tolerance, and religious reunion were leitmotifs of Syncretism. In 
order to facilitate this agenda Georg Calixtus developed the concept 
of the Consensus quinquesaecularis. This was supposed to be the 
doctrinal consensus of Christendom based on the writings of the ý rst 
ý ve centuries. In other words only teachings evident in the ý rst ý ve 
centuries were to be doctrinally binding. This movement came to be 
known as Syncretism and was the original ecumenical movement. 

Abraham Calov had no disdain for the theologians of the 
ý rst ý ve ecumenical councils. He cherished the writings of the early 
church fathers and was an accomplished patristic scholar himself. 
Calov opposed Syncretism because he knew it would sacriý ce 
doctrinal agreement for the sake of a false harmony. Rather than 
pursuing a fabricated union, Calov taught that union could occur 
only where there was true doctrinal agreement. For this reason 
Calov was bound by Holy Scripture (Romans 16:17) to reject the 
unionism expressed at the Colloquy of Thorn and in the works of 
Georg Calixtus. As the modern church has been nearly consumed 
by the errors of unionism, so it was necessary for Abraham Calov 
to dedicate a great deal of time and energy to this critical issue in 
his day. It should not be a surprise that Syncretism would come 



363LSQ  44: 4
to dominate much of his polemics. Nevertheless Hermann Sasse 
observes an important distinction that Calov makes in his Historia 
Syncretistica (1682). On the basis of the condemnation found in the 
preface to the Book of Concord (Bekenntnisschriften der Evangelisch preface to the Book of Concord (Bekenntnisschriften der Evangelisch preface to the Book of Concord (
Lutherischen Kirche. 11), Calov proves St. Paul condemned only 
false apostles, but not their misguided congregations (Sasse. Here 
We Stand. 177). In other words, anathemas are made against only 
heretics who consciously teach contrary to Scriptureðnot their 
misguided followers.

To better understand Syncretism one needs to understand 
the pivotal role of the University of Helmstedt in Lutheran history. 
Many years earlier Martin Chemnitz had admonished Duke Julius of 
Braunschweig for having three of his sons ordained as Catholic priests 
in order to acquire the bishopric of Halberstadt for Braunschweig. 
This caused the Duke to relinquish his support of the Formula of 
Concord (Koelpin. Concord (Koelpin. Concord No Other Gospel. 52). The result of this was 
that the church of Braunschweig, which included the University 
of Helmstedt, never subscribed to the Formula of Concord. In fact 
when the Gnesio-Lutheran, Tilemann HeÇhusius (1527-1588), 
needed a place to þ ee, Duke Julius had him called to the University 
of Helmstedt. In gratitude for this appointment, HeÇhusius gave 
the duke some legitimacy by condemning the doctrine of ubiquity 
as taught by the Formula of Concord. Ironically Martin Chemnitz 
and David Chytraeus (1531-1600) were still permitted to appoint 
much of the faculty of the University of Helmstedt, particularly 
the philosophical faculty. Since the Formula of Concord was not 
binding upon the theologians of Braunschweig, Calixtus was able to 
accomplish much of his syncretistic agenda. His lack of regard for 
the Formula of Concord is evident in the following citation written Formula of Concord is evident in the following citation written Formula of Concord
against Jakob Weller (1602-1664), a professor at Wittenberg: 

I was born and raised till my 16th year in a territory where 
the Formula of Concord was never accepted or loved... I Formula of Concord was never accepted or loved... I Formula of Concord
willingly confess that from childhood on it was repugnant 
to me, and probably no one could have persuaded me to 
accept and approve it (cited in Koelpin No Other Gospel.  
53).
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Syncretism was not strictly a German movement. Hugo 

Grotius, the Dutch Covenant theologian whom Calov refuted in his 
Biblia illustrata, also tried to reunite the Arminians and Calvinists 
into one church. Grotius did not have as wide a vision as Calixtus. 
He was not willing to dialogue with the Roman Catholics. Georg 
Calixtus, on the other hand, worked with all European Christians. 
He even tried to draw the Greek Orthodox into this union during 
the time of Cyril Lucaris, via Metrophanes Critopoulos (Maloney. 
A History of Orthodox Theology Since 1453 138). Cyril Lucarius 
was the Greek Patriarch of Constantinople and a sympathizer of 
Calvinism.

The First Phase of the Syncretistic Controversy (1645-1656)

The Syncretistic Controversy ofý cially began at the 
Colloquy of Thorn and can be divided into three phases: The ý rst 
phase occurred 1645-1656. The second phase occurred 1661-1669. 
The third phase occurred 1675-1686. In addition to Georg Calixtus, 
Michael Behm (1612-1650), Christian Dreier (1610-1688), Johann 
Lautermann (1620-1682), and Friedrich Ulrich Calixtus (the son of 
Georg Calixtus) became advocates of Syncretism.   

Immediately after the Colloquy of Thorn, Calov began to 
address this great calamity in the church. His industry is shown 
by his Institutiones theologicae cum examine novae theologiae 
Calixtinae (1649) that appeared the year after the Colloquy of 
Thorn. Calov would continue to write a number of tomes against 
Syncretism, but these were produced in Wittenberg. All the while 
Calov wrote, Calixtus never responded to him. He chose to dual 
with Jakob Weller, a more prestigious adversary from the University 
of Wittenberg. Friedrich Ulrich Calixtus, the son of Georg Calixtus, 
would raise his pen against Calov. This phase of the Syncretistic 
Controversy lasted until the death of Georg Calixtus in 1656. It was 
followed by a short-lived truce. 

Syncretism was strongly supported by Fredrich William 
the Great Elector of Brandenburg (1620-1688). He sought a united 
Protestant religious front against Roman Catholicism. He also 
had an ulterior motive. After the conversion of Johann Sigismund 
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(1572-1619) to Calvinism a year after the birth of Abraham Calov, 
the Electors of Brandenburg had longed to spread the Reformed 
confession throughout their lands. But their subjects remained 
stubbornly Lutheran. In spite of the failure of the Thorn Colloquy, 
the Great Elector doubled his efforts to extend the Reformed 
confession in Prussia. In order to facilitate this agenda, he obtained 
the allegiance of the University of Helmstedt and called Johann 
Lauterman, a zealous student of Calixtus, to the Kºnigsberg faculty. 
Calov was infuriated. His beloved home was being overrun by 
Calvinism. He felt it was his lifelong duty to protect Lutheran 
Prussia.  

Abraham Calov did not spend all of his time brooding over 
the Syncretists. He dedicated himself to the service of his þ ock 
in Danzig and teaching at the Gymnasium. The pastoral works 
he authored in this period are an indication of his labor. One of 
the gems of his Danzig pastorate was the Danziger Katechismus 
printed under his direction in 1648. This catechism was a splendid 
manual of instruction and work of Christian piety. The following 
axiom printed on the catechism bears evidence of his concern for 
Christian education of all ages: Was Prediger in der Kirche sind, 
das sollen Eltern und Hausvªter bei ihren Hausgenossen und ihren 
Hauskirchen sein, i.e., ñAs preachers are in the church so should 
parents and fathers be for the members of their household and their 
house churches.ò

Professor and Superintendent in Wittenberg

In 1650 Elector Johann Georg I of Saxony, prompted by his 
court preacher Jakob Weller, called Abraham Calov to the University 
of Wittenberg as theological professor. Following the death of Paul 
Rºber (1587-1651), he was named second theological professor. 
Not long after this a call was extended to him to serve as pastor of 
the Stadtkirche (City Church or St. Maryôs Church). His reputation 
increased, he became a member of the consistorial court, and was 
appointed general superintendent by the elector in 1652. With the 
death of Johannes Scharf (1595-1660), he assumed Scharfôs position 
as professor primarius. Due to the attraction of Calovôs lectures, the 
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university grew extensively. While the University of Jena decreased 
in prestige under Johann Musªus, the University of Wittenberg 
increased in prestige under Abraham Calov. Up to 500 students 
at one time attended his lectures. He was so highly respected that 
it was said that he taught from Lutherôs chair (cathedra Lutheri). 
But the increase in students dropped off when the Reformed Great 
Elector of Brandenburg, Friedrich William, barred his subjects from 
attending Calovôs lectures on philosophy or theology. Principia 
Caloviana were too hostile to the Reformed.   

Abraham busied himself with many different activities in 
Wittenberg. He held public and private lectures. Several times a 
week he led disputations. Every week he held catechism classes. 
He produced many edifying funeral sermons, led the consistorial 
business, presided over senate meetings and deans meetings, and 
almost weekly prepared faculty and private Gutachten (Uhlhorn. 
Geschichte der deutsch- lutherischen Kirche. 214). Whatôs more, he 
was a faithful servant to Johann Georg II (1613-1680), the successor 
of Johann Georg I (1585-1656), who diligently read Calovôs 
Biblischer Kalender (Meusel. Biblischer Kalender (Meusel. Biblischer Kalender Kirchliches Handlexicon. 1:638). 

In 1655 the one-hundredth anniversary of the Peace of 
Augsburg was celebrated in Saxony. For this occasion he ascended 
the pulpit of the Pfarrkirche on September 25th and preached on 
Psalm 125. The theme was: Wie wir dieses Fest als ein Dank- und 
Bet-Fest, Gott zu lobe und uns zu Troste halten sollen, i.e., ñHow we 
should regard this festival as a thanksgiving and prayer festival to 
praise God and to comfort us.ò It was printed in Wittenberg (1656) 
by Johann Borckardten (Meusel. Kirchliches Handlexicon. 1:638).

The Second Phase of the Syncretistic Controversy (1661-1669)

During his Wittenberg days, Calov had continued his 
critique of the Syncretists. The following tomes testify to his efforts: 
Syncretismus Calxtinus (1653) and Harmonia Calixtino-haeretica 
(1655). In 1656 Georg Calixtus, the archenemy of Abraham Calov, 
died. Syncretism did not expire with him. Theological facilities of 
Helmstedt and Wittenberg declared a peace that lasted for a couple 
of years. But the Conference of Kassel brought about the second 
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phase of the Syncretistic Controversy (1661-1669). The Conference 
of Kassel occurred on July 1-9, 1661.  The conference was called 
by William IV of Hessen, the brother-in-law of the Great Elector 
Friedrich William of Brandenburg. It was a meeting between the 
Reformed faculty of the University of Marburg and the Lutheran 
faculty of the University of Rinteln. Sebastian Curtius and Johannes 
Reinius were the spokesman for the Reformed. Johannes Heinichen 
and Peter Musªus (1620-1674), the brother of Johann Musªus, 
represented the Lutherans (cf. Hermelink. Die Universitªt Marburg 
von 1527-1645.). Interestingly enough, Peter Musªus would join 
the faculty of Helmstedt two years later and was suspected of 
Syncretism.  The topics under discussion were Baptism, the Lordôs 
Supper, the person of Christ, and election. Both parties felt the 
meeting was productive. The Wittenberg Faculty sharply criticized 
this conference in a work titled Epicrisis Theol. Fac. Witeberg. De 
colloquio Casselano Rintelino-Marpurgensium (1662).

From September 8, 1662, to June 29, 1663, the Great Elector, 
Friedrich William of Brandenburg, called the Berlin Discussions of 
Religion in which Paul Gerhardt (1607-1676) of the Nikolaikirche 
took part. At the same time he banned his people from studying 
philosophy and theology at the University of Wittenberg because 
of its strict orthodoxy. Calovôs response was a collection of various 
Gutachten or theological opinions from the orthodox faculty of 
Wittenberg dating as far back as Lutherôs time. These Gutachten, 
bound as the Consilia theologica Witebergensia, showed that the 
Wittenberg position was the biblical and historical viewpoint of 
Lutheranism. The Consensus repetitus ý dei verae Lutheranae or 
Saxon Consensus was ý rst published in this collection. In 1669 
Friedrich William declared a refrain from religious polemics. Many 
Lutheran pastors disobeyed this truce and were dismissed from 
ofý ce. Paul Gerhardt (1607-1676), the famous hymn writer, was 
one of those dismissed. It is somewhat ironic that both Gerhardt 
and Calov shared the same Lutheran conviction and piety, but are 
remembered quite differently in history. The electorôs peace lasted 
until the death of Duke Ernst the Pius when Abraham Calov initiated 
the third phase of the Syncretistic Controversy (1675-1686). This 
ý nal phase lasted until his death in 1686.
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The Consensus repetitus ý dei verae Lutheranae

Consensus repetitus ý dei verae Lutheranae in illis 
doctrinae capitibus, quaeé scriptis publicis hodieque impugnant 
D. Georgius Calixtus... ejusdemque complices, i.e., the Saxon 
Consensus (1655; ý rst printed in 1664 in the Consilia theologica 
Witebergensia, a Latin-German edition was printed in 1666) was 
an abortive attempt to add to the Formula of Concord (cf. Henke, 
Ernst. Inest theologorum Saxonicorum consensus repetitus ý dei 
vere lutheranae). It was originally published anonymously and was 
intended to be a confession against the errors of Georg Calixtus. In 
spite of support from Wittenberg and Leipzig, Helmstedt as well as 
Jena rejected it. 

German Lutheranism was divided into at least three major 
camps at this point in time. The orthodox camp included the 
University of Wittenberg and the University of Leipzig. It was led 
by Abraham Calov and Johann H¿lsemann. The moderates occupied 
the University of Jena, which had previously been the citadel of 
orthodoxy under Johann Gerhard. They were led by Johann Musªus 
(1613-1681), the future father-in-law of Johann William Baier 
([1647-1695] cf. Heussi. Geschichte der theologischen Fakultªt 
zu Jena). The Syncretist-Lutherans were found at the University 
of Helmstedt and the University of Altdorf, both of which were 
not bound to the Formula of Concord (Baur, Jºrg. Die Vernunft 
zwischen Ontologie und Evangelium eine Untersuchung zur 
Theologie Johann Andreas Quenstedt. 18). Georg Calixtus led this 
faction.  

Helmstedt rejected the consensus because it was targeted 
against Georg Calixtus. The primary reason the moderates at Jena 
opposed the Saxon Consensus was to preserve the peace and keep 
German Lutheranism from splintering. The second reason was 
that they felt nothing should be added to the Formula of Concord. Formula of Concord. Formula of Concord
While certain Lutheran provinces had provincial confessions that 
were binding only in that particular province, there seemed to be an 
aversion to adding to the Book of Concord. Whether this aversion 
was merely to making an addendum to the Formula of Concord or Formula of Concord or Formula of Concord
to authoring a new universal Lutheran Confession is unclear. Still 
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many provinces attached provincial confessions to their editions of 
the Book of Concord. Two examples of this would be the Book of Concord. Two examples of this would be the Book of Concord Confessio 
Virtembergica (1551) of Johannes Brenz (1499-1570) attached 
to T¿bingen editions of the Book of Concord and Book of Concord and Book of Concord Christliche 
Visitationsartikel (1592) of Aegidius Hunnius (1550-1603) attached Visitationsartikel (1592) of Aegidius Hunnius (1550-1603) attached Visitationsartikel
in the Triglotta published by the Saxons of the Missouri Synod. 
Even though Helmstedt and Jena opposed the Saxon Consensus, 
the theological faculties of Leipzig and Wittenberg subscribed to it 
(Schaff. The Creeds of Christendom. 1:352). 

The content of the Consensus was interesting.  It very 
sharply refuted the theology of Calixtus. In particular it rejected 
his teaching that knowledge of and belief in the teachings of the 
Apostolic Symbol are all that is necessary for a Christian. The Saxon 
Consensus condemned those who claimed the doctrine of the Trinity 
is not taught in the Old Testament. It further maintained that the 
Old Testament faithful had to believe in the Trinity to be saved. The 
Consensus repetitus ý dei verae Lutheranae rejected the teaching 
that God was the indirect cause of the fall. It upheld the doctrine of 
verbal inspiration. It coný rmed the biblical teachings of original sin, 
the image of God, the person of Christ, the church, the sacraments, 
repentance, government, and the last judgment. It corrected the 
abuses of the Roman Mass and the Roman cult of saints. Finally 
the Saxon Consensus condemned sixteen errors of Calixtus on the 
doctrine of justiý cation and good works. A major objective of the 
Saxon Consensus was to make clear that a quia subscription to the 
Lutheran Confessions required acceptance of the doctrine of verbal 
inspiration (Pelikan. The Christian Tradition: Reformation of the 
Church and Dogma [1300-1700] 4:347).

The Third Phase of the Syncretistic Controversy (1675-1686)

The third phase of the Syncretistic Controversy was 
partially provoked by the capture of  gidius Strauch, a Danzig 
preacher and faithful student of Calov, off the coast of Pommern 
as he was sailing towards Hamburg. Great Elector had orchestrated 
this crass expression of Ceasaropapism and held Strauch captive 
for three years. Johannes Musªus, professor at the University 
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of Jena, and Johannes Meisner (1615-1684), a professor at the 
University of Wittenberg, were also responsible for this third phase 
of Syncretism. Following the rejection of the Consensus repetitus 
ý dei verae Lutheranae, Johannes Musªus and Calov saw eye to 
eye on very little. Musªus had now claimed that Godôs work of 
redemption could be perceived in the creation and not exclusively 
by divine revelation in Sacred Scripture (Gritsch, Eric. A History 
of Lutheranism. 119). Along with this error in natural theology, 
Musªus had been accused of Syncretism.  Even though Musªus had 
publicly disavowed any sympathy for Syncretism, Calov continued 
to consider him suspect. 

Meisner, on the other hand, was Calovôs colleague. He had 
been on the faculty of Wittenberg a year longer than Calov. Perhaps 
jealously was part of the problem. Calovôs career had advanced 
faster than that of Meisner. Moreover, he was not particularly fond 
of Calovôs personality. In any case, Meisner became sympathetic to 
Calixtusô cause. Subsequently Meisner made an improper use of the 
distinction between fundamental and non-fundamental doctrine that 
created a rift in the faculty. While Johann Quenstedt (1617-1688) 
and Johann Deutschmann (1625-1706) continued to remain loyal to 
Calov, Calov and Meisner were no longer on speaking terms after 
1675. Regrettably this conþ ict became very personal. 

Abraham Calov continued his protest against Syncretism 
under pseudonyms and by republishing the works of the Gnesio-
Luthererans such as the De Amnestia of Johann Wigand (1523-
1587). With great difý culty he was even able to get his Historia 
syncretistica (1682) published in Frankfurt am Main. The elector 
soon coný scated it. Thus a second edition (1685) was printed in 
Ratzeburg. The ý nal phase of Syncretism concluded with the death 
of Calov in 1686.

Additional Polemics

The Syncretists were not the only ones to taste his polemics. 
Calov produced polemical materials in reaction to the Roman 
Catholics, Reformed, Socinians, Jean de Labadie, Jakob Bºhme, 
etc. From 1655-58 Abraham wrote his chief work against the 
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Reformed titled: Discussio controversiarum hodierno tempore inter 
ecclesias orthodoxas et reformatos coetus agitatarum. Following 
this, he wrote a critique of the Remonstrance in his Consideratio 
Arminianismi. Concerning the Papists, he wrote Mataeologia 
papistica. One of the goals of this work was to prove that Elector 
Johann the Constant had not passed away professing Roman 
doctrine. Even the Socinians felt Calovôs polemical prowess with 
Scripta antisociniana (1684), a book ý lling two folio volumes. 
Still no other group received as much attention as Calixtus and the 
Syncretists. The purpose of all of his polemics was not to pick ý ghts, 
but to protect the faithful and show the recipients of his critique the 
error of their ways so that they would be restored to the þ ock of 
God. His writings against the Syncretists and Socinians coný rmed 
the fact that Abraham Calov was also the great champion of the 
doctrine of the Holy Trinity in Lutheran Orthodoxy. This is why he 
was dubbed the Lutheran Athanasius.

Major Works

From 1655 to 1682 Abraham produced a proliferation 
of material on various subjects. Due to the sheer magnitude of 
his writings, some 500 titles in all, only his major works will be 
given attention. His chief systematic work, the Systema Locorum 
theologicorum, was written in two phases (Tomes. I-IV, 1655-1661; 
V-XII, 1677) and was published in 12 volumes. The purpose of the 
Systema Locorum theologicorum was to put the Bible into systematic 
form. The ý rst tomes I-IV were prepared very thoroughly; however, 
the latter part, V-XII appears to be rushed (Preus. TPRL. 61). This 
systematics was really the only one to rival Gerhardôs Loci Theologici
in all of Lutheranism. The Theologia Didactico-Polemica sive 
Systema Theologiae of Johann Quenstedt (1617-1688), the librarian 
of Wittenberg, was far more exhaustive. Nevertheless it did not 
reach the depth of Calovôs Systema Locorum theologicorum (at 
least with respect to the ý rst four tomes). Quenstedtôs work appears 
to have been more popular, for many copies of it still exist. Copies 
of Calovôs Systema Locorum theologicorum are extremely rare. He 
also authored two dogmatic compendia: Theologia Positiva (1682) 
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which was printed by Calov and Apodixis articulorum ý dei (1684) 
which was printed by his students. Both of these works were highly 
regarded.

His chief exegetical work and certainly his magnum opus 
was the Biblia Illustrata, a commentary on the entire Bible including 
the Apocrypha (1672-76). This work was printed in Frankfurt am 
Main in four large folio volumes to counter Hugo Grotiusô Biblia 
annotata. It is a virtual gold mine of theology and attests to Calovôs 
exegetical abilities. The Biblia Illustrata was so popular that it 
retained its prestige well into the nineteenth century, when most 
scholarly commentaries still made frequent reference to this classic 
work.  The prominence of the doctrine of inerrancy saturates each 
page. Apart from the Biblia Illustrata, he compiled commentaries 
on Genesis, Romans, and Hebrews. It is worth noting that he had a 
particularly high regard for the book of Hebrews. His chief isagogics 
book, Criticus sacer biblicus, was written in 1673 and still proves to 
be fruitful reading. 

Calov as Shepherd

The name Calov customarily conjures up images of an 
exegete or systematician. However, devotional literature was never 
far from his heart. His pastoral heart is evident in his own works 
and in his high regard for other Lutheran devotional material.  Even 
more than his hymnals, catechisms, and Biblischer Kalender, his 
Die deutsche Bibel or Calov Bible (1682) merits recognition as a Die deutsche Bibel or Calov Bible (1682) merits recognition as a Die deutsche Bibel
superb contribution to the devotional genera. This Bible along with 
the Systema and Biblia Illustrata are Calovôs greatest legacy. Die 
deutsche Bibel should not be confused with the Biblia Illustrata. 
Die deutsche Bibel or Calov Bible is Lutherôs translation of the Holy Die deutsche Bibel or Calov Bible is Lutherôs translation of the Holy Die deutsche Bibel
Scriptures with a running commentary selected from the writings of 
Martin Luther. Where Luther offered no comment, Calov provides 
a gloss of his own (Leaver. J.S. Bach and Scripture. 23). It was 
anything but dry and academic. It breathes a warm devotional spirit 
(Leaver J.S. Bach and Scripture. 23). This Bible was highly treasured 
by the laity. Johann Sebastian Bach considered it one of his prized 
possessions. In fact J.S. Bachôs own copy of the Calov Bible is well 
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worn, including extensive notes and underlining by Bach himself. 
Bachôs copy of the Calov Bible now rests at Concordia Seminary, 
St. Louis, Missouri. 

Abraham Calov recognized his few works would by no means 
satisfy the spiritual needs of the people. For this reason he directed 
them to Johann Arndtôs Wahres Christentum (The Encyclopedia of 
the Lutheran Church. 1:353; hereafter ELC). He also had a high ELC). He also had a high ELC
respect for the early work of Philipp Jakob Spener (1635-1705) 
particularly his Pia Desideria, which he publicly recommended. 
The following letter to Spener dated October 11, 1674 express his 
own pious desires: 

Eure desideria, f¿r deren Mitteilung ich bestens danke, 
sind auch die meinigen. Und da Eure Kirche von den 
¦bungen der Frºmmigkeit eine solche Frucht hat, wie 
der Ruf berichtet, so nehme ich keinen Anstand, solche 
examina pietatis auch andern zu empfehlen; wie ich denn 
noch k¿rzlich mit Anf¿hrung des Beispiels und Erfolgs 
Eurer Kirche im ºffentlichen Gottesdienst die Patrone 
der Kirche zu ihrer Nachahmung ermahnt habe, mit dem 
Wunsch, daÇ sie mit Nutzen fortgesetzt und die hier und 
da per accidens (zufªlliger-, nicht notwendigerweise) 
sich anschlieÇenden MiÇbrªuche abgestellt werden.
(Your desires, for whose distribution I am most grateful, 
are also my desires. Since your church has [gleaned] such 
fruit from the exercises of piety as your communication 
reports, I do not hesitate to recommend such examina
pietatis to others. I have rather recently advised the 
patrons of the church with quotations of the example and 
success of your church to imitate them in public worship 
with the desire that they will continue with their use and 
do away with the following misuses [that occur] here and 
there per accidens (accidentally, not necessarily). (KrauÇ. 
Lebensbilder aus der Geschichte der christlichen Kirche.
600)

Why would Calov have a high regard for Philipp Spener, the 
father of Pietism? Many of Spenerôs concerns had always been the 
concerns of Lutheranism (e.g., Luther, Gerhard, Dannhauer, etc.). 
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Spener longed to be a true servant to his þ ock, something Calov 
highly respected. Likewise Spenerôs early work was not as radical as 
his later writings. In the long run Spener appears to have lost control 
of his movement and to have begun to tolerate or accept the errors 
of his followers. Had Calov seen the result of pietism particularly 
under August Hermann Franke (1663-1727), he surely would have 
been more critical of the movement.   
  
Personality, Family, and Death

Abraham Calov was a very healthy and industrious 
individual. He possessed all the qualities of the churchmen of 
his time: an encyclopedic memory, an indeþ atable industry, 
linguistic skills, effective administration, and an inþ exible zeal 
for pure doctrine (Gritsch, Eric. A History of Lutheranism. 120). 
He was loved by his adherents who considered him to be a new 
Athanasius. He was hated by his enemies who regarded him to be a 
new Torquemada. Calovôs uncompromising character did overstep 
the rules of legitimate polemics at times.  Yet he never placed his 
doctrine in opposition to his piety. Setting his positive attributes and 
foibles aside, one must concede that Calovôs quest for pure doctrine 
and piety was ý rmly grounded in Holy Scripture and the prize that 
awaited him in heaven. He was indeed the strenuus Christi athleta, 
i.e., vigorous athlete of Christ, which he dubbed himself.

Calov was a very family oriented individual. He survived 
ý ve wives and all thirteen of his children. At the age of seventy-
two he took his sixth wife, Dorothea Quenstedt, the daughter of 
his younger colleague Johann Quenstedt. In addition to Quenstedt, 
H¿lsemann and Heiland (the son-in-law of Polykarp Leyser) were 
some of his more famous fathers-in-law (Tholuck. Geist. 192-3). 
When his third wife, the daughter of H¿lsemann, neared death he 
was comforted by the fact that she lived to receive the Eucharist 
on her deathbed (Tholuck. Geist. 192-193). When she received the 
viaticum, Calov rejoiced and sang loudly Philipp Nicolaiôs (1556-
1608) chorale, Wie schºn leuchtet der Morgenstern, particularly the 
last verse (Tholuck. Geist. 193). 
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Wie bin ich doch so herzlich froh,
DaÇ mein Schatz ist das A und O

Der Anfang und das Ende:
Er wird mich noch zu seinem Preis

Aufnehmen in das Paradeis
Des klopf ich in die Hªnde:

Amen, Amen,
Komm du schºne Freudenkrone,

Bleib nicht langen,
Deiner wartôich mit Verlangen

Oh, joy to know that Thou, my Friend
Art Lord, Beginning without end,

The First and Last, Eternal!
And Thou at length ï O glorious grace!

Wilt take me to that holy place,
The home of joys supernal.

Amen. Amen!
Come and meet me! Quickly greet me!

With deep yearning,
Lord, I look for Thy returning.

Not all of his children died young. Three of his daughters 
married, and his two sons, both named Abraham, died as young 
adults. The preface of his DreiÇig Leichenpredigten, dedicated to 
his colleague Johann Deutschmann (1625-1706) and jurist Wilhelm 
Leyser, conveys his grief at this time of his life (Meusel. Kirchliches 
Handlexicon.  1:638). Moreover his ý nal wife bore him no children. 
This was especially difý cult for him because his children had been 
his major source of comfort (Meusel. Kirchliches Handlexicon. 1:
638). 

On February 25, 1686, Abraham Calov was taken from this 
vale of tears to his eternal home. He died in complete control of 
all of his faculties. He was seventy-four. The funeral sermon was 
preached by Johann Fredrich Mayer (1615-1712). In this sermon he 
tried to soften the polemical caricature of Calov. In place of it, Mayer 
presents Calov as a theologian completely devoted to Holy Scripture. 
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He particular praised his intensive biblical studies. Abraham Calov 
was succeeded at the University of Wittenberg by Balthasar Bebel 
from StraÇburg. There has been some debate regarding the date of 
Calovôs death. February 21, 25, and 27 are all listed as possibilities. 
The confusion lies in the various dates recorded for Calovôs death 
in the funeral sermon given by Johann Fredrich Mayer (1615-1712). 
February 25 is generally accepted. 

II. The Theology and Philosophy of Abraham Calov

Catholicity

Dr. Abraham Calov was dedicated to the concept of 
catholicity. This means that Lutheranism is not some innovation of 
the sixteenth century. Rather Lutheran theology is the continuum 
of the one holy catholic and apostolic church confessed by the 
ecumenical creeds in opposition to Rome that has departed from 
the true path. Catholicity has always played a prominent role in 
Lutheranism. It is quite strong in the theology of Luther, Chemnitz, 
Gerhard, and Calov, etc. (cf. Hªgglund. History of Theology. 303). 
Calov did not adhere to an uncritical catholicity, but a catholicity 
grounded in Sacred Scripture. This is clear from Martin Chemnitzô 
alteration of Vincent of Lerinôs deý nition of catholicity, ñWhich has 
been received consistently from Scripture, always, everywhere, and 
by all believersò (cf. Chemnitz. Examination of the Council of Trent.
3:466; Elert. Structure of Lutheranism. 288).

In order to express this catholicity Abraham Calov 
frequently cited the early and even medieval church fathers to prove 
that Lutheranism was not practicing innovative exegesis.  Rather 
it upheld the pure biblical theology of the church in every age. By 
doing this Calov made it clear that the fathers agreed far more with 
Lutheran doctrine than Roman or Reformed doctrine. Thus the 
fathers rightfully belonged to Lutheranism. 

The catholicity of Abraham Calovôs theology has often 
been overlooked. The main reason for this omission is attributed 
to Georg Calixtus. In ecumenical circles Calixtus is praised as the 
father of the modern ecumenical movement and the true advocate 
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of catholicity. Calov is characterized as an intolerant bully and 
founder of a sectarian form of Lutheranism known as Confessional 
Lutheranism. In truth the romantic notions of Calixtus are far from 
authentic catholicity. The church has always been evangelical and 
charitable, but it never sought catholicity through tolerance of 
error in doctrine or practice. The following example will illustrate 
the difference between these two men: Calixtus, as the present 
day ecumenical movement, saw the Holy Eucharist as a means to 
achieving some quasi unity rather than as the expression of unity 
achieved by obedience to Christ. Calov revealed his catholicity by 
adhering to the practice of the church partaking of the Eucharist 
only with those who are in full agreement with the teachings of 
Christ (cf. Elert. Eucharist and Church Fellowship in the First Four 
Centuries). In the theology of Calov the Eucharist is the expression 
of the unity or catholicity achieved by obedience to Christ, not an 
attempt to achieve tolerance by circumventing Christ.   

Martin Luther

Throughout his life Abraham Calov considered himself a 
faithful disciple of Dr. Martin Luther. He ardently read his beloved 
teacher daily and meditated upon his writings.  Die Deutsche Bibel 
is a clear witness to this fact. Die Deutsche Bibel was running Die Deutsche Bibel was running Die Deutsche Bibel
commentary on each verse of Holy Scripture drawn from the 
writings of Martin Luther. Only where there were no remarks of 
Luther to be found would Calov submit his own gloss. Calov took 
no credit for this work. In fact he was very pleased to see that it was 
regarded as one of Lutherôs works and not his own. 

Furthermore Die Deutsche Bibel should be recognized as Die Deutsche Bibel should be recognized as Die Deutsche Bibel
one of the many attempts to systematize Martin Luther. Martin 
Luther was an existentialistic and practical theologian. He was 
certainly not an existentialist in the sense of Sßren Kierkegaard 
or Martin Heidegger. Rather his theology was a living, vivid, and 
vibrant thing. It was concerned with soteriology, the issues at hand, 
and had little time for speculative questions.  While the opera of 
Luther were for the most part unsystematic, they were not confused 
and þ awed. On the contrary, the systemization of Luther was meant 
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to organize, summarize, and help one navigate his massive corpus. 
This systemization helped distinguish the mature Luther from the 
early Luther and limited the abuse of Lutherôs writings by non-
Lutherans. Some of the most noteworthy systemizations of Luther 
are: Loci Communes Lutheri by Johannes Corvinus, Thesaurus 
explicationem omnium articulorum by Timotheus Kirchner, Loci 
Communes Lutheri by Theodosius Frabricius, and Pastorale Lutheri 
of Conrad Porta (Cf. Kolb. Martin Luther as Prophet, Teacher, and 
Hero). One edition of Lutherôs works even provided an index of his 
work based upon the Loci Theologici of Johann Gerhard. 

Lutheran Confessions

Some scholars have assumed that there was a rapid decline 
in the use of the Lutheran Confessions in Lutheran Orthodoxy after 
the time of Leonhard Hutter (1563-1616) and then an incline during 
the life of Abraham Calov and Johann Dannhauer (1603-1666). A 
strong argument for this position is the general lack of citations from 
the Lutheran Confessions in the Loci Theologici of Johann Gerhard. 
This perceived decline is not entirely accurate. First of all, Lutheran 
universities always required a knowledge of and subscription to 
the Lutheran Confessions. Second, the Lutheran Confessions were 
typically cited in inter-Lutheran controversies and as a prerequisite 
for non-Lutherans seeking fellowship. Since internal Lutheran 
conþ ict at the time of Gerhard was less than that at the time of Calov, 
mass citations from the Confessions were not as necessary. Third, 
the great dogmatic works of Lutheranism were meant to prove the 
Scriptural teaching and catholicity of Lutheranism particularly 
to those outside of Lutheranism. In contrast to the compendia 
that were printed as manuals of instruction for future pastors, 
the Loci Theologici of Johann Gerhard was generally treated as 
a reference work or theological encyclopedia. Finally the many 
works of Gerhardôs period, including the Loci Theologici, contain 
citations from the confessions, albeit not as many as can be found in 
Calovôs day. In any case Abraham Calovôs use and advocacy of the 
confessions is clear in the Syncretistic Controversy.
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Theology

Abraham Calov deý nes theology with the following citation 
from the Systema:

Theologia est Habitus Practicus cognitionis e revelatione 
divina haustae, de vere Religione qua homo post lapsum 
per ý dem ad salutem aeternam perducendus (Systema 1:
1) i.e. Theology is a practical habit of cognition drawn 
from divine revelation, concerning true religion, by which 
man after the fall is to be led, through faith, to eternal 
salvation) (Appold. Abraham Calovôs Doctrine of Vocatio 
in Its Systematic Context. 46). 

This citation is often abbreviated: Theologia est habitus practicus i.e. 
theology is practical aptitude. This famous axiom is the overarching 
theme of his theology. In contrast to certain scholastics, Calov taught 
that theology was practical rather than theoretical and an aptitude or 
disposition rather than a science. It was not a science because its ý rst 
principles transcend rational explanation. Practically this meant that 
theology is driven by soteriology. The focus of Scripture is salvation 
and the beatiý c vision. 

While he emphasized soteriology, this does not mean that 
he denigrated the doctrine of the Trinity or the person of Christ. 
In reality he spent an extensive amount of time on these subjects 
because they are intimately linked to our salvation. Regrettably this 
axiom has often been misunderstood to mean that only what one 
subjectively deems practical or what itching ears desire is authentic 
theology. It is chieþ y in the Systema locorum theologicorum under 
the section titled usus practicus (practical use), where the habitus 
practicus principle is demonstrated. In these edifying sections 
similar to the ones found in the Loci Theologici of Johann Gerhard, 
Calov reveals the practical application of each and every dogma of 
the Christian faith. Thus doctrine, faith, and piety were inseparable.  

Holy Scripture

Abraham Calov is primarily known as a dogmatician and 
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philosopher. However, he was a far greater exegete and would be 
better envisioned as a biblical theologian. His entire theology was 
intended to be a summary of the Holy Scripture ð nothing more, 
nothing less. His devotion to the Holy Scripture was unparalleled 
and few could challenge him on a point of exegesis. He is often 
remembered in history as the greatest advocate of verbal inspiration. 
He attempted to reiterate, clarify, and make binding the Lutheran 
Confessionôs existing position of verbal inspiration by appending 
the Consensus repetitus ý dei verae Lutheranae to them. 

In his Systema locorum theologicorum an entire chapter was 
devoted to the efý cacy of Holy Scripture. This chapter was directed 
against Herrmann Rahtmann (1585-1628) who orchestrated the 
second major attack upon the Scriptures at the time of Lutheran 
Orthodoxy. Herrmann Rahtmann taught that Scripture was not a 
means of grace, but a dead letter. The Holy Spirit was not bound 
to the dead letter. In contradistinction Lutheranism taught that 
the Scriptures could not be separated from the Holy Spirit. For 
this reason they said that Holy Scriptures were efý cacious even 
outside the use. Calov reiterates this point with one of his favorite 
expressions, namely, verbum efý cax. This emphasis on the effect 
or power of the Word was belittled by Karl Heim (1874-1958) as 
nothing more than a ñword fetish.ò At the same time, however, 
Heimôs critique hints at the fact that Calovôs concept of verbal 
inspiration was not some dead letter, but a living, vibrant, powerful, 
and active means of grace.  

An oddity of this period, at least to the modern ear, was 
the controversy over the Hebrew vowel marks. Essentially certain 
Lutherans from the time of Flacius had fought for the authenticity of 
the vowel marks, going as far as claiming they could be found in the 
Urtext. Already by the time of Elijah Levita (1468-1549), a famous 
Hebrew scholar and friend of Johann Reuchlin (1455-1522), it had 
been proved convincingly that the vowels were not Mosaic or even 
from the time of Ezra, but from the post-Talmudic period (Preus. 
TPRL. 307-8). Even Martin Luther held to this position. In spite 
of this fact, men like Calov insisted on this point. It has often been 
suggested the Calov pressed this matter to support a radical concept 
of verbal inspiration. The reality is far different. The ý rst reason he 
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held this view was the necessity of reacting to the Roman Catholics 
who were raising doubts about the reliability of the Masoretic 
text in order to exalt the Vulgate. The second reason was that the 
Jesuitsô argument for a late introduction of vowel marks implied that 
Lutherans were every bit as dependent on tradition as Rome (Preus. 
TPRL. 308).  

The hermeneutics of Abraham Calov exhibits his complete 
loyalty to Scripture alone. He was a strong advocate of the historical-
grammatical method and the study of the original languages. 
Contextual exegesis was of paramount importance, but when 
necessary he would employ the regula ý dei, i.e., analogy of faith. 
Even when hermeneutics developed into a virtual science among 
the dogmaticians, Calov stressed Lutherôs spiritual aids in the 
interpretation of Scripture: oratio, meditatio, and tentatio (cf. Calov. 
Paedia Theologica. Jung, Voelker. Das Ganze der Heiligen Schrift. 
Hermeneutik und Schriftauslegung bei Abraham Calov. 12-14). 
Abraham Calov and the dogmaticians stressed the sensus literalis
throughout their study of Holy Scripture. The sensus literalis did not 
necessarily mean the literal-grammatical sense of the modern day, 
but the original meaning intended by the Holy Spirit (Hªgglund. 
History of Theology. 307). 

In contrast to a radical Antiochian interpretation of Scripture, 
Calov acknowledged a sensus mysticus, i.e., mystical sense. Sensus 
mystica was seen as an application of the text that did not destroy 
the one spirit-intended meaning of the text. In point of fact Johann 
Gerhard and his handpicked successor at Jena, Solomon Glassius, 
would speak of the sensus duplexus that is a literal and mystical 
sense (Glassius. Philologia Sacra. 2.1.1.1) This was in no way a 
denial of the one spirit-intended meaning (in contradistinction to the 
one literal sense), but a division of the one spirit-intended meaning 
into its applications or accommodations (accommodationes) and 
sub-applications (Gerhard. Disputatinum Theologicarum. I, 68ff). 
For example Lutherans often divided the literal into the proper and 
the ý gurative or trope (metaphor). They divided the mystical sense 
into the allegorical, typological, and parabolic (Glassius. Philologia 
Sacra. 2.1.2.2; Hollaz. Examen. Proleg. 3:18). Conversely, 
Lutherans like the Pomeranian David Hollaz criticized the medieval 
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fathers for merely dividing the mystical sense into the allegorical, 
the tropological, and analogical, since these were really uses of 
the allegorical sense according to Lutheran hermeneutics (Hollaz. 
Examen. Proleg. 3:18). 

Some have suggested that Abraham Calov and the 
dogmaticians were ignorant of exegesis and that they dogmatized 
Scripture. This unsubstantiated view has begun to decline due to 
modern research. It is certainly true that there have been advances 
in biblical archeology, biblical history, biblical anthropology, lower 
textual criticism, etc., since the days of the dogmaticians. This should 
be expected. Their high regard for the perspicuity of Scripture may 
help explain some exegetical omission. Still the pioneering work of 
Flacius, Gerhard, Calov, Glassius, Dannhauer, Schmidt, and Pfeiffer 
cannot be overlooked. Modern exegesis would not be where it is 
today without their contributions.

Mystical Union

The unio mystica or mystical union is one subject where the 
name Calov appears again and again. Johann Arndt (1555-1621) is 
accused of innovating the concept of the unio mystica in Lutheranism 
and Calov is charged with its introduction to dogmatics. In reality 
this biblical doctrine is found in Martin Luther, Johannes Brenz, 
Martin Chemnitz, Johann Gerhard, etc. Some have credited Calov, 
and to a certain degree H¿lsemann, with being the ý rst to assign 
the mystical union its own locus in dogmatics (Neve. A History of 
Christian Thought. 325). The locus Von der Vereinigung mit Christo
is already present in Epitome Credendorum of Nicholaus Hunnius 
(1585-1643). The reason the mystical union was not given its own 
locus until this time was a shift from the synthetic to the analytical 
method in dogmatic methodology. Furthermore Calov has been 
accused of pantheism and taking the unio mystica to limits that 
Luther would not have dreamed. This is based on the use of the terms 
conjunctio and qfsjdxsi.tjk , i.e., perichoresis in his description of 
the union. 

The form (of the mystical union) is a joining together 
(conjunctio) with God, not relatively, but truly; not purely 
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extrinsic but intrinsic, not through a bare positioning but 
through an intimate emanation, not only the operation 
of grace but at the same time the approach of the divine 
substance to believers with the mystical qfsjdxsi.tfj; 
nevertheless short of a commixture or transforming of 
the essence of man (Calov. Theologia Positiva. Cap. VIII. 
Thes. III. 503).

Calov certainly stresses the intimate nature of the mystical 
union with these terms. He considered the union to be an unio 
substantiarum. His rejection of nfubpvtj.b, i.e., a transsubstantiatio: 
a union of two substances which changes the one into the other or 
tvopvtj.b, i.e., a consubstantiation, a union of two substances that 
results in a third new substance clearly absolves him of any charge 
of pantheism (cf. Calov. Biblia Illustrata. NT 2:1536).

Philosophy

To understand Calov, the philosopher, a bit of history is 
required. Lutherôs own philosophical persuasion is a complicated 
question. He was not as opposed to philosophy as some think and 
yet he was by no means a philosopher, either. He borrowed from 
the via antiqua, nominalism (esp. William Ockham and Gregory of 
Rimini), and the various strands of renaissance humanism. At best he 
is an eclectic that employed philosophy only to advance the Gospel. 
Philipp Melanchthon (1497-1560) was far more of a humanist and a 
philosopher. He too was quite eclectic, but eclectic in the sense that 
the Renaissance Humanism was a sampling of the classical world. 
In early days of the Reformation both Martin and Phillip had nearly 
abandoned most of the disciplines of philosophy for the study of 
philology.  Following the peasantsô revolt, Melanchthon with 
Lutherôs blessing revived a number of the philosophical disciplines 
in Wittenberg. Metaphysics would not be revived until the period 
of Lutheran Orthodoxy. Melanchthonôs purpose in reintroducing 
philosophy and education was to curb the Anabaptist barbarism 
found among the laity (Kusukawa. The Transformation of Natural 
Philosophy.). Thus Melanchthonian eclecticism with notable 
exceptions dominated Lutheran circles until the early Golden Age of 
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Orthodoxy. One of the signiý cant exceptions was the University of 
T¿bingen where Jakob Schegk (1511-1587) professed a strict form 
of Aristotelianism and waged war on Ramism (cf. Philosophy in the 
Sixteenth and Seventeenth Centuries: Conversations with Aristotle. 
169-187). 

In the middle and toward the end of the 16th century other 
philosophical movements arose. The most signiý cant were Neo-
Aristotelianism, Ramism, Neo-Stoicism, and Cartesianism. Lutheran 
Orthodoxy and Reformed Orthodoxy would generally adhere to 
Neo-Aristotelianism. This was not a Medieval Aristotelianism. It 
was a hybrid that studied Aristotle in a humanistic fashion. Some 
Gnesio-Lutherans and the German Reformed at the University of 
Herborn became advocates of Ramism. Ramism was founded by 
Peter Ramus (1515-1572), a Calvinist, who tried to simplify and 
streamline Aristotle (cf. Ong. Ramus Method and the Decay of 
Dialogue). The sole Lutheran Neo-Stoic was Justus Lipsius. He 
was a short-time convert to Lutheranism and the pioneer of Neo-
Stoicism. Cartesianism was generally embraced only by Dutch 
Calvinists. 

The origins of the revival of Aristotelianism particularly 
in Lutheran circles is a study in itself (cf. Scharlemann. Aquinas 
and Gerhard. 13-22). It seems to have a variety of origins. First and Gerhard. 13-22). It seems to have a variety of origins. First and Gerhard
of all Renaissance Humanism never really destroyed the study 
of Aristotle. The schools of the scholastics continued to study 
Aristotle with ever improving texts (esp. Thomas de Vio). In Italy, 
particularly Padua and Bologna (esp. Pietro Pomponazzi, Giacomo 
[Jacopo] Zabarella), a strict form of Aristotelianism inþ uenced by 
the ancient commentators and Ibn Rushd (better known as Averroes) 
was thriving (cf. Iorio. The Aristotelians of Renaissance Italy). 
Dominicans and Jesuits (esp. Francisco Suaraz) joined humanism 
and Aristotelianism to produce their synthesis. The centers of this 
study were the Spanish University of Salamanca and the Portuguese 
University of Coimbra. The University of T¿bingen, the University 
of Altdorf, and the University of Helmstedt also played a signiý cant 
roll. Their inþ uence requires further study. All of these traditions 
helped initiate the revival of Aristotelianism in Lutheranism. 

As was stated earlier, the Aristotelianism of Lutheran 
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Orthodoxy was not a lapse into the Middle Ages. Rather it was a 
philosophy aided by the knowledge and tools of the Renaissance. 
Lutheran Philosophy would not rigidly adhere to Aristotle, but 
taught the subject of philosophy was ad res ipsas, i.e., to the things 
themselves. Conversely, just as certain elements of Thomism have 
some inþ uence on the theology of Lutheran Orthodoxy, Thomism is 
also evident in its philosophy. Michael Wolf (1584-1623), a colleague 
of Johann Gerhard, used Thomasô De ente et essentia in his lectures 
on metaphysics. The true father of Lutheran Aristotelianism was 
Jakob Schegk. There are some other Lutherans that deserve to be 
mentioned. Philipp Scherb, founder and professor of the University 
of Altdorf in N¿rnberg, acquired his knowledge of Aristotle in Italy. 
The Italian Julius Pacius had some impact. Owen G¿nther (1532-
1615) taught at the University of Jena before teaching at Helmstedt. 
Finally there was Cornelius Martini (1568-1621) of the University 
of Helmstedt who was a friend of David Chytraeus (1531-1600), 
(Wundt. Schulmetaphysik. 49-50).     

Before one begins the history of the revival of metaphysics 
in Lutheranism, metaphysics needs to be deý ned. Metaphysics is the 
study of ens qua ens, i.e., being insofar as being. It was considered 
the queen of the sciences and is a branch of philosophy. The revival 
of metaphysics in Lutheranism was more independent than the 
revival of Aristotelianism, albeit the Metaphysicae disputationes 
of Francisco Suaraz would have some impact after the revival. The 
revival of metaphysics begins with Daniel Cramer (1568-1637), 
professor at the Gymnasium and pastor of Stettin, Pommern. His 
lectures titled Isagoge in Metaphysicam Aristotelis were published 
in 1594. Cramer was also known for his uncompleted Pommersche 
Kirchenchronik.  Zacharias Sommer of the University of Wittenberg 
published his Questiones in primam Aristotelis philosophiam in 
1594. In contrast to Cramer he saw only the theological value 
of metaphysics. Solomon Gesner (1559-1605), a colleague of 
Sommer, used metaphysics exclusively to refute the Reformed. 
This would essentially be the approach of Jakob Martini (1570-
1649) and Balthazar Meisner (1587-1626). At the University of 
Altdorf, Nikolaus Taurellus (1547-1606), Ernst Soner, and Michael 
Piccart continued the legacy of Scherb. The very independent 
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minded Taurellus tried to develop a Christian philosophy as 
Piccart published his Isagoge in lectionem Aristotelis in 1605. In 
Strasburg, Johann Ludwig Hawenreuter, philosopher and physician, 
published his metaphysics in 1596. The text that set the standard 
for Lutheranism was the Compendium metaphysicum of Cornelius 
Martini (1568-1621) of the University of Helmstedt. After it was 
revised, Johann Gerhard used it in his lectures on metaphysics at the 
University of Jena (Wundt. Schulmetaphysik. 51-68).  

The Hoffmann Controversy at the University of Helmstedt 
sealed the revival of metaphysics in Lutheran circles. At Helmstedt 
a Gnesio-Lutheran by the name of Daniel Hoffmann (1538-1611) 
had taught double truth, i.e., reason can contradict theology. This 
was the same Hoffmann that had opposed the Formula of Concord
and attacked Martin Chemnitz. Hoffmann felt his position was 
that of Luther and the Scriptures. He also advocated Ramism 
which was now under attack. Cornelius Martini (1568-1621), 
who had helped revive metaphysics, opposed him (cf. Thomasius, 
Gottfried. De Controversia Hofmanniana.). Martini taught that such 
things as the Holy Trinity are beyond reason, but that they cannot 
contradict reason. The ñreasonò of which Martini speaks is pre-fall 
or regenerate reason. His argument is the following: If pure reason 
contradicts theology, then God would be a liar and the origin of evil. 
Pre-fall or regenerate reason cannot contradict theology, because 
its origin is from God and He is unable to do evil. Still pre-fall or 
regenerate reason is not able to comprehend the Holy Trinity even 
in the beatiý c vision. Since man will never be omniscient, certain 
things will always be beyond reason, but they will not contradict 
reason. This was the position that won the day. 

Aristotelianism and particularly metaphysics came to play 
a very important roll in High Orthodoxy.  For example the Loci 
Theologici of Johann Gerhard employed Aristotelian methodology, 
logic, and metaphysics to advance the Gospel. The Philosophia 
sobria of Balthasar Meisner (1587-1626) made abundant use of 
metaphysics to demonstrate the superiority of Lutheranism to 
Calvinism. While there was little advancement among Lutherans 
in theory at this time, two different approaches to philosophy 
were beginning to take shape. One part of Lutheranism understood 
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philosophy as an ancilla, i.e., a handmaiden to theology. The other 
part did philosophy for philosophyôs sake. Generally speaking, those 
who used philosophy for philosophyôs sake did not always maintain 
their orthodoxy.

The high point of Lutheran Aristotelianism was Abraham 
Calov. This is true because of his contribution to ontology, i.e., the 
study of being and his distinction between gnostologia and noologia. 
Calov produced his philosophical corpus in his younger years at the 
Universities of Kºnigsberg and Rostock. The following are a list 
and description of these works. Tractatus de methodo discendi et 
disputandi (1632) was a manual for disputations.

Gnostologia (1633) was the study of omne scibile qua tale, 
i.e., all things cognizable as such. Calov further deý nes cognoscibile, 
i.e., cognizable with intelligibile, i.e., intelligible and states, 
ñintelligibile est omne, quod est, i.e., intelligible is everything that 
existsò (Wundt. Schulmetaphysik. 257). De directioneé intellectusé
disputatio (1636) dealt with the intellect. Metaphysica Divina (1636) 
was a metaphysical text that presupposed both Scripture and reason 
as a basis for knowledge. Noologia (1650) dealt with intelligence or 
the habitus primorum principiorum, i.e., the habit or disposition of 
the ý rst principles. Its object is the afý nitas rerum, i.e., relationship 
of things compared with one another. Thus the ý rst principles are 
derived from the observation of neither the complete dissimilarities 
nor the complete similarities of these compared things. (Wundt. 
Schulmetaphysik. 259). The philosophical works of Abraham Calov 
were collected and published in two volumes known as the Scripta 
philosophica (1650-1). A year later his Encyclopedia disciplinarum 
realium ideae was published in 1652. These works dealt primarily 
with methodology, metaphysics, and epistemology. Some of 
these works were intended to show that even sound philosophy 
demonstrated the validity of Lutheranism in contrast to the errors of 
the Reformed and Roman Catholics. In this manner Calov followed 
in the footsteps of Balthazar Meisnerôs (1587-1626) Philosophia 
sobria. 

The contributions of Calov to epistemology and ontology 
are his real claim to fame.  Drawing from the works of Wittenberg 
professors Georg Gutke (1589-1634) and Valentin Fromme (1601-
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1675), he anticipated some of the epistemological insights of 
Immanuel Kant (1724-1804) in his works on Gnostologia and 
Noologia (Wundt. Schulmetaphysik. 134, 259). Nevertheless he is 
fundamentally Aristotelian in his epistemology and did not advocate 
the transcendental idealism of Kant, i.e., the distinction between 
phenomena and noumena. Abraham Calov is also credited with 
coining the word ñontology,ò i.e., the study of being. This is only 
partially true. Rudolf Goclenius had already introduced the term in 
his 1613 Lexicon philosophicum. Still Abraham Calov was the ý rst 
to use the term ñontologyò in its proper sense. This he did in his 
Metaphysica Divina (1636). 

So often the work of the seventeenth century Lutheran, 
Catholic, and Reformed philosophers has been overlooked. In 
fact, most histories of philosophy leap from the Middle Ages to 
Descartes and Kant. Had there not been a Neo-Aristotelian revival, 
there would never have been a Leibnitz, Wolff, or Kant. Just as St. 
Augustine should not be equated with Plotinus, so, too, Lutheran 
Neo-Aristotelianism should not be equated with the rationalism of 
Leibnitz, Wolff, or Kant. Lutheran Orthodoxy did not use reason 
magisterially as the theologians of the Enlightenment. Moreover, 
Lutheran Orthodoxy did not cause Rationalism. To imply this is 
no different than saying lower textual criticism leads to higher 
criticism. In any case contribution of Lutheran Orthodoxy should 
not be underestimated in the history of philosophy. 

Approach to Dogmatics

One of the recognized characteristics of Lutheran Orthodoxy 
was the writing of dogmatics or systematics. Writing a systematic 
text was orthodoxyôs claim to fame much like writing a sermon 
book on the historic pericopes was for the Synodical Conference 
theologians. In order to write a dogmatics book one had to begin 
with an outline or roadmap. This road map was typically determined 
by Aristotelian methodology. The ý rst method for doing dogmatics 
was the ordo locorum or the loci method popularized by Philipp 
Melanchthon (1497-1560) and the humanists. This method grew out 
of the Topics of Aristotle and the works of Cicero. The loci method 
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makes use of the habitus practicus method, but was by no means a 
summa or a corpus of theology. For example, the Loci Communes 
(1521) of Melanchthon grew out of his commentary on Romans and 
treated only certain major points of doctrine. 

When the De natura logicae of Giacomo Zabarella (1533-
1589), the celebrated logician from Padua, was studied, the Loci
method was abandoned. This work was part of a collection of logical 
works known as Opera Logica. Out of this study grew two ways of 
approaching systematics. In reality this distinction in methodology 
did not originate in Zabarella, but was derived from the writing 
of Galen the Physician, a famous Aristotelian commentator (cf. 
Edwards. The Logic of Iacopo Zabarella (1533-1589). The ý rst 
approach was the ordo compositivus, i.e., synthetic method, which 
proceeds from principles to conclusions. The second was the ordo 
resolutivus, i.e., analytical method, which begins with the goal 
in view and then sets forth ways to reach this goal. These two 
approaches became necessary to systemize the massive amount of 
dogmatic material accumulated by Luther, Melanchthon, Chemnitz, 
Hunnius, and others.

Johann Gerhard followed the ordo locorum or loci method 
of Melanchthon, but also made use of a loose adaptation of the ordo 
compositivus. This is exhibited by Gerhardôs treatment of theologyôs 
principles, speciý cally the principium cognoscendi. In the same year 
Gerhardôs Loci Theologici was printed, Balthazar Mentzer, Gerhardôs 
teacher, adopted the second approach, the ordo resolutivus, in his 
Synopsis theologiae analytico ordine comprehensa. About the same 
time or earlier Bartholomaeus Keckermann, a Reformed theologian 
from Danzig implemented the analytical method. The analytical 
method better suited Lutheran theology than Reformed theology. 
Lutheranism had a soteriological emphasis, which became the ý nis
or end goal of Lutheran dogmatics, as opposed to the theocentric 
viewpoint of the Reformed (Appold. Abraham Calovôs Doctrine of 
Vocatio in Its Systematic Context. 29). 

The analytical method, particularly in the Systema Locorum 
Theologicorum of Calov, helped facilitate the habitus practicus
principle. The purpose of this method was to systematize all theology 
under the single point of view: How will man reach his highest goal, 
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eternal blessedness? It began with the belief that God is the eternal 
goal, and then proceeded to deal with the doctrine of man, the 
subject of theology, and ý nally with the means whereby man can 
attain eternal blessedness. Prior to Calov there was no uniformity 
in dogmatic method. There was also no theological purpose in 
choosing one methodology over another. After Calov made use of 
the analytical method speciý cally because of its soteriological aim, 
no noteworthy Lutheran would deviate from it. Thus the Systema 
Locorum Theologicorum set the precedence for all future Lutheran 
dogmatics even though it was not the ý rst to employ the analytical 
method.

Order of Salvation

Early Lutheran dogmatic works did not treat the entire 
ordo salutis (order of salvation) in a systematic way. However, 
they did deal with most of the ordo under one or more loci. When 
the ordo compositivus (synthetic method) was popularized by 
Johann Gerhard, the ordo salutis was still in its early stages. Yet 
it should be noted that Johann Gerhard would later advocate the 
ordo resolutivus because it treated theology as a habitus practicus
(as opposed to a theoretical science). Since he had ý nished his Loci 
Theologici and could no longer restructure it he did not use the ordo 
resolutivus in his Loci (Vaahtoranta, Martti. Restauratio Imaginis 
Divinae. 22). Nicolaus Hunnius was one of the earliest to develop 
the ordo salutis in his Epitome Credendorum along with Balthazar 
Mentzer (1565-1627). (A sort of ordo salutis can also be found 
in the Wahres Christentum of Johann Arndt). But the ordo salutis
would not take its ý nal shape until after Calixtus, the arch-heretic 
from Helmstedt. Abraham Calov is said to be the true founder 
of the modern Lutheran ordo salutis even though he was not the 
ý rst to develop it. A comprehensive study of the ordo salutis can 
be a tremendous aid to maintaining a proper distinction between 
justiý cation and sanctiý cation. Many errors have arisen as a result 
of a misunderstanding of the ordo salutis.

Although there are minor differences among Lutheran 
theologians as to the exact structure of the ordo salutis, there is 



391LSQ  44: 4
clearly agreement on its main components. Abraham Calovôs 
ordo salutis consists of the following: vocation, illumination, 
regeneration, conversion, justiý cation, penitence, mystical union, 
sanctiý cation, and gloriý cation (Calov. Systema. 10). This is the 
most common schema for constructing the ordo. The purpose of the 
ordo salutis is merely to systematize what takes place in a believer 
in a cause and effect relationship. The ordo dare not be turned into 
a temporal relationship or into something caused by man since this 
would be unbiblical. Furthermore the entire ordo salutis occurs 
simultaneously. The negative of developing such an ordo salutis
via the analytical method, as C.F.W. Walther (1811-1887) once 
remarked, is that one could force Scripture into an airtight system 
whereby doctrine is not based upon a locus classicus, but rather on 
logical deductions (Suelþ ow. Servant of the Word. 106). Moreover 
the Reformed have often attacked the Lutheran ordo salutis claiming 
it was synergistic, since regeneration and faith precede justiý cation. 
Biblically speaking, faith precedes subjective justiý cation since 
man is justiý ed by faith (Galatians 3:28, Romans 8:30). Moreover 
faith is also caused by the Holy Spirit and therefore is not a work of 
man (Romans 8:30). Clearly the Reformed charge is unwarranted 
and clouded by their misunderstanding of election.

III. Abraham Calovôs Inþ uence

Abraham Calov was a man of exceptional learning and 
pastoral concern. He was truly a strenuus Christi athleta, i.e., 
vigorous athlete of Christ. His supporters admired him as the 
Lutheran Athanasius, while his opponents abhorred him as the 
Lutheran Torquemada, the Hot-blooded Watchman of Zion, and the 
Grand Inquisitor (Tholuck. Geist. 202, 209, 229). His inþ uence is 
evident in H¿lsemann, Quenstedt, Scherzer, Kromayer, and later 
Lutheran Orthodoxy. At times his polemics went too far, still they 
were rather typical for the day. His zeal was primarily driven by a 
pastoral concern to protect the þ ock. 

Abraham Calov had a profound inþ uence on Johann 
Sebastian Bach. This is largely attributed to Die deutsche Bibel. J.S. 
Bach also acquired Calovôs personal copy of the Altenberg edition of 
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Lutherôs worksðfull of his personal underlining and notes. This was 
the edition that Abraham Calov had used to produce Die deutsche 
Bibel. J.S. Bach obtained it via the auction of Andreas Winklerôs 
library (Leaver. J.S. Bach and Scripture.  25). All of these books 
were treasured by him as can be seen from the following: Although 
Bach consulted the Calov Bible extensively, its present condition 
indicates that he must have taken meticulous care of it.  Die deutsche 
Bibel was catalogued ý rst among the theological books that Bach Bibel was catalogued ý rst among the theological books that Bach Bibel
owned in a list written in 1750, indicating its importance in Bachôs 
library. The Altenberg edition of Lutherôs works and the Calov Bible 
were set in a place of prominence in J.S. Bachôs library. When Bach 
died, all his books were distributed among his family except for Die 
deutsche Bibel and the Altenberg edition of Lutherôs works, which deutsche Bibel and the Altenberg edition of Lutherôs works, which deutsche Bibel
were assigned to his widow, Anna Magdelena, because she knew 
how much her husband regarded these books (Leaver J.S. Bach 
and Scripture. 24-25). These books took precedence over Martin 
Chemnitzôs Examen and Johannes M¿llerôs Lutherus Defensus. 

Abraham Calov left his mark on Synodical Conference 
Lutheranism as well. C.F.W. Walther frequently quotes Calov 
in his writings and appears to have had a high regard for him. 
Adolph Hºnecke (1835-1908) had a profound respect for Calov and 
probably used him more than any other American Lutheran (Preus. 
TPRL. 61). Robert Preus adds that Franz Pieper (1852-1931) more 
often cites Quenstedt while Hºnecke uses Calov (Preus. TPRL. 
22). What is far more intriguing is that Calovôs greatest Synodical 
Conference disciple, Adolph Hºnecke, was converted by August 
Tholuck, the contentious Prussian union biographer of Calov. 
Even celebrated exegetes like Georg Stºckhardt (1842-1913) and 
Heinrich Meyer (1800-1873) frequently cite the Biblia Illustrata in 
their commentaries.

In conclusion, Abraham Calov was indeed one of the 
greatest theologians in Lutheranism and all of Christendom. Thus it 
is the hope of this author that he not be forgotten, but diligently read 
and studied. His theology is just as vital to the present as it was to 
his own time. May the advice of C.F.W. Walther be heeded!

Do not despise the writings of the old faithful church 
fathers, the writings of a Luther, Chemnitz, Quenstedt, 
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Gerhard, H. M¿ller, etc. Otherwise you disobey the Holy 
Spirit, who commanded you: ñ Do not despise prophecyò 
[that is, exposition of Scripture; I Thess. 5:20].  C.F.W. 
Walther, 1884 Synodical Conference convention essay.

Soli Deo Gloria
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