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CONVENTIONS

If an established English spelling exists for a foreign place-name I have used it.
Otherwise, I have used the name that I believe best conveys the locality’s lin-
guistic and political complexion during the period under study here. For some
east European cities that now bear very different names and might be more
familiar to readers by their modern names, I have provided these as well on
first mention.

As for matters of capitalization, I have tried to leave theological, eccle-
siological, and political positions in the lowercase so long as they refer to
individual inclinations, but to capitalize them when they refer to organized
churches or clearly defined political groupings. Thus, presbyterian theolo-
gians advocated forms of church government by synod; Presbyterian theolo-
gians were attached to the distinctive Scottish and English churches of that
name or to the English political grouping that emerged during the civil war.
Similarly, I have capitalized the names of specific, well-recognized historical
events but left contemporary ambitions in lowercase, for example, the Ge-
nevan Reformation but the ideal of further reformation. As it is often diffi-
cult to determine just when a current of opinion became a party or church,
or when a set of changes amounts to a recognizable historical event, some
choices I have made may be rather arbitrary.
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INTRODUCTION

Although Martin Luther towered over the initial decades of the Reformation,
Calvinism superseded Lutheranism within a generation as the most dynamic
and widely established form of European Protestantism. Into the 1540s, the
cause remained confined primarily to Switzerland and the neighboring re-
gions of south Germany. Around midcentury it burst its fetters. Reformed
churches took root and grew in defiance of the established authorities in
France, Scotland, the Netherlands, Hungary, and the vast Polish-Lithuanian
commonwealth. England’s national church assumed a Reformed cast under
Edward VI between 1547 and 1553 and permanently joined the ranks of Eu-
rope’s Protestant kingdoms when Elizabeth I succeeded Mary Tudor in 1558.
A growing number of princes within the Holy Roman Empire accepted the
faith and imposed it upon their subjects. By the end of the sixteenth cen-
tury, Reformed worship was established from Aberdeen to Alba-Julia and from
Béarn to Brest-Litovsk. Soon, the colonizing efforts of England and the Nether-
lands would carry it to North America and South Africa as well.

This dynamic faith inspired extraordinary sacrifices and sparked extraor-
dinary crusades. At its core was the conviction that God’s holy word made
clear the form of worship expected from his children. God would never aban-
don those whom he had created, sustained, and granted the gift of everlast-
ing life. The gratitude they owed him in return should inspire them to serve
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INTRODUCTION

him in all their deeds, to worship in the manner he had decreed, and to shun
all false devotion and idolatry. Such convictions steeled hundreds to face a
martyr’s death. They repeatedly unsettled the political order by sparking the
rejection of established rituals, the formation of illegal new churches, and re-
sistance to princely innovations in worship believed to threaten the purity of
God’s ordinances. The political history of later sixteenth- and seventeenth-
century Europe is incomprehensible without an understanding of the history
of Calvinism and the reasons its spread proved so unsettling.

One reason the faith proved so compelling to so many was that it inspired
dreams of a dramatic transformation of manners, morals, and the social order.
“If the order set forth in this book were well observed among those who call
themselves christians,” proclaimed the preface to the most comprehensive
mid-sixteenth-century set of rules for worship and government within a Re-
formed church,

the world would not feel the wrath of God, as do and will increasingly those
who do not amend their ways. Princes and magistrates would be more
peaceful; wars would cease among the nobility; the ambition of prelates
would be punished; and all would do their duty in their calling. Children
would be instructed from a young age in holy discipline; doctrine would be
purely preached; the sacraments properly administered; the populace held
in check; virtue would be prized; vices corrected; true penance restored
and excommunication pronounced on the obstinate and rebellious; God’s
honor would be advanced together with the proper invocation of his holy
name; the most honorable estate of marriage would be restored to its origi-
nal form; brothels would be abolished; the poor would be cared for and all
begging eliminated; the sick would be visited and consoled; and the dead
honored with an honest burial devoid of superstition.!

The Latin motto of many Reformed churches today, “Ecclesia reformata, quia
semper reformanda” (The Reformed church because always reforming) was
coined in the middle of the seventeenth century by the Dutch churchman
Johannes Hoornbeeck. It captures perfectly the restlessness of a tradition that
recurrently generated internal revitalization movements inspired by such
hopes even after they had not been immediately realized—as inevitably they
were not. Committed adherents always had to ask themselves if they were
doing everything possible to serve God and to observe his strict ordinances of
worship.

The history of Calvinism is not only central to the religious and political
history of the early modern era; influential sociological and historical inter-
pretations deem it the progenitor of essential features of the modern world.
The most famous such interpretation asserts that Calvinism encouraged
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INTRODUCTION

inner-worldly asceticism and the growth of capitalism. Elements of this in-
terpretation may be traced back to the sixteenth century itself: to the self-
perception of the Reformed that they had effected a particularly thorough
“reformation of life,” and to the polemical Protestant commonplace that Ca-
tholicism fostered idleness through its numerous saints’ days. Holland’s dra-
matic rise to commercial supremacy in the seventeenth century, Britain’s
leading role in industrialization, the disproportionate importance of Protes-
tants among France’s entrepreneurial elites, and the more prosperous charac-
ter of the Protestant regions of Germany and Switzerland in the nineteenth
century all lent further credence to this idea, even before the great German
sociologist Max Weber offered the most celebrated explanation for it around
1900 in his The Protestant Ethic and the Spirit of Capitalism. This work
quickly attained canonical status within the emerging discipline of sociology.
Among scholars, it has sparked refutations, reiterations, and extensions down
to the present day. Among the broader reading public, it cemented the asso-
ciation between Calvinism and disciplined work. When President Clinton had
to spend a wedding anniversary apart from his (Methodist) wife in 1998, he
joked with reporters, “Her Calvinism will let me work, but no golf.”?

Another long-influential theory credits Calvinism with promoting democ-
racy. Again, the association goes back to the sixteenth century, when hos-
tile Catholic polemics depicted the Reformed as partisans of sedition eager
to replace crowned heads with Swiss-style confederations. The Reformed ini-
tially threw this accusation back at the Catholics, charging the Jesuits with
being the leading advocates of king killing. In the changed political circum-
stances of the eighteenth and nineteenth centuries, however, what had once
seemed an insult became a point of pride. The deeply influential Whig view
of history glorified the apparent connection between Calvinism, revolution,
and liberty created by linking into a single chain the political theories of the
Huguenot monarchomachs, the Dutch revolt, Britain’s seventeenth-century
revolutions, and the American Revolution. The self-governing structures of
many Reformed churches were now identified as incubators of political self-
determination. Calvin’s vision of church and state acting as coordinate but
separate instruments for the advancement of God’s law was said to encourage
the defense of mixed constitutions. No single historian or social scientist ever
formulated as striking an explanation for the presumed link between Calvin-
ism and democracy as Weber did for that between Calvinism and capitalism,
but the desire to explore this apparent association stimulated much research
into the history of political thought and of Reformed church organization.

This book surveys the history and significance of Reformed Protestantism
in Europe from its origins until the end of the age of orthodoxy around 1700.
No single author has attempted to tell this story since John T. McNeill com-
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INTRODUCTION

pleted The History and Character of Calvinism in 19543 In the intervening
fifty years, a dramatic two-part sea change has transformed historical writ-
ing about the European Reformation. First, Reformation historians, like their
peers who write about other topics and periods, have incorporated the actions
and aspirations of ordinary men and women into a tale that long privileged
the role of elite actors. Drawing inspiration from the historical sociology of
religion and from historical anthropology, they now examine crowd involve-
ment in the Reformation and the history of parish-level religious practice with
the same care that they once reserved for the ideas of the era’s leading theo-
logians. Second, broader transformations in the contemporary religious land-
scape have altered the relation between historians of this subject and their
topic and have generated a new awareness of the many ways in which confes-
sional blinkers and stereotypes long distorted historical writing about it. Until
well into the twentieth century, most church history was written by members
of the church in question eager to explore a critical moment in the formation
of their religious tradition. Now, with the postwar growth of ecumenical con-
cerns, the rapidly advancing secularization of mass culture, and the declin-
ing salience of denominational identity, specialists are far more likely to be
aware of the history of all of the major confessional families that emerged from
the Reformation and to have studied several of them. The most sympathetic
and penetrating studies of Protestant theology are often written by Catholic
scholars. Growing numbers of Reformation historians are agnostics of secular
or non-Christian backgrounds. All this has led to a “deconfessionalization” of
Reformation history and a tendency to see the features that united the various
Christian churches in this era as well as those that divided them.

Both parts of this transformation have called into question the classic in-
terpretations of Calvinism’s significance for the advent of modernity. In alert-
ing historians to the large gap that often existed between the parish-level prac-
tice of a given religion and its formal rules and doctrines, the new social or
anthropological history of early modern religion has revealed how risky it is
to infer the psychological experience and social behavior of the members of
a given faith from its theology—essentially the method of Weber and many
other pioneering historical sociologists of religion. The deconfessionalization
of Reformation history has meanwhile shown specialists that the claims for
Calvinism’s unique historical meaning were often made in ignorance of com-
parable features of post-Reformation Catholicism or Lutheranism. For more
than thirty years, historians of early modern Catholicism have emphasized
the many features of that tradition’s spirituality that promoted self-control,
moral effort, and disciplined labor in the world—in short, something very
much like a Protestant work ethic. Historians of Lutheran political thought
have challenged the old stereotype of a politically passive faith by highlight-
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ing Luther’s acceptance after 1531 of the legitimacy of resistance to the em-
peror, the ringing defiance of the Lutheran Magdeburg Confession of 1550, and
the clear traces of this work’s influence on subsequent Reformed resistance
theory. The boldest macrointerpretations of the past three decades have de-
picted Catholicism, Lutheranism, and Calvinism as spurring parallel, not con-
trasting, transformations in European society, notably a process of “confes-
sionalization” according to which all three promoted state integration and the
production of disciplined, obedient subjects, even as they divided the Con-
tinent into mutually hostile religious camps through their reciprocal anathe-
matization. And while these interpretations have all challenged the view that
Calvinism offered the royal road to modernity, many of the best studies of
the religious culture of specific groups of Calvinists have become quasi-
ethnographic explorations that divorce their subject entirely from any of the
master narratives that have traditionally linked the sixteenth century to mod-
ern times. The landscape of interpretation has changed dramatically since
McNeill’s time.

Four major concerns structure this work. Its first and most basic goal is
to provide a clear narrative of the Reformed tradition’s development that at
the same time answers the most important analytic questions that arise from
the narrative. What accounts for the exceptional dynamism of this variant of
Protestantism® How and why, after an initial period of limited growth, were
Reformed churches able to establish themselves across so much of Europe
amid widely varying kinds of circumstances? What was Calvin’s precise role
in the definition and expansion of this tradition that ultimately came to be as-
sociated with his name? Given that he was a figure of the Reformed tradition’s
second generation, can he even be considered the most substantial shaper of
the tradition? If so, how did he come to exercise such influence? How and
why did the tradition change in the generations following his death?

A second goal is to assess in the light of current knowledge the classic theo-
ries that accord Calvinism distinctive importance in the broader development
of Western society. This ambition is less self-evident than it might appear, for
while Weberian themes have long shaped the general image of Calvinism’s his-
torical significance held by the educated public, they exercised surprisingly
little influence on the research of most specialists in this field for the better
part of the twentieth century; and interest in them has weakened further in
the past decades as a result of the new emphasis on similarities among the
post-Reformation confessions.* At an international conference on European
Calvinism from 1540 to 1620 held a decade ago, a participant observed dur-
ing the final session that Weber’s name had not come up once in the course of
three days’ discussion. The consensus of those present was that this was for
the best. Yet leading contemporary sociologists of religion still express confi-
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INTRODUCTION

dence in the fundamental accuracy of Weber’s views.5 Students of economic
development return to them whenever current events direct attention to the
cultural dimension of economic performance.® Because these views remain
vital in many parts of the academic world and beyond, readers coming to this
subject have a right to expect an evaluation of them. Furthermore, I am con-
vinced that an investigation of them usefully directs attention to key aspects
of Calvinism’s history that most recent historians have tended to overlook.
This history will thus attempt not to lose sight of the issues such views raise.

A third theme emerged with increasing clarity as the book unfolded: the
importance of church institutions and of struggles over church institutions
within the story of the Reformed tradition. The history of church institutions
has rarely excited historians of early modern religious life. No history of inter-
national Calvinism can escape this topic. Those who believe that Calvinism
promoted a particularly thorough reformation of life have often attributed
this to its exemplary institutional arrangements, epitomized most perfectly in
Geneva, where a consistory of ministers and elders exercised vigorous disci-
plinary authority over all church members with the cooperative backing of
the secular authorities. Those who believe that Calvinism promoted democ-
racy have attributed this to the apprenticeship in self-government provided
by congregational and presbyterial-synodal forms of church organization. Yet
the institutions thus highlighted were not found in all Reformed churches,
which raises the question of why they arose in some, but not others. Further-
more, bitter disagreements over institutional arrangements divided many Re-
formed churches. The two greatest centers from which Reformed influence
subsequently radiated outward, Zurich and Geneva, each arranged moral dis-
cipline and the relation between church and state in different manners, which
each city’s theologians justified on scriptural grounds. As the movement
spread and more churches established themselves amid diverse circum-
stances, the degree of institutional diversity increased. At the same time scrip-
tural legitimation cast certain institutions as ideals to be struggled for and
sparked agitation to establish them where they were lacking. Battles between
partisans of church government by bishops and by presbyteries and synods
were soon added to the battles between those who advocated the Zurich and
the Genevan style of church-state relations. How a multivocal tradition inter-
acted with diverse local circumstances to produce the initial institutional ar-
rangements that characterized each national Reformed church is thus central
to the history of Calvinism. So too is the story of the subsequent development
of theories of de jure presbyterianism and episcopalianism and of the conflicts
that these theories engendered. Last of all, the question of how each church’s
mature institutions influenced its capacity to effect a reformation of manners
cannot be neglected.

XX
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Just as institutional diversity characterized Europe’s Reformed churches,
so too did mature Calvinist piety assume more than one style of devotion.
The fourth major concern of this book is to trace the emergence of these
modes of piety and to understand why they emerged and took root where
and when they did. After the great luminaries of the early Reformation pass
from the scene, the history of theology and worship typically joins the his-
tory of church institutions in the orphanage of historiographic neglect. But
the classic sociological theories about Calvinism again direct one’s attention
to this topic, as does the newer concern to capture the character of lay reli-
gious practice. For Weber, the element of Calvinism that stimulated its ratio-
nalized self-discipline was the doctrine of predestination, which with each
successive generation occupied an ever more vital place in Reformed dogmat-
ics. The doctrine confronted believers with the stark question, Am I among
those predestined to salvation or to damnation? and spurred them to live
the upright life that devotional writers told them was evidence of their elec-
tion. The religious culture of the best-studied of Calvinists, the Puritans of En-
gland and New England, unquestionably involved a carefully codified, deeply
introspective style of precise piety that emerged at a moment when predes-
tinarian themes were strongly emphasized. The exploration of mature Re-
formed devotional practices across seventeenth-century Europe reveals, how-
ever, that this style of piety was strikingly absent or muted in many Reformed
churches, even though predestinarian theology was no weaker. Clearly these
practices did not arise simply as a logical, if unintended, consequence of the
doctrine of predestination. Additional features of historical context were nec-
essary conditions of their emergence in England and of their spread beyond
it. This book attempts to identify such features. More generally, it seeks to
give theological and devotional developments of the generations after Calvin’s
death their due place in the history of the Reformed tradition.

Some features of the book’s subtitle deserve a brief explanation. I label this
a social history of religion, yet one trenchant recent critic has fairly criti-
cized most of the social history of the Reformation of the past decades as a
secularized historiography addressed to an audience of agnostics that reduces
religious movements to instruments of putatively deeper historical forces and
thus misses their coeur religieux.” This book seeks to exemplify an alterna-
tive kind of social history of religion. It is a social history insofar as it attends
to the actions and beliefs of all groups within the population and draws upon
methods pioneered by social historians. It does not assume that the religious
can be equated with the social or is ultimately explained by it.

Particularly fruitful for thinking about the relation between religion and so-
ciety are the ideas of Michael Mann, the paradoxical sociologist who argues
that the very word that conventionally defines his discipline’s subject should
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INTRODUCTION

be avoided if possible. “There is no one master concept or basic unit of ‘so-
ciety,
best thought of as overlapping networks of formal and informal systems of

9

Mann has written. Rather, what are conventionally called societies are

constraint that have arisen to satisfy basic human needs. These power net-
works are of four sorts: ideological, political, military, and economic. None is
primary in the sense that it determines the others “in the last analysis.” All
interact promiscuously. When one changes, it will both shape and be shaped
by the others.®

The Reformation unsettled Europe so deeply because it transformed its
central institution of ideological power, one whose reach extended into every
parish and home: the Christian church. In a religion of the book, religious
power derives from the ability of individuals or institutions to convince others
that they hold the key to interpreting its sacred texts. The Reformed tradi-
tion offered a new interpretation of Christianity’s sacred texts. Inevitably, its
emergence affected the other power networks in society, just as its articula-
tion and institutionalization took place within constraints set by those net-
works. No history of the tradition will be true to its subject unless it recognizes
the many ways in which those who built it were driven by the desire to live up
to the demands that they believed the renascent Gospel placed upon them.
No account of the long-term development of the churches that issued from
the Reformation can neglect the internal dynamic of change that arises as in-
surgent religious movements transform themselves into established churches,
codify their teachings, and confront the obscurities and internal contradic-
tions that earlier generations were able to avoid. There is, in short, no gain-
saying the force of belief systems in the story of the European Reformation.
At the same time, no history of this subject can neglect the ways in which the
various Reformed churches were shaped by the conditions of their birth and
the intellectual formation of their early leaders. No account of the subsequent
unfolding of the tradition can neglect the interplay across successive genera-
tions between the force of religious imperatives, the conditioning influence of
other power networks, and the play of contingent events. Beliefs make history,
but not under circumstances of their own choosing. They are also themselves
the products of history. The interplay between the force of a religious tradi-
tion and the contexts in which it arose and took root lies at the heart of the
approach adopted here.

Calvinism is an even more problematic word than society. Like its paral-
lels Lutheran and Zwinglian, Calvinist was originally a label attached to cer-
tain theological positions by opponents eager to stigmatize them as inventions
of fallible individuals. The specific viewpoints so labeled have always varied.
The word emerged in the mid-1550s in the context of no fewer than three de-
bates in which Calvin was then engaged, one over the proper interpretation
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of the Eucharist, the second over the proper ceremonies of the liturgy, and
the third over whether or not the secular authorities had the right to pun-
ish heresy.” Several generations later, especially within the world of Anglo-
American theology, Calvinism came most commonly to be used to connote a
fourth viewpoint, the high predestinarian theology often summarized in five
points captured by the acronym TULIP: Total depravity, Unconditional elec-
tion, Limited atonement, Irresistible grace, and the Perseverance of the saints.
None of these viewpoints, modern Calvin commentators would stress, suffice
by themselves to capture what is most characteristic or most essential in Cal-
vin’s own thought. Still less can they be taken to identify the essential features
of the larger tradition to which Calvin attached himself but of which he was
not the sole spokesman. While a few of those attacked as Calvinists accepted
the label for the purposes of public debate, most rejected it as the appropri-
ate name for the party or church of which they were a part. They preferred to
call themselves variously the evangelical, reformed, evangelical reformed, or
reformed Catholic churches, the term reformed emerging as the most com-
mon label amid the broader process of confessional differentiation and hard-
ening that characterized the long Reformation era. Reformed is thus for sev-
eral reasons a more historically accurate and less potentially misleading label
than Calvinist to apply to these churches and to the larger tradition to which
they attached themselves. Up until this moment, I have used Calvinist and
Reformed synonymously to make myself clear to nonspecialist readers who
are more likely to recognize the former term. Henceforth Reformed will be
this book’s label of choice whenever reference is being made to the broad tra-
dition that it examines and to any of the churches associated with that tradi-
tion. Use of the terms Calvinist and Calvinism will be confined to situations
in which the ideas of modern interpreters who use these terms are being dis-
cussed, in which doctrines distinctive to Calvin as opposed to other Reformed
theologians are at issue, or in which those views that subsequently came to
be considered quintessentially Calvinist are being examined. In this last case,
the word will generally appear in quotation marks. The Reformed tradition
broadly understood, not Calvinism in any of the narrower senses of that word,
is this book’s precise subject.

In the delicate matter of determining just where to draw the boundaries of
the Reformed tradition, I have tried to take my inspiration from the period
itself and to foreground the historical process by which boundaries were de-
marcated at the time. Consciousness of a distinctively Reformed variant of
Protestantism first took shape in the second half of the 1520s, as divisions
emerged within the evangelical movement over the issue of the Eucharist,
and Luther and his supporters refused fellowship with those who espoused a
purely symbolic understanding of the Lord’s Supper. The exact terms of the
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disagreement between the Reformed and the Lutherans subsequently shifted
in subtle ways, but the antagonism that emerged in the 1520s was never ef-
faced, even if in certain times and places Reformed groups insisted upon their
fundamental agreement with the Lutherans, made alliances with them, and
admitted them to communion. All of the churches included as Reformed here
displayed their belonging to a common tradition by accepting one of a rela-
tively narrow range of positions on the doctrine of the Eucharist, by endorsing
one or more of a common set of confessions of faith, by inviting one another’s
theologians to their synods, and by sending future ministers for higher edu-
cation to one another’s universities. The changing ways in which they drew
the boundaries separating them from other groups will remain part of the
narrative throughout. Dissident groups born from theological disputes within
these churches but anathematized by the dominant voices within them are
included to the extent that their discussion is integral to the story of the larger
family of the Reformed churches during the time period examined here.

The Church of England stood in a particularly complicated and fluid rela-
tion to the majority of Europe’s Reformed churches in this period. Although
one still encounters historical atlases with confessional maps of sixteenth-
century Europe that tint England a hue of its own, as if a distinctive Anglican
tradition was born with the Reformation, Reformed theology dominated the
Church of England for at least a generation after it had clearly aligned itself
with continental Protestantism. During this time virtually all of the church’s
most influential members considered themselves part of the larger Reformed
family. Amid the debates that subsequently developed within the church,
some English theologians began to depict their church as sui generis, neither
Reformed nor Roman Catholic, but instead incorporating the purest tradi-
tions of the early church. This view gained ground with the advance of the
Laudian party in the 1620s and 1630s, was cast out from the established
church during the civil war and interregnum, but survived to return stronger
than ever at the Restoration. Even at the height of its strength under the later
Stuarts, however, it never so dominated the historical self-understanding of
the English church that it eliminated the rival position that the Church of En-
gland was part of the larger Reformed family. Thus, a comprehensive history
of the Reformed tradition must make room for the Church of England because
it was the largest national church associated with the Reformed tradition and
a net exporter of theological ideas from the end of the sixteenth century on-
ward. Furthermore, even though many within it sought to dissociate it from
the Reformed tradition, it does not make sense to eliminate these voices from
the story told here and to include only those who met some doctrinal test of
Reformed orthodoxy. To do that would be to silence half of the ongoing dia-
logue that defined the church’s changing character. A substantial portion of
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this book is devoted to following the twists and turns of this long struggle to
define the character of the Church of England, so that its changing relation
to the main lines of Reformed doctrine and practice elsewhere may be under-
stood.

In the fifteen years that I have been working on this book, I have had ample
opportunity to learn why nobody else has written a general history of this sub-
ject for so long. It is not simply the vastness of the secondary literature in a
wide range of languages that discourages the would-be synthesizer. Even more
problematic is the striking inconsistency of emphasis and coverage within
this literature. Both during and after the Reformation, the fate of Europe’s Re-
formed churches varied dramatically. As a result, the historical imagination of
later generations in each country has tended to fasten on different aspects of
each church’s history. The growing internationalization of historical scholar-
ship in the past generation has narrowed such disparities between national
traditions of scholarship. Still, the historian eager to follow themes or prob-
lems across the history of all of the major Reformed churches all too often
discovers that what has been well studied in one national context has been
neglected in another. I set out to write a work of synthesis based on secondary
works and the most easily accessible published primary sources. I frequently
discovered that it was also necessary to have recourse to manuscript materials
and rare book rooms. This remains predominantly a work of integration and
interpretation, but it also contains important elements of original research.

Limitations of time and linguistic competence have prevented me from
covering every topic I would have liked to explore, especially with regard to
central and eastern Europe. At their height, the Reformed churches of both
Poland and Hungary were considerably larger than most general histories of
the Reformation acknowledge, even if they remained on the periphery of the
larger Reformed universe. [ have tried to give these churches their due place,
but I have been handicapped by the relative paucity of primary sources, by
the thinness of the secondary literature in west European languages, and by
my own lack of knowledge of either Polish or Hungarian. Little is said about
these churches in the section of the book devoted to religious practice and
church discipline, essentially for want of adequate studies. One can hope that
the crumbling of old barriers between East and West will inspire further re-
search into the fascinating history of these churches.

Finally, in a work like this, readers have a right to know the author’s re-
lation to the religious tradition under study. The opening sentence of Mc-
Neill’s book included his recollection of memorizing the Westminster Assem-
bly’s Shorter Catechism as a child; mine can recount no comparable memory.
I am a total outsider, an agnostic, nonpracticing Jew raised in a secular house-
hold. While I thus lack the easy familiarity with enduring elements of the tra-
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dition that a church upbringing offers and worry about my lack of formal in-
struction in theology and the Bible, I can only hope that I have been able to
overcome some of these handicaps through that most basic of mental pro-
cesses cultivated by historians: the effort to think one’s way sympathetically
into a distant and, to a degree, alien worldview.

P el



PART 1

The Formation of a Tradition

The Reformation began with the great burst of enthusiasm for social and ec-
clesiastical renewal that historians now call the evangelical cause to highlight
its protean, ill-defined character. In this time of “magnificent anarchy,” Martin
Luther’s criticism of papal authority at the Leipzig Debate of 1519 and his
steadfast defense of his ideas at the Diet of Worms in 1521 galvanized inten-
sifying aspirations for a reform of Christendom and inspired a tidal wave of
treatises, broadsides, and sermons urging rejection of the authority of Rome
and a return to the purity of the Gospel. The watchwords were broad. Even
those theologians who would prove most central in shaping the evangelical
cause had not yet articulated many of the positions they would ultimately es-
pouse. The thousands of people who responded enthusiastically to their initial
words understood them differently according to their experience, upbringing,
and aspirations.

As events forced those who emerged as leaders in various regions to con-
front practical questions about what precise form a proper reformation of
Christianity should take and who could legitimately carry one out, diverse
understandings began to emerge. Some engendered local experiments in wor-
ship and church organization, gained political support, and ultimately gave
birth to new church orders. Others inspired a measure of dedication but never
became institutionalized or were soon suppressed. Forceful and influential re-
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form spokesmen might find that the new church orders they endorsed were
adopted by communities in neighboring territories as well, giving rise to re-
gional families of church orders. By the later 1520s and early 1530s, the
German-speaking portions of Europe from the Baltic states to Switzerland
were dotted with both individual parishes and larger territories that had al-
tered their worship and church life in ways that displayed more local varia-
tions and nuances than historians have yet been able to map. As they shaped
and argued over these alterations, the leading evangelical theologians defined
more clearly not only the positive details of their reforming vision, but also
what they could not accept. Because all of these changes were enacted in de-
fiance of both the pope and the emperor, they were legally and politically pre-
carious.

The Reformed tradition can be said to have had two births. Most straight-
forwardly, it was born in Zurich out of the encounter between Huldrych
Zwingli’s reforming vision and the political culture of Switzerland’s cities.
Zwingli was an ardent Erasmian turned critic of Rome. His mature conception
of a reborn Christianity included a strong concern for the moral betterment of
the community and a desire to purge worship of all material and nonscriptural
features. The civic authorities of the recently independent, militarily powerful
Swiss Confederation had already begun to oversee the moral and religious life
of the community. Soon after coming to Zurich in 1519 Zwingli emerged as the
leading evangelical preacher in a city where agitation for change quickly de-
veloped. At once a herald and defender of reforming aspirations, Zwingli was
also moderate and politically astute enough to win and retain the support of
the city fathers. By channeling desire for change in a manner that preserved
and reinforced the unity of the civic community, he molded in 1524-25 the
first civic reformation in a region that would ultimately witness many. Essen-
tial features of the Zurich reformation included a consistently austere style
of worship that sought to eliminate all features of medieval Catholicism lack-
ing an explicit biblical basis; an insistence upon the prohibition against wor-
shiping graven images and the consequent removal of altarpieces, paintings,
and sculptures from the city’s churches; a simple eucharistic service under-
stood as a memorial of Christ’s Last Supper; and a new civic-run morals court
charged with implementing a reformed set of moral laws. Zurich and its theo-
logians would remain loyal to this pattern of reformation, and the city be-
came a center for its dissemination to other cities and territories, first in the
surrounding region and then throughout much of Europe. The call to purge
all nonscriptural elements from worship and the hostility to idolatry would
henceforward permanently characterize the Reformed tradition. While the
range of eucharistic theologies associated with the tradition would widen, all
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affiliated theologians and churches would follow Zwingli in rejecting the claim
that Christ was physically present in the communion bread and wine.

Seen through a wider lens, the Reformed tradition was also born from the
process of confessional definition within the larger world of emerging Prot-
estantism that divided the primal ooze of the early evangelical movement
into two rival varieties of Protestant state churches: the Lutheran and the
Reformed. In this dialectic of boundary marking, the actions and decisions
of Luther and his followers were at least as important as those of the early
Reformed champions. Amid the profusion of prophets who sprang up across
Germany and Switzerland in the early Reformation, none could match the
charisma of the German Hercules whose initial outspokenness had launched
the movement and whose copious writings flooded the region. The theologi-
cal positions that Luther articulated as the movement developed were conse-
quently of enduring significance. His downplaying of the importance of out-
ward forms of worship and willingness to accept practices that might lack
biblical sanction but nonetheless did not appear to him to contradict the es-
sence of the Gospel; his commitment to a literal understanding of Christ’s
words to his disciples, “This is my body”; and his casting of those who favored
a metaphorical interpretation of these words as “sacramentarians” in league
with the devil were all fundamental steps in demarcating a boundary line that
would leave the Saxon pattern of reformation on one side and the Zurich
pattern on the other. His associate Philip Melanchthon espoused in his later
years a eucharistic theology that blurred this line, but the majority of those
who claimed Luther’s legacy after his death in 1546 rejected this position and
advocated instead a “ubiquitarian” understanding of the real presence that
sharpened it.

The precarious legal situation of the territories within the Holy Roman Em-
pire that had instituted local reformations gave Luther and later Lutheran
theologians great political leverage in the empire. Innovations in worship were
outlawed at the conclusion of the Diet of Worms (1521). Territories and lo-
calities that introduced a new church order consequently faced the threat
of Emperor Charles V coming to Germany and punishing them for break-
ing the law. To protect themselves, they began to negotiate defensive political
alliances, a project that took on special urgency when Charles V indeed re-
turned in 1530. Luther denounced the sacramentarians so vehemently and
worked so closely with the most powerful German Protestant ruler, the elec-
tor of Saxony, that when the largest and most important evangelical alliance
took shape, the princes who joined it refused admission to territories that
would not accept a confession of faith containing the eucharistic position they
deemed orthodox. Even though Zwinglian and other sacramentarian ideas cir-
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culated alongside Lutheran ones in the empire and proved more attractive to
ordinary townsmen when they were able to compete with them on relatively
equal terms, the need to secure the protection of this alliance steadily pushed
evangelical territories within the empire toward the Lutheran camp. Such was
not the case on the other side of the still-fluid political boundary demarcated
by the Swiss Confederation, where imperial law no longer held sway.

By the time Zwingli’s life was cut short on the battlefield in October 1531,
the political forces that would eventually mold the confessional pattern of
the Reformation in Germany and Switzerland alike had already begun to re-
veal themselves. Zwingli’s accomplishments were considerable. He played the
central role in shaping the transformation of the ecclesiastical order within
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Zurich and gained a powerful voice in the city’s governing circles. Working
closely with kindred spirits in nearby towns, he helped to ensure the triumph
of nearly identical reformations in most of the larger cantons of Switzerland.
Church orders that shared many features with Zurich’s triumphed in quite a
few south German free imperial cities. In the later 1520s, Zwingli was prob-
ably the most effective and outspoken clerical champion of an evangelical
political action to defend and spread the cause of the reformation through
the German-speaking world. Still, when Luther abandoned his previous reluc-
tance to advocate political or military action in defense of this cause and the
League of Schmalkalden took shape in the crucial years 1530-31, it quickly
became apparent that the center of gravity in the emerging world of Protes-
tant politics in Germany lay in Saxony, not in Switzerland. The disastrous
outcome of the aggressive military policies that Zwingli advocated in the last
months of his life capped the shift in the balance of power. For the next
twenty-five years doctrines and patterns of worship closer in character to
those of Zurich than to those of Wittenberg would, though never disappearing,
retreat within the empire.

In Switzerland, the Zwinglian legacy also stood in peril after the death of
its prophet, for in the aftermath of defeat Zurich’s magistrates grew wary of
listening to clergymen, while over the ensuing decades Bern and Basel each
felt the temptation of aligning itself with the German Lutherans. Here, how-
ever, an energetic and effective disciple of Zwingli’s, Heinrich Bullinger, as-
sumed the elder preacher’s mantle of ecclesiastical leadership in Zurich and
became in many ways an even more effective church politician on a wider Eu-
ropean scale. Within Zurich, Bullinger attained sufficient prestige to safeguard
a measure of independence and influence for the city’s pastors. On a larger
stage, he defended the principles and extended the reach of Zwingli’s the-
ology with tenacity and vigor for upward of four decades. He so successfully
cultivated potentially like-minded churchmen and political leaders through
both personal contacts and a massive private correspondence that his web
of connections came to reach as far afield as England, Poland, and Hungary
and to include future leaders of the Protestant cause within each country. He
reshaped and amplified Zwingli’s central ideas in commentaries and exposi-
tions of doctrine that attained far wider dissemination than any of Zwingli’s
own writings, a task of theological elaboration to which several other skilled
theologians who ended their days in Switzerland also contributed. Lastly, he
played a central role in drafting a series of confessions of faith that defined a
revised Reformed consensus on the eucharist and proved capable of winning
the adherence of many churches both within and beyond Switzerland.

During these same years, Reformed churches also came to be established
in a few regions on the fringes of Switzerland and the empire whose locations
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made them vital relay stations for the subsequent growth of the cause. During
the 1540s, John a Lasco, a refugee Polish aristocrat whose theology placed him
closer to Zurich than to Wittenberg, shaped the Protestant church of a little
territory in northwestern Germany, East Friesland, whose chief port, Emden,
was a short sail from the Netherlands. Between 1547 and 1553, a Lasco went
to England, where he took charge of the church created in London for evan-
gelical refugees fleeing the Netherlands and France. Both Emden and London
became centers for corresponding with and sustaining like-minded souls who
remained behind in those countries. Their churches became models for the
organization of underground churches there—Reformed models. Still more
potent models of a properly Reformed church came to be established in the
French-speaking territories on Switzerland’s western border that were drawn
into political affiliation with the Swiss Confederation between 1512 and 1536,
and where Bernese arms subsequently shielded evangelical expansion. The
Reformed cause triumphed here in a series of cities including Neuchatel and
Lausanne, but it was the largest city of the region, Geneva, that ultimately
captured the leading role in the cause’s subsequent expansion.

The Genevan Reformation was not identical to the Zurich one, although
it too was shaped by the encounter between the specific outlook of its most
charismatic reformer and the distinctive features of its local political culture.
Here, the reformer, John Calvin, was a supremely eloquent, supremely de-
termined outsider who had grown up in the milieu of the pre-Reformation
church courts and who believed that the Bible clearly specified the offices
and disciplinary institutions of the Christian church. The city was a newly
and precariously independent commercial crossroads with still weakly devel-
oped civic institutions and a strong need for the political reinforcement that
both industrious immigrants and moral purity were believed to provide. After
a long and closely contested struggle, Calvin was able to sway the Genevans
to accept something that urban reformers elsewhere had sought vainly in the
preceding decades: a church with an independent system of ecclesiastical dis-
cipline and excommunication controlled by the ministers and church elders
rather than by the city fathers. Under Calvin’s vigorous leadership, this sys-
tem of consistorial discipline helped make Geneva a model of the success-
ful reformation of manners and morals. The city became a magnet for immi-
grants, who stimulated its economy and multiplied the capacity of its printing
industry. Calvin proved to be an even more prolific, captivating, and penetrat-
ing author of theological works than Bullinger. He was scarcely less assiduous
than his Zurich counterpart in building networks of supporters and reaching
out to politically influential figures far beyond his local power base. He cooper-
ated closely with Bullinger even while differing with him on certain points of
theology and ecclesiology.
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When the Peace of Augsburg brought the first great phase of the Reforma-
tion’s expansion to an end in 1555, Reformed variants of Protestantism were
thus confined to a few small territories and cities on the fringes of Germany:
parts of Switzerland, the affiliated French-speaking territories of Neuchatel
and Geneva, East Friesland, and a few refugee churches in northern Europe.
Yet the cause stood poised on the verge of dramatic growth. Zurich, Geneva,
and Emden were all centers for the dissemination of Reformed ideas and pro-
paganda. Bullinger and Calvin had extensive networks of international cor-
respondence. Bullinger, Calvin, and a Lasco all enjoyed great prestige among
the increasing ranks of people in many lands who had grown convinced that
there was something dramatically wrong with the Roman Catholic Church but
as yet had no alternative to it in which to worship. Zurich, Geneva, and the
refugee churches offered such people three distinct models of how such an
alternative might be structured. Finally, and most important, the majority of
the key features that ensured that it would be the Reformed tradition, not
the Lutheran, that galvanized this diffuse dissatisfaction with the church of
Rome into the second great wave of Protestant expansion had by now been
articulated. The theological positions defined by its first-generation founders
on the question of the eucharist, the reformation of worship, and the relation
between personal salvation and moral and social renewal all placed the Re-
formed tradition more squarely in line with the chief impulses that attracted
people to the Protestant cause than the Lutheran alternatives. The leading Re-
formed theologians of the second generation all emphasized far more strongly
than their Lutheran counterparts that those living in Catholic countries who
had seen the light of the Gospel had to separate themselves as completely
as possible from the “abominations of popery.” Calvin in particular argued
that the Bible outlined many of the proper institutions of a Christian church
and thus was prepared to suggest that believers create churches of their own
with these institutions as an alternative to Rome. With Zurich and Geneva
offering alternative models of how church and state fit together, the tradi-
tion could appeal both to rulers determined to exercise direct authority over
sacred things and to ordinary believers in situations of persecution eager to
establish a properly reformed church that could function independently of the
state.
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s a child, Calvin accompanied his mother to kiss a fragment of the body

of Saint Anne treasured by a local abbey and saw statues of Saint
Stephen bedecked with jewels to honor the saint on his feast day.

Calvin’s predecessor in reforming Geneva, Guillaume Farel, re-

called going on his first pilgrimage as a boy to a mountain shrine near Tallard
famed for restoring sight to the blind. There, the priest in charge of the simple
cross believed to be made of wood from Christ’s own cross awed the pilgrims
by explaining that whenever a severe storm occurred, the cross trembled vio-
lently and shot off sparks, preserving the land from devastation. These actions
of their childhood that the two reformers recollected in later years with a mix-
ture of scorn and dismay were fundamental elements of Christian religious life
at the dawn of the sixteenth century. The faithful believed that material ob-
jects were laden with supernatural power, prostrated themselves before such
objects, and adorned them. Paraliturgical rituals proliferated to organize their
worship and petitioning. No holy object came to be surrounded by more or-
nate rituals than the wafers used to celebrate the holy Eucharist that were
transformed during the mass into the body of the living Christ and then were
displayed in ornate golden monstrances or carried through tapestry-bedecked
streets in grand processions. So intense was the attachment to such objects
that when the call to cleanse and spiritualize Christianity by returning to the
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pure word of God convinced many that they were not holy and that their cult
was groundless, those who had previously venerated them often turned an-
grily against them, desecrating or smashing them.!

The flamboyant diversity of late medieval religious life, however, resists
characterization by a single theme or preoccupation. Alongside the profu-
sion of collective paraliturgical rituals and the tendency to attribute super-
natural power to material objects, powerful devotional movements encour-
aged individual believers to develop a direct spiritual relationship with God.
The invention of printing promoted the circulation of devotional books in the
vernacular that spread techniques of self-monitoring intended to help believ-
ers make their lives a continual imitation of Christ’s virtues. The majority
of theologians emphasized that the fate of each human soul hung in the bal-
ance until the very moment of death; that the traditions sanctioned over the
centuries by the Holy Mother Church had no less force for Christians than
those initially revealed in the Bible; and that, in the final balance sheet to be
drawn up at the moment of death, people’s sins could be counterbalanced not
only by their good works, but also by the withdrawals made on their behalf
from the storehouse of merit vouchsafed to the Church. But minority voices
within the church upheld a doctrine of predestination, denied that the sanc-
tion of church tradition extended beyond those doctrines whose kernel could
be found within the Bible, and expressed an Augustinian pessimism about the
power of the will to contribute to salvation.?2 The Lollard and Hussite heretics
of the later fourteenth and fifteenth centuries in England and Bohemia had
challenged the doctrine of transubstantiation and the sanctity of the visible
church. As the fifteenth century gave way to the sixteenth, textual scholars in-
spired by Renaissance humanism also called into question the monopoly that
scholastically trained theologians had previously exercised over biblical in-
terpretation. Their program of reading Holy Writ in its original languages and
reexamining its most ancient manuscript versions to purify the text of errors
introduced by copyists promised to renew its study. The Reformation would
not be simply a reaction against central features of late medieval religiosity.
It would also be the continuation and intensification of trends in religious life
that had gained strength during the waning Middle Ages. It is no accident that
later Reformed histories began the story of the Reformation not with Luther’s
protest against indulgences, but with the humanist recovery of the Gospel,
and included Girolamo Savonarola and Jan Hus among the prophets of the
true faith.?

In the eyes of the devout, abuses riddled the late medieval church. The
wealth and territorial ambition of the popes were proverbial. The leading bish-
ops were often great noblemen who accumulated church livings in reward for
their services to the crown yet rarely visited their sees. The vast real estate
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portfolios of ecclesiastical institutions included bathhouses that everybody
knew were brothels. Despite the proliferation of universities in the last cen-
turies of the Middle Ages, most parish priests lacked university training and
rarely dared to preach. Even though they received payment each time they
administered certain sacraments, many had to supplement their livings with
second jobs because the upper clergy diverted so much tithe revenue into
its own coffers. Clerical concubinage was so widespread in parts of Germany
and Switzerland that bishops profited from the practice by selling pardons
for the offense. The nominal dedication of the mendicant orders to a life of
poverty did not prevent certain Franciscan and Dominican convents from
waiting until bad harvests drove up prices to sell their ample stores of wheat
for maximum profit. Anticlericalism was rife.*

As always in the history of Christianity, however, the observation of short-
comings was accompanied by the call for reform. The reform of strict obser-
vance—requiring the members of religious orders to live according to the let-
ter of their rule—advanced in many religious orders in the opening decades
of the sixteenth century. Pastoral reformers among the episcopate convoked
synods to remind parish clergymen of their obligations and ordered them to
buy and read such books as Jean Gerson’s Three-part Work or Instruction for
Curates in How They May Instruct the Simple Folk. Some Spanish dioceses
promoted teaching laymen the Ten Commandments and basic prayers of the
church by means of printed cartillas read aloud every week. A few bishops
shocked their colleagues by abandoning powerful positions at the papal curia
or a royal court to return to their sees to preach and tend their flock. Exem-
plary clergymen inspired awe, gratitude, and worship.?

So powerfully contradictory were the various tendencies within Latin
Christendom around 1500 that when a relatively obscure theology professor
at the University of Wittenberg proposed for debate ninety-five theses that
challenged key elements of established doctrine, an earthquake shook the
established church to its foundations. Within three years, the critical, anti-
Roman thrust of Luther’s ideas had been sharpened through public debate, he
had clearly enunciated the two fundamental Reformation principles of sola
fide (justification by faith alone) and sola scriptura (the Bible as the sole
source of religious authority), the pope had excommunicated him, and the
so-called Luther affair was on the lips of people throughout Germany and be-
yond, forcing them to ask if they could remain loyal to the Church of Rome.
Awareness of the issues was fostered by an avalanche of occasional publica-
tions in small, easily accessible formats addressed to laymen as well as clerics.
Fewer than 100 such publications have come down to us from any year up to
and including 1517; the corresponding number for 1520 is roughly 1,050 and
for 1524, 2,400.° Preachers took up their message and spread it among still
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wider strata of the population. Soon mass petitions and crowd actions sought
concrete changes in worship and in social practices deemed un-Christian.
The agitation had touched localities from the Baltic to the Alps even before
the largest organized movements for change, the vast peasant bands of 1525,
rose across south and central Germany with their demands for the abolition
of servile dues, the communal election and payment of parish priests, and a
broader renewal of society along Christian principles. Often, but not always,
as a result of pressure from below, territorial rulers and city magistrates favor-
ably inclined toward church reform then began to establish new church or-
ders, whose precise features varied.

A major concern of recent Reformation scholarship has been to determine
the reasons for the evangelical cause’s remarkable appeal. Surviving vol-
umes of sermons and sermon outlines from the period 1522-29 suggest that
evangelical preachers most consistently articulated a cluster of interrelated
themes: justification by faith alone; the need to return to the Bible, the one
true source of authority in matters of religion; the ability of ordinary folk as
well as the learned to understand Scripture; the corruption of the clergy; the
abusive character of the numerous practices of the late medieval church, in-
cluding pilgrimages, commissioned masses, and monastic prayer, whose logic
exalted the performance of ritual actions over the inward experience of faith
and whose biblical basis was uncertain; and the need for faith to manifest
itself in works of love and charity. Many of these themes coalesced logically to
produce a recharged anticlericalism. This was not the anticlericalism already
widespread prior to 1517, bred by resentment against the wealth, privileges,
and frequent immorality of the clergy. To this already existing resentment it
added the explosive new accusation of fraudulence: once one grew convinced
that indulgences, anniversary masses for souls in purgatory, or the prayers of
cloistered religious were all worthless and nonscriptural, the most obvious ex-
planation for the origin of these practices was that the pope and his monks
had invented them to make money and increase their power. Broadsides and
propaganda pieces flayed clergymen as merchants who swindled the simple
with their false wares and Totenfressers who feasted on the wealth of the dead.
The pamphlets written by laymen demonstrated a concern to apply the call
for social renewal through Christian love and charity to concrete contempo-
rary situations, but they rarely echoed Luther’s central theological message of
justification by faith alone. Crowd actions in the early Reformation years most
often included iconoclastic attacks on formerly sacred objects and shrines,
anticlerical violence directed especially at monastic houses, and demands for
stronger measures against poverty, drunkenness, and prostitution.”

The spread of evangelical sentiment recharged anticlericalism and ap-
pealed to the wisdom of the laity, but—in less of a paradox than it might first
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appear—it also enabled individual clergymen to gain extraordinary political
influence. The overriding appeal to Scripture bestowed vast persuasive possi-
bilities on trained experts in biblical interpretation. With the established prin-
ciples of worship, morality, and social organization all under intense scrutiny,
preachers who convinced their audience that they spoke from Scripture to
the issues of the day were eagerly listened to. Their charisma was most in-
tense in small to midsized cities in which a high proportion of the population
could hear them preach directly; but those whose reputation for wisdom or
courage extended beyond the confines of a single city could exercise wider in-
fluence, for small cities often modeled their church orders on those of nearby
larger ones, and rulers sought out the advice of prominent theologians when
they had a church position to fill or needed advice on ecclesiastical matters.

As the implementation of the broad principles of the evangelical cause gave
rise to different understandings of the proper form of Christian worship and
belief, the charisma of the leading reformers proved critical in shaping the
nascent Protestant movement into two larger blocs. The splintering of the
evangelical movement into rival interpretations of the demands of the Gos-
pel began under the impress of immediate events between 1521 and 1525. By
the end of the decade, the dissimilarities were starting to be codified in formal
confessions of faith. Although the process of confessional elaboration and dif-
ferentiation would continue for several generations thereafter, the antagonism
that had developed between Zurich and Wittenberg by Zwingli’s death was so
bitter that subsequent attempts to overcome it would prove vain.

Forty years ago, in his vastly influential Imperial Cities and the Reforma-
tion, Bernd Moeller offered what remains the most ambitious explanation of
why a Reformed reformation emerged and gained at least temporary ascen-
dancy in the cities of south Germany and Switzerland, while Lutheranism
carried everything before it from Franconia northward.® Moeller explained
this division as the outcome of the encounter in south Germany and Switzer-
land between a distinctive set of intellectual traditions and a distinctive socio-
political environment. On the one hand, this was the region of the most in-
tense intellectual development in pre-Reformation Germany. Humanism was
stronger here than elsewhere in the empire, and this fostered an engagement
with practical ventures of moral and social improvement in the civic arena
that predisposed the region’s reformers, all of whom emerged from a human-
ist background, to develop a theology that stressed personal sanctification and
the amelioration of the community in ways that Luther’s did not. On the other
hand, guild representation in city government was prevalent here and urban
politics consequently less oligarchic, with the result that the “corporate com-
munalism” characteristic of the medieval commune survived more strongly.
This envisaged the city as a sacred community collectively responsible for
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its residents’ salvation. Such an environment at once helped to generate and
proved highly receptive to the “distinctively urban” theology of the Swiss and
south German reformers.

Four decades of research on the theme of the Reformation and the cities
have not invalidated certain elements of Moeller’s structural explanation. The
great early prophets of the Reformed tradition were almost all humanists be-
fore they were reformers, and this intellectual formation left a clear stamp on
the theology of many of them. Features of the Reformed message also appear
to have resonated more with ordinary townsfolk than their Lutheran alterna-
tives once the rivalry between the two traditions emerged, and the fact that
the Reformed cause first triumphed in self-governing cities rather than in a
territory subject to a prince meant that the reform priorities of the urban laity
had more influence over its initial codification. The language of sacred com-
munity was particularly strong in the Swiss cities prior to the Reformation
and infused Reformed rhetoric in its wake. As Moeller himself has admitted,
however, his linkage of Reformed reformations with more broadly representa-
tive urban governing structures exaggerated the social harmony of those cities
with guild regimes and downplayed the force of popular pressure for religious
reform in those without them. Even where the guilds boasted direct represen-
tation in the city council, urban government was highly oligarchic, for those
who represented the guilds came from the wealthier strata of urban society.
Across the empire it was the rule that mass agitation was critical to the tri-
umph of a new church order.® Furthermore, humanism was hardly unknown
in north and central Germany. It shaped the outlook of leading allies of Luther
in the eucharistic controversy as well as of most early Reformed theologians.!®

What Moeller’s stress on preexisting regional differences within the
German-speaking world chiefly neglects is the importance of certain crucial
decisions taken by Luther under the impress of immediate circumstances
that subsequently became fixed principles of his outlook, notably his views
on the Eucharist and on the presence of images within churches. These de-
cisions assumed enormous sway because of Luther’s exceptional charisma.
They were further magnified by his political connections to the electors of
Saxony and by the need for evangelical territories to accept whatever terms
these powerful princes dictated for any Protestant alliance. Ultimately they
defined magisterial Protestantism across most of the empire. The political
boundary separating Switzerland from Germany, on the other hand, created
a politically protected space within which a regional reformation of a diver-
gent character could survive. After initially spreading its reach well into south
Germany, this regional reformation would have to retreat behind this bound-
ary during the generation after Zwingli’s death; but the fact that it embodied
from the start principles that appear to have resonated strongly with laymen
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ensured for it an enduring appeal that would ultimately carry it well beyond
this boundary.

THE WITTENBERG REFORMATION AND THE ORIGINS
OF THE LUTHERAN-REFORMED DIVISION

Because decisions of Luther’s were so central to the process that defined the
Reformed tradition in opposition to the Lutheran, and because some of the
most critical of these decisions were first taken in Wittenberg early in 1522,
even before agitation for religious change had begun in Zurich, our story be-
gins in Wittenberg. Here, the earliest steps were taken to transform the ideals
of the evangelical movement into concrete changes in worship and religious
organization in the fall of 1521, in the aftermath of the Diet of Worms, while
Luther was in hiding at the Wartburg under the protection of his prince, Fred-
erick the Wise of Saxony.

In Luther’s absence, three of his colleagues took the lead in preaching evan-
gelical doctrines and experimenting with new forms of worship: Andreas Bo-
denstein von Karlstadt, Luther’s older colleague on the theology faculty; Philip
Melanchthon, a young humanist professor of Greek; and Gabriel Zwilling, one
of Luther’s fellow Augustinian monks. In September, Melanchthon altered
some features of the communion service, replacing Latin with German, re-
moving references to the mass as sacrifice, and distributing the elements in
both kinds to those present. Early in October, having lost faith in the value of
private masses and the monastic rules, a number of members of the Augus-
tinian order sought to quit the order or ceased saying commissioned masses.
Faced with growing pressure for change, Frederick the Wise established a
committee of theologians to investigate the actions of the Augustinians and to
determine the proper shape for the liturgy. After a public disputation on the
subject presided over by Karlstadt, the members of the committee associated
with the theology faculty presented a report calling for major reforms in the
liturgy. Conservative canons attached to the All Saints chapter argued that no
changes should be made unless mandated by a general council.! Frederick
postponed making any changes in the face of this division. While he tempo-
rized, the townsfolk and university students began to make their voices heard.
In early December masses were disrupted and threats were uttered against
the Franciscans. A few days later, a group of Wittenbergers presented six de-
mands to the city council, calling for communion in both kinds, preaching
from the Gospel alone, an end to private masses, the closing of taverns and
brothels, and amnesty for those arrested after the disturbances of the preced-
ing days. The elector responded by demanding that all petitions be presented
to him as prince and ordering that all customary ceremonies be retained; but
the evangelical theologians were emboldened to press ahead. On Christmas
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day, Karlstadt, dressed in plain clothes, celebrated the Eucharist at All Saints
church in German and distributed both bread and wine to the communicants.
Two weeks later, the Augustinian General Chapter gave leave to every mem-
ber of the order to decide whether to stay or go. A few days later, those who
remained, led by Zwilling, removed and destroyed all of the altars and images
in the cloister chapel.

Faced with steadily mounting agitation for change, the Wittenberg city
council decided on January 24, 1522, to adopt an ordinance drawn up with
Karlstadt’s assistance that ordered the changes in public worship initiated by
Karlstadt to be adopted throughout the city, provided for the removal of all
images from the city’s churches, and ordered the income from discontinued
religious endowments to be placed in a common chest for the relief of poverty.
Several days later, Karlstadt published a little treatise entitled On the Removal
of Images that attacked the decoration of churches with images of the Vir-
gin and saints as contrary to the Second Commandment and dangerous be-
cause of the way in which it distorted the spiritual growth of ordinary believ-
ers. Even before the authorities could see to it that the images were removed
from the city churches, a crowd of townspeople took care of the matter in an
unauthorized iconoclastic rampage.

As would be the case in cities across the empire, religious change was thus
institutionalized in Wittenberg after the preaching of evangelical preachers
gave rise to growing pressure from a sizable fraction of the urban population.
Demands for the transformation of worship focused on the celebration of the
mass and the presence of images and altars in the churches, those two points
of such intense devotion. The burghers of Wittenberg also demanded action
against taverns and brothels, illustrating how the lay impulse to put the teach-
ings of Scripture into practice generated concern for the moral purification of
the community.

But the changes implemented in worship in Wittenberg under popular pres-
sure placed the city dangerously afoul of imperial law, whose provisions neigh-
boring princes were only too happy to seize upon as a pretext for interven-
ing in the affairs of their rivals. On January 20, even before the Wittenberg
civic ordinance was adopted, the imperial government, in a measure aimed at
electoral Saxony, forbade all innovations in religion. Soon after the measure,
Frederick sent an emissary to express his displeasure at the changes adopted.
When the Wittenbergers moderated but did not repeal their changes, he made
his objections publicly known. In this same period, the cautious Melanch-
thon began to express some doubts about the wisdom of the actions taken in
the city. He now argued that the form of rituals was insignificant. Ideas that
threatened “spiritual righteousness,” such as the belief that the mass was a
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sacrifice, required correction, but the outward form of the rituals could be
maintained without threatening the spiritual wellbeing of the population.

At this point, Luther decided to return to Wittenberg. Letters and a secret
visit had kept him regularly informed of what was transpiring in the univer-
sity town while he was in hiding, and it is clear that he generally approved of
the actions of his fellow evangelicals until early January. Now he had himself
fitted for a new monk’s cowl to show that even if he had broken with the spirit
of the old church order, he agreed that its outward forms could be maintained.
He then delivered a series of eight sermons rebuking the Wittenbergers for
going so far so fast and urging them to undo the changes. The Wittenberg Ordi-
nance was the special target of his criticism. The outward forms of worship
did not matter enough to be the subject of civic legislation. What was crucial
was to preach the Gospel. In time old practices would wither away and new
ones would take their place without explicit legislation. To move too swiftly to
legislate new forms was to risk upsetting those who had not yet come to true
faith.

The position of Luther and Melanchthon carried the day among the ma-
jority of Wittenberg’s clergy and magistrates. All changes in worship decreed
by law were repealed. But not all of the Wittenberg theologians were willing
to accept this. Karlstadt argued that scriptural commandments positively re-
quired certain changes in worship, most obviously the rejection of all graven
images. To restore statues to churches once they had been removed would
be a manifest violation of the Ten Commandments. He spoke out against the
latest changes and began work on a treatise setting forth his views. When Lu-
ther got wind of this, he convinced the town fathers to confiscate the treatise
before it could be published and to forbid Karlstadt from preaching in Witten-
berg. Karlstadt soon left for the rural parish of Orlamiinde, where he devoted
himself to pastoral work and instituted a radically simplified German mass.
After two years of self-imposed silence, he published a series of treatises in
1524 that pushed his critique of established forms in worship in new direc-
tions, notably into attacks on the doctrine of the real presence and on the bap-
tism of children too young to have come to faith. His tract Shall We Go Slow
and Respect the Consciences of the Weak? returned to the argument engaged
in Wittenberg in 1522 and claimed that the Bible obliged believers to carry
through changes in worship wherever they could on the parish level without
tarrying for any. Such views provoked the elector to order his expulsion from
Saxony.

The significance of the events in Wittenberg for the early history of the Re-
formed tradition is threefold. First, the division of opinion between Luther
and Karlstadt illustrates how as the Reformation unfolded its leading figures
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had to confront questions they had not anticipated, and how as that happened
individuals who had previously collaborated could arrive at varying answers
to those questions. Did the difference of opinion between Luther and Karl-
stadt follow logically from theological postulates they had already articulated?
Did it result from decisions made for tactical reasons on the spur of the mo-
ment? The evidence is not detailed enough for us to be sure. Luther’s relative
indifference to the outward forms of worship can be plausibly related both to
his formation as a monk and theologian, which may have left him less acutely
aware of the meaning of ritual practice for lay religion than a parish priest
would have been, and to the psychological weight of his personal discovery
of the liberating power of the doctrine of justification by faith alone, which
always remained for him the central Christian tenet requiring proclamation in
the last days. At the same time, the fact that he did not speak out against the
changes in Wittenberg until the elector made his displeasure clear argues for
the importance of immediate tactical considerations. Whatever the case, po-
litical power then determined whose answers would triumph. In this instance
the greater attractiveness of Luther’s position to the civic and territorial au-
thorities under the circumstances of the moment, together with his greater
prestige, led to Karlstadt’s banishment. The positions that Karlstadt advocated
were nonetheless no less possible to derive from the broad watchwords of the
evangelical movement than Luther’s. As the movement spread, others would
arrive independently at similar positions. In other circumstances they could
carry the day.

Second, the viewpoint on the reform of worship first articulated by Luther
and Melanchthon in these critical months became normative within the Lu-
theran tradition. This viewpoint deemed elements of worship inherited from
medieval Catholicism acceptable so long as they did not contradict the prin-
ciple of justification by faith alone. The biblical prohibition against graven
images was understood to forbid the veneration of images but not their use in
church decoration to illustrate doctrinal truths and scenes from sacred his-
tory. When, after several more years, Luther believed that Wittenberg was
ready for mandated changes in organized worship and the violence of the
Peasants’ War had convinced him that it was too dangerous to leave this to
congregational initiative and the spontaneous course of the Gospel, the guide-
lines he enunciated for the transformation of worship gave individual parishes
and territories a great deal of leeway in deciding whether they wanted to per-
form the Eucharist in German or Latin and how many saints’ days they chose
to preserve. Later Lutheran church orders kept between ten and thirty-five
special holidays or feast days, retained parts of the Roman liturgy, and per-
mitted altarpieces and other decorations in church.!?

Third, the manner in which Luther came to understand his disagreement
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with Karlstadt would shape his response to the news of a reformer in Zurich
whose understanding of the Eucharist bore a close resemblance to that de-
veloped by Karlstadt at Orlamiinde. Always inclined to understand the events
around him as a struggle between God and the Devil in the last days before the
apocalypse, Luther identified Karlstadt as one of the “false brethren” spoken
of in Galatians. He saw him as an agent of Satan who had infiltrated the camp
of Christian liberty in order to bring its followers back into bondage and as
possessed of a “rebellious, murderous, seditious spirit.”'> When controversy
over the doctrine of the Eucharist began to divide Wittenberg and Zurich, Lu-
ther cast the dispute in the same starkly polarizing terms. With the forces of
God pitted against those of the Devil, he felt obligated to deploy his vast pres-
tige to counter the spread of devilish sacramentarianism.

ZWINGLI AND ZURICH

It is a sign of how rapidly evangelical sentiment spread across the German-
speaking world that within weeks of Luther’s return to Wittenberg, agitation
for change in religious practices began in Zurich, 350 miles to the southwest.
Zurich was just one of many cities in the region in which preaching that its
opponents deemed Lutheran had been heard by this time. Owing both to its
character and to the eloquence and political savvy of its leading evangelical
preacher, it would soon emerge as the epicenter of religious change in this
corner of the Germanophone world.

Zurich stood just across the new and still fluid political boundary that
separated the Swiss Confederation and its associated territories from the Holy
Roman Empire. The confederation had emerged from a small, late-thirteenth-
century defensive alliance of a few Alpine valleys to become by the later fif-
teenth century a force in European politics. Critical in this process were two
developments: the addition of the urban-dominated territories of Bern, Lu-
cerne, and Zurich and the emergence of the Swiss as Europe’s finest merce-
nary soldiers during their long wars against the Habsburgs and Burgundians.
During these conflicts, the Swiss established their de facto independence from
the Holy Roman Empire, although that independence remained open to chal-
lenge; as recently as 1499 Emperor Maximilian had gone to war to establish
that “the Swiss, too, must have a master.” His defeat spurred additional ter-
ritories to join the victorious confederacy—Basel and Schafthausen in 1501,
the rural district of Appenzell in 1513—or to enter into pacts of alliance (com-
bourgeoisie) with individual cantons. This latter process would continue
through the 1520s on the western marches of the confederation, where Ger-
manic dialects gave way to Franco-Provengal. The Italian wars also offered the
Swiss the opportunity to conquer the region around Lugano and Locarno from
Milan and to place it under direct confederal lordship. The boundaries of what
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is Switzerland today thus encompassed in the sixteenth century a hodgepodge
of self-governing rural cantons, urban cantons in which a single dominant city
ruled over a surrounding contado that often vastly exceeded it in population,
independent but allied cities and territories, and regions under the lordship of
one, several, or all of the members of the confederation.

Mercenary service shaped much of Switzerland’s economic and political
history during these years. Of the cities attached to the confederation in 1517,
only Basel, the mercantile gateway to the rich Alsatian plain and the home of
a university and several printing houses, approached 10,000 inhabitants. Most
Swiss towns housed from 2,000 to 5,500 people and were little more than
overgrown cattle markets and modest stops on the long-distance trade routes
that struggled across the Alpine passes, supplemented with textile production
in the cases of Zurich, Saint-Gall, and Fribourg. Mercenary service was an at-
tractive avenue to fortune in such a rugged environment, especially as Eu-
rope’s crowned and tiaraed heads, led by the king of France and the pope,
plied the leading captains with gifts and pensions to win their service. In the
second decade of the century, however, changes in military technology chal-
lenged the dominance that the Swiss pike phalanxes had established on Eu-
rope’s battlefields since the 1470s. By adding gunpowder weapons and using
various forms of battlefield entrenchment, other armies found they could
blunt the fearsome charge of the phalanxes and mow down the pikemen in
their ranks. Mercenary service had always had its critics, for it sent young
Swiss off to die on foreign battlefields; and if it brought in return employment
and booty, much of the profit went to pensionlords whose luxurious mode of
living contrasted with traditional Swiss simplicity in a manner that, in this era
of the Helvetic Renaissance, evoked the Tacitean discourse of corruption. As
casualty rates mounted, the criticism intensified.™

Within the modestly sized cities of this region, the civic authorities exer-
cised substantial control over religious matters. Zurich’s city council oversaw
the finances of many religious foundations in the city, monitored the behavior
of their members, and watched over their performance of worship. The juris-
diction of the ecclesiastical courts had been whittled back after long struggle,
while clerics swore the civic oath like other burghers and often paid taxes.
Civic legislation also sought to regulate many aspects of public morality so
that, in the words of a Zurich ordinance regulating dancing, “the Lord God
preserves for us the fruit in the field and gives us good weather.” Basel had
established a special city court in 1457 to punish adultery, blasphemy, and the
desecration of feast days, citing the obligation of city governments to uphold
God’s honor and prevent “great sins and wickedness.”'® This was certainly not
the only part of Europe in which urban authorities believed it their duty to
protect the moral purity of the community so that God’s wrath might be de-
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flected; but the language of municipal deliberations suggests that it was a re-
gion in which the ideal of the city as a corpus christianum was taken most
seriously.

The establishment of Reformed churches within large stretches of this ter-
ritory depended upon the combined efforts of a group of interconnected in-
dividuals. At the outset of his reforming career, Zwingli saw himself as just
one of a group of “learned and excellent men” working for the recovery of the
Gospel, the “true bishops of the day” that also included the prominent early
Swiss humanists Joachim Vadian, the city physician and frequent mayor of
Saint-Gall, Heinrich Glareanus, a classicizing geographer and poet who was
close to Erasmus when both men lived in Basel and who would finally remain
loyal to Rome, and Oswald Myconius, a teacher who moved between Zurich,
Lucerne, and Basel and who argued as early as 1518 that obedience was owed
to Rome only so long as the pope expressed Christian truth.'® Three years
after Myconius helped to bring Zwingli to Zurich in 1519, Zwingli was joined
by Leo Jud, an early protégé, fiery preacher, and translator into German of
many of the Latin works of Erasmus and Luther. Central to the progress of the
Swiss Reformation were a series of disputations at which partisans of reform
argued side by side for their position. A collaborator of Zwingli’s at these as-
semblies was Johannes Oecolampadius, a Swabian humanist who had worked
for a while at Basel helping to prepare Erasmus’s edition of the New Testa-
ment before deciding to enter a Brigittine convent, only to leave it after a
year to emerge in Basel from November 1522 onward as a transfixing evangeli-
cal preacher. Berchtold Haller was another protégé and confidant in powerful
Bern, which ruled the largest territory of any Swiss canton. Zwingli also cor-
responded frequently and collaborated actively with the leaders of the Stras-
bourg Reformation, Wolfgang Capito and Martin Bucer.

For all of the importance of these individuals, Zwingli was, as Haller called
him, “the first in the Confederation to begin the amelioration.”'” He was evi-
dently an appealing and successful preacher, for despite making enemies
among leading figures in the Zurich Great Minster, he could report proudly to
Myconius toward the end of his first year in the city, “We do not stand alone.
In Zurich there are already more than two thousand more or less enlightened
people who have up to now drunk spiritual milk and can soon digest solid
food.”'® As the quotation suggests, he was also a cautious and adroit tactician
of reform who often consciously refrained from revealing the full extent of his
reservations about the established state of affairs until he felt that the ground
had been properly prepared for him to speak out. Yet he also knew when to
engage in open acts of provocation or defiance to push the pace of change
along. Allies in the city council from his arrival in Zurich onward helped him
retain his position and begin to campaign for changes in worship at a time
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when fellow evangelicals were being forced out of comparable posts in Basel,
Bern, and Lucerne. As the pace of reform advanced, the council turned to him
for advice on numerous questions of religious policy and placed him in charge
of overseeing education and the censorship of printed matter in the city. A
gathering stream of treatises and memoranda flowed from his pen from 1522
onward. In the second half of the decade he worked tirelessly to form a po-
litical coalition to advance the evangelical cause throughout the region and
traveled to nearby territories to offer advice on the drafting of church orders.
The exceptional power he had obtained by the end of the decade is shown by
his presence within an informal, secret six-member inner council that advised
Zurich’s larger governing councils on policy.

Zwingli was born on January 1, 1484—six weeks after Luther—in the vil-
lage of Wildhaus in the territory of Saint-Gall. His father was a wealthy peas-
ant who had served as village ammann. Huldrych can thus be said to have
been born into the ruling class of this peasant republic, a background that
may have facilitated his acceptance by the members of Zurich’s Rat and that
predisposed him to see the political community as the proper agency for the
promotion of God’s law, to the point of accepting a virtual obliteration of the
distinction between the church and the political community. As he would
later write, “When the Gospel is preached and all, including the magistrate,
heed it, the Christian man is nothing else than the faithful and good citizen;
and the Christian city is nothing other than the Christian church.”®

The Zwingli family’s prosperity ensured Huldrych good Latin schooling at
Basel and Bern and eight years of higher education at the universities of
Vienna and Basel. He left Basel with a master of arts degree, having probably
been most influenced by teachers trained in the tradition of the via antiqua.
He continued his theological education after taking up a living as parish priest
in Glarus by studying Duns Scotus’s commentary on Peter Lombard’s Sen-
tences. Soon, however, he would turn his back on the “darkness of Scotus,” for
the crucial formative impressions on him were his initiation into the world of
humanism through a correspondence with Vadian and Glareanus, his begin-
ning the study of Greek, and his discovery of Erasmus at Glareanus’s sugges-
tion. The great humanist’s works enchanted him. A fulsome letter he wrote to
Erasmus early in 1516 expressed his awe at the splendor of his erudition and
declared that he was giving himself over to him as he would never give himself
to any other. Erasmus’s call to renew Christianity through the study, dissemi-
nation, and internalization of the Gospel inspired Zwingli to vow in the same
year to dedicate himself to preaching from the Bible and to guard himself from
further sexual encounters. He kept the first vow better than the second.?®

In later years, Zwingli always dated his embrace of the cause of reform to
this decision of 1516. More recent historians have tended to place his crucial
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“Reformation breakthrough” between 1519 and 1521, when he began to ex-
press a pessimistic, Pauline vision of human nature and to stress the role of
divine grace in salvation. Because Zwingli’s few earlier writings did not ex-
press any clear position on providence, grace, or free will, the identification
of these views with a breakthrough on Zwingli’s part rests on the assumption
that, as an Erasmian partisan of a renaissance of Christianity, he must have
previously believed in the freedom of the will. This assumption is highly ques-
tionable, however, given that Erasmus himself did not make his views on this
topic clear until his debate with Luther in 1525 and that such prominent hu-
manists of the preceding generations as Lorenzo Valla had emphasized the
power of God’s eternal will. It is certain that from 1516 on Zwingli regarded
the Bible as the supreme authority in matters of faith and that this led him to
alter the character of his pastoral work and to offer an increasingly outspoken
Erasmian critique of existing religious and political practices. By his own ad-
mission, his study of Augustine around this time also deepened his sense of
God’s majesty and of the centrality of grace in salvation. When he moved to
Zurich to take up his post there in January 1519, he substituted the system-
atic, chapter-by-chapter exposition of the Gospels for the traditional practice
of preaching on selected fragments. Within the year he was questioning the
veneration of the saints, the elaborate character of Corpus Christi day activi-
ties, and the principle of the tithe. The transition from Erasmian to reformer
probably did not involve any dramatic change in intellectual outlook.?! Eras-
mian ideas continued to shape fundamental aspects of his mature theology.
Viewpoints that he absorbed from Erasmus included the convictions that true
piety involved inward matters of the spirit; that the holy was not to be found in
material things; that money spent on the ornate decoration of churches could
better be spent on aiding the poor; and that the clergy should confine itself
to preaching the word while Christian magistrates took responsibility for the
moral improvement of community.>?

The initial result of Zwingli’s discovery of Erasmus was to confirm him as
a critic of the mercenary business. Zwingli had accompanied his parishion-
ers from Glarus on their expeditions into Italy in 1513 and 1515. The horrible
defeat at Marignano that capped the second voyage only heightened the re-
pulsion he had begun to feel at the trafficking in fighting men. He opposed
further service on French behalf, a position for which the papacy, eager to mo-
nopolize Swiss troops, rewarded him with an annual pension. The attention
paid in Erasmus’s Adages to the proverb “Dulce bellum inexpertis” (War is
sweet to those who don’t know it) struck home. Zwingli’s brief political poem
of 1516, “The Labyrinth,” drew an antiwar moral of an Erasmian cast. When
Glarus signed a new pact to commit soldiers to the Valois monarchy, he left
his parish there. These political opinions proved crucial in bringing him, after
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a two-year stay at Einsiedeln in his native Toggenburg, to Zurich at the end
of 1518. The town council was seeking to crack down on the continuing pri-
vate trade in mercenaries in order to forestall further trouble in the Zurich
hinterland, where anger at the loss of life at Marignano had provoked revolt.
Although Zwingli’s admitted infringements against clerical celibacy tarnished
his candidacy for the position of leutpriester (people’s priest) at the Great
Minster, his known opposition to mercenary service swung the critical votes
in his favor. When his early sermons castigated the mercenary business effec-
tively and named names of those who profited, he cemented the support of
powerful allies in the civic leadership.??

Zwingli’s later insistence on the reforming character of his work from 1516
on was always bound up with his intent to assert his stature as an independent
reformer; he was no mere disciple of Luther’s. This insistence appears justi-
fied insofar as he remained throughout his career a theologian whose language
and ideas differed from Luther’s on many points and owed obvious debts to
Erasmus. Yet Zwingli’s correspondence also makes it clear that he became
aware of Luther and his writings before he received the call to Zurich, that he
at once began to procure many of Luther’s books and to follow the Luther af-
fair with interest, and that he deeply admired Luther’s courage in speaking his
mind about the abuses of the church. His anger at what he came to perceive
as the Roman church’s unjustified persecution of Luther emboldened him to
speak out against Rome himself. In 1520 he renounced his papal pension. By
1522 he had moved beyond Erasmus, for he was now willing to defend the
viewpoint that all “invented, external worship” was worthless and should be
discarded, even if it was sanctioned by the institutional church. Early in that
year he defied one church law that he judged without standing by marrying.
His first reformatory tract, “Concerning Choice and Liberty Respecting Food,”
of April 16, 1522, defended the violation of traditional church rules requiring
fasting during Lent through a lengthy demonstration that these have no bib-
lical basis but are purely human commandments.?* Zwingli’s progression into
an active if always tactically cautious proponent of ecclesiastical change thus
took off from the Erasmian call for the moral renewal of Christianity through
the return to the Bible, but then added to this notes of Augustinian pessimism
about human nature and a willingness to reject the authority and traditions
of the established church, now seen as fatally corrupt under the stimulus of
the Luther affair.

Whereas Luther’s theology developed outward from the starting point of
sola fide, the central kernel of Zwingli’s reforming critique was opposition to
all forms of false, external worship, as measured against the other great Refor-
mation principle of sola seriptura. He tellingly entitled his fullest theological
statement Commentary on True and False Religion. “Faithfulness,” he wrote
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there, “demands, first, that we learn from God in what way we can please
Him, in what manner serve Him. Next, it demands that we shall add nothing
to what we have learned from Him, and take away nothing. . . . True religion,
or piety, is that which clings to the one and only God.” In the war between
true and false religion, singular vigilance was necessary to guard against the
marked tendency of human beings to conceive of God visually, to depict his
image, and to worship the images they created. In doing away with all forms
of worship that God had not explicitly requested, however, a measure of tac-
tical prudence was in order: “The things . . . on which faith hinges should be
brought out without delay; but the things that militate against it need to be
demolished with skill, lest they do harm in their downfall and bury the little
that has already been built up.”?5

The emphasis on serving God properly in turn was linked to energetic
moral activism. Whereas Luther distinguished sharply between two compo-
nents within Scripture, the law and the Gospel, and argued that the chief pur-
pose of the biblical commandments was to bring people to knowledge of their
sinfulness, Zwingli held that “the law is a Gospel for the man who honors
God.” As “the constant will of God” the commandments were a beacon for
those with faith to follow. Given original sin, of course, they could never do
so fully. Those with faith nonetheless enjoyed a measure of regeneration, a
term that Zwingli used far more often than justification to express the conse-
quences of faith. Christian life thus became “a battle so sharp and full of dan-
ger that effort can nowhere be relaxed without loss; again, it is also a lasting
victory, for he who fights it wins, if only he remains loyal to Christ the head.”2¢

Another cornerstone of Zwingli’s theology was a powerful sense of God’s all-
controlling providence. He never left behind his early humanist enthusiasm
for the ancients and for linguistic study. Amid flourishes of trilingual erudi-
tion, his Sermon on the Providence of God (1530) moved from the proof of
God’s existence as a first mover, to the proof that if God exists he must be in-
telligent, good, and all-powerful, to the proof that such a God must have deter-
mined from all time those who would be saved and have elected them for good
reasons—not according to their merits but in order to display his mercy and
power. Moses, Paul, Plato, and Seneca were all cited as witnesses. Although he
did not use the term predestination frequently here or elsewhere in his works,
the word did appear and the idea was certainly implicit in his philosophical
vision of an all-powerful deity, for “predestination is born of providence, nay
is providence.”??

Just as Luther’s example inspired Zwingli to break thoroughly with Rome,
so the publication of a growing number of Luther’s writings in nearby Basel
reinforced Zwingli’s preaching in inspiring elements in Zurich to begin to agi-
tate for change. The occasion for Zwingli’s treatise on freedom in the choice
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of foods was a public scandal provoked when, early in Lent 1522, a gather-
ing in the house of the printer Christopher Froschauer ate sausages. When
Froschauer was fined for this by the city council, Zwingli defended him, first
from the pulpit and then in print. He convinced the council to reconsider the
issue and to solicit the opinion of the Great Minster and the three people’s
priests. The bishop of Constance, in whose see Zurich was located, riposted
by sending a delegation to urge the council to uphold the law. Ultimately, the
council did so. But it declared its resolution to be provisional and asked the
episcopal eminences to explain definitively how such a measure conformed
to Christ’s injunctions. The decision suggests that the council was beginning
to grant legitimacy to the principle that laws dealing with religious matters
should conform to Scripture. It also suggests that, having long been increas-
ing its control over religious affairs in the city, the council was now willing
to position itself as the appropriate judge of arguments advanced by clergy-
men about whether or not a given law did so conform. This was a position that
Zwingli actively encouraged.?®

In the months that followed, provocative actions challenged other tradi-
tional usages. In late June and early July, Zwingli and several other partisans
of the evangelical cause, both clerical and lay, interrupted public sermons and
charged that the preachers erred. In July a group of clerics petitioned the
bishop to abolish the requirement of clerical celibacy. Then, in a published
treatise in the vernacular, they addressed the same appeal to the ruling au-
thorities of the confederation, again suggesting that it was up to the secular
authorities to make the final judgment in such matters. In August a group of
clergymen meeting in nearby Rapperswil asserted that Scripture should be
the sole touchstone for Christian practice. The fall months were troubled by
continuing reports of fasting rules being ignored, tithes refused, and members
of religious houses throughout the vicinity seeking to leave their order. Faced
with this agitation, the bishop of Constance once again called on the powers
that be in Zurich to silence the novelties being preached in their town. The
Confederal Diet, still dominated by partisans of the established order, took
measures to prevent alleged Lutheran preaching in those territories subject
to the common authority of the confederation. In December it appealed to
all member cantons to prohibit new teachings in the areas under their gover-
nance.?

The Zurich authorities now had to make some decisions. In January 1523,
they invited clergymen from throughout the region to assemble and discuss
whether or not sixty-seven articles drawn up by Zwingli summarizing ideas
he had previously set forth in his sermons conformed with the Gospel. After
hearing the discussion, which has come to be known as the First Zurich Dis-
putation, the city council adjudged that nobody present proved Zwingli’s
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teachings to be heretical and accordingly that it should allow him to continue
to preach. At the same time, it ordered all of the canton’s clergy to stick to
proclaiming “the holy Gospel and the pure holy Scriptures” in their sermons
and to refrain from calling one another heretics. Although the decision did not
order innovations in church practice, it can be seen as the magistrates’ full
assertion of their power to judge religious questions in consultation with local
clerical experts.?°

Pressure for change continued to mount, spearheaded less by Zwingli than
by the recently arrived Leo Jud and growing numbers of laymen. In August, a
vernacular baptismal liturgy was introduced at the Great Minster. In Septem-
ber the question of images came to the fore, as it had so quickly in Witten-
berg. From his pulpit, Jud called for their removal from the city’s churches,
while a pamphlet by Ludwig Haetzer, A Judgement of God Our Spouse Con-
cerning How One Should Regard All Idols and Images, collected the scrip-
tural passages condemning idolatry and repeated arguments from Karlstadt’s
On the Removal of Images. Groups of men tore down a large crucifix and de-
stroyed images in several nearby villages.>® Once again, Zurich’s magistrates
decided they needed help in determining how to respond and called for a theo-
logical disputation to clarify the issues. This time laymen as well as clerics
were invited to present their views. The Second Zurich Disputation dealt with
a series of questions: Should changes be introduced in the liturgy® was the
use of images in worship appropriate? did secular leaders have the authority
to legislate about such matters? if they did, how soon were they obliged to
proceed? In the end, the magistrates accepted the tactically shrewd sugges-
tion of a rural priest that the meeting recognize the impropriety of the wor-
ship of images and urge the clergy to preach against it, but that it not take any
stronger action for the moment so that public opinion might be won over to
the cause of change.?

Such temporizing did not sit well with all Zurichers. A growing number felt
that God’s word was clear and that mere human laws should be discarded. The
payment of the tithe was a sticking point in surrounding rural communities.
During the preceding decades, several communities had petitioned for greater
control over their parish life, which was often dominated by powerful religious
houses or urban collegiate churches. The spread of the evangelical cause in-
tensified the desire for parochial autonomy, for now Gospel preachers arrived
in the countryside with a message and style of preaching that certain com-
munities wished to hear. In one such community, Witikon, the inhabitants
ousted their incumbent and installed in his place an evangelical preacher re-
cently expelled from Basel, Wilhelm Reublin. Zwingli had asserted as early as
1520 that the Bible offered no support for the upper clergy’s tithe rights, and a
number of communities had begun to refuse to pay such tithes. In June 1523,

27



THE FORMATION OF A TRADITION

six rural communities, apparently under Reublin’s leadership, petitioned the
council for the elimination of the tithe. Their appeal was denied.??

Two days after the rural communities brought their case before the coun-
cil, Zwingli spelled out his position on the relation between God’s law and
secular law in a sermon called “Regarding Divine and Human Righteousness.”
Unlike Luther, whose doctrine of the two kingdoms distinguished sharply be-
tween the end of secular government, whose purpose was to maintain peace
and order in this world, and the requirements of the Scriptures, which en-
joined individual Christians to live in a certain manner, Zwingli made it clear
in this sermon that he considered government to be an instrument of divine
law responsible for bringing the behavior of the Christian community into as
close conformity with that law as possible. The secular authorities were ser-
vants of God established to promote the divine will. At the same time, Zwingli
emphasized that government was established largely to prevent the distur-
bances that result from the weaknesses of human nature. This justified ac-
tions that governments might take to maintain institutions and make laws
necessary for the smooth operation of society, even if these lacked scriptural
foundation. Until such time as peaceful efforts to have ungodly laws repealed
bore fruit, obedience to such laws was a Christian’s civic duty. These latter
points drew upon the treatise on secular authority that Luther had published
just a few months earlier.3*

Many of Zwingli’s fellow travelers saw these last views as a sellout. Evan-
gelicals plunged ahead with parish reformations in several nearby communi-
ties, altering the order of services and tearing down altars in defiance of local
officials, then defending themselves with arms when threatened with arrest.
The divisions widened as certain groups of evangelicals, including a fraction
of those Zurichers who had previously been among Zwingli’s staunchest sup-
porters, challenged the legitimacy of infant baptism and urged that it give way
to the baptism of adult believers instead. Since there is no immediately evi-
dent New Testament foundation for infant baptism, it was inevitable that this
issue would arise sooner or later in the course of the evangelical challenge;
Zwingli himself contemplated accepting adult baptism for a while. Ultimately,
however, he rejected it, for the consequence of reserving baptism for adult be-
lievers was likely to be that a segment of adults would never consider them-
selves, or be considered by others, worthy candidates for the sacrament, with
the result that the civic community to which Zwingli was so attached would
become divided between the baptized and the unbaptized. The forced analogy
he used to justify infant baptism—that that sacrament was the New Testa-
ment equivalent to circumcision among the Jews as a sign of entry into the
covenant with God and therefore that Christians should be baptized as in-
fants just as Jews were circumcised at a young age—demonstrates his eager-
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ness to defend the comprehensive Christian community. He carried the day
at another disputation held in January 1525, and it was decreed that all un-
baptized children be brought for baptism within eight days. A group led by
Conrad Grebel and Jorg Blaurock remained adamant in rejecting infant bap-
tism and proceeded to carry out their own ceremony of adult baptism. They
were forthwith banned from the territory of Zurich, as were the rural radicals
like Reublin, who had also questioned infant baptism. Thus was Swiss Ana-
baptism born as a separate movement. It would develop into a notable pres-
ence in parts of the confederation, subject to ever harsher penalties until a
law of March 1526 decreed death for anybody who rebaptized another person.
Zwingli’s later writings brim with long passages refuting Anabaptist errors.
Henceforward Anabaptism would always be one of the negative poles on the
left against which the Reformed would define themselves.?

Zwingli’s wish to avoid shattering the unity of the civic community and his
deference to the city magistrates as the ultimate arbiters of ecclesiastical law
allowed him to maintain the confidence of the council throughout 1523-25.
As evangelical preaching intensified, individual churches continued to alter
their worship services, and participation in traditional feast day celebrations
and processions declined, the city authorities waited. Then, in June 1524,
they initiated a four-year process of transforming the laws governing matters
religious in Zurich. These regulations established most of the enduring fea-
tures of the city’s new church order. Throughout, the magistrates drew heavily
on Zwingli’s advice.

Seven major changes were involved. The first council decree ordered the
removal of all images from the city’s churches. Those who had personally
donated devotional objects were allowed to take them home; then a team
of workmen supervised by a dozen council members went from church to
church removing and destroying all statues, crucifixes, votive lamps, and
paintings and whitewashing the murals of biblical scenes that covered much
of the wall surface of many churches. Monetary bequests attached to the
maintenance of church lamps or furnishings were diverted to the care of the
poor. Seventeen altars had once stood in the Great Minster, but now Zwingli
could exclaim, “In Zurich we have churches which are positively luminous;
the walls are beautifully white.”3¢

Second, between October and December 1524, as the city’s religious
houses quickly lost members, the civic authorities seized the property of the
houses and prohibited the taking of new monastic vows. One convent was
kept open for those who desired to remain in holy orders. The bulk of the
property formerly controlled by these institutions was diverted to support
hospitals and a new system of poor relief. In keeping with the era’s latest ideas
of welfare reform, this system replaced the previous mixture of casual alms-
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giving, guild-sponsored systems of relief, and hospital-administered care with
a single civic agency. Officers in each parish oversaw the regular distribution
of relief to the deserving poor. Begging in public was forbidden, and relief was
denied those who “go to public places and pubs, play games and cards, and
practice other such mischiefs and frivolities.”3?

Third, at Easter time 1525, the council voted by a narrow majority to
abolish the mass and replace it with an evangelical communion service. Each
congregation was given the liberty to devise its own. The new service Zwingli
developed and had printed as a model was dramatic in its simplicity. The min-
ister, dressed in his usual plain robe, led the congregation in several vernacu-
lar prayers, alternating them with readings from the New Testament on the
institution of the sacrament and Christ’s words, “I am the bread of life.” The
emphasis of the prayers was on receiving this bread with praise and thanks
and accepting the obligation to live as befitted a member of Christ’s body. As-
sistants then went out among the congregation to pass out ordinary bread and
wine.?®

Fourth, in April 1525, the council placed Zwingli in charge of the Great
Minster schools, which he set about reorganizing. In the cloister school of
nearby Kappel, the young Heinrich Bullinger had already initiated regular exe-
getical lectures on the Bible, followed by a general discussion of the text in
question. Although designed chiefly to ensure the theological education of the
monks, the lectures took place in the vernacular and were open to nearby
residents. It is not known if this directly inspired Zwingli. In any event, he set
up a similar system to serve both as theological training for current and future
ministers and as a means of diffusing biblical knowledge among the laity. Min-
isters, canons, and students gathered five times a week to discuss a biblical
text in its Latin, Greek, and Hebrew versions and to hear a Latin lecture on it.
Then a vernacular sermon conveyed the essence of the session to any towns-
folk in attendance. These assemblies were called Prophesei after 1 Corinthi-
ans 14.26-32, in which Paul encourages groups of prophets to gather, inter-
pret, and teach one another. The Zurich Prophezei would subsequently be
replicated with modifications in Geneva, Emden, Scotland, Poland, and the
Puritan “prophesyings” in England.?®

Fifth, in May 1525, the council rejected the jurisdiction of the episcopal
court at Constance and established in its place an autonomous marriage
court, or Ehegericht. Composed of two members of the Small Council, two
members of the Large Council, and two ministers, this body originally con-
fined its jurisdiction to disputes over promises of marriage and the like that
had constituted the bulk of cases taken by Zurichers to the episcopal tribunal.
Over the next several years, it extended its competence to the supervision of
a broad range of morals offenses. Similar courts were framed throughout the
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rural parishes of the canton, with “two honorable men from among the elders
in the name of the church” being joined to the tribunal by 1530. When the new
evangelical Eucharist was established in Zurich, Zwingli opined that notorious
sinners should not be allowed to participate. The creation of the Ehegericht
and rapid extension of its jurisdiction permitted a new division of responsi-
bilities. It was initially agreed that the magistrates and the ministers should
each proceed against notorious sinners in their own way: the magistrates with
such penalties as fines, imprisonment, or the stocks; and the church with
excommunication. In December 1526, however, the magistrates decided to
reserve the power of excommunication to themselves. Subsequent laws re-
served the penalty of excommunication for those who rejected the teachings
of the church. Sinners received purely secular penalties and were permitted
to participate in communion—indeed, after 1532, positively required to do so
because it was believed it might inspire them to improve. The rejection of the
use of excommunication to sanction serious immorality and the subordina-
tion of moral discipline to magisterial control in time became principles asso-
ciated with the Zurich church and defended by its leading theologians.**

Sixth, in March 1526, the council cut the number of holidays observed in
the city to thirteen. Zwingli had advised that only Christmas, Annunciation,
and three special new feast days in honor of all martyrs, all evangelists, and
all prophets and church fathers be observed as days of rest alongside the fifty-
two Sundays of the year. The council found this too dramatic an alteration
of the traditional church calendar. The Zurich clergy would continue to criti-
cize superfluous and unscriptural holy days as instances of false worship, and
many quietly dropped the liturgical observance of certain of them. In 1550 a
new council mandate cut their number back to six.!

Finally, in April 1528, Zurich’s magistrates mandated twice-yearly synods
to monitor and improve the parish clergy. Pre-Reformation bishops had sum-
moned the curates under their authority to synods for centuries to proclaim
ecclesiastical regulations. A few had also called more regular assemblies to
monitor clerical behavior. These precedents were now regularized and slightly
modified. The magistrates identified two purposes for the synods, which took
place under the watchful eye of civic officials: the examination and, if neces-
sary, censure of the moral and professional behavior of the parish ministers;
and the mutual discussion by the ministers of problems they had encountered
in carrying out their jobs. Lay delegates accompanied their ministers to the
earliest synods, but they ceased to attend after 1532. In that same year, the
magistrates added the office of church deacons and gave them the task of visit-
ing each parish in their jurisdiction to check on the behavior of the minister.*?

The new church order created between 1524 and 1528 thus stripped the
churches of their former decoration; altered the form of the liturgy; elimi-
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nated most holy days; forbade the taking of monastic vows; gave the Zurich
civic authorities control over all former church property; reorganized the
town’s systems of charity and education; placed the secular powers in charge
of overseeing the clergy’s performance of its duties; and created a civic morals
board to urge more Christian behavior on the city’s inhabitants. During these
same years, a string of ordinances also tightened the regulation of behavior
by limiting the number of guests at wedding feasts, forbidding people from
going about masked, and barring all dancing that was considered indecent
or took place either out-of-doors or at night. With the Peasants’ War raging
close by, the Zurich council also promised to investigate complaints about
unfair tithe requirements or servile dues, although in the end it moderated
the preexisting situation only slightly.** This pattern of local reformation dif-
fered from that set in motion at the same time under Luther’s endorsement
in Saxony. Its purge of images from the churches and of feast days from the
calendar was more thorough; the civic institutions it created to promote com-
munity moral regeneration were novel. These features are at once explained
by Zwingli’s enduring Erasmianism and his intense and closely related sensi-
tivity to the dangers of false worship and to the importance of putting Chris-
tian morality into practice; by the regional political culture that deemed the
moral purification of the community a civic responsibility; and by the broader
lay desire, expressed in Wittenberg in 1521-22 but failing to triumph perma-
nently there, to uproot fraudulent forms of worship and do away with social
evils. Although certain German territorial church orders would also create
morals boards and legislate against a range of social evils, the variance be-
tween the early Zurich and Saxon reformations would continue as a general
rule to demarcate the Reformed tradition from the Lutheran for generations
and centuries. To the extent that this would remain the case, the Zurich Ref-
ormation may be said to have responded more fully than the Saxon to the
aspirations for change that drove the urban laity to become involved in the
struggles of the Reformation.

THE EUCHARISTIC CONTROVERSY

In themselves, the dissimilarities between the Zurich and the Saxon reforma-
tions need not have led to a division of magisterial Protestantism into two rival
wings. Most early reformers were willing to grant local churches latitude in
determining their worship and church government. What sparked open acri-
mony between the Swiss and the Saxons was the matter of how to understand
the central ritual of Christian worship, the Lord’s Supper.

The possibility of serious divisions opening up over this issue was first re-
vealed by an episode that occurred around the time Luther returned to Wit-
tenberg to speak out against the changes legislated in his absence. Whereas
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the doctrine of transubstantiation had reigned supreme among late medieval
theologians, at least one reputed schoolman, the Frisian Wessel Gansfort, pos-
ited a view of the Eucharist that argued that, alongside the actual sacramental
eating of the divine flesh that occurred when believers received the conse-
crated host, a spiritual communion with Christ occurred. In the first decade
of the sixteenth century, Cornelisz Hoen, a Delft lawyer and member of a lo-
cal circle of biblical humanists, encountered Gansfort’s views and elaborated
them in a way that emphasized the spiritual half of the equation to the ex-
clusion of the physical. When news of the Leipzig Debate reached Dutch hu-
manistic circles early in 1521, a group of those favorable to Luther decided
that they might help him do battle against the Romanists by dispatching one
of their number, Hinne Rode, with copies of Gansfort’s and Hoen’s works.** As
presented in the version eventually published in Zurich in 1525, Hoen’s argu-
ment was quite simple. Christ had spoken metaphorically when he told his
disciples, “This is my body,” just as he did on many other occasions. The “is”
in the sentence really meant “symbolizes.” Hoen’s brief letter resonated at sev-
eral points with central themes of the evangelical movement. He argued that
transubstantiation had no basis in the early church but was a late develop-
ment in the history of theology that fostered unwarranted clerical privileges,
the excessively ornate decoration of churches, and the pointless “bellowing of
monks in the choir.”45

Hoen’s symbolic understanding of the Eucharist was no grist to Luther’s
mill. As he later stated, “I am captive and cannot free myself. The text is too
powerfully present, and will not allow itself to be torn from its meaning by
mere verbiage.” When he first spelled out his eucharistic doctrine in 1523 in
his The Adoration of the Sacrament, he insisted that “one must not do such
violence to the words of God as to give to any word a meaning other than its
natural one, unless there is clear and definite Scripture to do that.” If Christ
said that the eucharistic bread and wine were his body and blood, that is what
one must believe, for Christians must bend their belief to the word of God,
not to their reason.*®

Luther’s rejection of the ideas set forth in Hoen’s letter did not stop the
document from circulating in evangelical circles. Rode lost his teaching posi-
tion in Utrecht following his visit to Wittenberg and moved to Basel and then
to Zurich. Here, he communicated Hoen’s letter to Zwingli. Bullinger would
later write that Zwingli told him that he had had doubts about the doctrine
of the real presence for several years prior to 1524 but had refrained from ex-
pressing them until the time was ripe. The accuracy of this report cannot be
verified. All that is clear is that Zwingli first articulated a symbolic interpre-
tation of the Eucharist after Rode’s arrival in Zurich in a letter of November
1524 ostensibly addressed (although never sent) to a colleague in Reutlingen.
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The letter first circulated in manuscript and was then published in March
1525. It incorporated Hoen’s argument about the metaphorical character of
Christ’s words of institution, emphasized that man knows and communicates
with God through the spirit rather than the body (a theme already of import to
Zwingli), and asserted that the sacrament serves to fortify faith by reminding
believers of Christ’s sacrifice.*

Zwingli was not the only prominent evangelical to whom a symbolic inter-
pretation of the Eucharist appealed. Oecolampadius in Basel was of a simi-
lar mind. When Capito and Bucer in Strasbourg learned of Zwingli’s letter,
they too initially expressed a measure of agreement, as did two men in distant
Silesia, Caspar Schwenkfeld and Valentin Crautwald. Then there was Karl-
stadt, whose doubts about the real presence had been known to those aware
of his work in Orlamiinde, including Luther, for some time. He made his views
known publicly in treatises of November 1524, in which he argued that Christ
was pointing to himself and not referring to the bread he offered his apostles
when he said, “This is my body.” It appears to have been the publication of
Karlstadt’s tracts that prompted Zwingli to set his own views down on paper,
as a corrective to what he saw as Karlstadt’s less persuasive exegesis.

In December 1524 Luther let loose a blast he had been working on for
some time to rebut Karlstadt, Against the Heavenly Prophets in the Matter
of Images and Sacraments, in which he called his former Wittenberg col-
league a “mad spirit” bent on twisting the Bible to suit his fancy. Luther’s cor-
respondence from late 1524 and early 1525 makes it clear that he saw Zwingli
and Oecolampadius as victims of the same madness. As he received word that
their ideas were receiving a hearing in a growing number of localities, he grew
sufficiently alarmed to address letters to several cities warning them against
these blasphemous new interpretations of the Eucharist. Published contro-
versy directed specifically at the ideas of Zwingli and Oecolampadius began
in July 1525, when the Wittenberger Johannes Bugenhagen sought to rebut
Zwingli in his Open Letter Against the New Error Concerning the Sacrament
of the Body and Blood of Our Lord Jesus Christ. Johannes Brenz and thirteen
fellow Swabian preachers joined the attack. Oecolampadius and Zwingli re-
plied with defenses of their position. The controversy escalated over the next
years into a sustained and increasingly bitter exchange of refutations and re-
sponses that reached a peak in 1527-28. By this time the central protagonists
had become, on one side, the two Swiss theological confederates Zwingli and
Oecolampadius and, on the other, Luther himself*®

Neither side gave ground theologically, but the experience of the debate
was deeply polarizing. Luther’s treatises contained numerous ad hominem at-
tacks on his antagonists and cast the issue in a manner that showed he under-
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stood it as part of the larger battle between the forces of God and those of the
Devil in the end time. Such a battle permitted no compromise: “Either they
or we must be ministers of Satan.” “I testify on my part that I regard Zwingli
as un-Christian, with all his teachings, for he holds and teaches no part of the
Christian faith rightly. He is seven times worse than when he was papist.”*°
For their part, Zwingli and Oecolampadius protested their respect for Luther
as one who had contributed mightily to the restoration of Christian truth but
grew increasingly exasperated at his unwillingness to grant that he might be in
error on this matter. The Strasbourg theologians, who sought from the start to
find a common ground between the two positions and warned of the dangers
that threatened the evangelical cause if it allowed itself to become divided,
watched the debate with growing dismay.

The Strasbourgers were not the only ones to worry about the perils of divi-
sion within the evangelical camp. The menace of imperial intervention against
those territories that had defied imperial law by implementing changes in wor-
ship hung over all that had done so, especially as Charles V freed himself from
his other entanglements and made plans in the late 1520s to come to Ger-
many. Philip of Hesse, one of the first major German territorial rulers to re-
form his church, championed a defensive alliance among evangelical territo-
ries to counter this threat. The growing theological rift threatened to scuttle
such a partnership. To forestall rupture, Philip invited the leading theologians
on each side of the controversy to a colloquy. Zwingli responded relatively
eagerly to this initiative, Luther far more begrudgingly. Late in September
1529, Philip was able to bring Luther, Melanchthon, Zwingli, and Oecolam-
padius together in his university town of Marburg. The meeting showed the
vast areas of agreement that existed between the two camps, for they were
able to reach agreement on fourteen major points. But no common ground
could be reached on the question of the Eucharist. Zwingli boasted at one
point in the debate that his chief proof text throughout the entire controversy,
John 6.63 (“The spirit alone gives life; the flesh is of no avail.”), would break
Luther’s neck. Luther replied that necks did not break as easily in Hesse as in
Switzerland. Luther had recourse to the flourish of lifting aside the tablecloth
to reveal the words “This is my body” chalked on the table. The Swiss were
unmoved. At the close of the discussion, Luther told the Swiss that he could
not allow them to be his disciples. Both sides told the other that they should
pray to God for enlightenment. The Marburg colloquy did not definitively seal
the division between Luther’s supporters and the Reformed, for theologians
and politicians continued to pursue the dream of mutual concession on this
issue for years and even generations to come, but it made evident just how
bitter and intractable the breach had become.
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REFORMED EXPANSION AND THE POLITICS
OF EVANGELICAL UNION

The debates within the evangelical camp over the matter of the Lord’s Sup-
per hardly slowed the cause’s expansion. During the four and a half years that
elapsed between the implementation of state-supported reformations in both
Saxony and Zurich and Zwingli’s face-to-face meeting with Luther at Mar-
burg, a growing number of other cities and territories across Germany and
Switzerland mandated religious changes within their jurisdictions. For all the
advances made by the cause in Switzerland and the neighboring regions of
south Germany, however, it also encountered stiff opposition in certain parts
of the confederation. If Zwingli responded eagerly to Philip of Hesse’s invita-
tion to discuss the religious differences dividing the evangelical cause, he did
so because his attention had increasingly turned to the task of organizing po-
litical alliances between the territories committed to the cause. He aimed to
advance its interests against those of its political enemies in Switzerland and
the Holy Roman Empire who were also organizing.

The pattern of Zwingli’s correspondence can be used to trace the geo-
graphic area within which he exercised his most direct influence. As map 3
shows, in his first years in Zurich, he corresponded with a few individuals
in France, mainly Swiss friends studying in Paris and early French support-
ers of the evangelical cause. As the 1520s advanced, he also entered into cor-
respondence with a few individuals in more distant German cities such as
Frankfurt, Nuremberg, and Liegnitz (Silesia), primarily over issues related to
the eucharistic controversy. But the vast bulk of his correspondence was ex-
changed with individuals residing in a region that reached from the southern
and eastern confines of Switzerland into that part of the Holy Roman Em-
pire located south of a line running from Strasbourg through Ulm to Augs-
burg. Within this area, which represents the geographic center of the early
Reformed tradition, his most frequent correspondents were Myconius prior
to his expulsion from Lucerne, Oecolampadius in Basel, Bucer and Capito in
Strasbourg, Haller in Bern, Vadian in Saint-Gall, and Johannes Comander in
Chur. By the later 1520s, he had developed in addition a dense network of
correspondents in the smaller towns and villages of north central Switzerland
and those parts of Germany just across Lake Constance, where many locali-
ties looked to him to recommend clergymen when they had vacancies and to
guide them on matters ecclesiastical.

Preaching that challenged the traditional order had begun in much of this
region almost as soon as in Zurich. In the same year that Zwingli arrived
in Zurich, 1519, a young clergyman known to have been impressed by Lu-
ther received a church appointment in Constance. In Lucerne the following
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year a trio of young humanists received warnings not to teach or preach in a
Lutheran manner. The Bern people’s priest, Haller, was first drawn to evan-
gelical teachings in 1520 when he read Luther’s sermons on the Ten Com-
mandments. On learning of Zwingli’s preaching in Zurich later in the year,
he traveled there to hear him and subsequently began a correspondence that
was critical to his decision to imitate Zwingli’s example of preaching strictly
from Scripture. By 1523 evangelical sentiments were potent enough in Bern
that carnival plays depicted the pope and his clergy conspiring to keep the
Bible from ordinary laymen lest they discover the scams that brought the
First Estate its fabulous wealth.5° In contrast to the pattern that would typify
the spread of the Reformation in most of Europe, the movement also reached
quickly into the Swiss countryside, especially in canton Zurich and the re-
gions to its east and south, often carried by evangelical clerics expelled from
the cities. Rural communities began to demand a permanent preacher of the
Gospel and even, as in Witikon, to take direct action to secure one.’! This
formed the background to the agitation of the Peasants’ War, which touched
much of the region.

The Peasants’ War briefly slowed the advance of the evangelical cause in
Switzerland, for the violence inspired the ruling authorities of many regions to
crack down harder against the preaching of novelties. The cause was also hurt
by a poor showing at a confederal disputation assembled at Baden in 1526 to
determine whether or not a series of evangelical theses were heretical. Of the
leading evangelicals only Oecolampadius trusted the promises of safety made
to those invited and dared to venture into this common lordship territory,
where several people had already been condemned to death for heresy. The
Catholic champions, led by John Eck and Thomas Murner, adroitly deployed
scriptural passages, church history, and even certain of Luther’s arguments
on the Eucharist to mount an unsettling rebuttal of Zwingli’s and Oecolam-
padius’s positions on this issue, the veneration of images, and intercessory
prayer. The majority of cantons represented at the Diet voted to condemn
their theses as heretical. Bern, Basel, and Schafthausen tellingly did not.52

At the end of 1526, the affiliated city of Saint-Gall became the first town
linked to the confederation to join Zurich in formally establishing a new
church order. Long-standing battles against the powerful local abbey fueled
antagonism against the established church in this linen-weaving center. Under
Vadian’s lay leadership, it purified churches of their images and instituted an
evangelical Lord’s Supper between December 1526 and April 1527.5% Also in
1527, municipal elections tipped the balance of power in favor of the reform-
ing party in Bern. When its municipal authorities called for a new disputa-
tion in January 1528 to consider ten theses, an all-star team of evangelical
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theologians including Zwingli, Oecolampadius, Bucer, Capito, and Ambrosius
Blaurer of Constance made sure to attend. The smaller Catholic delegation
was thoroughly overmatched. Immediately after the three-week debate, the
local clergymen made their support known for the evangelical theses by a vote
of 235 to 46, and the city fathers outlawed the mass and ordered all images
removed from its churches. As in Wittenberg seven years previously, crowds
of townsmen at once sprang to the task. Two days of iconoclasm followed
during which children sang triumphantly, “We have been freed from a baked
God”—a mocking reference to the host—while Zwingli exhorted the icono-
clasts from the pulpit of the ransacked Minster, “Let us clear out this filth and
rubbish! Henceforth, let us devote to other men, the living images of God, all
the unimaginable wealth which was once spent on these foolish idols.” One
butcher threatened to kill anybody who tore down his guild’s altar and com-
plained that the destruction made the church look like a stable, a point that
a dismayed member of the city council echoed symbolically by riding a don-
key into it. Their actions availed little against the torrent.>* In the subsequent
months referenda were organized in the rural communities of Bern’s large
hinterland to see if they wanted to follow suit. The great majority of commu-
nities voted to do so, and the new church order was subsequently imposed
on those that did not. This was a notable victory for the evangelical cause
because Bern’s extensive hinterland reached into French-speaking areas, and
the city had recently formed pacts of combourgeoisie with Neuchatel, Lau-
sanne, and Geneva.

From Saint-Gall and Bern, agitation spread to the rural territories of the
Abbey of Saint-Gall and to Glarus. In 1529 it was Basel’s turn to be rocked
by a series of iconoclastic riots led by guildsmen. These led to the resigna-
tion of traditionalist city council members and the adoption of a new church
order, soon imitated in Basel’s satellite of Mulhouse. Pressure from Zurich also
tipped the balance in favor of reformation in Schafthausen, where, in spite of
an oligarchic city council that had blocked change, evangelical sentiment had
taken root among much of the artisanal and agricultural population. Mean-
while, in those affiliated or subordinate territories under common confederal
control, the religious divisions within the federal Diet resulted in a remarkable
situation in which the choice of religious orientation was left up to each com-
munity. In many areas, notably Appenzell, Glarus, the Grisons, the Thurgau,
and Toggenburg, parishes declared for the cause of church reform.>s

By 1530, then, local reformations had been enacted within Switzerland in
four urban cantons, Zurich, Bern, Basel, and Schafthausen, in the affiliated
city of Saint-Gall, and in many rural parishes. The new church orders of these
localities drew heavily on the example of Zurich. Zwingli himself drafted most
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of Bern’s new ecclesiastical ordinance while he was there for its disputation.
It included provisions for both a Prophezei and community morals courts
like the Zurich Ehegericht, here called Chorgerichten. In Basel, Oecolam-
padius pressed for a variant system of moral discipline. His biblical and patris-
tic studies had convinced him that a true Christian church modeled on that
of the earliest centuries after Christ included an autonomous system of ec-
clesiastical discipline that he believed should be jointly administered by the
pastors and leading lay figures within the church and should have the capacity
to pronounce sentences of excommunication against those who refused to
mend their ways after a series of brotherly admonitions. Because Basel’s city
council had long battled to reduce the authority of the local church courts
and itself exercised much supervision of morals, it refused to grant a body
that might be dominated by clergymen powers of excommunication, just as
Zurich’s council before it had done. Modifying the proposal for a joint lay-
clerical board of censors that Oecolampadius set before it, it established two
institutions: an Ehegericht staffed like Zurich’s, whose jurisdiction was con-
fined primarily to marriage disputes, and a set of parish morals councils com-
posed of two city councillors and one church member, whose successive ad-
monitions could trigger excommunication. Two years later, the city council
reserved for itself the prerogative to deliver the final warning that led to ex-
communication. In some of the rural territories of the Abbey of Saint-Gall,
where Anabaptist groups that emphasized the use of the ecclesiastical ban
were strong, local clerics also pushed for an autonomous system of ecclesi-
astical discipline. Zwingli spoke against this at synods in Rheineck and the
Thurgau in 1529 and carried the day here for a system in which church offi-
cials warned the sinners and secular authorities laid down the punishment.5¢

While the cause of church reform advanced across Switzerland between
1525 and 1529, no less remarkable than its advance was the early and effec-
tive opposition organized by the governing authorities of the majority of the
smaller Swiss cantons. The forest cantons of Uri, Schwyz, Unterwalden, and
Zug had inherited a distrust of Zurich’s imperialism from a series of wars they
had fought in the fifteenth century to turn back attempts by the powerful city
to extend its hegemony over rural inner Switzerland. They were scarcely pre-
disposed to look kindly on a movement emanating from that city. The ab-
sence of monasteries in these cantons and hence of the anticlericalism that
their landed wealth and tithe rights generated in other parts of rural Switzer-
land also made the ground less fertile for the evangelical cause here. Finally,
the tenacious attachment that country dwellers everywhere in Europe felt to
those Catholic rituals that promised protection against the vagaries of nature
could find political expression more easily in these self-governing rural com-
munities than virtually anywhere else on the continent. When the Zurich Rat
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invited the inhabitants of Obwalden to participate in the Second Zurich Dis-
putation, it received a reply that mingled peasant mistrust of urban sophisti-
cation with powerful arguments for loyalty to Rome:

We are happy at all times to be at your service; nevertheless we do not have
particularly well-educated people, but rather pious and reverent priests
who interpret the Holy Gospels and other Holy Scriptures for us, as they
were interpreted also for our forefathers, and as the Holy Popes and Coun-
cil have commanded us. This we will maintain and in this we will believe
until the end of our lives, and for this suffer even death, until a Pope or a
Council command otherwise, for we do not intend in so far as it is within
our power, to alter what has been determined so regularly of old by the
whole of Christendom, both spiritual and secular. Furthermore we do not
believe that our Lord God has given so much more grace to Zwingli than
to the dear saints and doctors, all of whom endured death and martyrdom
for the sake of the faith, for we have no special information that he leads,
as a result, a more spiritual life than others, but instead that he is disposed
to agitation more than peace and quiet. Therefore we shall send no one to
him, nor to anyone like him, for we do not believe in him.57

Such suspicion of Zwingli and the evangelical cause was matched by the
leading citizens of Lucerne, who in the absence of much industry or trade
were dependent upon the military business. The humanist evangelicals who
appeared at an early date in this city and who echoed Zwingli’s criticism of
mercenary service were all expelled in 1522. The same carnival season of
1523 that saw plays mock the Roman church in Bern saw Zwingli’s portrait
burned in the streets of Lucerne. By 1524, Lucerne, Zug, Uri, Schwyz, and
Unterwalden were consulting together to coordinate action against heresy on
the federal level, while within their boundaries tough measures against heter-
odoxy kept the evangelical cause from ever developing into more than iso-
lated incidents of individuals embracing or expressing the new belief. No less
vigorous in its repression of heresy was Fribourg, which in 1527 became the
first polity in Europe to require its inhabitants to swear fealty to the church
of Rome. Solothurn also remained loyal to Rome, although the outcome was
very much in doubt here for a while after a robust evangelical movement de-
veloped in the wake of the Bern disputation. Evidence of deep-rooted attach-
ment to the traditional faith can also be seen in the Berner Oberland’s vio-
lent although ultimately unsuccessful resistance to the Bernese mandate to
abolish the mass throughout its territory. In no other part of the German-
speaking world would as large a percentage of the population be preserved for
the Catholic cause through the actions of largely self-governing communities
as in Switzerland. As a result, a majority of the federal Diet always opposed
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innovations in religion. The Diet’s power to intervene in the internal affairs
of individual cantons was uncertain, but the issue was one that the Catholic
cantons felt firmly enough about to appeal to the imperial mandates against
heresy, creating the alarming prospect that the emperor might use the issue
to reassert his dominance over Switzerland.>s

In this climate of ongoing political struggle and uncertainty, Zwingli bent
his energies to promoting a confessional alliance that could defend the evan-
gelical cause against its enemies and provide a military shield for its continu-
ing expansion. Notwithstanding his outspoken criticism of mercenary service,
he was no pacifist. On the contrary, his moral activism and belief that Chris-
tian magistrates had a duty to uphold the divine will led him to advocate the
use of governmental force to protect the proclamation of God’s truth. His will-
ingness to embrace the sword in this context contrasted dramatically with Lu-
ther’s denial in these years that it could ever be lawful to oppose the emperor
by force. Around 1525 or 1526, Zwingli drafted a long memorandum for pre-
sentation to the Zurich council in which he reviewed the city’s position within
the regional and European political and diplomatic setting and, addressing
strategic and military factors, proposed measures for advancing the evangeli-
cal cause. His urgings helped spark the Christian Fortress Alliance with the
free imperial city of Constance in December 1527. Bern, Saint-Gall, Basel,
Schafthausen, Biel, Mulhouse, and Strasbourg linked themselves to this alli-
ance over the next three years. The Catholic cantons responded by forming a
Christian Union with Austria.>®

The presence of Constance and Strasbourg in the Christian Fortress Alli-
ance highlights the bond that existed between the Swiss and south German
evangelicals in this period. Constance and Strasbourg were both large enough
and important enough to house their own theologians, so their local reforma-
tions did not simply follow Zurich’s blueprint. Still, their leading reformers
corresponded regularly with the Swiss and shared much of the same sensi-
bility, above all the aversion to idolatry and the concern with communal sanc-
tification. Strasbourg carried through a large-scale removal of church images
in September 1524, three months after the whitewashing of Zurich’s churches.
The new liturgy put in place in most of the city’s churches in 1525 included
a dramatically simplified eucharistic service and the elimination of all holi-
days.®® Constance’s new church order, adopted in stages between 1527 and
1531, stripped all decoration from the churches and included a system of dis-
cipline by which civic Zuchtherren (Discipline lords) were empowered to
issue fines and penalties to all who offended “against God, against the com-
mon good, or against their neighbor,” although here twenty-four holy days
were retained. Constance’s ecclesiastical regulations in turn served as the
model for the nearby free imperial cities of Memmingen, Esslingen, and Isny.o!
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When the eucharistic controversy broke out, the leading theologians of
Strasbourg and Constance showed themselves generally inclined toward the
positions defended by the Swiss, but, as indicated, they were still more mind-
ful that the issue not rupture evangelical agreement. In Strasbourg, Bucer
worked from the start to mediate between the two sides. Constance’s chief
reformer, Blaurer, argued that the interpretation of the Eucharist was a rela-
tively minor matter: “We would still be Christians whether the supper of
Christ would be completely removed or not.”%? The distinctive position of the
churches of this corner of the empire was made evident when the first formal
confessions of faith were drafted for presentation to the emperor at the Diet
of Augsburg in 1530. The majority of evangelical territories within the empire
aligned themselves behind the document drafted by Melanchthon that subse-
quently became known as the Augsburg Confession. Zwingli, eager to ensure
that his ideas receive a hearing, drafted a personal account of his faith that
was printed and given to the emperor. The cities of Strasbourg, Memmingen,
Lindau, and Constance found both of these documents wanting. They submit-
ted their own Tetrapolitan Confession, drafted by Bucer. This differed from
the Augsburg Confession in rejecting the use of images in worship and declar-
ing that nothing should be taught by the church except what was expressly
contained in the Bible or could be fairly deduced from it. On the Eucharist,
it attempted an ambiguous compromise between the Zwinglian and Lutheran
positions.®3

Slightly farther to the north and east, reforming impulses emanating from
Zurich and Strasbourg battled for supremacy against those emanating from
Wittenberg in the late 1520s and early 1530s in several large free imperial
cities whose civic authorities hesitated for a long time before implementing a
full reformation by statute. The conflict was most acute in south Germany’s
biggest and richest city, Augsburg. Because Augsburg depended for much of
its trade on the Habsburg lands and court and because it was surrounded by
Catholic territories, the city fathers were understandably reluctant to imple-
ment a reformation. Evangelical sentiment nonetheless developed rapidly in
this bustling entrep6t, and many of its parishes came to be filled by advo-
cates of religious change. When the eucharistic controversy heated up, the
evangelical clerics divided between supporters of Luther’s position and sup-
porters of Zwingli’s and battled in print and from the pulpit. Strikingly, the
Zwinglians promptly became by far the largest religious party in the city, gain-
ing wide support among the guilds but also winning supporters among the
ruling elites. When the divisions between the two evangelical parties became
so bitter that the city fathers feared disturbances unless one party or the other
was silenced, they expelled the Lutherans as the weaker party. The eucharis-
tic issue was the leading point of contention between the two groups of evan-
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gelical preachers, but they also clashed over the form of the liturgy and the
degree to which they were willing to tolerate “civic and honorable pleasures
and ancient city customs.” While the Lutheran Johann Forster defended danc-
ing, his more censorious counterpart Wolfgang Musculus, a former secretary
of Bucer’s, declared that he would rather see his daughter join a whorehouse
than attend a dance.®* The Reformation followed a similar course in Ulm and
Frankfurt. In Kempten, likewise pulled between rival Swiss and Saxon ten-
dencies, the burghers were polled in 1533 on whether to retain or eliminate
images. They voted to get rid of them by a margin of 800 to 174.95

The greater popular appeal of the Reformed positions than the Lutheran
ones in these towns where they competed on a relatively equal footing de-
serves emphasis. Why did the Zwinglian preachers draw larger followings than
the Lutherans? Probably because they offered a sharper and more psycho-
logically satisfying alternative to the many forms of object worship that were
so central to late medieval religiosity but had now come under attack. Once
one came to believe that the worship of relics or prayer before a saint’s image
availed nothing, the Zwinglian call to eliminate all graven images surely
seemed at once a more stirring battle cry and more psychologically prudent
than the Lutheran suggestion to cull simply those images that had become ob-
jects of veneration. Why play with fire and allow images to remain in church
when the Bible so clearly condemned idolatry, when human beings had re-
peatedly shown themselves so prone to seek the spiritual in the material and
to build cults around things, and when clergymen had shown themselves so
unscrupulous about taking advantage of this weakness? For those convinced
that paying to have a mass said had nothing to do with winning eternal sal-
vation, and who had perhaps already wondered if repeating the words of the
liturgy could truly transform bread and wine into Christ’s flesh and blood
when to all outward appearances they appeared unchanged, understanding
the Lord’s Supper as a symbolic memorial of Christ’s one true sacrifice must
likewise have seemed more plausible and more prudent than denying tran-
substantiation yet insisting that Christ was somehow physically present in the
elements.®® Defending a doctrine of real presence could only appear to encour-
age just the sort of respect for the communion bread and wine that had led
so many idolatrous forms of worship to grow up around them throughout the
Middle Ages. The sterner call of the Zwinglians for the moral purification of
the community also may have touched a chord, for many of the early evan-
gelical pamphlets written by laymen had stressed the theme of social renewal,
and hopes for a dramatic ethical transformation would reappear frequently in
future times and places where the Reformation cause suddenly gained a wide
following. Whatever the precise mix of considerations that went into it, this
greater appeal in situations of direct competition offers one important part of
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the answer to the larger question of why Reformed Protestantism ultimately
spread so much more widely across Europe than Lutheranism.

Communities like Augsburg and Ulm in which competing evangelical
preachers debated one another for an extended period of time were, however,
decidedly rare. Zwingli’s writing obtained only limited circulation in north
Germany. Just one of his books was translated into the region’s Low Ger-
man. Despite this, a number of preachers arrived independently at eucharis-
tic views the local Lutherans condemned as sacramentarian. Ten such fig-
ures have been found among the evangelicals active in the region between
Goslar and the north German coast in the first decade of the Reformation.
In Silesia, Schwenkfeld and Crautwald jointly articulated a eucharistic the-
ology that stressed Christ’s spiritual, not physical, presence at the commu-
nion ceremony, entered into contact with Zwingli and came to view him as a
kindred spirit. Yet whenever Wittenberg’s theologians got news of such opin-
ions, they hastened to warn the relevant authorities about the dangers of per-
mitting “fanatics” in their midst, and their influence was such that they often
obtained their prompt dismissal. Thus, on receiving one such warning, the
city fathers of Goslar invited Luther to send a representative to debate the
two most popular evangelical preachers in that city, both of whom upheld
a symbolic interpretation of the Eucharist. Nicolas von Amsdorf, one of Lu-
ther’s most trusted associates, made the trip and was able to convince the au-
thorities to banish both men. Catholic leaders also found attacks on the real
presence highly offensive. In Silesia, a harsh royal measure of 1528 decreed
death for those who upheld the “new heresy against the holy sacrament of
the real body and blood of our Lord Jesus Christ.” Even though this decen-
tralized territory was little more than a conglomeration of all-but-independent
duchies, Schwenkfeld’s erstwhile protector, Duke Friedrich of Liegnitz, had
no choice but to expel him from his lands and to pursue a rapprochement
with the other Lutheran and Catholic dukes, lest he risk being deprived of
his lands. The task of remaking Liegnitz into a Lutheran territory briefly ran
off the tracks when the nobleman brought in to oversee the reorganization
of worship himself adopted Schwenkfeldian views. In Wismar and Emden,
too, pressure to set a Lutheran cast on the local Reformation was resisted for
a decade or longer. Such cases were the exception, however. Lutheran and
Catholic hostility combined with the simple fact of the region’s greater dis-
tance from Zurich to make north Germany decidedly inhospitable to those of
a sacramentarian inclination.®?

Despite the hostility of Luther and his associates to what Melanchthon
called the threat of a “horrible mutation of the church,” and despite the ob-
stacles that this placed in the way of Reformed expansion in the northern half
of Germany, patterns of reformation that can be classified as more Swiss than
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Saxon had gained a tight hold across a significant part of the German-speaking
world by 1530. Not only had they triumphed in the larger cantons of Switzer-
land and in certain free imperial cities closest to the Swiss border; they were
advancing elsewhere in the south, the most densely populated and prosper-
ous part of the land, as the 1520s drew to a close. Zwingli was the evangeli-
cal churchman most actively involved in building potential military and po-
litical alliances in defense of Protestantism, for Luther continued to maintain
that under no circumstances was resistance to the emperor justified, even as
Charles V disentangled himself from his other obligations and turned his at-
tention to the empire. The Zurich reformer built good relations with the most
active princely champion of evangelical alliance, Philip of Hesse, who had his
eyes fixed on the restoration of his cousin Ulrich to the Habsburg-occupied
southern duchy of Wiirttemberg.*® Had the prevailing circumstances not sud-
denly changed in 1530-31, it is possible to imagine scenarios in which the
first great wave of Protestant expansion in Germany eventuated in a Reformed
south and a Lutheran north or even a Germany as a whole more Reformed
than Lutheran.

But the state of affairs did suddenly change in 1530-31. Specifically, three
political and military events between December 1530 and October 1531 dra-
matically strengthened the relative influence of the Wittenbergers and en-
sured Lutheranism’s subsequent domination of German Protestantism. First,
as 1530 drew to a close, Philip of Hesse’s long efforts to establish a basis for a
grand evangelical alliance finally bore fruit, but the northern Protestant
princes, led by the elector of Saxony, would agree to the formation of this
Schmalkaldic League only on the condition that its members agree to sub-
scribe to either the Augsburg or the Tetrapolitan Confession. Philip accepted
this demand. The Swiss did not. The evangelical alliance that took shape
within the empire thus became an instrument for imposing the hegemony of
Lutheran eucharistic views.®®

Second, ten months later, at a conference summoned by the elector of
Saxony at Torgau, the elector’s legal councillors convinced Luther that his
commitment to the principle that the powers that be are ordained of God did
not necessarily imply that the emperor could not be resisted. Within the con-
stitutional structure of the empire, the elector’s lawyers persuaded him, the
territorial princes shared power with the emperor. Among their powers was
the right to resist unjust imperial laws. Luther would henceforward endorse
the possibility of armed resistance to the emperor in increasingly strenuous
tones. Should Charles V ever seek to uphold by force the imperial legisla-
tion that forbade innovations in religion, the evangelical princes and magis-
trates could be confident that they were doing their Christian duty in op-
posing him.”

46



ZURICH CONTRA WITTENBERG

Finally, just as the political strength of Lutheranism increased within the
empire, the course of action Zwingli championed in Switzerland ended in dis-
aster. For two years prior to 1531, the reformer had gained increasing sway
over the formulation of Zurich’s foreign policy, which he sought to bend to
the cause of promoting the expansion of the true faith. In 1529, the aggressive
use of force produced a success that encouraged further such adventures. The
backdrop was the surge of evangelical expansion within the confederation in
the wake of the Bern disputation. This period saw a multiplying of incidents
in which evangelicals encouraging iconoclasm encountered Catholic authori-
ties demanding that sacrilege be duly punished. Vituperation mounted. The
Zurich authorities schemed to find ways to prevent Catholic officials from as-
suming positions of ascendancy within those territories ruled jointly by sev-
eral cantons. When those in command at Catholic Schwyz executed an evan-
gelical minister whom they had illegally seized in a territory beyond their
jurisdiction, Zurich marched a large force to the border of the forest cantons
at Kappel, ignoring pleas for caution from the Bernese. The eager mediation
of the cantons not immediately involved in the quarrel allowed this so-called
First Kappel War to be concluded without a battle. The laconically worded
peace treaty negotiated at Kappel constrained the Catholic cantons to dissolve
their alliance with the Austrian Habsburgs and to allow the inhabitants of each
community within the common lordships and affiliated territories to deter-
mine their own religious fate, thereby opening the way for the further advance
of the evangelical cause in these territories.™

Even while the First Kappel War seemed to prove the value of using force
to defend the interests of the evangelical cause, the negotiated outcome pro-
foundly disappointed Zwingli, who had hoped to administer a crushing de-
feat to the Catholic cantons and to obtain a clear statement enabling the true
Gospel to be preached everywhere in Switzerland. He continued to push for
action even after his efforts to forge an alliance with Philip of Hesse and the
German evangelicals foundered. He advanced schemes to bring the smaller
cantons of the confederation under the control of Bern and Zurich and ar-
gued that the ambiguous wording of the first Kappel peace should be inter-
preted as permission for the free preaching of the Gospel throughout the com-
mon territories, even where the Catholics were in the majority. In the face of
Bernese caution, Zurich agreed in May 1531 that for the moment it would fight
the Catholic cantons only through economic means, namely, by imposing a
blockade on the importation of foodstufts. But noises of open war continued to
sound from the city, alarming the Catholic territories further. Fatefully, these
were not backed up with serious mobilization.

By October, the other Protestant cantons were eager to call off the block-
ade, but Zurich persisted. The understandably alarmed Catholic cantons
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chose this as the moment to declare war. Some seven thousand troops struck
at Kappel. Zurich was able hastily to mobilize a force only half that size, in-
cluding many of the canton’s clergymen who believed they enjoyed no privi-
leged status and took up pikes alongside their fellow citizens. In a short battle
on October 11, the Catholic forces routed the Zurichers. Among their five
hundred casualties were twenty-five clergymen, including Zwingli himself. It
was a final testimony to his preeminence that the victorious Catholics sought
out his corpse, ceremoniously quartered and burned it, and then mixed the
ashes with manure. Were the Zurichers still inclined to honor relics of their
saints, there would be nothing of him to venerate.

The defeat at Kappel completed the sequence of events that foreclosed the
possibility of Swiss prominence in an evangelical political alliance within the
empire. The peace that followed required Zurich to renounce all alliances be-
yond the confederation. Within Switzerland Catholicism was restored in sev-
eral of the common lordships that had been the scene of greatest tension be-
tween the two religious camps in the preceding years. Reforming churchmen
recognized that they had no choice but to renounce the dream of obtaining
liberty for evangelical preaching everywhere in the confederation, and the
rapid Protestant expansion of the preceding five years ceased. The Catholics
still dominated in a majority of the cantons, even though the Protestants con-
trolled the largest ones and thus comprised roughly three-fifths of the total
population. Zurich’s government took steps to ensure that no minister would
ever again establish the influence over foreign policy that Zwingli had been
able to accumulate. Five weeks after receiving the doleful news of the events
at Kappel, the already ailing Oecolampadius also died. “Sacramentarianism”
was now emarginated politically within the Holy Roman Empire and bereft of
its leading theologians. Zwingli had lived long enough and worked successfully
enough to oversee the triumph of Reformed reformations in much of Switzer-
land, but new leaders were desperately required if they were to survive and
inspire similar transformations elsewhere in Europe.
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THE SECOND GENERATION

Switzerland and Germany

n the decades after 1531, a new generation of Reformed prophets stepped

into the breach created by the deaths of Zwingli and Oecolampadius.

Zwingli’s post at Zurich’s Great Minster was assumed by a talented young

theologian, Heinrich Bullinger, who defended Zwingli’s ecclesiastical leg-
acy within the city, overcame the threat of isolation that menaced the Zurich
church for more than a decade after the defeat at Kappel, and became the
most prominent figure within a group of closely allied theologians who re-
stated Zwingli’s positions in a way that reached a far wider European audi-
ence than Zwingli himself had ever done. Although the quarter of a century
after 1531 was a period of retreat and marginalization for Reformed currents
within the Holy Roman Empire, one small territory in Germany’s northwest
corner, East Friesland, was sufficiently isolated to resist the forces promoting
the triumph of Lutheranism elsewhere. Under the guiding hand of the refugee
Polish aristocrat John a Lasco, this became a center for the dissemination of
Reformed propaganda into neighboring areas. A Lasco also played a central
role in shaping the institutions of the little churches established by French
and Dutch refugees in London that likewise became a model for other new Re-
formed churches. Finally, the steady expansion of Bernese influence within
the Francophone marches of western Switzerland combined with the arrival
of another refugee of exceptional talents as both a church organizer and a
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theologian, John Calvin, to turn Geneva into a still more celebrated model of
a godly Christian community and center for the diffusion of Reformed influ-
ences. Together, Bullinger, a Lasco, Calvin, and their associates and contem-
poraries enriched and codified the theological legacy of the first generation of
Reformed thinkers, oversaw the creation of new Reformed churches that be-
came centers for the dissemination of the cause, and established a network
of contacts that reached from the British Isles to the fringes of the Ottoman
Empire. In so doing, they laid the groundwork for the dramatic expansion of
Reformed churches across Europe in the 1550s and 1560s.

The leading Reformed theologians of this period were all independent
thinkers who did not see eye to eye on every point of doctrine, while the
churches that became the source and model for the Reformed tradition’s ex-
pansion differed from each other in crucial organizational features.Relations
among key leaders of the second generation grew strained at times as a result
of this disaccord. Yet, aided by political pressures that nudged them toward
cooperation, they managed to build and preserve effective working relations
with one another and to draw up a series of confessional statements that ex-
pressed their wide areas of agreement. This generation thus witnessed at once
a widening of the range of views and institutional arrangements associated
with the Reformed cause and a codification of the basic principles that came
to define the tradition. If the next generation of Reformed expansion would
be characterized by tension between the various models of church organiza-
tion elaborated in these years, disagreements over these issues would never
rupture the foundation of agreement. Indeed, the diversity of institutions that
emerged in this period may be seen even as a source of future strength, for it
enabled the cause to establish itself under an unusually broad range of politi-
cal circumstances.

In 1976, Fritz Biisser, professor of ecclesiastical history at Zurich, pub-
lished an article in the Neue Ziircher Zeitung with the bold title “Bullinger,
Not Calvin.”! His claim in the article was actually modest: Bullinger was a
more influential biblical commentator than Calvin. Since the publication of
his article, however, the assertion that Calvin was not the only second-genera-
tion Reformed theologian of influence, and that in one domain or another he
was rivaled or outshone by another Reformed churchman of his time, has be-
come a leitmotif of scholarship on this period. The most convenient English-
language introduction to Bullinger’s life and work insists that his chief pub-
lication, the Decades, was at least as important as Calvin’s Institutes to the
development of Reformed thought.? A leading historian of Reformed theology
has suggested that the Commonplaces of two other authors of this generation,
Peter Martyr Vermigli and Wolfgang Musculus, may have been more impor-
tant models for later Reformed theology than Calvin’s Institutes. “If we were
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to identify one author and one book which represented the centre of theologi-
cal gravity of the Elizabethan Church,” the chief authority on that subject has
written, “it would not be Calvin’s Institutes but the Common Places of Peter
Martyr. . . . And at least equally influential was Bullinger, whose view of the
religious role of Christian magistracy was well adapted to political reality in
Elizabethan England.”* A major reason specialists insist upon speaking of the
Reformed rather than of Calvinism lies with this growing recognition of the
importance of second-generation theologians other than Calvin.

This chapter will trace the history of the Reformed cause within German-
speaking Switzerland and the empire in the generation after Zwingli’s death
with emphasis on the work and ideas of the still fairly obscure and inade-
quately studied individuals who assumed leadership roles within it. The next
chapter will look at Switzerland’s French-speaking borderlands and at the far
better known work of Calvin. By the end of part I, readers should have a firm
basis for assessing the precise contribution of all of the major figures of the ini-
tial generations who together articulated the multivocal Reformed tradition.

BULLINGER AND GERMAN SWITZERLAND

Bullinger was born in 1504 in the Aargau, one of the regions close to Zurich
under the common lordship of the confederation where evangelical worship
was outlawed following the Second Kappel War. Clerical concubinage was not
simply widespread there, as in so many other parts of Switzerland; it was un-
officially sanctioned by the bishop in Constance, who waived all penalties
against the offense in return for payment of an annual fee. As the fifth and
youngest son of the dean of the capitular church of Bremgarten and his steady
consort, young Heinrich anticipated a pattern that became common after the
Reformation when he left home at twelve for a higher education intended to
prepare him to follow his father into the clergy.’

Like so many other early spokesmen of the Reformed tradition, Bullinger
found himself transported by his education from humanism to open revolt
against the church of Rome. He was first sent to the distant but celebrated hu-
manist gymnasium of Emmerich, in the duchy of Cleves. He moved on to the
university of Cologne, where he arrived in 1519, just as the Luther affair was
on everybody’s tongue. Feeling that he had to decide for himself the issues
that were leading the ecclesiastical hierarchy to condemn the Saxon monk as
a heretic, he embarked on a systematic program of reading that started with
Peter Lombard’s Sentences, the standard medieval introduction to theology,
then compared this with the church fathers whom Lombard cited and with
the Bible, and culminated in an examination of Luther’s Reformation trea-
tises of 1520. Concluding that Luther’s writings were more faithful to the origi-
nal sources than Lombard’s, Bullinger began “to abhor completely the papal
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1. “The Light is Restored to the Candlestick.” This Dutch print of the mid-seventeenth
century illustrates how the Reformed viewed their cause not as having been inspired
by one or two outstanding prophets and founding fathers, but as a collective effort to
restore the pure Gospel that began prior to the Reformation with Wyclif and Hus and
involved Lutheran as well as Reformed figures of the sixteenth century. In the fore-
ground a pope, a cardinal, a monk, and a demon vainly try to blow out the candle of
the restored light with false learning and pretty lies. The theologians discussing Scrip-
ture around the table are, clockwise from lower left, Jan Hus, Martin Bucer, Heinrich
Bullinger, Peter Martyr Vermigli, John Knox, Philip Melanchthon, Jerome of Prague,
Huldrych Zwingli, Martin Luther, Girolamo Zanchi, John Calvin, Theodore Beza, Wil-
liam Perkins, Johannes Oecolampadius, Matthias Flacius Illyricus, and John Wyeclif. On
the wall are portraits of still other, lesser Protestant theologians, historians, and politi-
cal champions. (By permission Atlas van Stolk, Rotterdam)



SWITZERLAND AND GERMANY

teaching.” Melanchthon’s Commonplaces, encountered late in 1521, pleased
him still more.®

Bullinger returned home to Bremgarten in 1522 a young “Martinian” who
had renounced his previous intention of entering the Carthusian order and
would accept the post offered him as head of the cloister school at Kappel
only after negotiating special terms that exempted him from taking monas-
tic vows or attending mass. At Kappel, he initiated a systematic program of
Bible reading and exegesis for the benefit of those monks not destined for ad-
vanced theological training, open to all who cared to attend, that anticipated
the Zurich Prophesei. He soon heard Zwingli and Jud preach and contacted
them. By September 1524, he felt close enough to Zwingli to approach him
with his ideas about the Eucharist, which had evolved, under the teachings of
the Waldensians, toward a symbolic understanding of the ritual. In 1527, he
spent five months in Zurich improving his mastery of ancient languages and
regularly attending the Prophesgei. He impressed the Zurich authorities suffi-
ciently for them to send him along with their delegation to the Bern disputa-
tion, where he met Bucer, Blaurer, and Haller. The Zurich synod urged him
to become a parish minister, and in 1528 he did so in Kappel following the
secularization of the cloister.

In February 1529, Bullinger’s father announced to his surprised parish-
ioners in Bremgarten that he had been preaching false doctrines for years
but now had seen the light. Although evangelical sentiment was spreading
through the Aargau in the wake of the Bern disputation, a narrow majority of
the congregation was still loyal to the old ways and decided to remove their
suddenly heterodox priest. Several candidates were invited to preach trial ser-
mons as possible replacements. The younger Bullinger was one, and his audi-
tion was literally smashing—his sermon was so powerful that the Bremgarten-
ers stripped the images from their church and burned them. He got the job.

Bullinger was able to remain in his hometown for only two years before
evangelical worship was prohibited throughout the Aargau following the Sec-
ond Kappel War. His reputation was such that Zurich, Basel, Bern, and Appen-
zell all quickly offered him positions. This competition for his services gave
him some critical leverage in dealing with the Zurich authorities, who had
been convinced by the military disaster at Kappel that it was dangerous to
allow ministers to affect government policy, and who had thus decreed that
henceforward preachers would be required to refrain from discussing politi-
cal questions. Bullinger refused to accept the position as Zwingli’s succes-
sor at the Great Minster on these terms, arguing that the pastor’s calling
included the obligation to proclaim the Bible forthrightly, even if this might
involve pointing out that policies and actions of the ruling authorities were
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un-Christian. The city fathers agreed to allow the ministers to set forth their
criticisms of government policy privately in writing, and Bullinger accepted
the post. Soon he was also put in charge of overseeing the other Zurich min-
isters and handling their communication with the city magistrates, responsi-
bilities that would later come to be called those of the church’s Antistes. He
was just twenty-seven at the time, and would exercise these responsibilities
for more than forty years until his death in 1575.

As the leader of Zurich’s church, Bullinger quickly emerged as a staunch
defender of the system of church organization and discipline established by
Zwingli. Early in 1532, Jud proposed a purely ecclesiastical morals court for
the city. Bullinger argued strongly against this and ultimately convinced Jud
to alter his position. As the Genevan church emerged over the years as an
alternative model of Reformed church organization, Bullinger would reiterate
and amplify these arguments in private correspondence and in his Treatise
on Excommunication (1568). Against the Genevan appeal to New Testament
passages that suggest the existence of an independent system of discipline in
the early church, he maintained that the necessity for such an independent
system ceased when the civil magistrates became Christian. Where the magis-
trates were Christian, the institutions of ancient Israel offered the appropriate
model, with pious kings overseeing the temple and punishing those who vio-
lated both tablets of Ten Commandments. Bullinger also denied that Paul’s in-
junction in I Corinthians to put away wicked persons justified excluding them
from the Lord’s Supper. God ordered all Israelites to keep Passover, and Jesus
did not exclude even Judas from the Last Supper. These were the arguments
that convinced the Zurich authorities in 1532 to require those punished for
morals offenses by the Ehegericht to take communion.”

While Bullinger accepted and justified magisterial control over the church,
he also battled to defend a measure of clerical sway and authority. He was
the chief draftsman of an ordinance accepted by Zurich’s Rat in October 1532
that created a joint committee of magistrates and ministers to oversee the ter-
ritorial church. Together, eight councilmen and all the city’s pastors, under
the joint chairmanship of a minister and a council member, exercised juris-
diction over the doctrine and behavior of the cantonal clergy and appointed
new ministers, whose fitness was first determined by a commission composed
of two ministers, two professors, and two members of the city council. De-
termining the penalties for clergymen censured by the synod was left up to
the civic authorities. Bullinger and his fellow chapter members also success-
fully defended the continued existence and autonomy of the Great Minster,
a capitular church. He somewhat less successfully opposed the civic use of
confiscated church property for purposes other than supporting clergymen,
schools, and the care of the poor, arguing, as did a growing chorus of Protes-
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tant theologians in these years, that to put church goods to profane and god-
less uses was to commit sacrilege. (This argument would henceforward be a
key theological underpinning of Protestant clerical assertiveness.) Finally he
and his fellow ministers continued to seek to influence civic legislation, for he,
no less than Zwingli, believed that the best “civil and politic laws” were those
that “according to the circumstances of every place, person, state, and time,
do come nearest unto the precepts of the ten commandments and the rule
of charity.” The many clerical petitions that survive in the city archives show
the clergy pressing urgently for improvements in the system of poor relief, for
stricter measures against drunkenness and blasphemy, and for a reduction in
the number of holy days.®

For much of the 1530s and 1540s it appeared that the Zwinglian legacy
might be either dissolved into a broader Protestant consensus or exposed to
diplomatic isolation and potential annihilation. Luther saw the outcome of
the battle of Kappel as a providential event that revealed God’s hatred of the
“fanatics.” In its aftermath, as we shall see, he redoubled his warnings to Ger-
man rulers and cities to avoid their errors. Within Switzerland, the other Prot-
estant cantons had to pay reparations for the Second Kappel War and were
angered by policies of Zurich that had precipitated the disaster. Probably the
central development in the internal politics of the young Protestant move-
ment in the 1530s was the tireless campaign Bucer mounted from Strasbourg
to define a middle way between the eucharistic views of Luther and Zwingli in
order to heal the rifts in the Protestant camp. His quest was furthered by the
young Calvin, who first made a name for himself in 1536 with the publication
of The Institutes of the Christian Religion. Calvin articulated a middle posi-
tion often defined as that of a “spiritual real presence”: when faithful Chris-
tians consumed the bread and wine of the Lord’s Supper, Christ became truly
present within them in spirit. Reunionist efforts gained further impetus from
the willingness of Melanchthon in Wittenberg to accept a more spiritual in-
terpretation of the real presence than was characteristic of Luther or most
of Luther’s allies in the eucharistic debates; in large measure Melanchthon
assumed this stance thanks to Oecolampadius’s and Bucer’s historical argu-
ments demonstrating that an explicit doctrine of a physical real presence was
a relatively late development in the history of the church. If Luther could
be induced to moderate his hostility to the Zurichers, the common ground
Bucer, Calvin, and Melanchthon were beginning to define appeared to offer a
good possibility of reuniting all of the territories that had instituted Protestant
church orders.

In May 1536, Bucer’s faith that goodwill and ambiguous words could rec-
oncile people of contrary views bore fruit in his greatest triumph as an eccle-
siastical diplomat: the negotiation of an agreement with Luther and Melanch-
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thon known as the Wittenberg Concord that declared that Christ’s body and
blood were “truly and substantially” present in the Eucharist. In the flush of
goodwill that followed, Luther declared that he was prepared to work with
the Swiss and indicated his approval of a confessional document, the First
Helvetic Confession, that the Swiss Protestants had drawn up as part of the
diplomatic efforts aimed at achieving reunion. Bern received the Wittenberg
Concord favorably and in 1537 appointed a new Lutheran minister, Simon
Sulzer. From 1538 to 1542 Calvin worked closely alongside Bucer in Stras-
bourg, met a number of Lutheran theologians at the parleys of Haguenau,
Worms, and Regensburg, and showed himself committed to Bucer’s reunionist
efforts. The Zurichers, however, remained suspicious of the document. Its as-
sertion that Christ’s body and blood were “substantially” present in the Lord’s
Supper sounded to them at once too vague and too similar to the scholastic
terminology of transubstantiation that all Protestants had rejected. They had
also been stung too harshly by Luther’s hostility in the past to believe his new-
found expressions of goodwill.

Bullinger steered the Zurich church through this period of potential isola-
tion without departing too far from the sacramental doctrine of Zwingli and
Oecolampadius. Throughout the 1530s and 1540s, he dispatched a steady
stream of letters to evangelical churchmen throughout Switzerland and Ger-
many expounding and defending his understanding of the sacrament. Once
again, the actions of Luther and his supporters contributed to maintaining
barriers within the Protestant camp. Despite his conciliatory words of the
later 1530s, Luther could not let go of his antipathy to the sacramentarians
of Zurich. Between 1541 and 1544 he made increasingly intemperate remarks
that culminated in his Brief Confession Concerning the Holy Sacrament,
which lit into “Karlstadt, Zwingli, Oecolampadius, Stenkefeld [sic], and their
disciples at Zurich and wherever they are.” This lack of charity dismayed Cal-
vin, who esteemed Oecolampadius and depended on Swiss support for Ge-
nevan independence. During the same years, Sulzer’s attempts to remodel
the Bernese church along Lutheran lines encountered resistance, for attach-
ment to a Swiss-style reformation remained strong within the Bernese clergy,
above all in the rural parishes. Finally, the political benefits of alliance with
Germany’s Lutherans began to look much less attractive to the Swiss when
war erupted within the empire in 1546 and Charles V defeated the princes at
Miihlberg in the following year. A year later the Bernese government ousted
Sulzer and replaced him with a protégé of Bullinger’s, Johannes Haller, signal-
ing a return to a policy of ecclesiastical alignment with Zurich.

Calvin for his part wrote to Bullinger soon after Luther turned his back to
the Swiss to see if their differences over the Eucharist could be worked out.
Bullinger replied with a written statement of his views. Calvin expressed reser-
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vations and tried to nudge him into modifying them. He refused to do so. After
five years of fitful correspondence, Calvin took it upon himself to go to Zurich,
where in May 1549 he succeeded in negotiating a joint statement on the ques-
tion, the Consensus Tigurinus. The text of this agreement stated that the cele-
bration of the Eucharist involved both a physical and a spiritual eating. Christ
was truly present, but the physical and the spiritual eating occurred sepa-
rately from each other, not concurrently as Calvin had sought to maintain.
The document thus both allowed for a real spiritual presence yet retained
the Zwinglian position that Christ was speaking metaphorically when he said,
“This is my body” and that the material world was distinct from the realm of
the spirit.'® The Consensus Tigurinus became the basis for an enduring rap-
prochement between the churches of Zurich and Geneva, one that saw the
leaders of both work closely together, on occasion even keeping silent about
the disparities of outlook between them in order to lend support to the other.
The Bernese likewise accepted the Consensus Tigurinus, although Basel did
not, since this relatively tolerant center of humanistic study and publishing
distanced itself from Zurich and Geneva for several generations from 1550 to
the early seventeenth century. In bringing together the churches of Geneva,
Zurich, and Bern and defining a eucharistic position that permitted a range
of emphases and understandings, the Consensus Tigurinus was a major event
in the history of the Reformed churches, for it served to conjoin the troika of
churches critical to the cause’s survival in Switzerland and its expansion be-
yond. As we shall see, the consensus was soon followed by a bitter renewal
of the eucharistic controversies that set both Calvin and Bullinger against the
majority of Germany’s leading Protestant theologians and cemented the divi-
sion of magisterial Protestantism between Lutherans and Reformed.
Bullinger was also centrally involved in drafting some years later the sec-
ond major confessional document that solidified the agreement of most of
Switzerland’s Protestant churches with Zurich: the Second Helvetic Confes-
sion of 1566. This originated as a personal statement of Bullinger’s written in
1561 for presentation to the Zurich Rat on his death as a testament of his faith.
He showed it to Vermigli and others. Amid the political crisis that broke out
within the empire in 1566 after the elector palatine introduced Reformed ele-
ments into his territorial church (see chapter 7), Bullinger recognized that
the document could be of use to the elector as a distilled statement of the
basic Christian principles with which he was aligning himself. He circulated
it among the Protestant cities of the region and rapidly obtained the signa-
tures of the ministers of Zurich, Bern, Schaffhausen, Saint-Gall, Chur, Mul-
house, Biel, and Geneva. Within the next decade, the ministers of Neuchatel
indicated their approval, as did many of the Reformed churches founded else-
where by this date, including those of France, Scotland, and Hungary.!
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Bullinger’s drafting of the Second Helvetic Confession was just a tiny part of
his work as a theologian and author.'> He completed his first notable treatise,
On the Origin of Errors (1528), while still in Kappel. This added to Zwingli’s
psychological explanation of the impulses leading people into idolatry a com-
pelling historical account of the gradual corruption of Christian worship
through the introduction over time of new rituals. Perhaps more than any
other work, it stoked the later Reformed suspicion of the least ritual innova-
tion as a dangerous step down the slippery slope to popery. If the Reformed
churches would be always reforming, and if their members would be quick to
see small liturgical innovations as huge threats, it would be in large measure
because Bullinger had taught them how easily and insensibly rot had infected
the church in the past.t?

Shortly after arriving in Zurich, Bullinger began to publish Latin commen-
taries on the various books of the New Testament, the first systematic project
of commentaries attempted by a Reformed theologian. From 1533 on, these
compositions sounded a theme that would become ever stronger in the writ-
ings of all of the main Reformed theologians of this generation, namely, that
those who had seen the light of the Gospel sinned if they hid their true con-
victions and continued to take part in the rituals of the Catholic church. Com-
menting on I Corinthians, he took Paul’s warning not to be an idolator like
the ancient Israelites who ate with the daughters of Moab and bowed down
to their idols as a warning against taking communion in the Roman church.
Those who lived where the true faith was persecuted, he subsequently ad-
vised, should keep from ungodly assemblies, teach children the true faith at
home, and profess their faith publicly as often as circumstances permitted.
Once true worship was allowed they should dissolve all “private and domes-
tical churches” and join in a common assembly.'* It was a call for withdrawal
from the church of Rome.

This advice made its way into his most important work, a collection of fifty
sermons organized in groups of ten that came to be known in some parts of
Europe as the Decades (its Latin and English title) and in others as the House-
book (its German and Dutch title). Published between 1549 and 1551, the ser-
mons were originally intended for the edification of the clergy and for pulpit
use as homilies. They soon were recognized to offer a valuable summary of
doctrine for laymen as well (hence the bestowal upon the collection of the
name Hausbuch by its first translator into German, Haller). Avoiding overt
polemics yet rebutting key Catholic objections to Protestant doctrines, the
collection began with a concise exposition of the nature of God’s word, the
doctrine of justification by faith alone, and the Apostle’s Creed; devoted two
full sets of ten sermons to explaining the implications of the Ten Command-
ments and the nature of God’s law; and finally explored the nature and wor-
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ship of God and of the holy catholic church, understood as the invisible com-
munity of the faithful of all epochs. The book proved such a good summary
of doctrine that later Reformed church synods recommended its purchase to
deficient ministers and advised groups of laymen in communities too small to
support their own minister to read a sermon from the book each Sunday when
a minister from a neighboring church could not come to preach.'> Bullinger
reworked the sermons into a more systematic exposition of doctrine in 1556,
The Sum of the Christian Religion. He also wrote polemical and topical works
against Anabaptism, anti-Trinitarianism, and Catholicism, more focused ex-
positions of specific points of doctrine, and a practical guide to Christian mar-
riage.

Zwingli’s theological writings, with their classicizing and at times abstractly
philosophical language, never succeeded in reaching a large audience; his
best-selling single book was printed a mere six times. Bullinger’s writings at-
tained far wider dissemination. The Decades went through 32 editions and
the related Sum of Christian Religion a further 30 by 1670. On the Origin of
Errors was reprinted 17 times through 1621. The 401 total editions of works
from his pen that his bibliographers have identified dwarf the 162 known
Zwingli editions, even without counting the many reprintings of the confes-
sions of faith and synodal decisions that Bullinger helped to draft.'® The circu-
lation of his works peaked in the 1550s and 1560s but continued for decades
after his death (table 2.1). Beyond their original Latin and German versions,
they proved steady sellers in English translation to the 1580s and appeared
in more than forty French editions in the 1550s and 1560s. They attained
their most enduring popularity in the Netherlands, where the Housebook con-
tinued to be printed throughout much of the seventeenth century and became
a staple of pious households and one of two approved sources for homilies
aboard the ships of the Dutch East India Company.!”

Bullinger’s theology remained largely faithful to Zwingli’s, but the younger
man often expressed his views in distinctive terminology and parted com-
pany with his predecessor in a number of ways. While vigorously upholding
Zwingli’s position that the sacraments were signs and that the words of the
institution were spoken figuratively, he also accepted that the eucharistic eat-
ing entailed a genuine communion with Christ. He frequently had recourse to
the image of the sworn covenant to emphasize the constancy and reliability of
God’s promises to man, a constancy that should in turn inspire men to make
a pact to serve God. This covenant metaphor, which probably came easily to
Bullinger, living as he did in a region where peasant leagues and confedera-
tions were so much a part of the political order, would be developed still more
fully and systematically by later Reformed theologians. The one and eternal
testament or covenant of God that Bullinger identified in his work of that title
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(1534) was instituted between God and the ancient Israelites and renewed by
Abraham, Moses, David, and Christ. This vision of a single covenant under-
lay his willingness to see the ecclesiastical institutions of ancient Israel as
an enduring model for Christians. He expressed a strong sense of God’s all-
controlling providence and upheld the predestination of the elect, but he was
hesitant to affirm the doctrine of double predestination (that is, that God also
chose those whom he condemned to reprobation). When Calvin began to up-
hold double predestination in pamphlet controversies in the early 1550s, Bul-
linger admonished him in private letters that he was delving more deeply into
God’s mysteries than Scripture permitted.'

Other churchmen active in Zurich between 1531 and 1575 also carried on
Zwingli’s legacy and contributed to the city’s importance as a center for the
dissemination of Reformed ideas. Its school for training future ministers at-
tracted prominent scholars, including Conrad Pellikan (1478-1556), an early
Hebraist and the author of an eight-volume set of commentaries covering the
entire Bible, and Theodor Bibliander (ca. 1504-64), a student of oriental lan-
guages who prepared one of the first Latin translations of the Koran. Rudolf
Gwalther (1519-86), Bullinger’s student at Kappel, followed him to Zurich and
served as a pastor in the city for thirty-three years before succeeding him as
Antistes. His Latin homilies on many books of the New Testament gained wide
circulation.’ The most distinguished theologian of all to settle in Zurich was
the Florentine-born Peter Martyr Vermigli, who spent the last years of his peri-
patetic career on the banks of the Limmat. Born in 1499, Vermigli received an
excellent education at Padua that was at once humanistic and scholastic and
won renown within the Catholic church as a preacher, expositor, and prior
of the Augustinian order. During stints in Spoleto, Naples, and Lucca, he be-
came acquainted with such noted Catholic advocates of personal spiritual re-
newal as Gasparo Contarini and Juan de Valdés and encountered the writings
of Bucer and Zwingli. By 1542, contact with circles of advanced evangelicals
in Lucca led him to conclude that the rituals of the Roman church involved an
intolerable idolatry; the reconstitution of the Roman Inquisition to deal with
the problem of heresy in Lucca then prompted him to flee across the Alps. Al-
ready a mature scholar, he took up a post lecturing on the Old Testament in
Strasbourg, where he soon earned a reputation as an expositor that eclipsed
even Bucer’s. The Augsburg Interim crisis forced him to Oxford for four years.
After a second stay at Strasbourg, he succeeded Pellikan in Zurich in 1556.2°

Vermigli had imbibed a strong doctrine of double predestination from his
Paduan Augustinian teachers, who were loyal to this minority strand of late
medieval theology. His views on this question troubled Bibliander, who be-
lieved that God wished to save all mankind. In the debate between them that
ensued, Vermigli defended his views so successfully that the other Zurich
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churchmen relieved Bibliander of his teaching responsibilities. The space that
had previously existed within the city to dissent from the doctrine of predesti-
nation was now eliminated. While in Zurich, Vermigli began to publish his lec-
tures as a series of commentaries on the books of the Old Testament. Others
took up the task after his death in 1562, then excerpted and reshaped his com-
mentaries into a more systematic exposition of doctrine, the Commonplaces,
that became a standard text for theological instruction after their 1576 pub-
lication. The work appeared in fifteen editions to 1656 and won praise from
such paragons of learning as Justus Julius Scaliger, who deemed Vermigli one
of “the two most excellent theologians of our times” along with Calvin. Not
only did Vermigli espouse an independently formulated doctrine of double
predestination similar to Calvin’s; his doctrine of the Eucharist likewise ac-
corded with that of Calvin and the Consensus Tigurinus. He lacked sharply
defined views about the precise institutions of a properly reformed church.

The patchy survival of the Zurich school’s matriculation registers leaves us
ill informed about its student body. Those known to have studied there in-
clude Marten Micron, the eminent pastor of the Dutch refugee church in Lon-
don who called the Zurich theologians “our fathers, teachers and guides in the
reformation of the church.” In the years between 1559 and 1610, for which
matriculation records survive, an average of fourteen students enrolled per
year to study theology.?!

After flirting with Lutheranism between 1537 and 1548, Bern became no
less a stronghold of the Reformed tradition than Zurich. From 1549 to 1560,
its municipal secondary school housed another prominent expositor of Re-
formed theology: Wolfgang Musculus. Musculus was the austere Augsburg
preacher who said he would rather see his daughter enter a whorehouse than
attend a dance (see chapter 1). He left Augsburg during the Interim crisis, ar-
riving in Bern just as the church of its recently conquered French-speaking
territory, the Pays de Vaud, was being divided between partisans of a Genevan-
style church with an autonomous system of consistorial discipline and de-
fenders of a Zurich-style church under magisterial control. His major work,
the Common Places of the Christian Religion (1560), was the first systematic
exposition of Reformed doctrine arranged around the discussion of a menu of
topics or commonplaces. The work was hailed as an effective introduction to
theology, was translated into French and English, and went through ten edi-
tions in all, winning enthusiastic readers in lands as far afield as Poland and
Hungary.?? Perhaps its most noteworthy feature was its assertive defense of
magisterial control over a state church, which Musculus had already advo-
cated forcefully in Augsburg and which he now championed against the par-
tisans of the emerging Reformed countermodel established in Geneva. In a
properly structured Christian commonwealth, he claimed, the institutional
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church was an administrative agency of the state. Christian magistrates had
the obligation to preserve God’s honor and promote Christian piety. By virtue
of their merum imperium, or absolute authority, over their territories—a con-
cept he drew from Roman law—their duties extended to making ecclesiasti-
cal laws, appointing ministers, and generally seeking to advance true piety.
So strong was his sense of the appropriateness of magisterial control over
the ministry that he deemed instances of clerical usurpation of independence
from the magistrate to be the mystery of iniquity spoken of in Paul’s letter
to the Thessalonians. Musculus’s Common Places would be one of the chief
sources for later theories of state control over the church within the Reformed
tradition.??

Musculus’s eucharistic theology partook of the effort of his early Strasbourg
teacher and patron Bucer to define a middle ground between Zurich and Wit-
tenberg. The words of the institution were not merely symbolic, but neither
was Christ physically present in the eucharistic elements. Instead He was
both sacramentally and spiritually present and was conveyed in the former
manner to all who partook of the ritual but in the latter manner only to genu-
ine believers. On predestination, Musculus espoused a cautious variant of
double predestination.?*

The wide dissemination achieved by the writings of Bullinger, Vermigli, and
Musculus spread their ideas far beyond the original heartland of the Refor-
mation. So too did a final aspect of their work, their letter writing. Letters
were one of the major means churchmen used in this period to keep abreast
of events unfolding throughout Europe, to advise and console kindred spirits
in distant lands, and to win converts to their views. Their reach extended be-
yond the original recipients, for edifying letters were often copied and passed
along to other potentially interested parties without the express consent of
their authors, who wrote in full awareness of this possibility.2> No Protestant
reformer appears to have kept more couriers busy carrying letters to distant
lands than Bullinger. Some fifteen thousand letters to and from him survive,
more than ten times as many as survive for Zwingli and more than three times
as many as for either Luther or Calvin, although it is impossible to know the
fraction of each one’s correspondence lost or destroyed. Like Zwingli, Bul-
linger conducted his most intense epistolary relations with correspondents in
and around Switzerland, most notably with the cities of Bern, Basel, Chur,
Geneva, Schafthausen, Saint-Gall, Constance, Augsburg, Strasbourg, and Hei-
delberg. Unlike his predecessor, he also corresponded frequently with people
in England, Poland, Hungary, France, and Italy.2®

The very mass of Bullinger’s correspondence has kept it from being as well
studied as it deserves to be. A team of scholars began publishing it in 1973,
but it is so vast that at their current rate of progress they will not finish until
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2109. The studies of the unpublished letters attempted so far offer tantalizing
glimpses of their significance as a vehicle of clerical influence. Bullinger ex-
changed upward of fifteen hundred letters with correspondents in the Grisons,
that large affiliated region to the southeast of the confederacy in which evan-
gelical ideas continued to advance at the local option of the largely autono-
mous communities of the area even after the Second Peace of Kappel. These
reveal the Zurich Antistes dispatching copies of his writings, suggesting can-
didates for clerical vacancies, offering advice about political and ecclesiastical
matters of all sorts, and informing his correspondents in the region about the
latest ecclesiastical and political developments across Europe. The southern-
most towns of this region, notably Chiavenna, came to house sizable numbers
of Italian evangelical refugees, who brought with them an intensely question-
ing, often highly rationalistic or spiritualistic outlook that would lead many to
emerge as spokesmen for a range of radical positions. Many wrote Bullinger
with their questions and ideas. When Camillo Renato advocated an idiosyn-
cratic reinterpretation of the Lord’s Supper and denied the validity of Catho-
lic baptism, Bullinger wrote him to defend Zurich’s position on the Eucharist
and prepared a statement about the sacraments that a regional synod used
to end the schism that threatened to divide the Italian refugees in the region.
When, in the wake of these events, the churches of the region decided that
they should convene synods at regular intervals in the future in order to main-
tain agreement among themselves about doctrine and worship, he reviewed
and commented upon a draft of the plan. If one historian has judged Bullinger
“the virtual protector of the Protestant churches of the Grisons,” his letters
were a critical instrument of that protection.??

Farther afield, Bullinger sought propitious moments to influence the poli-
cies of influential churchmen and political leaders. Together with Bucer, he
organized in 1536 a concerted letter-writing campaign by Swiss and south
German churchmen to woo the new archbishop of Canterbury, Thomas Cran-
mer. In that same year, he entertained several English merchants of evangeli-
cal inclinations who visited Zurich. The next year Gwalther’s son traveled to
England. These events initiated a set of contacts between Zurich and early En-
glish Protestants that grew more frequent after Zurich became a refuge for the
Marian exiles. Many of Queen Elizabeth’s first generation of bishops had had
direct experience of Zurich and kept in regular contact with Bullinger and his
associates, writing urgently for advice about the issues troubling their church
and receiving a steady stream of counsel in return.?® From 1543 onward, Hun-
garian evangelicals also began to visit Zurich and solicit advice from Bullinger.
They sought his opinion on confession, church goods, the Eucharist, and the
use of images in worship, all of which he spelled out in letters. A long open
letter to the faithful in Hungary that he dispatched in 1551 offered a synopsis
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of the principal points of Reformed doctrine and a criticism of the false claims
and ceremonies of the Roman church. It concluded by stressing the obligation
of true believers living among papists or Turks to refrain from participating
in their worship or ceremonies, referring readers to the excellent writings of
“our beloved and worthy brother” Calvin on this subject. The letter circulated
widely in manuscript before being printed twice in 1559 in separate localities.
It was also partly in response to requests from Hungary for guidance about
liturgical and institutional matters that Bullinger’s son-in-law Ludwig Lavater
wrote On the Rites and Institutions of the Zurich Church (1559), which made
the Zurich manner of proceeding widely available in print for imitation else-
where.?® Polish correspondents also entered into contact with Bullinger from
1549 onward. He exchanged letters with more than a score of Poles and was
drawn into the disputes that split the Polish church over the doctrine of the
Trinity sufficiently to publish two works on the subject.?® Through his letters
as through his books, the ideas of the Zurich reformation reached far beyond
their cradle.

REFORMED CURRENTS IN THE EMPIRE

While Reformed ideas began to reach as far afield as England and Poland dur-
ing the 1530s, 1540s, and 1550s, they suffered repeated setbacks during these
years in the Holy Roman Empire. The ebbing of Reformed currents within the
empire resulted from three causes: (1) Luther’s aggressive hostility to sacra-
mentarian ideas; (2) the Schmalkaldic League’s policy that only those who
rejected these ideas could be admitted to the alliance; and (3) the two-stage
war of the Schmalkaldic League, whose first phase from 1546 to 1547 ended
with Charles V imposing an interim church settlement whose heavy com-
ponent of Catholic ritual was repugnant to evangelical churchmen inclined
toward Swiss simplicity, and whose second phase from 1552 to 1555 ended
with the Peace of Augsburg, which, while granting legal toleration to Protes-
tant state churches, restricted it to those that accepted the Augsburg Confes-
sion. The advance of Lutheran currents at the expense of Reformed was not
all-conquering, however. On the northwest fringe of the empire, the little ter-
ritory of East Friesland, isolated by its marshes and dunes, sheltered a territo-
rial church of a Reformed orientation. Elsewhere, individual evangelicals con-
tinued to be drawn toward ideas that were closer in character to those of the
Reformed than of a Lutheran orthodoxy that grew more rigid after Luther’s
death. Although Reformed currents lost ground within the empire, they were
not entirely driven out.

Luther pulled out all of the stops in his campaign against the sacramen-
tarians after Zwingli’s death in battle. Augsburg having expelled its Lutheran
preachers earlier in the same year, Luther wrote to his followers there to
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celebrate their baptisms and marriages among the Catholics rather than the
Zwinglians, for the errors of the latter were worse than those of the former, he
proclaimed. When the city fathers of Frankfurt dismissed a Lutheran preacher
late in 1532, he warned the town’s inhabitants in an open letter that their
preachers now taught differently from him and should be shunned or, if pos-
sible, expelled. Adding insult to injury, he included with this a copy of his
open letter of 1524 to the people of Mithlhausen against Thomas Muntzer.
Other letters in a similar vein were sent to the city fathers of Miinster, whose
foremost evangelical, Bernhard Rothmann, had embraced a symbolic view of
the Eucharist, and to the duke of East Prussia, where Schwenkfelders fleeing
persecution in Silesia had settled.?!

The consequences that resulted when Germany’s Protestant princes made
acceptance of the Augsburg Confession a requirement for their political sup-
port were soon revealed in different ways in Wiirttemberg, Augsburg, and
Miinster. The south German duchy of Wiirttemberg was the scene of one of
the greatest early political triumphs for the evangelical cause, when a surprise
attack in 1534 restored Duke Ulrich to the throne from which the Habsburgs
had displaced him for rebellion in 1519. The peace treaty negotiated by the
elector of Saxony expressly excluded sacramentarian views from any church
settlement that might be imposed on the territory. Swiss and south German
influences were so strong in the southern part of the duchy that the restored
duke thought it best to bring in Blaurer from Constance to oversee the re-
form process here, while the northern part of the territory was put under the
supervision of a Lutheran professor from Marburg. The duke pushed the two
men to work together and even managed to induce them to hammer out a
compromise eucharistic formula. In Augsburg, as agitation mounted from the
increasingly Protestant population to eliminate the city’s remaining pockets
of Catholic worship and to secularize the church’s property, the city coun-
cil recognized that it could take the risk of offending the surrounding Catho-
lic territories only if it could recover the support of the Saxon theologians
and the Schmalkaldic League. It initiated diplomatic overtures to Wittenberg
and permitted Lutheran preachers to return to the city in 1535, four years
after they had been expelled. Miinster meanwhile afforded an alarming les-
son in what might happen if a civic reformation proceeded along lines that
the Wittenbergers did not sanction. Its most prominent evangelical preacher,
Rothmann, espoused an eclectic theology that drew heavily on Swiss ideas.
The city council refused to approve any church order that jeopardized the
city’s ability to attract evangelical allies to aid it in defying its prince-bishop.
By late 1533, however, it dared not expel Rothmann, for he had acquired back-
ing among the townsfolk. Into the breach created by this deadlock came a
swelling number of Melchiorite Anabaptist refugees, whose ideas, advanced
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in a situation in which the threat of punitive action against the city grew
steadily greater, soon won Rothmann over to the concept of believers’ bap-
tism. The radicalization of the Miinster reformation that followed culminated
in the communitarian, polygamous despotism of the inspired prophet John of
Leyden and, in 1535, in the conquest of the city by troops subsidized by the
Imperial Circles. The Miinster reformation was crushed, and the prereforma-
tion religious order restored.3?

The negotiation of the Wittenberg Concord furthered the advance of Lu-
theran influences in the localities that once had come most strongly under the
sway of the Swiss and south German reformation. Although certain ministers
in Augsburg expressed dismay on learning that the cities of the Tetrapolitan
Confession had agreed to this document, they assented to sign the Augsburg
Confession. This paved the way for the city council at last to outlaw Catholi-
cism and set up a new church order. Ulm, Frankfurt, and Wiirttemberg also
accepted the Wittenberg Concord and moved in a Lutheran direction; Blaurer
was forced out of Wiirttemberg in 1538. Strasbourg adopted Luther’s hymnal
in 1541 and recruited graduates of Wittenberg and Tiibingen to be its pastors.
The range of opinions accepted in parts of the region remained broad. Ver-
migli taught in Strasbourg with Bucer’s blessing, and Calvin also found shel-
ter in the town between 1538 and 1542, while Augsburg’s adoption of its new
church order in 1537 precipitated an extensive stripping of the altars and in-
stitution of an austere church order. Still, the tide was now moving strongly
in a Lutheran direction in Protestant south Germany.3?

This tide crested after the Schmalkaldic wars. In the first phase of the con-
flict, Charles V defeated the allied Protestant princes and cities and imposed
upon all of the previously Protestant territories except for resolutely defiant
Magdeburg an essentially Catholic form of worship tempered only slightly by
concessions to Protestant sensibilities. Some Protestant churchmen accepted
this so-called Augsburg Interim or negotiated compromises with it. Those of
a Reformed bent were most likely to reject it and flee elsewhere because of
their concern for purity of worship. When the princes counterattacked in
1552 and won a succession of battles that forced Charles V to grant tolera-
tion for Protestant worship, they then specified that this toleration should ex-
tend only to those who accepted the Augsburg Confession. Constance, the one
city that had not accepted the Wittenberg Concord, lost its independence and
was absorbed into the Habsburg lands. When Protestant church orders were
restored after 1555 in the south German cities in which austerity had been
the rule before 1546, they followed a more purely Lutheran order of worship.
The region remained open to its former ministers who had fled during the in-
terim. Vermigli returned to Strasbourg when he was driven from England on
the accession of Queen Mary. Several territories tried to lure Musculus back
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from Bern. But those of this temper soon discovered that an increasingly nar-
row and aggressive Lutheran orthodoxy made the region inhospitable. Stras-
bourg’s ministers pressed Vermigli so hard to avow his approval of the Witten-
berg Concord that he decided that he preferred to move to Zurich. In the first
major Reformed-Lutheran dispute in which predestination, not the Eucha-
rist, was a central point of contention, Girolamo Zanchi, a disciple of Vermigli
from the convent at Lucca who had fled north in 1552 and likewise taught at
Strasbourg, left in 1563 following bitter arguments with Johannes Marbach,
the head of the city’s company of pastors. The cities of south Germany that
had once been home to a distinctive “upper German” form of civic reforma-
tion close in spirit to that of Switzerland had been squeezed into a Lutheran
mold.3*

Still, the political and military forces that pushed most Protestant territo-
ries in Germany toward Lutheran doctrine and practice could not reach into
every cranny of this astoundingly variegated, decentralized polity; and neither
could the arguments of theologians or the dictates of princes keep individual
theologians from finding elements of Reformed teaching attractive. Because
territorial cities often enjoyed considerable autonomy from their princes, the
city council of Wismar was able to resist calls from its ruling duke and the
Hanseatic League to silence its sacramentarian preacher Heinrich Never for
over a decade before finally succumbing in 1541. Since the East Elbian Junk-
ers enjoyed even more autonomy vis-a-vis their nominal overlords, they were
able to protect Schwenkfeldian refugees on their land into the second half
of the century.?®> The most notable exception to the trend toward Lutheran
dominance was East Friesland, a region closely tied by trade and language
to the neighboring provinces of the northern Netherlands and isolated from
the rest of the empire by a barrier of marshes. The Reformation history of
this territory had contained sacramentarian characteristics from the start, for
the first evangelical preacher in its major port, Emden, had been a partisan
of a symbolic interpretation of the Eucharist probably derived from Cornelis
Hoen. When the ruling count Enno II decided late in the 1520s to implement a
princely reformation along Lutheran lines under the direction of ministers in-
vited from Bremen and Luneburg, the citizens of Emden successfully resisted
features of the church order they tried to impose, especially the proclama-
tion of Lutheran eucharistic doctrine. The church of the entire county then
received a new direction when Countess Anna of Oldenburg assumed regency
power in 1542 and soon named as superintendent of the church a recent refu-
gee of distinction, John a Lasco.3®

The itinerary that led a Lasco into his role as a Reformed church orga-
nizer was one of the more dramatic personal voyages of a century filled with
such odysseys, revealing—among much else—that Reformed ideas continued
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to attract new adherents inside the empire even during the 1530s, when such
ideas were on the defensive. No other reformer stemmed from as privileged
a background as this Polish scion of a lesser noble family that had risen to
the heights of political power thanks to the skills of John’s uncle of the same
name, a clerical diplomat and courtier who became a trusted secretary to King
Sigismund and ultimately chancellor of Poland and archbishop of Gniezno.
Born in 1499 in the family fief of Lask, the younger John a Lasco was ordained
at the age of twenty-two and received the fancy foreign education at Bologna,
Padua, and Paris that befitted a young man destined for high church offices.
On his student travels, he passed through Zurich and met Zwingli. He lived
for several months in Basel in 1524-25 in the house of Erasmus, from whom
he later said that he received his “first notions of religion.” There he also at-
tended Oecolampadius’s lectures on theology. The debate over the Eucharist
was just then splitting Oecolampadius from Erasmus. A Lasco agreed with
Erasmus that the sources Oecolampadius cited in support of his claim that
the church of Rome had strayed from the teachings of the early church were
not sufficiently compelling to justify rejecting that church and its traditions.
Attractive ecclesiastical prospects still beckoned back home.3”

Soon after John returned to Poland, the Laski family made a fateful politi-
cal choice. When the Hungarian throne suddenly fell open following the dis-
aster at Mohdcs in 1528, they precipitously entered the service of the claim-
ant John Zépolyai. King Sigismund supported Ferdinand of Habsburg, who
won control of most of the country. The bishopric promised John a Lasco
in Hungary slipped from his grasp. The family lost favor in Poland as well.
Further attempts to secure a bishopric came to naught. As his prospects for
high ecclesiastical office dimmed, a Lasco entered into correspondence with
Melanchthon, remembered fondly the pleasures of pious, learned conversa-
tion in evangelical circles to the west, and at last embarked on several jour-
neys in that direction. On the second of these, made in 1539-40, he came into
contact with one such circle in Louvain deeply influenced by the traditions
of the Brethren of the Common Life. One member of this circle was Albert
Hardenberg, a Franciscan soon to be removed from his faculty position for
heterodoxy, after which he became an evangelical preacher in Bremen with
a distinctive outlook owing strong debts to Zwingli, Bullinger, and especially
Bucer.?® Another was a weaver’s daughter whom a Lasco decided to marry. His
marriage declared his rupture with the Catholic church. He fled to East Fries-
land, known as a relatively safe haven for dissidents of varied stripes. A letter
he wrote several years thereafter to his old Hebrew teacher, Pellikan, makes
it clear that he had now embraced a position on the Eucharist similar to Bul-
linger’s. After living in Emden for two years as a private individual, he was
named superintendent of its territorial church. He thus gained in East Fries-
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land the Protestant equivalent of the episcopal office he had been unable to
obtain back home.

As a Protestant churchman, a Lasco showed himself in many ways to be
the most Erasmian of reformers. Like Erasmus, he emphasized reform of life
over abstract theology. Indeed, his theological opponents did not have much
regard for his skills as a theologian, and he himself never published his longest
work of doctrinal exposition, the Summary of the Doctrine of the Church of
East Frisia (1544), after Bullinger and Melanchthon, to whom he sent copies,
pointed out flaws in it. He rejected all confessions of faith as improper, a posi-
tion that prefigured that of the Dutch Remonstrants eighty years later. Strik-
ingly for a Protestant, he upheld the freedom of the will.

A Lasco’s greatest strength lay as a church organizer. Soon after taking
up his post in Emden, he wrote a tract entitled On the Holding Aloof from
Papal Services that attacked excessive compromise with idolatry for the sake
of the weak. He convinced Countess Anna to order the removal of all altars
and images from the territory’s churches. Shortly thereafter, he was able to
put in place a system of ecclesiastical morals discipline by a joint board of
ministers and lay elders, with powers to exclude individuals from commu-
nion for misbehavior and false belief. He also founded a ministerial Coetus, a
weekly synodlike meeting of clergymen whose purpose it was to discuss issues
of doctrine, review and censure one another’s behavior, and examine candi-
dates for the ministry. The Coetus was a powerful instrument for promoting
uniformity of church practice and doctrine in an area where Anabaptist influ-
ences were strong and many church livings were still held by Lutherans. Par-
ticipation was not made mandatory, however, so a range of theological posi-
tions continued to thrive within the territorial church. A Lasco in addition
devoted himself to debating and writing energetically against the Anabaptists,
prepared a catechism for the church, and encouraged the countess to publish
a strict new Poligeiordnung that required attendance at Sunday services and
punished blasphemy, excessive feasting, and usury.>®

Between 1548 and 1553, the crisis created by Charles V’s military victory
over the Schmalkaldic League weighed heavily on East Friesland because the
territory shared a border with Charles V’s possessions in the Low Countries.
To forestall the danger of Habsburg military intervention, Countess Anna
agreed to accept a mitigated form of the Augsburg Interim that she negoti-
ated. A Lasco rejected the compromises with idolatry that this entailed and
emigrated to London. Here, Edward VI invited him to become superinten-
dent of the churches that he had recently permitted to be opened for refu-
gee French and Dutch evangelicals. The order of worship and institutions of
those churches, shaped in good measure by a Lasco himself, provided the Pol-
ish nobleman with the basis for his most important written work, probably
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drafted with assistance from his fellow pastors in these churches. This was
his Full Form and Manner of the Ecclesiastical Ministry Established in the
Strangers’ Church of London, the Latin version of which was published in
Emden in 1555 and soon translated into French; a modified Dutch version
prepared by Marten Micron appeared in 1554 and went through four further
Dutch and one German editions.*® An extended description and defense of the
church’s liturgy and institutions, this book offered one of the era’s fullest pub-
lished blueprints for properly reformed church practice.

Many features of the refugee churches spelled out in the Full Form and
Manner of the Ecclesiastical Ministry replicated institutions that were first
established a decade earlier in Strasbourg and Geneva and that will be dis-
cussed at greater length in the following chapter. They included the creation
of a series of ministerial offices within the church said to be of divine insti-
tution (the offices of minister, elder, and deacon) and the autonomous exer-
cise of church discipline by a body composed jointly of the ministers and
elders, with full powers of excommunication. But the church order spelled out
in this work differed from that enshrined in the Genevan ecclesiastical ordi-
nances of 1541 in a number of ways that made the book an alternative to the
model of a Reformed church represented by Geneva. First, the Full Form and
Manner of the Ecclesiastical Ministry placed even greater importance on the
need for properly organized church discipline than do any of the Genevan
ecclesiastical ordinances, identifying discipline as one of the core aspects of
a true church and stressing that all new members of the church must sub-
mit themselves to it. In this, a Lasco and the refugees in England were fol-
lowing Bucer, who had emerged as a preeminent theorist of the church in the
1530s and likewise held that the exercise of discipline was one of the essential
marks of a genuinely Christian church.*! Second, it identified the office of civil
magistrate as one of the church offices of divine foundation, alongside pastors,
elders, and deacons. Magistrates had the task of upholding with the sword the
two tables of the law, the system of ecclesiastical discipline and the good order
and tranquility of the church. The work declared as well that the superinten-
dent’s office was instituted by Christ himself. The duties of the office included
overseeing the other ministers and representing the views of the church to its
enemies and to the secular authorities. Finally, the Full Form and Manner
of the Ecclesiastical Ministry allowed for a striking degree of congregational
participation in various activities of the church. In the Prophetie of the Dutch
church—modeled, as the name suggests, on the Zurich Prophezei—church
members who had questions or doubts about points advanced by the pastor
in his Sunday sermon could submit their questions to the elders for discus-
sion at the next Prophetie. Ministers were chosen through a two-tiered sys-
tem of congregational election in which the church members first chose by
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secret ballot those whom they considered best qualified, then the ministers
and elders made the final selection from among those with the most votes.*?
A Lasco’s espousal of congregational input in the selection of ministers prob-
ably derives from two sources: (1) East Friesland was one of the corners of late
medieval Europe in which many parishes had the right to choose their own
curate;® and (2) refugee churches could be assumed to consist of surpassingly
committed and well-informed believers. This most aristocratic of reformers
thus helped draft an exceptionally democratic church order.

In addition to spelling out the procedures for selecting and installing the
ministers of a properly reformed church, the Full Form and Manner of the Ec-
clesiastical Ministry described in detail the rituals, sacraments, and prayers
used in the London refugee churches. Baptism was administered publicly be-
fore the entire congregation “following the institution of Lord Christ” with a
simple daubing with water in the name of the Father, Son, and Holy Ghost. No
provision was made for the emergency baptism of sickly newborns by minis-
ters or midwives because those chosen by God would enter heaven through
his grace, and no further ritual was required. The Lord’s Supper was like-
wise celebrated only publicly in regular church assemblies, without any of
the “mystical, or rather magical, vestments such as they have in Popery, nor
candles, torches, copes, chasubles or surplices.” Before being admitted to the
service for the first time, individuals had to declare their spiritual confidence
that they were true members of Christ’s church and pass a brief examination
on the rudiments of the faith. For the ceremony a simple table was placed
in the middle of the church. After reading Christ’s words of the institution
and breaking an ordinary loaf of bread into pieces, the minister passed these
and the communion wine to those seated around the table for as many seat-
ings as were required by the size of the congregation. Special days of fast-
ing and thanksgiving were scheduled as necessary to implore God’s assistance
in times of tribulation or to acknowledge moments of good fortune. For fu-
nerals, the Full Form called for a procession devoid of “theatrical pomp” to
accompany the body of the deceased to the churchyard where it would be
buried, followed by a sermon about the triumph of faith over death and a
brief prayer expressing confidence that the deceased’s soul had been taken
to heaven. The volume also made provisions for a simple marriage ceremony
and specified procedures for visiting the sick. The French translation of the
work opened with one of the fullest statements ever of the range of benefits
that those drawn to the cause expected from the institution of a proper set of
church ordinances and institutions:

If the order set forth in this book were well observed among those who call
themselves Christians . . . the world would not feel the wrath of God, as
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do and will increasingly those who do not amend their ways. Princes and
magistrates would be more peaceful; wars would cease among the nobility;
the ambition of prelates would be punished; and all would do their duty in
their calling. Children would be instructed from a young age in holy dis-
cipline; doctrine would be purely preached; the sacraments properly ad-
ministered; the populace held in check; virtue would be prized; vices cor-
rected; true penance restored and excommunication pronounced on the
obstinate and rebellious; God’s honor would be advanced together with
the proper invocation of his holy name; the most honorable estate of mar-
riage would be restored to its original form; brothels would be abolished,
the poor would be cared for and all begging eliminated; the sick would be
visited and consoled; and the dead honored with an honest burial devoid
of superstition.**

In addition to being the place where a Lasco learned many of the lessons
that went into the Full Form and Manner of the Ecclesiastical Ministry, East
Friesland attained wider significance in the history of Reformed church build-
ing as a haven for people escaping the vigorous heresy hunting in the Low
Countries and a center for the diffusion of Reformed ideas throughout north-
western Europe. Refugees from the Netherlands, many of them Anabaptists,
had already begun to flee to Emden before a Lasco’s arrival. They came in
growing numbers in subsequent years, and a Lasco’s establishment of a firmly
Reformed church order guaranteed that the influences radiating back to the
Low Countries would be predominantly of that character. Among the sev-
eral thousand refugees drawn to Emden were enough printers to publish at
least 230 books of a Protestant character between 1554 and 1569, including
Bibles, devotional and catechetical works, theological treatises, and antipapal
polemics. The great majority were intended for export to the Low Countries.
Indeed, Emden, which housed not a single press before the advent of a Lasco,
became the most important center for the printing of Protestant religious lit-
erature in Dutch during this crucial period of the faith’s underground germi-
nation in the Netherlands. Correspondence reveals that evangelicals in the
Low Countries also looked to Emden’s church for advice about ecclesiastical
matters and solicited it to send them ministers. For these reasons, Emden’s
church ultimately became known as the “mother church” of the Reformed
movement in the northern Netherlands.*3

Other refugee centers emerged in these years of importance for the sub-
sequent dissemination of the Reformed cause.Between 1550 and 1553, and
then again after Elizabeth came to the English throne in 1558, the English
permitted groups of refugees from the Low Countries and northern France to
settle and establish their own congregations not only in London, but also in
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several smaller towns. A few cities in the empire, notably Wesel, Aachen, and
Frankfurt, also consented to shelter groups of refugees from the southern Low
Countries. Strasbourg provided a similar haven for some of the growing num-
bers of French evangelicals who felt compelled by their conscience to look
abroad from the 1520s onward. Calvin would briefly serve as the minister of
its refugee French church. Geneva, of course, would ultimately become the
most famous refugee center of all, admitting its many French-speaking refu-
gees to the civic church but establishing separate congregations at times for
Italian and English speakers. During a generation in which evangelical ideas
were spreading outside the empire but failed to gain legal toleration except in
Scandinavia and England, the little spaces of liberty that the Reformed cause
was able to obtain from Switzerland through the empire into England would
be enormously important to its expansion. The refugee churches incubated
models of church organization that the ruling authorities were not yet willing
to permit on a territorial scale and provided havens where militant minorities
could work for the cause’s advancement in the homelands they had left.*¢

One final set of developments of the period prior to 1555 was also signifi-
cant for the ultimate fate of the Reformed tradition within the Holy Roman
Empire, for they opened the door to its renewed advance in Germany after
the Peace of Augsburg. They involved not individuals who can be unproblem-
atically associated with the Reformed camp, but instead one of the leading
Wittenberg reformers, Philip Melanchthon.

Melanchthon always remained a respected colleague and collaborator of
Luther’s, but he was an independent theologian in his own right, the author
of his own set of Commonplaces, the century’s most frequently reprinted
single introduction to Protestant doctrine (115 editions through 1560 alone).
His thought evolved over the years in a manner that departed from Luther’s
in several ways. Most important, he granted the will a measure of coopera-
tion in the process of justification, and he embraced a more spiritual interpre-
tation of the real presence. During the last decade of Luther’s life, relations
between the two men became guarded and at times even strained. Melanch-
thon also corresponded with Calvin and Bullinger and furthermore happened
to be the author of the Augsburg Confession. As such, he was not averse to
modifying that document when it seemed to him that God had granted him
greater clarity of scriptural understanding. In 1540, he changed the article on
the Lord’s Supper to remove the suggestion of the original text that Christ was
actually present in the elements and was conveyed to all who received them
regardless of their faith. The phrase “with the bread and wine the body and
blood of Christ are truly exhibited to those who eat in the Lord’s Supper” now
replaced “the Body and Blood of Christ are truly present, and are distributed
to those who eat in the supper of the Lord.” Following this change, it could
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seem more possible for those who accepted a spiritual real presence to see
themselves as being in agreement with the Augsburg Confession. This in turn
gave future rulers who might be inclined toward Reformed doctrines an ar-
gument they could use to claim the right to institute such worship under the
terms of the Peace of Augsburg.*”

For all of his prestige, however, Melanchthon did not speak for all, or even
most, Lutheran theologians. The gulf that remained between the majority of
Lutheran theologians and the Reformed became evident when a boatload of
those associated with the Dutch church of London, forced to flee England
after Mary’s accession, made its way around the Baltic seeking permission
to settle and to worship in their accustomed manner. One after another, the
authorities of Denmark, Wismar, Lubeck, and Hamburg refused them per-
mission unless they would conform to the practices of the local Lutheran
churches. They rejected this and finally settled in Emden. A polemic over the
issue of the Eucharist had already broken out between a Lasco and the Ham-
burg pastor Joachim Westphal. Now, the inhospitability of the Baltic Luther-
ans attracted the attention of the other Reformed theologians, notably Cal-
vin, who laid into Westphal as a “brute barbarian” and a “son of the devil”
in his Defense of the True and Orthodox Doctrine of the Sacrament (1555).
The conflict grew into a major polemical battle, commonly called the second
sacramentarian controversy. Many of those who entered the fray on West-
phal’s side began to insist that Luther’s idea of ubiquitarianism—the view that
Christ in his humanity is everywhere present in the world, and that this is how
he could be physically present in the eucharistic elements—was an important
dogma. By the quarrel’s bitter end, it was clear that Westphal was no isolated
figure, but was more representative of Lutheran opinion than Melanchthon.*s

In part, this was because by this time Melanchthon’s luster had dimmed as
a result of his willingness to compromise during the interim crisis. Under pres-
sure from the duke of Saxony, who had allied himself with the emperor and
conquered the lands of his old rival the elector, Melanchthon and some other
Saxon theologians accepted a modified form of the Augsburg Interim, the so-
called Leipzig Interim, which preserved what they believed were the basic Lu-
theran theological positions but made concessions on many matters of wor-
ship that they defined as adiaphora. Melanchthon’s stance in this crisis was
little changed from the position he and Luther had taken when they agreed to
restore elements of Catholic worship thirty years previously at the very dawn
of the Reformation in Wittenberg in 1522; but the context had now changed.
Many hard-liners among the Lutheran clergy saw his concessions as a sell-
out. When the resistance they organized from Magdeburg and elsewhere led
to the resurgence of Protestant arms in the second phase of the Schmalkaldic
Wars, they felt that their position had been vindicated. For the next genera-
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tion, German Lutheranism would be split between these self-styled Gnesio-
Lutherans, or genuine Lutherans, and the Philippists. Their dissimilar inter-
pretations of the Eucharist was one of the principal points of contention in
this split. A corollary became whether the terms of the Peace of Augsburg re-
quired acceptance of the original edition of the Augsburg Confession drawn
up by Melanchthon in 1530 (the so-called Invariata), or his revised version of
1540 (the Variata). For the rest of the century, the question of whether or not
a territorial church could legally formulate eucharistic teachings in line with
the Variata but not the Invariata remained murky and contested.

Across the empire, Reformed currents had thus retreated by 1555 to a few
little pockets such as East Friesland and the refugee churches of the Rhine-
land. But the Melanchthonian tradition represented a variant of Lutheran-
ism that was less sharply at odds with Zurich and Geneva than the emerg-
ing ubiquitarian orthodoxy, and there remained legal wriggle room for princes
to adopt a Reformed reformation. For a while, it had seemed possible that
all Protestant territorial churches might unite around a single eucharistic for-
mula. This eventuality had foundered against the Zurichers’ loyalty to a meta-
phorical understanding of the words of the institution and the increasingly ag-
gressive attachment of the majority of Lutherans to a physical understanding
of the real presence. By forging a virtually solid bloc of Reformed churches
in Switzerland and its affiliated territories, Bullinger’s combination of stead-
fastness and diplomacy had helped the Zurich church to overcome the isola-
tion that threatened it in the later 1530s and early 1540s and to compensate
for the retreat of Reformed influences within the empire. At the same time
the broad international audience reached through the treatises and commen-
taries of Bullinger, Musculus, and Vermigli, together with Bullinger’s extensive
correspondence with figures in England, Hungary, Poland, France, and Italy,
enabled Reformed ideas to reach well beyond Switzerland and the empire into
much of the European continent. A Lasco’s diplomacy likewise made Emden
and London further outposts of Reformed influences. The work of these indi-
viduals has rarely figured at the heart of the story of the European Reforma-
tion, yet it is plausible to believe that, even if still another powerful theologian
and urban reformer had not appeared in this same generation in the person
of Calvin, the labor of these men would have sufficed to initiate the signifi-
cant phase of Reformed expansion into England, the Netherlands, and eastern
Europe that began toward the end of their lives.

76



3

THE SECOND GENERATION

Calvin and Geneva

or all of the importance of Bullinger or a Lasco, the strong-willed
Frenchman who passed through Geneva in 1536 and unexpectedly

found himself in charge of its church for most of his remaining
twenty-eight years unquestionably merits the leading role tradition-

ally assigned him in the history of the Reformed tradition. John Calvin’s acuity
as a theological expositor and elegance as a literary stylist earned his writings
an audience that exceeded even Bullinger’s. His success in instituting an inde-
pendent system of church discipline in Geneva that others had sought vainly
elsewhere contributed to a reformation of manners that helped make that city
an even greater magnet for refugees than Emden or Zurich, with a printing
industry of twice Emden’s capacity and a theological academy that attracted
three times as many students as Zurich’s. Although the reach of Calvin’s cor-
respondence did not extend as far as Bullinger’s, Calvin—sometimes at Bul-
linger’s suggestion—more often assumed the leading role in international con-
troversies than his Zurich counterpart and was more assertive about advising
those all-important cradles of further expansion, the refugee churches. For all
of these reasons, Calvin became the most forceful voice within the increas-
ingly multipolar and multivocal Reformed world of the second generation,
even when the other leading theologians of his time are properly acknowl-

edged.
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THE EXPANSION OF THE REFORMATION
IN FRANCOPHONE SWITZERLAND

Calvin’s work in Geneva arose from the encounter of a brilliant, driven man
with a newly independent city uniquely susceptible to being molded by such
a person. The stage was set by Protestantism’s expansion into Switzerland’s
French-speaking borderlands in the decade before Calvin’s arrival in Geneva
in 1536.! Even after the Second Peace of Kappel halted Protestantism’s expan-
sion in the core areas of the Swiss Confederacy, Bernese protection enabled
the fiery Guillaume Farel to evangelize here. Farel, a native of the French
Alps, had been an associate and disciple of the great French counterpart to
Erasmus, Jacques Lefevre d’Etaples, first at Paris and then at Meaux. Charac-
teristically, he was the first of the “Bibliens” of Meaux to carry Lefevre’s Chris-
tian humanist critique of false worship to the point of outright rupture with
the Roman church. After fleeing to Basel in 1524 and living for a while with
Oecolampadius, he put his personal courage, impetuous oratory, and genius
for provocation to work preaching without the permission of the local eccle-
siastical authorities in communities from Switzerland to Lorraine. From 1526
to 1529, his chief base was Aigle, in Bernese territory, where he opened a small
school under a pseudonym and, after the Bern disputation, took charge of im-
plementing the local Reformation that made this tiny town the first Protestant
city in French-speaking Europe. Over the next seven years, he crisscrossed
the surrounding region, absorbing numerous banishments and at least one
beating while gradually gaining hearers in a growing number of localities. A
series of visits to Neuchatel culminated in two days of systematic iconoclasm
and the abolition of the mass there in 1530. The Bernese annexation of the
Pays de Vaud in 1536 provided new military and political support. The Ref-
ormation quickly triumphed in the episcopal city of Lausanne, where Farel
had previously encountered substantial opposition. Soon, a reformation on a
Bernese model was imposed on the entire territory. In the areas under the
common lordship of Bern and Fribourg, as in those parts of eastern Switzer-
land under a joint Protestant-Catholic condominium, the choice of religion
was left up to the individual parishes, and Protestantism was embraced in
many after aggressive evangelization. The most crucial victory of all, once
again achieved in the face of strong opposition, came in Geneva.

By the 1530s, Geneva was no longer the great center of international trade
it had been in the preceding century, but it remained a regional trading cen-
ter of ten thousand inhabitants that was displaying a new spirit of munici-
pal autonomy. Long governed by its bishop, it had by 1500 largely fallen un-
der the sway of the dukes of Savoy, who possessed rights of legal jurisdiction
over the city and had turned the episcopal see into a virtual family monopoly.
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2. View of Geneva. By Matthias Merian, 1654. Geneva would have looked little different when Calvin first laid eyes on it in 1536, except that the
city walls would have lacked the bastions seen here. After growing significantly between 1536 and 1566, the city’s population gradually dwindled
back to 1536 levels over the first half of the seventeenth century. (By permission of the British Library)
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But the expansion of Swiss power in the early sixteenth century gave the
city a new margin of maneuver. In 1519, Bern and Fribourg proposed a pact
of combourgeoisie. For the next seven years, Geneva divided between parti-
sans of Savoyard authority, who tended to come from old families that had
made their wealth in the fifteenth century and now staffed positions around
the ducal and episcopal courts, and champions of alliance with the Swiss,
who tended to be wholesale merchants from newer families who resented the
taxes and other impediments that the dukes put in the way of their trade
with Switzerland and south Germany. After much struggle, marked by execu-
tions and banishments, the Eidguenot partisans of alliance with Switzerland
carried the day and put in place not only a military pact with Bern and Frei-
burg, but also certain civic institutions “in the custom of the Swiss,” notably
a new Council of Two Hundred. Over the following several years, further new
tribunals displaced the courts of the bishop and the duke. The bishop visited
his city for the last time in 1533. Geneva had turned Swiss and gained its in-
dependence.?

The 1526 pact of combourgeoisie with Bern and Fribourg opened the door
to Protestantism in the city, but the cause made little headway at first. Farel’s
first two preaching visits to the city, in 1529 and 1532, were spectacularly
unsuccessful. On his second visit, he barely escaped with his life after city
officials called him in for questioning and a crowd chanting, “Kill, kill this
Lhuter!” gathered outside. Soon after this incident, however, a young Dauphi-
nois acolyte and accomplice, Antoine Froment, set up shop in Geneva as a
schoolteacher. Attracting students by promising that he would teach them to
read and write within a month or they owed him nothing, he mixed religious
lessons with his instruction and before long won a growing audience. During
the Easter season of 1533, a stocking maker and lay evangelist in touch with
Farel organized an evangelical communion service and preached publicly.?

For the next two years, turbulent incidents followed hard upon one an-
other. The partisans of religious change, in the manner of the Zurich evan-
gelicals a decade earlier, resorted to provocation to advance their cause. Their
opponents came to blows with them on several occasions. The municipal au-
thorities hesitated to embrace either side. On one occasion, a group of évan-
gelistes howled like wolves to drown out the chanting of the priests in the
cathedral. On another, marchers in church processions were hooted with the
catcall, “Feed those braying asses thistles.” Lenten and advent preachers were
contradicted; images smashed.

In the midst of these events, Farel and the young native of nearby Orbe
whom he had recently convinced to become an evangelical minister as well,
Pierre Viret, came to the city under the protection of a Bernese safe-conduct,
organized Reformed worship, and found themselves thrust by a mob into pos-
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session of one of the city’s churches. For their part, the mendicant friars sent
to the city preached vigorously against the “Lutherans” and denounced them
as stooges of the Swiss, an accusation that set off two riots. When documents
seized in connection with a criminal case suggested Fribourg’s cooperation
with the bishop to revive his power, Geneva ended its alliance with Fribourg,
leaving Bern as its sole protector. A failed attempt to kill Viret by poisoning his
spinach further inflamed anti-Catholic sentiment, as did moves by the bishop
and his Savoyard allies to retake the city by force. In the summer of 1535, a
disputation was organized, but four weeks of argument pitting Farel and Viret
against a pair of Catholic opponents could not bring a hesitant city council to
decide the religious issue. Finally, an outburst of iconoclasm that stripped the
city’s churches of most of their “idols” pushed it in August 1535 provisionally
to abolish the mass and seize most church property.

The bishop and duke intensified their military pressure against the city,
their small band of mercenaries now reinforced with Genevans who had op-
posed the alliance with Switzerland and the turn toward what they called the
new religion. At this critical juncture, the Bernese intervened to disperse the
besieging forces and take control of the neighboring Pays de Vaud. Soon there-
after, a general assembly of the city voted to “live henceforward according to
the holy law of the Gospel and the word of God, and to abandon all masses
and other ceremonies, Papal abuses, images, and idols.” During these same
months, many of the pieces of an austere civic reformation along Swiss lines
were put in place. A radically simplified liturgy was instituted. All holidays
and feast days were abolished. Revenue from seized church property was allo-
cated for new schools and a reorganized system of civic hospitals. Edicts ex-
pelled prostitutes and ordered fornicators and adulterers to “abandon their
wicked life” or face a whipping or banishment.

Such was the situation when a legally trained young French evangelical
who had just made a striking theological debut with a work entitled the Insti-
tutes of the Christian Religion passed through Geneva in July 1536 bound for
Strasbourg. Calvin expected to spend just one night, but Farel learned of his
presence and realized how useful somebody of his training and talents might
be. Our one account of the interview at which Farel convinced Calvin to stay
was written by Calvin himself twenty years after the fact: “Farel detained me
in Geneva, not so much by counsel and exhortation, as by a dreadful threat
which I felt in the same way as if God had laid his mighty hand upon me from
heaven to arrest me. . . . After learning that my heart was set upon devoting
myself to private studies, for which I wished to keep myself free from other
pursuits, . . . he proceeded to warn me that God would curse my retirement
and the tranquility which I sought for my studies if I withdrew and refused to
help when it was so urgently needed.”* The account is clearly shaped by Cal-
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vin’s concern to suggest that he was called to his prophetic office by providen-
tial forces that he dared not resist, but the story also fits with what we know
of Farel’s character. Undeniably less trustworthy is Calvin’s oft-cited deathbed
recollection of the work that had been accomplished in Geneva prior to his
arrival: “When 1 first arrived in this church there was almost nothing. They
were preaching and that’s all.”® A civic reformation along Swiss lines had in
fact already been largely implemented. For most of the next thirty years, Cal-
vin would confront the turbulence of Genevan politics and seek to establish a
different model of church organization and a still more thorough reformation
of manners.

CALVIN THE THEOLOGIAN

When Calvin arrived in Geneva, he had scarcely turned twenty-seven, but he
had already written the first edition of what would become the century’s most
enduringly influential theological masterwork. Important elements of his the-
ology emerged only under the pressure of events in Geneva, during his sub-
sequent sojourn in Strasbourg from 1538 to 1542, and in dialogue with other
theologians he respected, most notably Melanchthon. Still, much of his ma-
ture theological vision was already present in the 1536 edition of his Insti-
tutes. So too were the exegetical and rhetorical capacities that would assure
his work a vast international audience. For these reasons, it makes sense to
examine his theology before his work in Geneva, although the connection be-
tween the two should never be forgotten.

Calvin was a child of the world of the ecclesiastical courts. His father occu-
pied a succession of posts attached to the cathedral of Noyon in Picardy that
gave him good connections with the bishop and enabled him to arrange an
excellent education for his son. At the tender age of eleven, the young Calvin
received a chaplaincy that amounted to a de facto scholarship. Two years later
he left for Paris and the College de la Marche in the company of a member of
the bishop’s family. He shifted to the more highly esteemed College de Mon-
taigu, received his arts degree, and studied law at Orléans with the celebrated
jurist Pierre de I'Estoile. After a brief sojourn in Bourges as well, he received
his law degree in 1531.

Students of Calvin’s thought have devoted attention to exploring the effect
of this education on his mature theology. The regent of the College de Mon-
taigu during his time there was the distinguished Scotist John Mair, and
scholars have observed parallels between certain theological positions later
advanced by Calvin and the views of Scotus and the schola Augustiniana mo-
derna. As a student in the arts faculty, however, Calvin would not necessarily
have been exposed to any formal training in theology. No direct reliance on
any texts he might have read in Paris has ever been proven, and certain of Cal-
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vin’s arguments that interpreters have highlighted for their similarities with
late medieval theology do not appear until the later editions of the Institutes.®
His legal education likely was more important for his later career, both be-
cause his legal expertise commended him to the ruling authorities in Geneva,
who turned to him for advice about matters of legal procedure as well as help
in drafting the ecclesiastical ordinances of the city, and because legal exegesis
avoided allegorical interpretation and confined itself to reconciling passages
in the law, in a manner that Calvin would follow in his Bible commentaries.”
But the law would not prove his final resting place. He grew interested in hu-
manism and in 1531 returned to Paris to follow courses at the new trilingual
College Royal. When he published his first book in the following year, it was,
in good humanist fashion, a commentary on a classical treatise, Seneca’s On
Clemency.®

The process that carried Calvin from the authorship of this work, which be-
trays no sign of commitment to the evangelical cause, to an open rejection of
“the superstitions of the Papacy” is singularly ill illuminated by contemporary
evidence; even Calvin’s later autobiographical statements are of little help.
We know that Luther’s works were passed around in circles such as those in
which he moved, that as the years passed he came into contact with a num-
ber of individuals who hoped for the purification of worship through a return
to the essence of Scripture, and that the conservative theologians of the Sor-
bonne viewed such hopes as heretical and dangerous to the church, although
many of those who embraced such views would have denied this. It also seems
clear that by late 1533 Calvin could be counted among the admirers of Lefe-
vre d’Etaples’s follower Gérard Roussel. At the end of the year he came under
suspicion as a “Lutheran” and was forced to flee Paris because of his known
friendship with the rector of the Sorbonne, Nicolas Cop, whose provocative
oration to open the academic year, blending Erasmian and Lutheran ideas,
prompted the authorities to seek the arrest of those known to be associated
with him. The next year was a time of peregrination around France for Cal-
vin: he resigned his benefice in Noyon in May 1534, and then, after the Affair
of the Placards in October prompted another, harsher crackdown on heresy
throughout the kingdom that would take at least one close friend to the stake,
he fled to Basel. There, he set busily to work on an exposition of the true
evangelical faith that he dedicated to Francis I to show him that this was not
seditious, as its enemies charged. He also wrote a preface to Pierre Olivétan’s
translation of the Hebrew Bible, the first document from his pen to display an
unambiguous rejection of the Roman church and its corruptions.’

The text of the Institutes of the Christian Religion that Calvin completed
in just eight months in Basel was only the first version of a work that he would
return to and expand throughout his lifetime. The full title of the first edi-
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tion of 1536 declared that the work contained “almost the whole sum of piety
and whatever it is necessary to know in the doctrine of salvation” and that
it was a “work very well worth reading by all persons zealous for piety.” Its
structure was modeled after Luther’s small catechism, with six chapters ex-
plicating the Ten Commandments, the Apostles’ Creed, the Lord’s Prayer, the
true sacraments, the false sacraments of the Roman church, and the proper
relation of church and state. Three years later, an expanded folio edition ap-
peared with eleven new chapters. Now the stated goal of the work was also
“to prepare and train students of sacred theology for the study of the word of
God that they might have an easy access into it.” Further expansions followed
in 1543, 1550, and 1559. By the last edition, the original work of just 85,000
words had burgeoned to an opus of 450,000 words reorganized around four
broad themes: the knowledge of God, the process of salvation, the character
and consequences of faith, and the institutions and sacraments of the church.
Calvin also prepared French editions of each revision after 1539.1° As each
revision enlarged existing sections with new arguments responding to issues
that Calvin came to see as significant, the result was a work of complexity,
motif lapping upon motif in sedimentary deposits in a manner that makes it
best thought of as a treasury of more or less perfectly harmonized explica-
tions of individual points of doctrine, rather than a work of absolute logical
and metaphorical consistency.!

Calvin’s importance as a theologian derived in large measure from his abil-
ity to appreciate and to express cogently the insights of the leading magisterial
reformers of the preceding generation while mixing in distinctive accents of
his own. The modeling of the first version of the Institutes on Luther’s cate-
chism suggests his debt to the Wittenberg reformer. Calvin always saw him-
self as a defender of Luther’s fundamental theological principles—principles
that, in his view, the master sometimes lost sight of himself, carried away as
he so often was by his formidable temper. On many issues concerning the
process of justification by faith alone and the bondage of the will, his ideas
echoed Luther’s; this is particularly true of those sections of the Institutes
that represent its earliest geological layers. Calvin was also close in spirit and
ideas to his fellow humanist drawn into the orbit of theology, Melanchthon,
whose Commonplaces was the most complete exposition of Protestant ideas
prior to the appearance of the Institutes. Bucer, whom Calvin got to know well
when he spent three years in Strasbourg between his first and second stays in
Geneva, left a still deeper imprint. As we shall see, Calvin’s sojourn in Stras-
bourg was instrumental in shaping his thinking about ecclesiology. Even be-
fore arriving in Strasbourg, however, Calvin knew Bucer’s commentaries and
was strongly swayed by them in his formulation of the doctrine of predesti-
nation. As for Zwingli, Calvin was sufficiently critical of his purely symbolic
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interpretation of the Eucharist that he told correspondents he avoided his
writings for a long time; yet it is evident from the internal evidence of the In-
stitutes that he had read On True and False Religion prior to 1536 and that
at several crucial points where the Zurich reformer parted company with Lu-
ther, as on the matter of images, Calvin followed Zwingli and expressed him-
self in a way that hints at the mark left by the elder man.?

Although many passages in the first edition of the Institutes have been
shown to be close paraphrases of ideas expressed by one or another of these
authors, Calvin sifted what he read and organized his ideas around distinctive
points of emphasis of his own. Perhaps the most frequently sounded note in
his writings is his tightly conjoined emphasis on God’s absolute control of all
that occurs on earth and man’s consequent obligation to serve and glorify the
all-powerful God who created him. God is not simply the creator of all things,
but their “everlasting Governor and Preserver” who “sustains, nourishes, and
cares for everything he has made, even to the least sparrow.” He is also the
fount of all good—indeed, he was so good that he had his only son assume hu-
man flesh and purchase our redemption by suffering an agonizing death. In
gratitude, human beings should bend all of their efforts to serving him: “We
are not our own: in so far as we can, let us therefore forget ourselves and all
that is ours. Conversely, we are God’s: let us therefore live for him and die
for him. We are God’s: let his wisdom and will therefore rule all our actions.
We are God’s: let all the parts of our life accordingly strive toward him as our
only lawful goal.” And again: “The whole life of a Christian ought to be a sort
of practice of godliness, because we have been called to sanctification.” '3

Because the key to serving God lay in subordinating the individual will to
God’s and in cleaving to his commandments, it followed for Calvin, as it had
for Zwingli and Bullinger, that worship that deviated from the pattern com-
manded in the Bible was a grave lapse of duty. Even the first edition of the
Institutes, written in a measured tone to convince Francis I that the evangeli-
cal faith represented no threat to order, cast the dangers of false worship in
strong terms. Catholic eucharistic practices were “veritable inventions of the
devil,” “frightful abominations,” “most wicked infamy and unbearable blas-
phemy” forged in the “shop” of the papacy. “The common cause of all believ-
ers, that of Christ himself” was set against “the order of the priests,” whose
practices were “veritable inventions of the devil.” Although many details of
worship are things indifferent, believers ought not to participate in rituals that
are truly wicked, alleging their desire not to offend their neighbor, for then
they will remain forever stuck in the mud, with no hope of escaping.'* Calvin’s

” o«

strong sense of the foulness of Roman rituals led him to urge believers who
had seen the light of the Gospel to flee them. He first sounded this theme in
two Latin letters published in Basel in 1537, then gave it fuller and more force-
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ful exposition in two tracts of 1543 and 1544, the Short Treatise to Christians
living among Papists and the ironically titled Nicodemites’ Excuse. Believ-
ers in Christ still living in Babylon must leave if at all possible for some region
in which worship is pure. If they cannot do so, they must not be like Nicode-
mus, who came to Christ only at night, but must abstain from the mass, pray
to God in private that he restore his church to a purer state, and instruct and
edify their neighbors. In one of his most striking images, he compared those
who continue to practice idolatry and false worship with latrine cleaners, who
grow so accustomed to the stench in which they work that they cannot under-
stand why others hold their noses in their presence. “Hardened by habit, they
sit in their own excrement, and yet believe they are surrounded by roses.”
As we have seen, Bullinger and a Lasco similarly began to exhort believers to
shun the abominations of popery in these years. The powerfully expressed ab-
horrence of false worship articulated by all of these men was fundamental in
galvanizing the underground evangelical sentiment that existed in many parts
of Europe by the middle decades of the sixteenth century into open with-
drawal from Roman worship. Nobody expressed this abhorrence more vigor-
ously than Calvin.'s

Of the various elements of proper Christian worship, none was more essen-
tial than the Lord’s Supper. Calvin’s eucharistic theology, as already indicated,
attempted to define a middle ground between the symbolic understanding of
Oecolampadius and the Zurich theologians and the Lutheran doctrine of a
real presence. Christ made himself truly present to believers in the ritual, but
only in spirit—not as a real, substantial presence. Lutheran interpretations of
the sacrament appeared to Calvin to imply a carnal and crass conception of
God. Because Christ’s spirit came to believers during the ritual, it had mul-
tiple benefits. It confirmed and refreshed their faith, inspired them to greater
thanksgiving and love for God, and bound them to one another in concord and
affection. Because of these benefits, Calvin recommended that the sacrament
be celebrated weekly. Although the ritual was spiritual food for believers, how-
ever, it was deadly poison for those who lacked faith, for Paul had warned the
Corinthians that those who partook unworthily ate and drank judgment upon
themselves. For this reason, and to preserve the reputation of the community
of believers gathered around the eucharistic table, the faithless should be kept
away from the ceremony.!¢

The emphasis on keeping the eucharistic community pollution-free led in
turn to a concern with church discipline. To be sure, the elect could not be
recognized with full assurance here on earth, so all those who outwardly pro-
fessed the true faith, did not live scandalously, and believed themselves
worthy of admission to communion after personal self-examination should be
admitted to the sacrament. The first edition of the Institutes nonetheless in-
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dicated that excommunication had been instituted to bar the evidently un-
believing and unworthy. Additions to subsequent editions specified in ever-
greater detail how church discipline should operate and who should exercise
it. Jesus’ words in Matthew 18:15-17 were a blueprint for shunning sinners
who refused to amend their ways after first private, then collective admo-
nitions failed to move them. Farel, Oecolampadius, Blaurer, and the south
German Lutheran Johannes Brenz had all already inferred from this the de-
sirability of an ecclesiastical system of moral supervision and excommunica-
tion alongside whatever civil instances might exist. Plans for such a system,
normally involving lay church members as well as ministers, were included
in draft church ordinances for Schwibisch Hall, Basel, Constance, Ulm, and
Strasbourg, but the magistrates of these long-standing free cities all proved
unwilling to give church bodies the final say in excommunication. Calvin’s
first proposed ecclesiastical ordinance for Geneva of 1537 followed these prec-
edents, Oecolampadius’s Basel writings being probably his direct inspiration.
Later editions of the Institutes stressed that discipline formed the sinews of
a rightly ordered church and encompassed the power of excommunication,
which served ends different from the state’s suppression of criminal behav-
ior.1” This would always be contested by Bullinger and the Zurich theologians,
who argued, as we have seen, that where the governing authorities were Chris-
tian, they were ultimately responsible for discipline as part of their larger
oversight over church and community.

Not only did Calvin come to see the Bible as providing a clear model for
church discipline; he also became assured that Scripture spelled out the basic
offices found in any properly ordered Christian church. Here Bucer directly
inspired him. The Strasbourg reformer’s On True Pastoral Care of 1538 lo-
cated within the New Testament two fundamental orders of ministers that he
believed the Holy Spirit designated as appropriate for the church in every
age: “the pastors and teachers, and those servants who meet the needs of the
poor on behalf of the common church.” Bucer also considered it “the Holy
Spirit’s ordinance . . . that each church have a number of elders who are
all pastors and bishops, i.e. overseers who provide pastoral care and carry
out the pastoral office.”'® Calvin spent the years 1538-42 alongside Bucer in
Strasbourg. His 1543 revision of the Institutes incorporated Bucer’s claim that
various forms of ministry had a clear biblical sanction and gave greater pre-
cision and consistency to the lists of ministers found in Bucer’s work. Com-
mentators have traditionally called the resulting product Calvin’s doctrine of
the fourfold ministry. This identified four permanent ministries in a rightly
ordered church. The first were ministers of the word charged with proclaim-
ing the Gospel and administering the sacraments. The Bible had called these
by a variety of interchangeable names: bishops, presbyters, pastors, minis-
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ters. From this, Calvin, like Bucer, deduced that the Roman Catholic hier-
archy that distinguished bishops from parish ministers was illegitimate. Some
pastors could exercise a supervisory or oversight role, but all should preach
and minister to a congregation at the same time. Teachers formed the second
order. They were experts in scriptural interpretation but lacked the authority
to apply Scripture to individual cases, to exhort, to administer ecclesiastical
discipline, or to administer the sacraments. Elders charged with the censure
of morals comprised the third order of ministers. Deacons responsible for the
relief of the poor were the fourth. Calvin discerned two grades of deacons,
those who collected and distributed alms and those who devoted themselves
to the physical care of the poor and the sick. The latter group included the
widows whom Paul mentions in 1 Timothy 5:9-10, and thus Calvin’s disposi-
tion made room for deaconesses as well as deacons, a point much emphasized
by recent commentators.'”

In locating the outlines of the properly ordered church in the Bible, Calvin
at once strengthened ministerial authority by claiming divine ordination for
it and gave those who recognized the need to escape the pollution of Rome a
positive alternative model of a true Christian church. The 1536 edition of the
work already made strong claims for the power of pastors:

They may boldly dare do all things by God’s word, whose ministers and
stewards they have been appointed; may compel all worldly power, glory,
loftiness to yield to and obey his majesty; may for him command all from
the highest even to the last; may build up Christ’s household and cast down
Satan’s kingdom; may feed the sheep and kill the wolves; may exhort and
instruct the teachable; may accuse, rebuke, and subdue the rebellious and
stubborn; may bind and loose; and finally may launch lightnings and thun-
derbolts; but do all things in God’s Word.?®

His subsequent revisions of the Institutes further hardened his ecclesiology in
a clericalist direction and augmented his claims for the scope of ecclesiastical
discipline.?!

In claiming that the ministers could “compel all worldly power,” Calvin
might appear to have set the clergy above even secular rulers, but he took
strong issue with the Anabaptist view that true Christians should have noth-
ing to do with government and was eager to deny the charge that the evan-
gelical cause was a threat to the political order. Following Paul, he stressed
that the powers that be were ordained of God. Christians could act as magis-
trates. Because government was divinely ordained, to resist the lawful ruler
was to resist God: “We owe . . . reverence and . . . piety toward all our rulers
in the highest degree, whatever they may be like.” He did, however, add one
qualification to this strong statement of the duty of obedience. If the local gov-
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ernment made provision for magistrates to oppose unjust decrees, as it did for
the ephors of ancient Sparta, these magistrates were duty bound to exercise
that authority. Calvin also stressed that secular rulers were properly them-
selves instruments of the law, which God had created: “Nothing truer could
be said than that the law is a silent magistrate; the magistrate, a living law.”22
Tension may thus be discerned in his thought between his call to respect the
established political order and his strong sense of the majesty of the divine
will, which all men were obliged to obey and which ministers had a duty to
proclaim forthrightly.

Tension also characterized his discussion of the respective spheres of secu-
lar and ecclesiastical authority, another topic that successive editions of the
Institutes examined at length. On the one hand, Calvin separated secular and
ecclesiastical government far more sharply than the Zurich theologians ever
did. The authority of the church extended over matters spiritual. Its charge
was to combat sin, to aid believers in the process of their personal sanctifica-
tion, and to guard the church against dishonor. Secular government watched
over outward forms of behavior. It fostered peace and tranquility among men.
Yet Calvin also assigned to the secular magistrates the responsibility of see-
ing to it that both tablets of the Ten Commandments were upheld. They were
thus obligated to punish idolatry, sacrilege, and blasphemy. They also had the
duty of seeing that ecclesiastical discipline was upheld and the ministers of
the word were not mocked. Although separate in jurisdiction, secular and ec-
clesiastical government were “conjoined.”??

The precise form of secular government was a matter of theological indif-
ference; governments could be monarchical, aristocratic, or democratic. In
the later editions of the Institutes, however, Calvin expressed a frank pref-
erence for aristocratic forms of government, since they were least likely to
fall into tyranny. This was congruent with his views on church government,
which favored the selection of elders not by direct election, but through nomi-
nation by the clergy followed by confirmation by both the magistrates and
the congregation as a whole, although again this was a matter of earthly pru-
dence, not divine decree.?* Calvin’s preference for aristocracy over monarchy
might seem surprising on the part of one who was born a subject of the king
of France and continued throughout his life to consider himself a Frenchman,
especially in light of the many political treatises of the time that proclaimed
the superiority of monarchies over all other forms of government. But he also
peppered his sermons with cutting remarks about the wickedness and arro-
gance of individual kings, just as Erasmus’s correspondence with his close
friends reveals bitterness on his part about oppressive taxation and the exces-
sive concentration of power in a few hands.?5 Sixteenth-century intellectuals
may have seen less divinity hedging a king than is commonly thought.
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Finally, and most famously, Calvin’s theology included a strong statement
of double predestination. He first addressed the topic directly in the 1539 edi-
tion of the Institutes, almost certainly in reaction against Melanchthon’s 1535
revision of his Commonplaces, in which Melanchthon expressed worry about
the moral consequences of a strict doctrine of predestination and introduced
a measure of free will into his discussion of election. Bucer’s statement of
double predestination in his 1536 commentary on Romans also had a great
effect. Calvin prefaced his discussion of the subject with a warning that pre-
destination was one of the greatest mysteries of divine justice, and that impru-
dent speculation about this issue beyond the boundaries defined by Secripture
was “foolish and dangerous, nay, even deadly.” He was nonetheless equally
adamant that, because God had revealed the doctrine, it would be improper
to avoid discussion of it, as Melanchthon urged. “In actual fact,” Calvin wrote,
“the covenant of life is not preached equally among all men, and among those
to whom it is preached, it does not gain the same acceptance either constantly
or in equal degree.” In a world governed by an omnipotent God, this can be
for only one reason: “Eternal life is ordained for some, eternal damnation for
others.” To the fear that telling people their salvation derives from God’s in-
scrutable will may destroy their motivation to live an upright life, Calvin re-
plied, “Seripture does not speak of predestination with intent to rouse us to
boldness that we may try with impious rashness to search out God’s unattain-
able secrets. Rather, its intent is that, humbled and cast down, we may learn
to tremble at his judgment and esteem his mercy. . . . Paul teaches that we
have been chosen to this end: that we may lead a holy and blameless life. If
election has as its goal holiness of life, it ought rather to arouse and goad us
eagerly to set our mind upon it than to serve as a pretext for doing nothing.”
The proper use of predestination was to teach those with faith that their belief
derives from God'’s eternal counsel and would endure through all tribulations.
Used in this way, it was, Calvin insisted, a comforting and fortifying doctrine.2¢

Admirers and opponents alike recognized Calvin as a master stylist in both
Latin and French, blessed with a “golden pen” and a superior ability to ex-
press complex theological issues in an easily understandable manner.?” By
constantly expanding and reorganizing his Institutes, he was able to create a
work that was comprehensive but reasonably compact, appropriate for theo-
logical instruction yet also accessible to laymen. In addition to the successive
Latin and French editions that he himself prepared, complete translations
appeared during the sixteenth century in English, Dutch, German, Italian,
and Spanish. No fewer than four theologians of the next generation, including
the celebrated Kaspar Olevianus, prepared condensed versions, and a fifth,
Johann Piscator, reorganized the volume as a set of theses for disputation by
students of theology. The work went through seventy-six sixteenth-century
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editions in these various formats, not including separate publications of short
extracts, placing it ahead of Bullinger’s Decades and Sum of the Christian
Religion (sixty-two editions combined) as the best-selling Reformed theologi-
cal work of the century.?

The Institutes was hardly Calvin’s only work of significance. Once he hit
his stride in Geneva, he gave thrice-weekly lessons on the Bible, preached
daily every other week, and composed commentaries on the major books of
the Old and New Testaments that he began to publish from 1540 onward.
Nearly eight hundred of his sermons found their way into print during his life-
time, and after 1557, he allowed his thrice-weekly lessons to be printed too.
Doctrinal challenges, major events, and the need to offer believers edification
about specific issues prompted him to write still more works. His speed of
composition was remarkable; he completed one book of a hundred pages in
less than a week. So too was his capacity for work. When his recurring mi-
graines, gout, or hemorrhoids confined him to bed, he dictated from there.?’
His occasional publications ranged from a brief exposition of the Lord’s Sup-
per to treatises of advice to the faithful in France, Poland, and the Low Coun-
tries to attacks on a wide range of opponents and targets, including the
Council of Trent, Anabaptists, anti-Trinitarians, astrologers, Lutheran ubiqui-
tarians, and those “moyenneurs” who favored excessive compromise with the
church of Rome. His most successful occasional work (twenty editions to
1622) was his Announcement of the Value Christianity Would Receive from
an Inventory of Relics (1543), a lampoon of false worship that tabulated the
body parts of the leading objects of veneration in Christendom’s most famous
shrines to show how many heads and feet certain saints would have to have
had if all relics were genuine.

Just as the Institutes came to outsell Bullinger’s Decades, so the total vol-
ume of Calvin’s published works outstripped Bullinger’s by the 1540s and
continued to do so for most of the rest of the century (graph 3.1). His books
appeared in French, German, Italian, Spanish, English, Dutch, Czech, and
Polish as well as Latin. Although the vast output of his works in French nar-
rowed to a trickle after the 1560s, the volume of translations into German
and English increased noticeably in the last decades of the sixteenth cen-
tury, an indication of the growing impact his thought would have after his
death in England and certain German territories (table 3.1). Bullinger was
more widely printed in German and Dutch, but Calvin’s writings were more
widely disseminated in all other tongues including Latin, the cosmopolitan
language of the learned (cf. table 2.1, p. 60). Even his enemies testified to
his impressive skills and eminence as a theologian and author. The great-
est masterpiece of sixteenth-century Catholic controversial theology, Robert
Bellarmine’s Disputations Against the Heretics of Our Time, cited Calvin in
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TABLE 3.1
Editions of Calvin by Language, 1530-99

French German Dutch Czech
Total Latin English Italian Spanish Polish

1530-39 10 6 2 — 2 —_ - — —_ -
1540-49 93 29 45 9 3 4 — 1 2 —
1550-59 116 43 59 3 4 5 2 — - —
1560-69 128 27 88 8 1 2 2 — —_ -
1570-79 43 20 1 18 3 — 1 — - —
1580-89 55 15 1 25 9 — 5 — - -
1590-99 31 14 1 3 6 — 5 1 — 1

Total 476 154 197 66 28 11 15 2 2 1

Source: Calculated from Rodolphe Peter and Jean-Pierre Gilmont, Bibliotheca Calvin-
iana (Geneva, 1991-2000).
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order to rebut him more often than any other Protestant theologian, Lutheran
or Reformed.?® The vast diffusion of his works was one of the most powerful
foundations of his influence throughout Europe.

CALVIN COMPLETES THE GENEVAN REFORMATION

The twenty-seven-year-old Frenchman who arrived in Geneva in 1536 was
thus a theological expositor of unusual skill and productivity. His importance
within the subsequent history of the Reformed tradition derived from more
than this alone, however. No less significant was his success in helping to
transform Geneva into a community that by 1560 had gained a reputation in
evangelical circles as the very model of a reformed community and in Catho-
lic eyes as the most dangerous lair of apostasy in Europe. In the twenty-five
years that Calvin spent on the shores of Lake Leman, he succeeded in estab-
lishing the system of independent church discipline that other reformers had
sought in vain. He spearheaded a reformation of manners promoted collabora-
tively by church and state that demonstrably transformed the political culture
of the city and the behavior of its inhabitants. He oversaw the departure from
the city of many political and intellectual rivals and witnessed the arrival of
still more refugees drawn to Geneva by its reputation as a godly community—
refugees who enriched Geneva’s economy and printing capacities even more
than did those who flocked to Emden in this period. All of these transforma-
tions contributed to making the city the greatest single fount for the subse-
quent dissemination of Reformed ideas. None came easily.

When Calvin gave in to Farel’s adjurations and agreed to remain in Geneva,
he initially consented to serve only as a doctor or reader of the holy Scrip-
ture, believing himself unprepared for a pastor’s role. The success of his early
lectures on Paul in the cathedral, the respect accorded his opinions when he
took part in the Lausanne disputation a few months later, and the encour-
agement of such eminent churchmen as Bucer, who wrote to him to say that
God had clearly blessed his ministry, all gradually convinced him otherwise.
At the end of the year, he accepted a pastorate and in short order became
the dominant figure among the city’s clerics. Farel, although twenty years his
senior, was keenly aware of his intellectual limitations and tended through-
out his life to embrace the ideas of the stronger minds nearby. Calvin, on the
other hand, possessed a series of attributes that commended him to Geneva’s
ruling councils and made him a force to be reckoned with in the close quarters
of a sixteenth-century city. His legal training prepared him to draft ecclesi-
astical legislation. His theological acumen made him an effective advocate of
the city’s Reformation policies. His fellow ministers and earliest biographers,
Theodore Beza and Nicolas Colladon, noted his exceptional recall of the Bible
and “truly prophetic vehemence,” which he was not averse to unleashing in
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the chambers of the city council. All these traits served him well in the face-
to-face jousts of scriptural and legal argument that were so critical to carrying
the day when key questions of ecclesiastical organization were under dis-
cussion. Colladon also praised his vigilance. He developed an extensive net-
work of correspondents and informants both inside and outside the city that
permitted him to remain abreast of events unfolding in Geneva’s governing
circles and to rally support from outside at sensitive moments. “Satan and
his followers never caught him unawares, but he was always able to warn his
flock before the blow.”3! Finally, he had no hesitation about acting ruthlessly
when challenged. Although committed in principle to charity and reconcilia-
tion, and although capable of acting on these principles when dealing with
senior Protestant theologians from other cities, he combined his high estimate
of the ministerial calling with not only an awesome confidence that the views
he defended represented the pure word of God, but also an apparent fear that
the least concession might open the door to rampant disorder. Whenever his
personal honor or the truth of his teachings was challenged locally, he de-
manded nothing short of total capitulation. Musculus called him an always-
drawn bow.3?

Calvin’s first actions as spokesman for the city’s ministers were anything
but triumphs. He was almost certainly the author of a set of articles for the
organization of the church that the ministers presented to the council early
in 1537. These called for monthly celebrations of the Lord’s Supper, the draft-
ing of a brief outline of the faith individuals would be required to master be-
fore being admitted to the sacrament, and a system of ecclesiastical discipline
exercised by “persons of upright life” that gave the ministers the power to
bar unrepentant sinners from the table.?® The council initially accepted most
of these proposals, although it restricted communion to four yearly celebra-
tions. An Instruction and Confession of Faith Used in the Church of Geneva
followed from the pastors. But the city still held sharply divided opinions on
religious matters, and implementation of the program ran into opposition. A
sizable number of inhabitants balked at making the required confession of
faith. Although in time they were induced to accept the statement, the effort
involved convinced the city council to decree at the same time that nobody
should be denied access to the Lord’s Supper. After new elections brought to
power a group of syndics hostile to the ideas of the ministers, relations be-
tween the city council and the clerics deteriorated. The city council ordered
the clergy to reintroduce certain features of worship still used in Bern but
abolished in Geneva, notably the use of special communion wafers instead of
ordinary bread and the observation of four holidays. The ministers refused,
less out of insistence upon the inalterability of the ceremonies at issue than
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out of a belief that the council should not dictate church practice. They then
defied a ban against preaching against these actions and refused to celebrate
communion during Easter 1538. For this provocative insistence on what they
claimed to be their clerical prerogatives, they were dismissed and ordered to
leave town within three days.>*

Calvin made his way to Strasbourg, where at Bucer’s invitation he minis-
tered for the next three years to the new congregation established there for
French refugees. This period of close contact with the author of On True Pas-
toral Care was critical to the maturation of his doctrine of the fourfold min-
istry. It also was among the most pleasant and productive periods of his life.
He published his first French edition of the Institutes and first Bible commen-
taries. He made his debut into the wider world of European theology by ac-
companying Bucer to the Regensburg Colloquy. The refugee church to which
he ministered attained the independent system of church discipline run by a
consistory of ministers and elders and the autonomous administration of ec-
clesiastical poor relief by deacons that had become both Calvin’s and Bucer’s
ideal. Strasbourg’s magistrates were not prepared to give the civic church the
authority to bar people from communion, but they thought it fine if immi-
grants regulated their own behavior and ran their own charities.33

While Calvin was in Strasbourg, Geneva’s church floundered. The Guiller-
mins, as Farel and Calvin’s supporters were called, grumbled and balked at the
way church affairs were now run. The city’s new pastors were overwhelmed by
the task of winning over the populace and proved to have little skill at defend-
ing their version of the faith. When the bishop of Carpentras, Jacopo Sadoleto,
wrote an appeal to the Genevans to return to the Roman church, Calvin had
to take on from Strasbourg the task of writing the reply that the city’s minis-
ters could not or would not produce. Many of the council members who had
been Calvin and Farel’s chief opponents fell into disgrace after they negoti-
ated a settlement with the Bernese to a dispute over judicial rights in some
nearby villages that ceded far more than most Genevans were willing to ac-
cept. Two of the city’s new ministers abandoned their posts without request-
ing permission from the municipal authorities. Recognizing Calvin’s utility to
the city, the now more strongly Guillermin city council dispatched an envoy
to Strasbourg in September 1540 to see if he could be induced to return. It
took a year of entreaties to get him to take up once again this cross that he
had told Farel he would rather die “a hundred other deaths” than endure. In
the end, it appears to have been the intervention of the Zurich officials that
persuaded him to return by giving him confidence that their support would
enable him to overcome the opposition to his policies within Geneva. The au-
thorities in Geneva and Zurich alike emphasized that Geneva’s strategic loca-
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tion at the gates of France, Italy, and Germany would permit “this man blessed
by God with such remarkable gifts” to “spread the reign of Christ more than
if he taught in any other city in the world.” Farel, for his part, chose to remain
in Neuchatel, where he had been given a pastorate after leaving Geneva.’°

Immediately upon returning, Calvin set to work drafting a new set of ec-
clesiastical ordinances. These bear the clear imprint of his Strasbourg expe-
rience and show that the outcome of his first ministry in Geneva had not
moderated his zeal to assert ecclesiastical prerogatives. The ordinances spe-
cifically invoked the four ministries that God was said to have established for
his church. They placed the power to test and nominate candidates for pas-
toral positions in the hands of the sitting ministers, whose choice was then
to be reviewed by the city government and finally put before the congrega-
tion—just the process of ministerial selection lauded in the 1543 revision of
the Institutes. Elders were to be chosen by the city officials from the mem-
bers of the various councils that made up the city government; on this score,
the Genevan ordinances linked the consistory more tightly to the city gov-
ernment than would many later Reformed church orders. The title of deacon
was bestowed upon the administrators of the city’s hospital, again selected by
the city fathers. The ordinances also made provision for a weekly gathering,
or conférence, of ministers at which biblical passages were to be discussed
in common “to preserve purity and agreement of doctrine,” and for quarterly
sessions of fraternal correction to ensure they did not succumb to a long list
of vices deemed incompatible with their office. Parents were required to bring
their children to weekly catechism classes, and no child was to be admitted to
communion until he or she could recite the catechism. Finally, the regulations
stipulated the oversight of ecclesiastical discipline by a consistory of pastors
and elders. The delicate issue of just who had the power to pronounce sen-
tences of excommunication was resolved with a circumlocution that named
no names but seemed to suggest that this power lay with the consistory: if,
after being admonished privately and then before the consistory, an offender
did not mend his ways, “may he be forbidden from communion and may he be
denounced to the magistrate.”3” Whether or not this phraseology was deliber-
ate, Calvin undoubtedly felt he had to compromise in order to gain approval
for the ordinances. As he wrote a ministerial colleague, the ordinances were
the best that could be hoped for under the circumstances.?®

Under Calvin’s guidance, the consistory swung vigorously into action. The
ecclesiastical ordinances instructed the elders to attend to those who ex-
pressed religious opinions contrary to the doctrines of the church, who were
negligent about attending services, and who engaged in vice or crime. Some-
what more abstractly, Calvin assigned discipline several goals in the Insti-
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tutes: to ensure that the church of Christ was not dishonored, to prevent the
good members of the church from being corrupted by the bad, and to help
the bad mend their ways.?* Thanks to the full edition of the consistory reg-
isters now being prepared by a research team under the direction of Robert
Kingdon, scholars have a far clearer picture of the action of the consistory
than was previously available on the basis of the source that had shaped most
discussion of the body: the extracts of particularly juicy cases made from the
notoriously hard to read originals by the nineteenth-century local historian
Frédéric-Auguste Cramer. In its first years of operation, the consistory busied
itself prodding the tepid and the unconverted to attend the weekly sermon, to
learn the new prayers and catechism, and to give up Catholic devotional prac-
tices to which they remained attached. In 1542, the body heard the already
impressive number of 320 cases, of which 161 involved such religious irregu-
larities as missing sermons and failing to master the rudiments of the faith.
Several Genevans were reprimanded for using magical charms or called in on
suspicion of possessing rosary beads. Others were told to acquire a Bible or
hire a teacher to instruct them in the faith.

As the consistory gained confidence and the Genevans accommodated
themselves to the new religious order, the pastors and elders turned their at-
tention to other matters. In 1550, the consistory took up 584 cases, of which
only 86 involved suspected magical or Catholic practice, failure to attend ser-
mons, and inadequate knowledge of the catechism. Eager to preserve amity
among all communicants, the consistory now devoted a large part of its at-
tention to reconciling interpersonal disputes (238 cases), especially family
quarrels and domestic assaults. It also increased its oversight of a range of
morals offenses, predominantly alleged sexual improprieties (160 cases), but
also such matters as gambling, dancing, and false business practices (a further
34 cases). Finally, the consistory came to be used to defend clerical authority.
Some 38 people were summoned in 1550 to answer reports that they had spo-
ken ill of the church’s ministers or the growing numbers of French refugees in
the city. In these first years of operation, the body had recourse to three levels
of punishment: private admonition before the consistory, usually delivered by
Calvin himself; exclusion from communion; and referral of serious offenses
against civic morals legislation to the secular magistrates. Later on, certain
offenses were also deemed to require public reparation before the entire con-
gregation.

The referral of wrongdoers to the secular magistrates for punishment re-
flected Calvin’s view that, while temporal and spiritual government were sepa-
rate domains with their own jurisdictions, the two kingdoms were nonethe-
less conjoined. He and his fellow ministers sought to establish a close working
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relation with the city government, so that civic justice reinforced ecclesiasti-
cal discipline, and they could turn to the magistrates for support when their
authority was challenged. To their dismay, the Genevan ruling councils often
hesitated to act as aggressively against immorality as they would have liked.
Calvin preached many an angry sermon against the “brute beasts” who inhab-
ited Geneva and the pusillanimous magistrates who ruled over them: “A stub-
born mule needs a stubborn muledriver” was a proverb he often repeated.*!

Through the ministers’ persistence, and also because a large fraction of the
population shared their belief in the need for moral reform—morals legisla-
tion had accompanied the initial implementation of the Genevan Reforma-
tion even before Calvin’s arrival, it should be recalled—a stream of legal mea-
sures seeking to regulate the behavior of the city’s inhabitants flowed from the
ruling councils. A measure of 1544 issued in response to a complaint by Cal-
vin prohibited the singing of dirty songs and forbade loitering in the streets
during the Sunday sermon. A measure of 1546, abandoned after less than a
month, required inhabitants who wished to drink or dine out to do so at one of
five newly established “abbeys” overseen by members of the city government.
No dancing or dicing was permitted; patrons were required to say a prayer be-
fore consuming what they ordered; and a Bible was made available to serve
as the basis for edifying discussion. A more enduring law of the same year
forbade parents to bestow on their children the names of the patron saints
whose cult had been followed in the region, names belonging to God alone
such as Emmanuel or Sauveur, and “absurd and stupid names such as Tous-
saint, Croix, Dimanche.” A broad morals edict of 1549 added new penalties
for confirmed blasphemers, prohibited speaking ill of God’s word or the city
magistrates, and enjoined that “nobody give themselves over to fornication,
drunkenness, vagabondage, or foolishly wasting time, nor to debauching an-
other, but that all work according to their capacity.” Further police ordinances
between 1550 and 1562 increased the penalties for blasphemy, gambling, and
drunkenness and prohibited the sale or purchase of cards, dice, and objects of
popery. Sumptuary edicts spelled out regulations to ensure modesty of dress
“according to one’s estate.” Shortly after Calvin’s death, a 1566 law impos-
ing new penalties for sexual relations outside of marriage mandated the death
penalty for cases of adultery involving two married people. Even before this
law was passed, Geneva’s courts had begun to exact the death penalty in cer-
tain cases of adultery, although when the consistory could persuade the of-
fended party to forgive his or her spouse, the offense was rarely referred to the
secular authorities.*?

The new moral climate was accompanied by a transformation in Geneva’s
ministry and population. The initial six ministerial colleagues who greeted
Calvin on his return from Strasbourg were more of a hindrance than a help,
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he told Myconius. Within five years all but one had died, been deposed, or
been transferred to a rural parish, to be replaced by men whom he regarded
as kindred spirits.** The local chronicler Michel Roset reported, “This year
[1542] the foreigners began to withdraw themselves to Geneva, leaving France
and Italy to enjoy the spiritual goods that the Lord daily bestowed on this
Church.” Statistical evidence about the number of refugees is not available
until 1549, when a register began to be maintained to keep track of all those
requesting permission to settle in the city. In the next eleven years, more than
five thousand heads of household inscribed their names in this register, and
several thousand more went unrecorded. These immigrants remained a dis-
tinctive and influential segment of the urban population, rarely intermarrying
with native Genevan families.**

Not everybody in Geneva appreciated the flood of immigrants, harsher
laws, and new consistorial oversight of their lives, especially since the min-
isters who promoted these measures were themselves outsiders who drew
much of their support from the immigrants. (Not until 1594 would a native-
born Genevan become a pastor of the city’s Reformed church.) To many na-
tive Genevans it began to appear as if their reformation had been hijacked by
foreigners. When some of the anti-Guillermins exiled in 1541 were welcomed
back in 1545 to fill the population void created by intermittent bouts of the
plague over the preceding three years, the anti-Calvin sentiment only grew.
A faction that identified itself as the bons Genevoysiens formed and began to
resist the ministers’ efforts to regulate behavior and to exercise ecclesiasti-
cal discipline without magisterial oversight. The definitive triumph of the new
ecclesiastical order over this opposition came only after a decade of struggle.

The conflict began in 1546 over the surprising issue of superstitious names.
When a barber presented his son for baptism before the congregation and
asked that he be christened Claude, the name of a popular regional saint, one
of the new ministers refused and unilaterally bestowed on him instead the
biblical Abraham. This unprecedented action sparked a “great and scandalous
commotion” in the church. The governing council in the wake of this incident
displayed its support for the ministers by promulgating the law forbidding in-
appropriate names; many within the city saw it as an unacceptable interfer-
ence in one of the most basic matters of familial autonomy and continuity. Re-
current conflicts flared up over this issue for the next five years, and a rising
chorus of complaint against the foreign ministers and their immigrant sup-
porters was heard. A threatening note left in the pulpit of Saint-Pierre lit into
the “buggered renegade priests who have come here to ruin us.” People named
their dogs Calvin and called Calvin Cain. Soon, some said, even the king of
France would move to Geneva. When the consistory began to summon and
reprimand those who spoke ill of the ministers, the hostility turned against it.
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One inhabitant called the consistory “a new jurisdiction to bother people.” A
former syndic reportedly said that “he didn’t care if he didn’t participate in
the Lord’s Supper for seven years, and as for excommunications, they didn’t
bother him any more than the Pope’s.”43

At the eye of the storm was a prominent member of a leading family whose
relation with the consistory grew more and more poisoned from 1548 on-
ward: Philibert Berthelier. Originally a supporter of the Genevan Reformation,
Berthelier’s troubles with the consistory began when he was called before the
body for allegedly telling somebody that he had once drawn his sword in Lyon
to defend Calvin’s reputation, but now he would not clip his fingernail for him.
In subsequent years, a drunken swordfight, an engagement that he broke on
finding out that the woman was not rich, an assault on several recent immi-
grants, and a report that he appeared to be too familiar with a widow brought
him back before the consistory for increasingly unpleasant confrontations. In
1553, he decided he wished to take communion once again. Rather than ap-
pear before the consistory to express his regret for his past actions, he ap-
proached the body that he and others believed had control over access to the
Last Supper, the Small Council. After hearing Berthelier out, the council, then
under the control of a web of families hostile to Calvin’s views about minis-
terial power, gave him permission to participate in the service. Calvin and his
fellow ministers declared that they would leave town before they would admit
Berthelier to communion. This was too alarming an eventuality for the coun-
cil to countenance. It persuaded Berthelier not to present himself at church
on communion Sunday.

Further adroit maneuvers enabled the underlying issue to be avoided for
two more years as tension between the good Genevans and those whom they
called the French reached a fever pitch. A minister was struck in the head
while reproving a group of dancers. A gang of young artisans paraded through
the city one night calling out a lewd parody of the verses sung in church prior
to the recitation of the Ten Commandments—not “raise your heart, open your
ears, obstinate people, to hear the voice of your God,” but “raise your ass,
open your thighs, girls, for the journeymen are here!” Such blasphemies
seemed to the pious to bespeak the utter breakdown of morality. Amid this
alarm, six people were convicted and executed for sodomy, further fueling
fears of moral collapse. An elderly notary under sentence of excommunica-
tion partook at one of the quarterly communion services and afterward
claimed in his defense that he thought the council’s support of Berthelier’s re-
quest to be allowed to take communion applied to all excommunicates. For
thus profaning the communion table, his tongue was pierced with a hot iron
and he was banished. Calvin watched each annual election anxiously to see
how “our” party would do.*¢
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The final showdown came in 1555. In that February’s municipal elections,
those whom Calvin’s supporters labeled the faithful put their candidates in all
four syndical seats. They appear to have been helped in this unexpected vic-
tory by the perception among the broad mass of Genevan bourgeois that the
group hostile to Calvin had been clinging illegitimately to power by placing
kinsmen on the councils in violation of the stigma against parentéles so cen-
tral to urban political cultures in this era. Over the next few months, sev-
eral members of this clan were purged from the Council of Two Hundred, and
thirty-eight immigrants were admitted to the status of bourgeois, thereby re-
inforcing the voting strength of the faithful. As the Enfants de Genéve com-
plained about their slackening control of the city, trouble broke out on the
night of May 16. Several encounters between members of the two factions led
the cry to race through town that the time had come to kill the Frenchmen.
Many inhabitants spilled into the streets with their arms. Leaders of the anti-
Calvin faction helped to disperse the crowds after an hour, and nobody was
injured. Calvin’s supporters were nonetheless convinced of the existence of a
treasonous conspiracy against the city. They used the ensuing investigation
into the tumult to complete the defeat of their rivals. Orders were issued to
arrest the leading good Genevans. Those who did not flee to Bernese terri-
tory were seized and interrogated under torture. The investigation claimed
to uncover a larger conspiracy to “overturn ecclesiastical discipline and the
holy Reformation.” At least twelve death sentences were handed down, and al-
though a majority of those condemned managed to flee, four leading Genevans
were executed, one in so bungled a manner that the executioner lost his job
and was banished from the city for a year for allowing his victim to languish
for so long. Over the months to come, many more refugees were admitted
to the Genevan bourgeoisie, members of the anti-Calvin group were removed
from office, and those who spoke against such actions lost their posts or citi-
zenship for doing so.

The harsh measures taken in the wake of the May events silenced opposi-
tion within Geneva, but they cost the city valuable outside support. Calvin’s
friends among the ministers of the other Swiss cities warned him that the re-
ports circulating about his role in these events were destroying his reputation
even among those who supported him. He was said to have attended the tor-
ture sessions and to have approved all of the government’s actions. He jus-
tified himself in a long letter to Bullinger several months later in which he
denied that he had attended the sessions at which torture was used. In any
event, he pleaded, the torture was moderate and its employment quite natu-
ral, for “the judges could not permit the plot to be denied when it was obvi-
ous.”*% Such an explanation may have satisfied Bullinger, but it did not mol-
lify the Bernese civic authorities, who were moved by the tales told by exiled
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Genevans to try to obtain safe-conducts allowing them to return to Geneva
and defend themselves in the face of the charges made against them. When
this was refused, the Bernese took a much harder line in the negotiations then
under way on the renewal of their treaty of combourgeoisie with Geneva. A
troubling standoff left Geneva without any formal allies.

In this crisis, Calvin demonstrated the skills that made him valuable to the
Genevan city council. He involved himself actively in the diplomatic offen-
sive the Genevans mounted, drafting many of the memoranda that set forth
their position. As relations with Bern deteriorated, he used his connections
with ministers in other towns in the confederation to advance the idea of the
city becoming a full-fledged member of the confederation. Ultimately, how-
ever, the salvation of his party resulted as much from changing international
conditions as from his actions. In August 1556, Philibert-Emmanuel of Savoy
led the imperial forces to a smashing defeat over the French at Saint-Quentin.
The duke then began to mass an army in Franche-Comté for a planned libera-
tion of Savoyard territory from the French who had occupied it since 1536. In
the face of this threat, the Bernese realized how much their common inter-
est with the Genevans in resisting Savoyard territorial claims outweighed any
rifts between them. Negotiations were reopened in a more accommodating
fashion, and in January 1557 the treaty of combourgeoisie was renewed. The
threat of isolation was over, and the triumph of the party favorable to Calvin
in Geneva was secure.*’

As Colladon observed about the tumult of 1555 and its aftermath, “the dis-
covery of the conspiracy led to a great advance for God’s Church, for the
populace was rendered more obedient to the divine word, the holy reforma-
tion was better observed, and scandals were duly punished.”?® Not only was
the right of the church to determine who would be admitted to communion
without magisterial interference established beyond challenge; in 1561, the
ecclesiastical ordinances were revised to state that excommunicates who did
not seek to mend their ways and gain readmission to the service would be
subject to civil penalties including banishment. Consistorial power was now
backed by state authority. It turned dramatically stricter. In 1553, the consis-
tory had pronounced sixteen excommunications. By 1560, it regularly handed
down more than two hundred per annum. Roughly one adult in eight was sum-
moned before the tribunal each year. Certain remarkable cases show just how
closely behavior was now overseen. A carter was excommunicated for urinat-
ing in the street without turning his back. Nine individuals were penalized for
failing to supervise their servants adequately during an epidemic and thus per-
haps contributing to its spread. Two men and a woman were barred from the
Lord’s Supper for “scandal and disrespect to the institution of marriage” be-
cause they watched a man slice a loaf of bread during breakfast after his wed-
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ding night to show how many times he had had intercourse with his bride. A
statistical breakdown of the full range of offenses for which city dwellers were
excommunicated between 1564 and 1569 is informative (table 3.2).5!

In the wake of the events of 1555, one chronicler wrote, “Everybody de-
voted themselves to the service of God now, even the hypocrites.” The city’s
parish registers from this era reveal astonishingly low rates of illegitimate
births and of prenuptial conceptions: 0.12 percent and 1 percent, respectively,
probably the lowest rates ever reliably observed by European historical de-
mographers. Some 30 percent of newborn children now received names
drawn from the Old Testament, whereas a generation earlier the figure had
been barely 3 per cent. Among the numerous contemporary testimonials to
how thoroughly manners had been reformed, perhaps the most convincing,
because of its source, comes from an Italian Jesuit who passed through the
city in 1580: “What caused me some surprise was that during the three days I
was in Geneva I never heard any blasphemy, swearing, or indecent language,
which I attributed to diabolic cunning in order to deceive the simpleminded
by having the appearance of a reformed life.” The reformation of manners for
which Geneva came to be celebrated by godly visitors appears indeed to have
been achieved.??

The struggle to establish the church’s ability to exercise independent pow-
ers of excommunication and to promote the reformation of manners was Cal-
vin’s longest-running battle in Geneva, but it was hardly his only one. His con-
viction that Christians owed strict obedience to God’s word and that faithful
ministers were the earthly spokesmen of that word led him to see challenges
of any sort as nothing less than affronts to “the honor of Christ,” affronts that
demanded proper reparation. His sensitivity on this score is illustrated by the
case of Pierre Ameaux, a member of the Small Council who opined at a din-
ner party in 1546 that Calvin taught falsely and exerted too much influence
over the Small Council. When Ameaux’s words found their way to Calvin, he
demanded action from the council. It decided to have Ameaux apologize on
bended knees to Calvin before the assembly of Two Hundred, but this was not
a public enough penance to suit the minister. He refused to present himself
for the ceremony and was not satisfied until the council condemned Ameaux
to process through the city, kneeling at every major square or intersection to
proclaim his regret at having dishonored the word of God, the magistrates,
and the ministers.>?

Silencing challenges to his teachings especially concerned Calvin. Three
major battles during his lifetime defined the limits of Genevan orthodoxy. The
first broke out in 1551 when Jerome Bolsec, a former Carmelite who had taken
refuge in a village close to Geneva, sharply criticized his views on predestina-
tion at the city’s weekly biblical conferences. Calvin responded so forcefully

103



THE FORMATION OF A TRADITION

TABLE 3.2
Causes for Excommunication in Geneva, 1564-69

Offense Number Oftense Number
“Scandals” and lying 347 Theft 62
Domestic quarrels 302 Ignorance of doctrine 53
Quarrels with others 258 Clandestine marriage 50
Fornication and lubricity 160 Business fraud 42
“Rebellion” to elders 151 Gambling 35
Quarrels with kin 126 Dances and “profane songs” 33
Drunkenness 102 Usury 27
“Superstition” 69 Gluttony and idleness 23

Blasphemy and swearing 66

Source: E. William Monter, “The Consistory of Geneva, 1559-1569,” Bibliotheque d’Hu-
manisme et Renaissance 38 (1976): 479.

to the accusation that his doctrines made God the author of sin that a city
official in attendance took Bolsec into custody on suspicion of blasphemy. At
Bolsec’s urging, the city consulted with the theologians of Basel, Zurich, and
Bern before passing judgment. To Calvin’s disappointment, the replies made
evident the diversity of opinion that existed among the Swiss theologians on
this question. The Zurich theologians warned that both parties in the debate
seemed to have spoken immoderately on this thorny issue. Bern’s counseled
leniency. The court still found Bolsec guilty of “having risen too audaciously
in the holy congregation of our ministers and having proposed a false opinion
contrary to the sacred scriptures.” He was banished from the city.

This was not the end of the affair. Genevans continued to discuss the issue
in the streets and taverns, so Calvin turned to print to defend his views. His
Concerning the Eternal Predestination of God, published in Latin and
French, offered an extended justification. In June 1552 he complained to the
council that a local lawyer and frustrated candidate for the ministry, Jean
Trolliet, was going around the city’s taverns saying that his book on predesti-
nation was hardly evangelical. Calvin wanted strong action against this slan-
der. Farel aided him by returning to Geneva and reminding the council how
fortunate it was to have such a man of God as Calvin in its employ. Trolliet
countered adroitly by citing Melanchthon’s views on predestination. In the
end, the council released Trolliet without punishment but decreed that the
Institutes contained “God’s holy doctrine,” that Calvin was a faithful minis-
ter of the word, and that henceforward nobody was to speak against him. This
silenced Genevan tongues, but the controversy spread outside the city and
split the clergy of the Pays de Vaud until its Bernese overlords stepped in and
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prohibited pulpit discussion of the topic. These were the first controversies
over an issue that would move to center stage in Reformed doctrinal exposi-
tions and debates in the generations to follow.>*

The second battle, precipitated by the burning of Michael Servetus in Octo-
ber 1553, centered on the issue of punishing heresy with death. Servetus was
an Aragonese doctor who had earned a reputation as a notorious heretic when
scarcely twenty with the publication of his On Errors about the Trinity
(1531), which denied Christ’s divinity. By assuming a new identity, he was
able to practice medicine undisturbed in several French cities for thirteen
years, but his passionate advocacy of his highly idiosyncratic millenarian reli-
gious vision finally cost him his safety, and Calvin was in the middle of his
detection. In 1545 he sent Calvin a draft of his Restitution of Christianity
in an effort to convince him of his views. When Calvin replied with a copy
of the Institutes intended to set him straight, he returned the copy to Cal-
vin with dismissive marginal annotations. Nine years later Servetus published
the Restitution anonymously, but the trail he laid down in doing so allowed
French authorities to detect and arrest him. When he denied that he had
written the book, Calvin furnished the French ecclesiastical courts with the
damning evidence of his earlier correspondence about the book. Servetus es-
caped from prison in Lyon but, like a moth drawn to a flame, passed through
Geneva as he fled and attended one of Calvin’s sermons, where he was rec-
ognized and arrested again. In light of his denial that God had ever assumed
human substance in Christ, the issue of whether or not he deserved death
for his teachings was scarcely controversial among either Switzerland’s lead-
ing theologians or much of the Genevan population. Consulted again about
what the city should do, the ministers and officials of Basel, Zurich, and Bern
unanimously expressed their horror at his views. Some of Berthelier’s allies
rallied to Servetus’s defense, but this only cost them support for their ap-
parent willingness to tolerate views that the great majority of the population
found shockingly blasphemous. Following the execution, Calvin published a
Refutation of the Errors of Servetus that not only flayed the Spaniard’s teach-
ings but also defended the use of capital punishment in cases of serious
heresy. This latter claim, however, offended certain of those who had fled per-
secution elsewhere to take refuge in Geneva. Several tracts published pseud-
onymously in Basel criticized the execution of Servetus and Calvin’s justifica-
tion of it. The most cogent of these issued from the pen of a former Genevan
schoolmaster, Sebastian Castellio, whose writings on this topic are justly re-
garded as articulating one of the earliest principled defenses of freedom of
conscience. Castellio’s writings in turn sparked a longer justification entitled
Of the Punishing of Heretics by the Civil Magistrate by Lausanne’s Theodore
Beza, who was emerging as a prominent ally of Calvin’s. Just as the Reformed
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churches were about to enter the great phase of expansion that placed them
frequently in situations in which their members faced prosecution for their
beliefs, leading spokesmen of the cause issued perhaps its most forceful de-
fenses of the legitimacy and even necessity of punishing confirmed heretics
with death.5®

Servetus’s highly idiosyncratic vision of the restoration of Christianity in-
spired few direct disciples, but others followed him in questioning the doc-
trine of the Trinity. Italian evangelicals were especially prone to do so, for
many had studied in Padua, and when the strong rationalizing tendencies
of Paduan Aristotelianism encountered the Reformed imperative to winnow
out all doctrines and practices unsupported by Scripture, the effect could be
corrosive. Between 1555 and 1558, several Italians living in or near Geneva,
most notably the Piedmontese doctor Giorgio Biandrata, an elder of Geneva’s
Italian church, approached Calvin with questions about the Trinity. Had the
Father not preceded the Son and delegated power to him? Weren’t words like
Trinity, person, and essence papist inventions? In the eyes of those who
raised these issues, the questioning of the doctrines codified at the fourth-
century councils that had declared Christ coequal with the Father and at once
both human and divine was just another step in shucking off unwarranted tra-
ditions on the voyage back to the purity of the apostolic age. In the eyes of
Calvin and the other leading Swiss theologians, however, any suggestion that
Christ was not at once both human and divine made his role in salvation in-
comprehensible. To nip this questioning in the bud, Calvin ensured that all
members of Geneva’s Italian church were made to sign a confession of faith
proclaiming the essential and eternal unity of all three persons of the Trinity.
At least one of those who signed this document, Valentino Gentile, quickly
repented of doing so. He reportedly told friends that the terms Trinity and
essence were postbiblical inventions and wrote a statement denying that the
Father and Son were a single essence. For this, he was imprisoned and forced
publicly to burn his written statement. He then left Geneva for eastern Eu-
rope, a favored place of refuge for Italian radicals. There he amplified his ques-
tioning of Trinitarian doctrine before returning to Bern, where in 1566 he was

3. Theodore Beza’s Table of Predestination. The table sets forth the doctrine of double
predestination in the form of a flow chart. Beza, a French noble refugee professor of
Greek at Lausanne who would later come to Geneva and succeed Calvin as the city’s
chief pastor, drew it up in the midst of the debates over predestination touched off by
the Bolsec affair. It was frequently printed from 1555 onward, appearing in Latin, En-
glish, French, and Dutch. This version is from The Treasure of Trueth, touching the
ground worke of man his saluation, and chiefest pointes of Christian Religion (Lon-
don, 1576), containing texts by Beza, John Foxe, and Anthony Gilby. (By permission
of the Folger Shakespeare Library)
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decapitated for his views. Biandrata likewise took his opinions to eastern Eu-
rope, where debates about the Trinity split the nascent Reformed movement.
Calvin devoted three printed treatises between 1561 and 1563 to refuting Gen-
tile, Biandrata, and other anti-Trinitarians in Switzerland and eastern Europe.
The anti-Trinitarian tradition that emerged at this moment would hencefor-
ward join Anabaptism as one of the negative poles against which the Reformed
defined themselves, and the Nicene doctrine of the Trinity became one of the
most tightly guarded borders of Reformed orthodoxy.>°

Gentile, Biandrata, and Bolsec were only three of many evangelicals who
took refuge in Geneva for a while, only to move on after discovering they
could not get along with Calvin or accept all of the doctrines and policies
imposed there. Bolsec grew so embittered that he later returned to the Ro-
man church and published a slanderous biography of his nemesis including a
charge that Calvin had been deprived of his canonry in Noyon for homosexu-
ality that would be a staple of Catholic polemics for generations to come. For
every disillusioned refugee who found the bounds of Genevan orthodoxy too
narrow, however, several more apparently agreed with John Knox’s encomi-
astic description of the city as “the maist perfyt schoole of Chryst . . . since
the dayis of the Apostillis,” for by 1560 Geneva’s population had swollen to
twenty-one thousand inhabitants, more than twice the 1530 figure. Every as-
pect of the city had been transformed. According to the leading historian of
Genevan government, the city fathers of this once tumultuous and faction-
ridden town “had evolved from carefree demagogues into the grave and pain-
fully honest stereotype of Calvin’s ideal magistrate.”5? Not one of the twenty-
five members of the Small Council sitting when Calvin first arrived in 1536
was alive and living in Geneva. The children of fully a third resided in exile.
The thousands of new immigrants who had taken their place had introduced
the fine textile and clock-making industries that would in time make the city’s
fortunes. The sizable number of printers and booksellers among them had en-
abled the output of the city’s presses to increase from three titles in 1537 to
forty-eight in 1561; by comparison, the output of Emden’s presses peaked at
twenty-five editions in 1555. Laurent de Normandie, the well-heeled former
mayor of Calvin’s home town of Noyon, had put into place a vast clandes-
tine distribution network by which the output of these presses reached across
France, Savoy, Lorraine, Alsace, and Poland. Among the books produced dur-
ing these years were copies of Geneva’s ecclesiastical ordinances in French
and English, with additional excerpts from the city’s secular laws in the En-
glish version so that readers could learn the full panoply of measures that had
made Geneva “a Citie counted of all godly men singularly well ordered.”> The
Catholic polemicists who began to identify Geneva as the most dangerous lair
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of heresy in Europe around this time do not seem to have picked the wrong
target.5®

One of the most difficult questions about the Genevan reformation is how
Calvin, an outsider, was finally able to wield so much power that he could
overcome the opposition of some of the city’s most prominent families, es-
tablish the independent structure of church discipline that other Swiss and
German reformers had sought in vain, and oversee such a dramatic transfor-
mation of every aspect of city life. While much of the answer lies in his formi-
dable personality and skills, much also lies in Geneva’s character and histori-
cal situation. As a newly independent city, Geneva lacked the long-established
traditions of self-rule and civic morals oversight that the burghermasters of
the German free imperial cities or the Swiss urban cantons so jealously
guarded. During the crisis of the Schmalkaldic wars between 1547 and 1552,
and then again after 1557 when the dukes of Savoy reestablished their power
on the city’s doorstep after the interlude of French occupation, the city lived
in fear of being attacked by imperial or Savoyard forces. In an era when so
many were convinced that collective sanctification brought divine protection,
this gave added urgency to the quest for moral purification, an urgency re-
flected in the preambles of the city’s successive police regulations, in which
the need to avert divine judgment through purity of life is increasingly under-
scored.®® The precarious international context also was an incentive to shelter
many refugees, despite the competition they represented to the city’s native
artisans and dominant families. Of pivotal import here too was the fact that
guilds enjoyed no representation in Genevan government, as they did in
Basel, where guild power was such that only foreigners with personal wealth
were allowed to settle.®! Finally, this predominantly mercantile city housed
few learned men who could stand up to Calvin and his fellow ministers in face-
to-face debates.®®> The potter was skilled. He also worked with malleable clay.

CALVIN’S INTERNATIONAL INFLUENCE

When the officials of Zurich and Geneva were trying to talk Calvin into return-
ing to Geneva in 1541, they stressed that the town’s location and trade con-
nections made it a place from which he could exercise wide influence. Even
while he battled to overcome opposition and to promote his vision of church
reform within Geneva, he never lost his refugee’s consciousness of the im-
portance of events beyond the city. He encouraged like-minded evangelicals
across the continent, spoke out on the great theological issues of the day, and
dedicated his treatises to a wide variety of European rulers. As the mythic
status that Geneva attained as a model of a godly community grew and copies
of Calvin’s writings proliferated, the reach of his influence grew as well. The
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final element of his influence derived from the attention he devoted to the
larger European scene.

A mapping of Calvin’s surviving correspondence between 1542, the first full
year after his return to Geneva, and 1563, the last full year prior to his death,
discloses the expanding reach of his authority (map 4). By the later years of
his life, the geographic extent of his correspondence was comparable to that
of Bullinger’s. Examination of the contents of his letters and of the published
works he directed at an audience beyond Geneva suggests that his sway ex-
ceeded that of his Zurich counterpart in many countries.

The great majority of Calvin’s letters during the first half of the 1540s were
exchanged with fellow reformers in Switzerland and its francophone border-
lands. Viret in Lausanne and Farel in Neuchitel were particularly faithful and
frequent interlocutors in these years. The continuing collaboration among
these men as well as the inevitable circulation of ministers and ideas through-
out a region united by a common language and similar political circumstances
meant that these nearby French-speaking areas that had embraced the Ref-
ormation became the first part of Europe where distinctively “Calvinist” cur-
rents took hold. The same arguments over predestination and ecclesiastical
discipline that troubled Geneva found an echo here, many ministers pressing
for the establishment of a system of consistorial discipline similar to that in
Geneva. While the independent principality of Neuchatel ultimately adopted
an ecclesiastical order that largely replicated Geneva’s, efforts in this direc-
tion in the Pays de Vaud ran up against the determination of the territory’s
Bernese masters to retain magisterial control over excommunication and to
preserve the institutional uniformity of the territorial church. The passions
aroused by this issue came to a head shortly after the showdown in Geneva.
In 1558, the classis (a regional ecclesiastical assembly) of Lausanne proposed
a set of ecclesiastical ordinances that would have set up a system along Ge-
nevan lines. The Bernese authorities, their distrust of clerical assertions of
power heightened by the stories told by refugees from Geneva, rejected these.
When a number of ministers insisted that it was their prerogative to examine
church members’ faith before admitting them to communion, they were told
to accept the form of ecclesiastical polity decreed by the city fathers or re-
sign. Approximately thirty did so, including Viret and Beza. The expulsion of
these ministers from the Pays de Vaud was an event of no small moment for
the broader history of the European Reformation, for it came just as demand
for ministers was intensifying from newly formed churches in France. Many of
the banished clergymen would be sent to organize the fledgling congregations
there.®

Beyond the borders of Switzerland, Calvin initially focused much of his at-
tention on the Holy Roman Empire, for his sojourn in Strasbourg and partici-
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pation in the Regensburg Colloquy had awakened a strong interest in German
ecclesiastical affairs in him. Urged on by Bucer, he addressed an appeal to
Charles V on the occasion of the Diet of Speyer in 1544 that he titled On the
Necessity of Reforming the Church. Three years later, when the Protestant
cause appeared to be crumbling in the empire before the advance of Charles’s
armies, he kept anxiously abreast of affairs and attacked the interim in his The
Adultero-German Interim. He also dedicated works to the rulers of Saxony,
Wiirttemberg, and the Palatinate, dispatching them along with letters urging
the princes to persevere in their pursuit of a godly reformation. He devoted
special attention to the affairs of the refugee churches, traveling to Frankfurt
in 1556 to mediate a dispute within the French church there. In response,
these essential incubators of the national churches of the great wave of Re-
formed expansion to come looked to him for advice and asked him to suggest
pastors to fill vacancies far more consistently than they did any other eccle-
siastical figure.®* Much to the dismay of the Zurich theologians, who had long
ago come to expect the worst from Germany’s Lutherans, he and Beza held
out for many years the ever-elusive hope of rapprochement with the more
conciliatory elements within German Lutheranism, inspired by concern to
gain diplomatic support for the new churches in France. At the same time, he
was sharply outspoken in the second sacramentarian controversy that broke
out with the Lutheran ubiquitarians in the late 1550s. Indeed, the copious
correspondence between Bullinger and Calvin reveals that when this began,
Bullinger encouraged Calvin to take the lead in attacking Westphal. The two
subsequently coordinated their strategy in the quarrel against him.%3

By the late 1540s, Calvin was also exchanging a growing number of let-
ters with correspondents in more distant territories. The rulers of Denmark,
Sweden, and England all received dedications and exhortations—generally, as
with the German princes, to little effect, although Edward VI did respond with
a monetary gift. Of greater consequence were the letters of advice and conso-
lation sent to individuals known to have been well inclined to the cause. Like
Bullinger, Calvin corresponded with a number of figures around the court of
Edward VI and with prominent churchmen of the early Elizabethan period.
He developed extensive contacts with Poland, thanks in part to the help of
Francis Lismanino, the Minorite royal confessor who came to Geneva and
was married there before returning to Poland; on his return, he sent Calvin
a list of Polish leaders to whom it might be appropriate to write. When dis-
putes over the doctrine of the Trinity began to split the Polish evangelicals,
Calvin directed no fewer than three tracts to the “brothers in Poland” in an
effort to halt the widening schism.®® In sum, Calvin’s correspondence reveals
not simply a range of contacts comparable to that of the Zurich Antistes, but
also an assertiveness about intervening in doctrinal debates and a recogni-
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tion on Bullinger’s part of Calvin’s capacities as an advisor and polemicist that
made him by the late 1550s the more visible figure of the two on the interna-
tional ecclesiastical scene. Tellingly, Calvin’s leading role in the second sacra-
mentarian controversy encouraged the larger tendency that can be observed
in these years for contemporaries to identify him as the leader of the Euro-
pean Reformed. At the outset of the controversy, Westphal referred to his op-
ponents as the Zwinglians or sacramentarians. By 1558 he frequently called
them Calvinists.67

As map 4 suggests, however, Calvin’s closest attention came to be directed
toward what he always called his patria, France.® When the explosion of
church building took place there between 1555 and 1561, he was inundated
with letters imploring him to dispatch ministers to reap the harvest, seeking
his counsel about matters of doctrine, worship, and discipline, and report-
ing on events in ways that imply he was looked to as the chief administrative
officer of the new churches.® The following chapters explore further the pre-
cise degree of control Calvin exercised over the development and policies of
the Reformed churches in the various parts of Europe where such churches
took shape. Suffice it to say for now that his relations with the nascent French
churches were of an intensity and a character with few or no parallels in the
history of Reformed church building, and were all the more significant be-
cause the French church in turn became a model to other churches.

One final development of Calvin’s years in Geneva spread his influence be-
yond the city and above all in France: the foundation in 1559 of the Geneva
Academy. The establishment of an institution of higher learning to train future
generations of pastors was first broached in the ecclesiastical ordinances of
1541. For lack of money and teachers, however, the school was not estab-
lished until Calvin’s final triumph over his opponents enabled him to pry loose
sufficient funding from the city government, and the Bernese expulsion of
the partisans of independent ecclesiastical discipline from the Pays de Vaud
brought a contingent of experienced professors from Lausanne. The Genevan
Academy opened in the summer of 1559 under Beza’s rectorship, with chairs
in theology, Greek, Hebrew, and philosophy. It was immediately swamped
with Frenchmen eager to gain a measure of theological formation so that they
could return home and pastor to the churches springing up across their home-
land. Within five years, Beza claimed, the academy had enrolled three hun-
dred students. About forty-five new students matriculated each year, three
times the number that did so in Zurich. Four-fifths were subjects of the Valois
monarchy. The following decades would see the universities of Heidelberg and
Leiden become still more prestigious centers of Reformed higher education,
but the Genevan Academy would remain a magnet for students from other
countries for more than a century. Among those who enrolled in it during its
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first twenty-five years were Philip Marnix van Sint-Aldegonde, subsequently
a leading councillor of William of Orange; Karel de Zerotin, the governor of
Moravia and a major patron of Protestant churches there; Georg, count of
Sayn-Wittgenstein-Berleburg, who would introduce a Reformed church order
into his territory; and Jacob Arminius, whose theological writings would in-
spire the Reformed tradition’s greatest doctrinal battles.™
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Cooperating Allies, Contrasting

Models of Christian Community

The years between 1531 and 1555 can be seen in retrospect to have been
ones of modest but strategic expansion for the Reformed churches. Within the
Swiss Confederation and its affiliated territories, the movement gained new
ground only in the large but sparsely populated region of the Grisons in south-
eastern Switzerland and in a few small French-speaking territories on the con-
federation’s western borders between Geneva and Neuchétel. Reformed doc-
trines and practices retreated within the Holy Roman Empire, holding onto
footholds only in East Friesland and the small spaces of toleration created for
refugee congregations in the Rhineland. Yet the consolidation of the move-
ment in and around Geneva provided a base that was perfectly located for
the movement’s subsequent expansion into France, just as Emden was per-
fectly located for its growth in the Low Countries. Strong ties were also formed
in these years between English Protestantism and Zurich, while the reach of
Reformed influence began to extend into eastern Europe’s expanding evan-
gelical movements. Clearly, the small corners of the European continent that
had embraced Reformed worship by 1555 would not have assumed the im-
portance they did had they not become home to several talented and deeply
committed theologians, men who were capable of writing a body of treatises
that won them admirers and disciples across national and linguistic bound-
aries. The organizational and theological accomplishments of Bullinger, a
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Lasco, and especially Calvin directly inspired the great explosion of Reformed
churches that would follow.

These men were cooperating allies, but they were not advocates of a mono-
lithic vision of how church and state related to one another. In Zurich and
Bern, Bullinger and Musculus consolidated and defended the pattern of civic
reformation first forged by Zwingli, the ammann’s son, according to which
church and community blended together, a civic court oversaw moral disci-
pline, and excommunication was reserved for those who rejected established
teachings. In newly independent Geneva, Calvin, the French child of the ec-
clesiastical courts, stressed the importance of excommunication as a tool of
moral discipline and won independent powers of excommunication for a con-
sistory of pastors and elders. John a Lasco’s Full Form and Manner of the Ec-
clesiastical Ministry outlined a model similar to Calvin’s in its appointment
of elders to assist with an autonomous system of ecclesiastical discipline and
of deacons to oversee the distribution of charity. At the same time it defined
the civil magistracy as one of the church’s ministries and allowed ordinary
church members a role in electing pastors they did not have in either Geneva
or Zurich.

Some crucial innovations in the organization of larger regional churches
also took shape in these years in territories on the fringes of Switzerland that
would subsequently prove to be of considerable importance. In both Zurich
and Geneva, the churches of the surrounding rural areas stood under the tute-
lage of the main urban church in a manner that paralleled the larger subordi-
nation of contado to city in these polities. So dependent upon the city were
the rural churches around Geneva that they did not even have their own con-
sistories, although gardes were appointed from leading village families to en-
sure church attendance. Issues of church discipline were handled in the city,
and mixed magisterial-ministerial visitation committees came out regularly
from Geneva to inquire about the functioning of the rural churches. Over-
sight of the rural ministers in canton Zurich was exercised by the twice-yearly
synods, presided over by the Antistes and a city magistrate; appointed dea-
cons followed up the reprimands and regulations issued at these with regu-
lar visits to between four and twenty parishes clustered into units variously
known as chapters or colloquys. Where the rural communities were less thor-
oughly subordinated to a single urban center, however, elements of a more
participatory and egalitarian church structure took shape. In the decentral-
ized allied valleys of the Grisons, where each community was permitted to
choose between Catholicism and evangelical worship, the leader of the local
Reformation, Johannes Comander, convinced the Diet in 1537 to found regu-
lar synods to forestall too much variety of belief and worship among the evan-
gelical communities. These began to operate regularly and to examine poten-
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tial candidates for the ministry from 1553 on, in the wake of the near-split
occasioned by the ideas of Camillo Renato. In the seventeenth century, these
synods would promote the establishment of parish-level consistories with dis-
ciplinary powers, a sign of the prestige the Genevan system of ecclesiasti-
cal discipline had obtained within the broader Reformed world by this time,
even in territories located much closer to Zurich than Geneva.! In the Pays de
Vaud, a three-tiered hierarchy of colloquies, classes, and synods took shape
in the 1530s, with the classes headed by elected deans and serving as a venue
for clerical examination and discipline alongside parish visitations by jurés.?
These latter two systems would offer valuable models for the organizing of a
territorial church when such churches began to be founded in large kingdoms
without government authorization.

Just as leading Reformed spokesmen championed different ways of fitting
church and state together, so too they advocated a range of theological opin-
ions. Calvin’s eucharistic doctrine of a spiritual real presence challenged
Zwingli’s purely symbolic understanding of the Lord’s Supper. Subtle nuances
separated Bullinger from Calvin on this issue even after the Consensus Tiguri-
nus. A Lasco dissented from the dominant Reformed consensus that denied
humans agency in their own salvation. Calvin and Vermigli’s forthright advo-
cacy of a doctrine of double predestination diverged from Bullinger’s hesita-
tion to delve too deeply into the mysteries of this thorny issue.

Although this was an era when theological disagreement often provoked
angry ruptures, all of the leading Reformed churchmen retained enough re-
spect for one another to cooperate in spite of their differences. To be sure, the
battle over discipline in the Pays de Vaud prompted some to depart for Geneva
and beyond. Many of those who crossed swords with Calvin in Geneva re-
turned to the Catholic church or joined the separate anti-Trinitarian churches
that were founded in Poland and Transylvania. A Lasco nonetheless had such
respect for his peers’ theological learning that he agreed not to publish his
Summary of the Doctrine of the Church of East Frisia after Bullinger and
Melanchthon raised criticisms of it. Bullinger and Calvin worked out in the
Consensus Tigurinus a joint formulation on the explosive issue of the Eucha-
rist that in turn made possible Geneva’s acceptance of the Second Helvetic
Confession shortly after Calvin’s death. Both men agreed to disagree on fun-
damental issues of ecclesiology, for they both believed that the visible church
allowed for diversity of institutional forms and worship according to time and
place. Bullinger consequently supported Calvin in his conflict over excommu-
nication with Berthelier, arguing that each church needed to use the system
best suited for it, even though in other circumstances he advocated the su-
periority of Zurich’s system of moral discipline to the Genevan. Calvin in turn
rebuked a group within the French church of London pressing for strict con-
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formity to the Genevan rites of worship, urging them not to make “an idol of
me, and a Jerusalem of Geneva.”? Such solidarity was founded upon the wide
areas of agreement they continued to share about most basic questions of the-
ology and worship.

As the Reformed confession of the era that gained the widest approval, the
Second Helvetic Confession may be taken to be the most authoritative state-
ment of these areas of agreement and thus of the essential theology of the Re-
formed tradition at the end of the second generation. This document deftly
sidestepped many of the detailed questions about which Reformed theolo-
gians were beginning to disagree. It asserted that God had predestined from
all eternity those whom he would save but said nothing about the relation be-
tween his will and the fate of those who would end up damned. It declared
that church institutions should follow the model of the earliest centuries of
the church without specifying these precisely. It stated that ministers should
conduct church discipline but took no position on whether or not church dis-
ciplinary bodies had powers of excommunication. It explicitly rejected the ar-
gument that the churches that issued from the Reformation could not be the
true Christian church if differences of practice and institutions existed among
them. Unity does not reside in outward ceremonies and forms, but in the true
preaching of the Gospel and the proper administration of the sacraments.

The largest portions of the confession were devoted to the nature of God
and to the fall and redemption of mankind. Sinful human beings were made
just in God’s sight through the imputation of Christ’s righteousness. At the
same time God’s chosen are regenerated by the Spirit and made capable of
doing good. God alone was to be worshiped; there should be no veneration
of the saints, much less of their relics. As God is spirit and by nature in-
visible and immense, images of him are lies, and people should be instructed
in religion through the preaching of the Gospel. Fasting is commendable, but
it should not be required at fixed times, and especially not during Lent, which
has no foundation in the writings of the apostles. A few holy days relating to
Christ’s birth, life, and resurrection may be devoted to worship in addition to
the Lord’s Day, but feasts in honor of the saints are inappropriate. Worship
should be in the vernacular. The sacraments are signs of sacred things, but
alongside the physical eating of the eucharistic elements in the Lord’s Sup-
per believers partake of Christ’s body and blood through a spiritual eating.
The church is the invisible assembly of the faithful that has existed for all
time, appearances to the contrary during certain eras notwithstanding, with
the Israelites and the Gentiles sharing the same fellowship. Christ is its sole
head. All erstwhile church property should be devoted to supporting minis-
ters, schools, and the poor.*

One further point on which all of the leading Reformed theologians of this
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generation insisted was the impropriety—indeed, the polluting danger—of
participating in the public rituals of popery. The magnitude of this principle
can hardly be overstated in accounting for the Reformed movement’s cen-
tral role in the subsequent period of Protestant expansion, for it encouraged
those living in Catholic lands who accepted it to separate from the established
church. In 1554, furthermore, Calvin went one step beyond simply urging be-
lievers to withdraw from the Roman church. In two letters addressed to the
faithful in France, he urged them to form assemblies of their own and ad-
vised that if a group of believers gathering for prayer and edification wished
to administer the sacraments, they needed to follow certain procedures. First,
they should elect a consistory. This in turn could select a pastor. In another
letter written soon thereafter to a Piedmontese nobleman who had inquired
what those living under the papal tyranny who sought to abstain from idola-
try should do about baptizing their children, he encouraged the man to think
about forming “some assembled flock that makes up a church body and a
pastor,” promising help in finding a minister if needed. That winter, two pas-
tors went out from Geneva to preach among the Waldensians of the Pied-
montese Alps, the first of more than 220 pastors dispatched over the next
eight years to oversee the organization of worship in Piedmont and France.’
This active encouragement of the formation of what would become known as
“churches under the cross” (that is, churches formed secretly in defiance of
local law) contrasted sharply with the counsel Luther offered those in simi-
lar circumstances. Not only did he tell his followers in Augsburg in 1532 that
they could have their children baptized in the Roman church. He also advised
them against holding private assemblies of their own to celebrate the Lord’s
Supper and reiterated this disapproval of private ecclesiastical gatherings in
letters to his followers in Antwerp written around 1531 and 1544.¢

By the 1550s, sentiment in favor of establishing an alternative to the Ro-
man church was building in many parts of Europe beyond Protestantism’s
original epicenter in the empire and Switzerland. Already during the 1540s,
small groups of believers had attempted to form conventicles for common
Bible reading and prayer, or even assemblies with the regular administration
of the sacraments, in a few localities in Scotland, France, the Low Countries,
and Italy. These proved short-lived in the face of government repression. In
1554-55 assemblies reemerged in all of these countries except Italy, where
the establishment of the Roman Inquisition in 1544 had unleashed a powerful
weapon against organized heresy. We do not know the exact considerations
that led Calvin to begin to encourage the formation of churches under the
cross in 1554; neither can it be shown that the new assemblies of 1554-55 that
appeared in Poitiers, Paris, Antwerp, and parts of central Scotland all owed
their foundation directly to the advice contained in Calvin’s letters. Over the
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next few years, however, ministers sent out from Geneva would play a major
role in shaping the hundreds of new churches that soon sprang up in France.
The political difficulties for the French crown created by the emergence of
a strong movement for church reform in that country in turn prevented the
French from sending to Scotland the sort of military assistance that in 1542-
46 had been crucial in putting down a first wave of agitation for a Protes-
tant church. Calvin’s active encouragement of the formation of autonomous
church gatherings thus became a further reason for the dynamism of the Re-
formed movement in this period.

Reformed doctrine had already shown a greater capacity to mobilize popu-
lar support than Lutheran ideas when the two were in direct competition in
the cities of south Germany. Now it also offered compelling reasons for those
drawn to it to separate themselves from the church of Rome. It offered a model
derived from the Bible of how to form independent churches in the absence of
governmental support. It was firmly ensconced in a number of enclaves that
were well situated to serve as bases for wider expansion and that appeared to
contemporaries to be admirable models of reformed communities. Its theo-
logians had given expression to its basic tenets in a number of monuments
of compelling biblical exegesis. With its diversity of ecclesiologies, it could
justify magisterial control of a state church as well as the formation of in-
dependent churches under the cross, making it appealing to rulers who had
already assumed the supreme headship within their territories. All of these
considerations help to explain why the Reformed churches were poised for
a dramatic period of expansion in 1555. They also help one understand why
the processes by which that expansion occurred would prove to be strikingly
varied, as would the institutional outcomes of the various Reformed reforma-
tions. For as this multivocal tradition encountered the great diversity of po-
litical, socioeconomic, and cultural circumstances that prevailed within the
various regions in which Reformed churches were founded, the upshot would
be an even wider range of church structures and worship traditions than that
already established in the first two generations of the movement’s growth.
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PART 11

The Expansion of a Tradition

The Reformation unfolded across Europe at differing speeds. Within the Ger-
manic cultural world, including its economic and cultural outcroppings in
Scandinavia and eastern Europe, the “Luther affair” quickly gave rise to a
flood of sermons and publications and to excited public debate. Pressure to
alter the established religious order grew so rapidly that the governing au-
thorities of many territories were moved by varying mixtures of personal con-
viction and political expediency to implement changes by the later 1520s or
early 1530s. Because of Bernese control of certain French-speaking areas of
the Swiss borderlands, this same current of expansion also leaped easily over
the linguistic boundary into a few territories affiliated with the Swiss in the
1530s.

As a rule, however, linguistic boundaries dramatically impeded the dis-
semination of evangelical propaganda, while rulers beyond the Holy Roman
Empire typically showed less indulgence to heterodox ideas than those within
it. Outside the German-speaking world, printed books, itinerant preachers,
and locally influential teachers all gradually spread heterodox ideas of varied,
often ill-defined provenance. Occasionally these won sizable bands of follow-
ers in one place or another in brief, localized bursts of enthusiasm. Not until
the 1540s and especially the 1550s, however, did they give rise to enduring
forms of worship independent of the Catholic church.
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The Habsburg lands to the southeast of the empire, where German speak-
ers lived scattered among those who spoke a variety of other tongues and
where a powerful aristocracy curtailed government repression of heresy, were
the first part of Europe outside the Germanic linguistic sphere to see such
churches emerge. Here, starting in the late 1530s and early 1540s, evangeli-
cal ideas began to eventuate in local revisions of the form of worship through
what might be labeled parish reformations. Gradually, these spread to more
and more parts of this region; the parishes affected grouped themselves into
larger territorial synods; and these took on a clear confessional complexion.
Next touched was England, where Henry VIII's rejection of pontifical author-
ity in 1533-34 had created a situation in which well-placed groups of reform-
minded individuals could push a now-autonomous Church of England into a
Protestant mold. During the reign of Edward VI (1547-53), the worship and
theology of the church were altered in ways that were unmistakably Protes-
tant. Queen Mary restored Catholicism after Edward’s death, but five years
later, after Mary’s death, Elizabeth I brought England back into the Protestant
camp. Also in the second half of the 1540s, the first efforts were made to orga-
nize evangelical churches in the Polish capital of Cracow. Over the next two
decades, continuing efforts at expansion and organization spread Protestant
churches across much of the vast territory of the Polish-Lithuanian Common-
wealth.

The pace of change quickened after 1555. In short order, groups of be-
lievers formed networks of churches under the cross in three important west
European polities, the rulers of which had set their face firmly against Prot-
estantism. In Scotland, a political revolution soon made the new churches
the established religion of state. In France and the Netherlands, the churches
had to wage a long struggle to survive. Ultimately they gained legal toleration
in France and became the public church of those northern provinces of the
Netherlands that won their independence from Habsburg rule. In all of these
countries, conflicts touched oft by the organization of the new churches be-
came central political struggles of the latter part of the sixteenth century. The
second wave of Protestant expansion thus built up slowly, but it eventually en-
gulfed most of Europe north of the Iberian and Italian peninsulas. By the end
of the sixteenth century, firmly established and legally recognized Protestant
churches stretched from the Atlantic to the borders of Muscovy and into the
recently conquered Hungarian fringes of the Ottoman Empire.

This second wave of Protestant expansion unfurled overwhelmingly under
the sign of the Reformed. In the German- and Slovak-speaking parts of Hun-
gary and the German-dominated cities of Polish Prussia, Lutheran influences
dominated once the churches of these areas assumed distinctive confessional
coloration. Small organized Lutheran and Anabaptist churches also took
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shape alongside the Reformed in the Netherlands, and anti-Trinitarianism be-
came salient in Poland and Hungary. Everywhere else outside Germany and
Scandinavia, Protestantism would be virtually synonymous with Reformed
Protestantism for generations, if not centuries, to come. Reformed currents
advanced even within the Holy Roman Empire, where they had been in re-
treat over the previous generation. In a string of territories from the Rhineland
to Prussia that had already embraced the Reformation, the ruling princes,
now deciding they found this variant of Protestant theology more compelling
than the increasingly contentious Lutheran orthodoxy, carried out second re-
formations that implanted Reformed worship in place of or alongside the Lu-
theran.

Generations of historians have explained the sudden prominence of Re-
formed currents across Europe with the patently tautological observation that
Calvinism was the most dynamic of the Reformation’s various creeds after the
death of Luther. Many of the reasons for the faith’s particular dynamism have
already revealed themselves. The expansion of Reformed churches across Eu-
rope would reveal still more. Institutional features of those churches that de-
veloped in opposition to the governing authorities turned out to equip them
well to organize the political and military defense of their interests against
hostile rulers. The consistory proved to be able to double as a valuable infor-
mation gathering and fund raising body. The network of regional and national
synods that the Reformed first set up in France and soon replicated elsewhere
could coordinate resistance on a broader scale. In short, the combination of
a theology that urged separation from the abominations of Rome with church
institutions that proved to be helpful in coordinating resistance enabled the
Reformed to carry through “revolutionary reformations” in opposition to hos-
tile rulers in situations in which the Lutherans rarely could do the same. Yet
even while its implacable hostility to impure worship infused the Reformed
cause with a destabilizing zeal, and even while Calvin’s political theory justi-
fied resistance by lesser authorities to ungodly commands, Reformed politi-
cal theology continued to insist on the need for ordinary subjects to obey the
duly constituted authorities and to appeal to princes to step forward to up-
hold God’s holy decrees. In its Zurich variant, it even offered those in power
religious sanction for supervising both the nomination of the clergy and the
exercise of moral discipline. The movement was thus as capable of appealing
to rulers as it was of galvanizing revolutionary reformations. The dominant
strain within Lutheranism being represented by an ever more precisely de-
fined orthodoxy aggressively intolerant of dissent, pious rulers eager to per-
form their obligations as Christian princes not only might grant Reformed
ideas a hearing as a potential alternative without fearing that their authority
over their subjects would be reduced if they embraced it; they might also
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often find these ideas compelling. This was especially likely to happen when
they had been raised in a Melanchthonian milieu, fought alongside Reformed
allies, or relied upon clerical advisors inclined toward Reformed views. The
patterns of international migration that brought such advisors to these courts
thus also contributed to Reformed success. In short, the dynamism evidenced
by the remarkable geographical expansion of Reformed churches in these
years arose from an accumulation of specific theological features, organiza-
tional attributes, and historical circumstances that all helped the cause win
supporters among princes and people alike, then defend itself tenaciously in
those instances in which it expanded in defiance of the ruling authorities.

The variety of the processes by which the diverse Reformed churches
took shape further augmented the variety of liturgical forms, institutional
structures, and patterns of church-state relations that already marked the
churches of Zurich, Geneva, and Emden by midcentury. Not only were some
of the emerging national churches more closely modeled on one or the other
of these churches as a result of the human and epistolary connections be-
tween them. The distinctive configuration of political and social conditions
found in each territory in which the new Reformed churches took root, the
process by which the churches were brought into being, and the place they
obtained within the political community all also shaped central features of
each new national church. The result of the great phase of Reformed expan-
sion was a family of churches that recognized a degree of kinship with one
another, yet displayed considerable variety in their institutions and worship
practices and were able to exercise varying degrees of control over the behav-
ior of their members.

For all the variety that would characterize these churches, recurring pat-
terns did shape their early history. One of these was the rising response Cal-
vin’s theological writings and the Genevan model of church organization re-
ceived across the continent. The initial extent of direct Genevan influence
varied widely from one national Reformation to another, being most pro-
nounced in France and least pronounced in Hungary. In time, it augmented
everywhere.

Another pattern was the growing attractiveness of the presbyterian-synodal
system of church organization first developed in France. Each generation
brought the Reformed tradition new problems and new debates. In this era
of rapid expansion, a pressing issue became that of how to organize national
churches and maintain unity among local congregations when these arose
within large polities whose rulers were unsympathetic. The presbyterial-
synodal system solved this problem by linking local churches all deemed
equal in authority into a hierarchy of local, provincial, and national assem-
blies that in turn determined policy for the church as a whole and played
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a role in appointing new ministers. Such a system had the further merit, in
the eyes of clerics and pious laymen suspicious of government interference
in church affairs, of providing a method of ecclesiastical governance that was
largely independent of the secular authorities. In this era when few church
settlements were as yet stable and waves of believers regularly moved across
borders following the accession of a new monarch, the revocation of a grant
of religious toleration, or the outbreak of a civil war, ideas and institutions
elaborated in one country quickly became known in others. The presbyterial-
synodal system became a model for elements within virtually all of the new
Reformed churches. Often, it was opposed by others who articulated defenses
of the existing system. Its ultimate impact tended to be greater in those Re-
formed churches that evolved independently of the political authorities than
in those that owed their existence to royal fiat. At the same time, the interna-
tional debate over these questions of church order led a number of of those
who championed one or another of these forms to claim biblical sanction
for institutions that were initially defended on the basis of expediency alone.
Thus were born in this generation the first arguments for jure divino presby-
terianism and episcopalianism.

Part Il examines in turn each major region in which Reformed churches be-
came established during Protestantism’s second wave of expansion. Because
the advance of the presbyterial-synodal system is such an important theme
in the history of all of the Reformed churches across Europe, the survey will
begin with the country in which this system first took shape, France. It will
then examine the other two closely related cases of west European Reformed
churches that materialized, like the French, in opposition to the established
political authorities and came to be characterized by church orders incorpo-
rating a strong presbyterial-synodal element: Scotland and the Netherlands.
Next will come the cases of England and the German states, where the tri-
umph of Reformed theological influences depended far more on the decisions
of the ruling authorities and where presbyterian-synodal forms were often re-
jected or accepted only in part. Finally, the rather different cases of eastern
Europe, where presbyterian-synodal influences arrived late or never, will be
taken up. For each area, the story will be carried down to that point late in
the sixteenth century when the national church in question had obtained a
stable position of legal toleration or establishment and relatively enduring in-
stitutional structures. The goal in each case will be to narrate and account for
the distinctive course of each national reformation, the features of each set
of Reformed churches, and the diverse ways in which these fit into the larger
societies of which they were a part. In many cases, this first generation of a
national church’s history gave rise to internal tensions that shaped the history
of the church in question for generations to come.
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4

FRANCE

The Construction and Defense

of a Minority Church

rance was sixteenth-century Europe’s most populous kingdom. At
midcentury, approximately eighteen million subjects lived under

the authority of kings whose powers made them appear to contem-
poraries to be the very models of absolute monarchs. Such national
identity as France possessed in this period was bound up with pride in a “most
Christian” monarchy that had been ever vigilant in the fight against heresy.
But with Charles V’s inheritance of more than a half dozen of Europe’s most
important crowns, the French kings found themselves in the unwonted posi-
tion of being surrounded by the lands of a still mightier ruler. In their rivalry
with the Habsburg emperor, they availed themselves of any potential ally, in-
cluding the Protestant princes of Germany, whose diplomacy led them to be
less severe in their repression of the new Protestant heresies than they might
otherwise have been inclined to be. Francis I, moreover, was well disposed to
new humanist scholarship and protected certain biblical scholars and critics
of the ecclesiastical establishment whom the strictest defenders of Catholic
orthodoxy viewed as dangerous heretics. In such a situation, evangelical ideas
spread widely enough so that when Calvin began to encourage the formation
of churches under the cross and to dispatch ever-growing numbers of pastors
into the country, and when the accession of two youthful kings within eigh-
teen months of one another after 1559 seriously weakened the force of royal
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authority, new Reformed churches materialized in greater abundance than in
any other European kingdom around this time. These new churches quickly
assumed what would be their enduring institutional contours, linked in the
presbyterian-synodal manner that would be so widely emulated.

As the churches proliferated, many of those drawn to them dared to dream
that Catholicism might soon topple in France. Such hopes were cruelly dis-
appointed. Although the Reformed won the support of a fraction of the great
nobility, the three sons of Henry II who successively mounted the throne
after 1559 all remained loyal to the Roman faith. The defenders of Catho-
lic orthodoxy rallied much of the population around the faith of their ances-
tors. A series of bloody civil wars broke out. Through dogged resistance, the
Reformed were able to avoid total defeat in all of these wars, even though
they formed only a minority of the population. Still, massacre and defection
thinned their ranks. A second moment of hope emerged when the vagaries of
dynastic succession brought the Protestant Henry of Navarre into line to as-
cend to the throne after 1584. By this time, however, Catholic militance had
become so powerful and well organized that massive opposition forced him
after eight years of struggle to renounce his faith in order to assure his acces-
sion. Except in the little principality of Béarn, where the Reformation was im-
posed by the ruling house of Navarre as an act of state, the Reformed church
thus became the legally tolerated faith of only a small fraction of the popu-
lation in France. Through its tenacious resistance, this minority nonetheless
preserved rights of legal toleration for its form of worship against recurrent
challenge throughout the civil wars. Because of the country’s considerable
overall population and its traditional importance within European culture and
higher education, this minority church would retain a key role in the interna-
tional Reformed world well into the seventeenth century.

Although new Reformed counterchurches began to multiply in a sustained
fashion only after 1555, sentiment in favor of some transformation of the es-
tablished church along lines similar to those characteristic of the German and
Swiss Reformations began in France almost from the moment Luther’s name
became known. Indeed, aspirations for a humanist Christian Renaissance of
the sort that fed into the early Reformed movement in Switzerland were de-
veloping in France even before the publication of the ninety-five theses. In
Paris, Jacques Lefevre d’Etaples was at the center of a group of scholars whose
editorial work on the Bible and reading of the church fathers were by 1517
leading to a critique of long-observed devotional and sacramental practices.
When Luther began to criticize Rome, Parisians paid attention. His Latin writ-
ings could be purchased in Paris by February 1519. A Swiss friend of Zwingli’s
studying there reported the following November that “no books are purchased
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with greater avidity.” Over the next five years, six Frenchmen are known to
have been moved by their reading to travel to Wittenberg to study with Lu-
ther. A preacher in Grenoble advocated communion in both kinds and cleri-
cal marriage. The most significant changes came in Meaux, where in 1521
the reforming bishop Guillaume Brigonnet had placed Lefevre and a number
of his students in pivotal positions in the diocese. By 1524, members of this
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group were in epistolary contact with Zwingli and Oecolampadius and had
embarked upon liturgical experiments to incorporate the vernacular exposi-
tion of the Bible more centrally into church services. Those on both ends of
this correspondence could easily have seen themselves as fellow workers in
the common cause of evangelical renewal.!

But the cause of a humanistic Christian Renaissance could not evolve into
a local reformation in a city like Meaux, part of a larger centralized kingdom,
in the same manner it did in Zurich, part of a loose confederation. France
housed the most authoritative theology faculty in Latin Christendom, the
highly conservative University of Paris. In 1521, the doctors of that institu-
tion condemned Luther’s works as heretical. Laws forbade the purchase and
ownership of his books. Francis I rejected the arguments of those “Sorbon-
istes” who sought to equate the secte fabrisienne with the secte luthérienne
and showed himself willing to protect biblical scholarship of a humanist
cast, but he supported the measures against Lutheran doctrines and reacted
strongly against all incidents of iconoclasm and sacrilege. Furthermore, his
protection was vulnerable to disruption, for his prime concern was war against
the Habsburgs. When he was taken prisoner after the battle of Pavia in 1525,
his queen, Louise of Savoy, and the Parlement of Paris initiated heresy pro-
ceedings against the Meaux circle, forcing its members to flee for safety to
Strasbourg. After Francis regained his freedom and returned to his kingdom,
he permitted the members of this group to return as well. Most did so—one
who did not was Guillaume Farel—and many gained influential church posi-
tions through the patronage of the king’s evangelically inclined sister Mar-
guerite of Navarre. But the experiments in worship they attempted were nar-
rowly circumscribed as a result of the laws against Lutheran doctrine. They
and like-minded evangelicals could continue to hope that reform might some-
day come from within the church. No immediate transformation was forth-
coming.?

The early French Reformation thus became a matter of the clandestine cir-
culation of heterodox ideas. As is inevitable with currents of opinion whose
adherents sought to escape detection, the precise growth of adhesion to these
ideas is difficult to trace. The number and geography of heresy trials and of
reports of attacks on Catholic holy objects, as well as the volume of Protestant
literature in the local language, nonetheless offer rough guides to the force and
extent of the underground dissemination of such ideas, permitting compari-
sons between regions and countries. In France, the geography of heresy trials
and of public manifestations of hostility to the church of Rome indicates that
by 1525 fewer than a dozen cities had been touched by the so-called contagion
of heresy. But by 1540 virtually every region of the country except Brittany
and Auvergne had become infected. Within the large judicial circumseription

130



FRANCE

TABLE 4.1
Heresy Trials before Two French Appeals Courts, 1521-60

Parlement of Toulouse* Parlement of Paris**
1521-30 8
1531-40 121
1541-50 257 1540-49 797
1551-60 684 1550-59 290

*Estimated total population of jurisdiction: 2,000,000

**Estimated total population of jurisdiction: 8,800,000

Sources: Raymond Mentzer, Heresy Proceedings in Languedoc, 1500-1560 Transac-
tions of the American Philosophical Society 74 (Philadelphia, 1984), pp. 169-70; E. Wil-
liam Monter, “Les executés pour hérésie par arrét du Parlement de Paris (1523-1560),”
Bulletin de la Société de I'Histoire du Protestantisme Frangais, 142 (1996), 200. Popu-
lation estimates derived by extrapolation from the figures in Jacques Dupaquier et al.,
Histoire de la population frangaise, 11, 68, 76.

of the Parlement of Toulouse, the number of heresy trials increased steadily
with each decade from the 1520s through the 1550s, while in the still larger
portion of the kingdom subject to the jurisdiction of the Parlement of Paris,
the number of cases attained an impressive peak in the 1540s (table 4.1). The
intensification of persecution visible in an upsurge of trials before the latter
court in the second half of the 1540s also fueled a growing movement of flight
to Geneva. Late in 1549, the Genevans established their Livre de Bourgeoi-
sie to keep track of all those requesting to be allowed to settle there. In the
following year, 122 Frenchmen had their names recorded.?

The growing number of heresy trials and rising tide of emigration stemmed
not only from the advance of heterodox sentiments, but also from a harden-
ing of the line between orthodoxy and dissent. On the one hand, the con-
tours of permissible religious belief were set ever more clearly and narrowly
in the decades after 1525. A particularly important step came in 1543, when
an aging Francis I instructed the Sorbonne to draft a set of articles of the faith
that came to define orthodoxy. The articles defended not only the central doc-
trines of Catholicism whose rejection defined magisterial Protestantism, most
notably the importance of works in salvation, but also the value of such prac-
tices as pilgrimages and prayers to the Virgin that were contested by a broad
range of humanist as well as Protestant critics.* On the other hand, criticism
of the established church became more and more outspoken, and sacramen-
tarian views increasingly pronounced in the works of evangelical propaganda
circulating within France. The most successful early evangelical books in the
vernacular, such as the oft-reprinted Book of True and Perfect Prayer, mixed
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excerpts from the Bible with devotional meditations and prayers by a variety
of authors from Luther to Erasmus to Farel. The dominant note was a broad,
theologically ill-defined call for a return to the lessons of Scripture. Luther’s
writings were reprinted more often in translation than any other foreign Prot-
estant author, though even Luther’s voice, it must be added, was far more
muted than in Germany: just 22 editions of his work were published in French
during his lifetime, as against 2,946 in High German, a measure of how sub-
stantially the combination of the linguistic barrier and governmental perse-
cution slowed the diffusion of Protestant ideas.’ But from the time that diver-
gences over the interpretation of the Eucharist emerged among the reformers,
the majority of French evangelicals in touch with the disputes in Germany
seem to have sided with Zwingli. Farel’s ideas took on a strongly Zwinglian
cast after his flight to Switzerland. Because his Summary and Brief Decla-
ration (1529) was the most important statement of evangelical theology by
a native French author prior to Calvin’s Institutes, eucharistic views in line
with those espoused in Switzerland found their way fairly quickly into French
evangelical propaganda. With the triumph of the Reformed cause in Neuchitel
and Geneva and the rapid establishment of printing presses there, outspo-
kenly Reformed notes then began to dominate the printed propaganda for reli-
gious change that circulated within the country. It is a measure of how swiftly
Geneva came to dominate the production of evangelical religious propaganda
for the French market that of the forty-three vernacular titles listed in 1542
on the first French index of prohibited books, fully 70 percent came from
Geneva. Calvin’s writings were by far the most numerous among the works
listed on this and successive indexes. Viret’s ran a distant second. Through
their outspoken attacks on the corruption of the Roman church, on the abom-
inations of the mass, and on the unholy compromises of Nicodemism, these
works urged their readers to make their rejection of the old forms of worship
plain.®

As evangelical propaganda of a Reformed cast circulated ever more widely
through the kingdom, those attracted to such ideas chose various courses
of action to give expression to their beliefs. In at least one case that is well
known to us because it is reported in The Ecclesiastical History of the Re-
formed Churches in the Kingdom of France, efforts were made to establish
regular worship. This occurred in Meaux in 1546, when a group of individu-
als inspired by the example of the French church of Strasbourg—Calvin’s old
church—chose one of their members to preside over their gatherings and de-
liver sermons and administer the sacraments in a private home. According
to the Ecclesiastical History, three to four hundred members led by a wool
carder deeply versed in Scripture were soon involved in the clandestine wor-
ship. So large a group could not avoid detection by local judicial officials. Sixty
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members were seized in a raid; fourteen of the leaders were executed; others
were banished to nearby cities, where some of them in turn became the kernel
of new, informal prayer groups.”

The organization of informal gatherings for Bible reading and mutual edifi-
cation was a more common course of action. Two such groups are known to
have existed in Lyon in 1551. One, organized by Claude Baduel, met secretly
and worked quietly to propagate evangelical ideas while maintaining an out-
ward show of Catholicism; the other was composed primarily of artisans given
to such public acts of bravado as singing psalms while parading through the
streets with arms. In still other cases, individuals simply abandoned certain
traditional Catholic practices and let their hostility to them be known, but
were then led by a brush with the law to conform to the practices of the estab-
lished church. In the little town of Saint-Seurin d’Uzet in the western prov-
ince of Saintonge, Jean Frérejean convinced his father in 1541 that he should
stop commissioning a mass for the family dead at Christmas and no longer in-
vite the clergy of the town to the annual family banquet. Shortly thereafter,
a priest asked him if he believed in purgatory and received the reply that the
only true purgatory was that of Jesus Christ on the cross. Frérejean was de-
nounced to the ecclesiastical authorities and, after interrogation, fined 100
livres for his heretical views: “As a result of this persecution which caused us
the loss of a large part of our goods and great fear . . . , against our conscience
we subsequently attended mass, vespers, and other superstitions of the papal
church until the year 1560, when the church of God began to establish itself
and reform the present land of Saintonge.”8

The fate of these various individuals and groups reveals a great deal about
the legal repression of heresy in France. Although thousands of people were
tried for this crime in the first six decades of the sixteenth century in France,
only 14 percent of those tried by the Parlement of Paris and 6 percent of those
tried by the Parlement of Toulouse paid with their lives. The death penalty
tended to be reserved for those who committed flagrant acts of iconoclasm
and those who played leading roles in organizing regular worship gatherings,
as in Meaux. For people who simply expressed wicked opinions, the most
common penalty was a public confession of guilt or conditional liberation. In
all, the number of executions for heresy within this vast kingdom between
1523 and 1560 was about five hundred.” Repression at this level could break
up the most ambitious endeavors to organize regular Protestant worship and
scare many people into outward conformity, but it could not prevent small
groups of evangelicals from assembling for prayer and the reading of Scrip-
ture. Across the kingdom there were pockets of people whose disenchantment
with the Roman church offered a valuable base on which to build when Calvin
began suggesting they set up churches of their own.
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The key import of the churches that began to be created with Calvin’s en-
couragement from 1555 onward was that they provided an institutional basis
that gave shape and direction to the longings for evangelical reform that had
spread through the kingdom by that time. All had the attributes of a proper
church as defined by Calvin: a consistory, a minister, and regular celebration
of the sacraments. The first such churches were erected in Paris and Poitiers.
As evangelicals in other nearby towns got wind of them, they formed simi-
lar churches under their guidance or sought ministers from Geneva. By 1559,
at least seventy-two churches had been founded.® Then, political events pre-
sented these fledgling churches with ideal conditions under which to grow.
The proliferation of Reformed churches throughout the kingdom so alarmed
King Henry II (r. 1547-59) that he offered the Habsburgs concessions for
peace in order to free his hand to deal with the scourge of heresy at home.
The peace concluded, however, he died in a jousting accident in the tourna-
ment celebrating it. He was succeeded by the sickly fifteen-year-old Francis II,
whose reign lasted for eighteen months; then by the ten-year-old Charles IX.
The accession of each touched off intense maneuvering for control of the
young monarch and of the regency government that ruled in Charles’s name.
A crisis of authority ensued. “The kingdom was as if without a king,” one
chronicler recorded. “Justice lost all its force.” !

In many regions, the new Reformed churches, which previously had gath-
ered in secrecy, now began to assemble publicly, in some cases seizing pub-
lic markets or churches for their use, in others, as private homes grew too
small for their gatherings, renting barns. The exportation of propaganda and
devotional literature from Geneva was conducted on a massive scale—so mas-
sive that when a barge was seized on the Seine with forbidden books aboard
in 1562, it took eight booksellers to inventory the full cargo. The ground had
been well prepared, and this literature touched a chord. Ministers sent from
Geneva to help frame the new churches reported back in wonderment that
their new flocks grew breathtakingly and that dozens of surrounding commu-
nities also begged for ministers. “Pastors are demanded from all parts. . . . But
our resources are exhausted,” Calvin said worriedly, adding in a comment that
reveals a great deal about his social attitudes, “We are reduced to searching
everywhere, even in the artisan’s workshop, to find men with some smatter-
ing of doctrine and of piety as candidates for the ministry.” !> The most careful
estimates are that approximately 1,240 churches were “planted” in the king-
dom between 1555 and 1570, the great majority of them between 1559 and
1562.13 In addition to the 220 pastors that Genevan records show to have been
sent to France, the Pays de Vaud and the county of Neuchitel also contrib-
uted to the effort, detaching a number of their ministers temporarily from
their duties so they could tend the growing flocks. One who left permanently
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was Pierre Viret, who pastored successively to churches in Nimes, Lyon, and
Béarn. Theodore Beza made several voyages to France between 1559 and 1564
to act as a spokesman for and advisor to the new churches.'*

With so many clerics coming from the Swiss borderlands to take charge
of the organization of the new French churches, they naturally shaped them
along Genevan and Vaudois lines. Most French churches adopted the Genevan
liturgy and catechisms. A consistory of elders and ministers overseeing eccle-
siastical discipline and admission to communion became the rule. The French
Reformed confession of faith adopted at the first national synod of 1559 was
evidently written in Geneva, rushed to Paris for the gathering, and accepted
with only minor changes. It includes many distinctively Calvinist touches, in-
cluding insistence upon the power of God’s all-controlling providence, a pat-
ent statement of double predestination, and an affirmation of Christ’s real but
purely spiritual presence in the eucharistic elements. Because many minis-
ters came from the Pays de Vaud rather than Geneva itself, certain character-
istic features of that territory’s church order also were adopted in parts of the
country. Thus, in Languedoc and Dauphiné churches were initially divided
into classes that chose a dean to visit each local church to oversee the local
pastor and ensure conformity of practice, precisely as was done in the Pays de
Vaud. These practices, however, did not obtain the approval of the churches’
national synods once these began to assemble regularly and so disappeared.!s

The dominating presence of so many ministers from the francophone Swiss
borderlands did not mean, however, that the French churches were cast en-
tirely in a Swiss mold. The distinctive situation of a religion established with-
out the approval of the governing authorities forced the churches to impro-
vise. French consistories came to act as administrative as well as disciplinary
bodies, supervising congregational finances and defending the church’s legal
interests. The deacon’s office gradually vanished, and the consistory oversaw
the relief of the poor. Above all, the proliferation of independently established
churches across a broad kingdom in the face of governmental persecution
suggested to those involved that they needed to cooperate with one another
to maintain unity of doctrine and discipline. This imperative gave rise to the
most critical independent initiative of the French churches: the development
of the presbyterian-synodal system. The most significant step was taken at the
first national synod of 1559, which was convoked by several leading French
churches without Calvin’s prior approval, in apparent continuation of earlier
trials in Poitou to work out a system for maintaining fellowship among the
churches springing up across the region. The first decision taken at the ini-
tial national synod was that no church could claim domination or precedence
over any other, a principle of equality that contrasts sharply with the subor-
dination of rural churches to the metropolis in such territories as Geneva and
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Zurich. Also approved were provisions for the regular reassembly of provincial
and national synods, presided over by a moderator chosen exclusively for that
gathering and composed of both lay and clerical delegates, to which the indi-
vidual churches were to refer all doctrinal and disciplinary questions of more
than purely local consequence. In subsequent years, a third level of regional
assembly, the colloquy, was added. It was specified that new elders were to be
coopted by the sitting consistory, and that ministers were to be named by the
regional synod, colloquy, or gathering of ministers and elders from neighbor-
ing churches. The resulting system thus involved a federation of churches of
equal status, independent of secular authority, with the fundamental powers
of ecclesiastical decision making and ministerial appointment vested in a re-
gional and national hierarchy of synods rather than in individual churches. It
was a system that would appeal as well to many in other countries who were
eager to see a church with a measure of autonomy vis-a-vis the civil magis-
trates yet possessing mechanisms for preventing each local congregation from
following its own course.!°

The plan was not instituted without challenge. Early in 1562, Jean Morély,
a Parisian landowner who had moved back and forth between France, Switzer-
land, and England after first being drawn to Protestant ideas at Bordeaux’s
College de Guyenne, proposed a radically different schema in his Treatise on
Discipline and Christian Government. The wondrous growth of the church
in France, Morély argued, was an opportunity for the divinely ordained form
of church government to be restored: one in which all decisions concern-
ing discipline, doctrine, and the nomination of ministers were taken by the
full assembly of each local church. If the church was rightly ordered in this
manner, he was convinced, the Holy Spirit would animate all of its decisions,
and Christ would truly be its head. In some regards, Morély’s proposals for
the congregational election of pastors and for open discussion of doctrinal
issues in a congregational prophétie resemble the practices of the strangers’
churches of London, which he knew. But he went well beyond a Lasco in his
faith in the indwelling of the Spirit within the visible church. Indeed, Morély’s
proposals seemed dangerously impractical, anarchic, and democratic to Cal-
vin and Beza, who now rallied strongly to the defense of the system estab-
lished in France—on prudential rather than jure divino grounds. The Treatise
on Discipline and Christian Government was burned in Geneva as harmful
to the church. Morély was excommunicated. The French national synod of
1562 condemned the book for its “wicked doctrine tending to the dissipation
and confusion of the church.” This was not the end of the affair, for Morély
held onto his ideas even as he sought and gained readmission to the church,
and he was able to gain further hearings for them at several provincial and
national synods down to 1572. Support for his views was limited, however, and
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the sympathy he was able to awaken arose not so much from acceptance of
his arguments as from dismay at the ardor the Genevans displayed in seeking
to drive him from the church. His ideas anticipate later congregationalism in
ways, but no direct connection has been found.'”

The success of the new Reformed churches in attracting members stunned
contemporaries: to the alarmed Blaise de Monluc, “every good mother’s son
wanted a taste.” Monluc exaggerated. The most probable estimates would put
the total number of those who committed themselves to the Reformed cause
in these years between 1.5 and 2 million, or about one good mother’s son
in ten.'s Still, this already impressive level of success was made more signifi-
cant yet by the fact that the movement took deeper root in certain areas than
in others, most importantly in an arc of provinces sweeping from Dauphiné
across Languedoc and Monluc’s native Gascony up the west coast to Poitou.
The cities, so strategically vital at the time, were, except for Paris, deeply
touched. By the early 1560s, the Reformed made up the majority of the popu-
lation of Nimes, Montauban, and La Rochelle and between a fifth and a third of
the population of such leading provincial metropoles as Rouen, Orléans, and
Lyon (map 6). Most of the countryside remained steadfast to the old ways,
but a few regions of active rural industry, notably the Cévennes mountains in
Languedoc, the countryside around Niort in Poitou, and the Pays de Caux in
Normandy, also became centers of Protestantism. Their numbers and strength
concentrated in outlying regions of the kingdom, the new Reformed churches
would be difficult to uproot, even if most people remained loyal to the Roman
church.

Who joined the new churches? Local studies show that members were re-
cruited in roughly equal proportions from the social and wealth strata that
made up the urban population, with the noteworthy exception of the vine
dressers and other agricultural laborers who made up a sizable fraction of
the population of many towns: they tended to remain overwhelmingly Catho-
lic. The literate were disproportionately represented within the ranks of the
new churches, as were the geographically mobile. These patterns imply that
the capacity to examine the Bible independently and detachment from local
devotional traditions both helped to induce individuals to break with the Ro-
man church.' Strikingly, husbands and wives often chose opposite sides when
faced with this decision. In keeping with the patterns just outlined, women,
who were less often literate and tended to migrate over shorter distances,
opted less often to join the new church.?* More striking yet—indeed, prob-
ably the most crucial feature of all of the sociology of the early French Protes-
tant movement—the cause was virtually as strong among the nobility as it was
in the cities, although again there were regional variations. Estimates of the
noblemen drawn to the cause in ten regions range from 10 to 40 percent of the
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Second Estate.?! Among the aristocrats who converted were such prominent
figures as Louis, prince of Condé; Gaspard de Coligny, admiral of France, and
Jeanne d’Albret, queen of Navarre and Francis I’s niece. In 1558, even Jeanne’s
husband, Anthony of Bourbon, the first prince of the blood, attended the Re-
formed services that were held publicly in the Pré-aux-Clercs in the suburbs
of Paris, giving rise to the impression that he had embraced the faith.

Although no new convert is known to have reported why he or she joined
the faith in anything other than the most formulaic and unrevealing of terms
(for example, “I saw the light”), the abundant verbal and visual propaganda
that survives from France conveys a revealing idea of what the cause rep-
resented to those who joined it. When a group of five young painters and
printers was surprised and arrested by royal sergeants as they walked the
vineyards outside Troyes in 1557 reading aloud and discussing two works of
evangelical literature, the books seized with them were an attack upon the
Catholic mass and the Antithesis Between Christ's Deeds and the Pope’s, a
frequently reproduced reworking of Lucas Cranach’s Passional of Christ and
the Antichrist in which sixteen paired woodcuts contrasted the simplicity, hu-
mility, and charity preached by Christ with the arrogance, pretension, and
twisted rituals of the papacy. Songs and satires mocked the consecrated host
that Catholics worshiped as nothing more than a piece of dough consumed
and ultimately deposited in the latrine like any other piece of food. In wood-
cuts and pamphlets, the church was depicted as a bazaar of false wares and a
stewpot of cooked-up rituals invented by a scheming clergy to line its pockets.
The con game required that laymen be kept in the dark about the Bible. If
word got out about its true message, the game was up. Idolatry in all of its
forms was recurrently criticized. More positively, pamphlets emphasized the
need to replace the mass with a simpler eucharistic service, to preach the
saving message of justification by faith alone, and to give all believers direct
access to the Bible. But the cause did not represent simply a call for new,
simplified ways of worship consonant with the Bible message of justification
by faith alone and an attack on the wealth, pretensions, and false doctrine of
the clergy, with emphasis on the improbability of transubstantiation and the
wickedness of idolatry. Many of the pamphlets of the era urged that the wealth
of the church be directed to other, more socially useful ends, such as reducing
the tax burden, repurchasing alienated portions of the royal domain, and re-
warding outstanding royal servants. Many called for stronger action against
a range of moral failings said to be prevalent. The movement thus embodied
hopes for moral and social renewal. Indeed, its early chroniclers recurrently
reported that those who embraced the faith soon manifested an extraordinary
amendment and purity of life.??

The dramatic growth of the new faith and its success in attracting noble
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4. “The Overturning of the Great Marmite.” This colored woodcut that circulated
widely in France early in 1562 expresses the optimism felt by many recent converts in
that year that the Catholic Church’s days were numbered. It compresses into a single
image many common themes of the printed propaganda for the cause: that a corrupt
Catholic clergy kept believers in the dark the better to profit from their ignorance, that
the restored light of the Gospel could overcome this, and that the blood of the martyrs
was the seed of the church. From the tetragrammaton in the upper right—a symbol for
God used by Reformed artists from the 1520s onward to avoid depicting the divinity in
human form—the Bible descends borne by the Holy Spirit to topple the stewpot filled
with the false wares of the Roman church (papal bulls, indulgences, cardinal’s hats,
etc.). The suffering of martyrs in the fire beneath the stewpot also helps to crack it. In
vain, an array of churchmen strain to keep it aright-when they are not fishing more
benefices from it or turning away to caress their womenfolk. In the upper left, other
churchmen keep the laity blindfolded and fenced off from the truth. At the very top
left corner, the Pope topples from his throne. (Cliché Bibliothéque Nationale de France,
Paris)
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converts brought its adherents face to face with the same sorts of moral and
political dilemmas that the first enthusiastic converts to the evangelical cause
in the Swiss and German cities had confronted a generation earlier. What
were the obligations of individual believers in seeing to it that false worship
and idolatry were eliminated when the ruling authorities continued to up-
hold traditional practices? Could ordinary citizens take it upon themselves
to remove the roadside crosses, street corner Virgins, and church altarpieces
that were so much a part of the contemporary landscape? Could they defend
themselves against government officials who sought to arrest them for seeking
to worship God purely, free brethren from jail who had been imprisoned for
their beliefs, or even seek to depose rulers who defended the false church of
Rome and its idolatrous practices? After the death of Henry II, the accession
of a teenage king raised additional constitutional questions. The adolescent
Francis II looked for advice to his uncles by marriage from the house of Lor-
raine, the cardinal of Lorraine and the duke of Guise, but his reliance on their
guidance upset the balance that the previous Valois had maintained at court
among the great noble families of Guise, Bourbon, and Montmorency, breed-
ing resentment within the latter clans. Much of the second-level nobility was
likewise alienated when the crown was forced to revoke many military com-
missions and pensions in cost-saving measures necessitated because of severe
financial plight. The precedents that argued in favor of the view that kings
could rule without the tutelage of a regency council from their thirteenth year
on were not beyond challenge; and there was no agreement about who had
the right to name the members of a regency government in the event one was
required. Resentment at the extent of the influence that the Guise exercised
over Francis II soon led to assertions that they had improperly usurped their
authority and that such a young king required a regency council led by the
first prince of the blood. Resentment burned intensely within the ranks of the
Protestant nobility. “We are often asked whether it is permitted to rise against
those who are enemies not only of religion but also of the realm,” Beza wrote
to Bullinger in September 1559.2

As noted, Calvin wrote his initial edition of the Institutes to demonstrate
to Francis I that the true evangelical faith was not the seditious creed that its
enemies made it out to be. He insisted in that work that secular rulers are
God’s vicars on earth who must be obeyed even when they act unjustly, but he
also included the qualification that when a territory’s political arrangements
included officials appointed to restrain the willfulness of kings, such as the
ephors of ancient Sparta, these officials were obliged to oppose manifestly un-
just orders. During the years of dramatic church growth and concurrent po-
litical crisis that ran from the accession of Francis II through the First Civil
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War of 1562-63, Calvin seems to have been pulled in opposite directions by
his fear of disorder, his excitement at the possibility of the imminent triumph
of God’s word in his homeland, his dismay at the successive French kings’
continued deafness to that word, and his outrage at the persecution the faith-
ful continued to suffer. In letters to congregations and ministers in the coun-
try, he repeatedly warned them against taking the law into their own hands
and expressed dismay on receiving news of incidents in which this was done.
His sermons from this period nonetheless flayed France’s rulers in scathing
terms. The country was governed by murderers, blasphemers, voluptuaries,
and thieves, he declared from the pulpit in December 1562. One should spit
in the face of princes who disregard God’s law, for they are not worthy of
being considered men, he said on two other occasions. In 1559-60 he latched
eagerly onto the questionable legal argument that Francis II was not of age
to rule and urged the first prince of the blood, Anthony of Navarre, to take
the lead in forming a regency. Some of the Protestant nobles wanted to go
even further: to seize control of the young Francis II by force and bring the
leaders of the house of Guise to trial. Calvin’s attitude toward these conspira-
cies has been debated ever since the events themselves and is difficult to re-
solve with confidence; conspiracies necessarily involve dissimulation, and the
failure of these enterprises led the Genevans to deny involvement, for fear
their cause would appear seditious. Calvin appears to have opposed the most
famous of these plots, the Conspiracy of Amboise, whose premature detection
led to the capture of dozens of conspirators as they assembled in the woods
near the royal castle. Scarcely had many of these conspirators been hung
from the castle ramparts, however, when a second plan to assemble fighting
men and coordinate risings across southern France began to be bruited about
among even higher-ranking noblemen, including Anthony of Navarre and the
prince of Condé. Coded letters in the correspondence of Calvin and Beza dis-
close that Calvin was more actively involved in this abortive conspiracy, to
the point of helping collect the funds necessary for the enterprise. The pos-
sible participation of Anthony of Navarre in the project appears to have been
what legitimated it in his eyes.?*

Others drawn to the Reformed cause in these heady years, moved by anger
at the persecution of the faithful and by zeal to drive out the abominations
of popery, took yet more vigorous direct action. From 1559 onward, increas-
ingly well organized efforts sought to free from captivity those arrested on ac-
count of their religious beliefs. Individual churches began to mount armed
guards around their clandestine assemblies to protect them against the threat
of Catholic violence or turned to local noblemen for such protection. By 1561,
what the churches always presented as defensive imperatives had led them
to create a paramilitary organization in certain provinces by which individual
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churches formed a squadron of troops who were grouped into larger units
by colloquies and synods. Provincial synods played a central role in these
military preparations and in the process revealed the utility of presbyterial-
synodal forms for the mobilization and defense of an underground church.
But defensive considerations alone hardly account for all of the militancy of
those who came to be known in the wake of the Conspiracy of Amboise as
Huguenots—a name evidently derived from a ghost said to haunt the region
of Amboise at night and applied by their enemies to the Protestants because
of their nocturnal gatherings and evil doings. A number of ministers and
churches are known to have taken part in raising money and troops for the
conspiracy of Amboise. Even after the defeat of this enterprise and the subse-
quent “affair of Maligny,” militant impulses to purge the idols from the temple,
rid the land of useless religious, and do away with the “stinking” mass welled
up locally in many areas whenever the ranks of the movement began to swell
toward a position of local dominance. Scattered attacks on Catholic shrines
and holy objects in the years 1557-61 gave way in the summer of 1561 to
systematic church purification campaigns across large stretches of Langue-
doc and Gascony as the cause gained strength in those regions. In many of
the same regions, members of the religious houses either began to leave their
convents voluntarily or were harassed into doing so. In some of the great-
est urban strongholds of the cause in the Midi—Montpellier, Castres, Bazas,
Nimes, Montauban—the growth of the Reformed movement had culminated
by late 1561 in full municipal reformations, with the local churches stripped
of their images and the mass eliminated, sometimes by authority of the city
government and sometimes independently of it. Ministers or consistories al-
most never took public responsibility for the removal of images and altar-
pieces without the approval of the civil authorities, but Viret defended the
forcible liberation of prisoners of conscience and consented to preach in the
cathedral of Nimes four days after it was taken by force.?’

Faced with the growing force and aggressiveness of the Protestant cause,
Francis II's government struggled to arrive at an effective response, relaxing
the enforcement of the laws against heresy but then dispatching officials to
break up church assemblies that began to gather openly. When Francis died in
December 1560, Catherine de Medici assumed the central place in a regency
government established for the undeniably underage Charles IX. She drew in-
spiration from a group of men known to contemporaries as moyenneurs, who
sought to repair the widening religious breach within the kingdom through a
moderate reform of the existing church that they hoped would lead those who
had left it to rejoin. One leader of this group was the jurisconsult Francgois
Bauduin, who had previously been Calvin’s boarder and personal secretary in
Geneva. In September 1561, Catherine invited the leading Protestant theolo-
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gians to address an assembly of bishops then meeting at Poissy in the hope
that a middle ground would be found to reunite the divided churches. Beza
came from Geneva and Vermigli from Zurich, but the event only revealed
the gulf between the two sides. Having failed to reconcile the two parties,
Catherine then sought to resolve the religious problem by decreeing tolera-
tion. By the Edict of St. Germain of January 1562, commonly known as the
Edict of January, the Reformed were granted freedom to assemble for worship
anywhere in the country except within walled towns.?¢

The achievements of the Reformed by early 1562 were little short of re-
markable. Within just a few years, hundreds of congregations had assembled
across the kingdom. A set of national church institutions had been defined
that would endure for more than a century with only minor modifications. Re-
formed worship had obtained legal toleration. In a few locales, it had even dis-
placed Catholicism. But the toleration granted the Reformed was unstable. As
contemporary poems and prints evince, the swelling ranks of those drawn to
the new churches viewed the granting of toleration as simply a further step in
the providentially inspired growth of a cause that would soon culminate in the
abolition of Catholicism throughout the land. Many of those who remained
loyal to Rome viewed the same decree as an abdication of the sacral monar-
chy’s fundamental responsibility of protecting the Roman church. Some Pari-
sian preachers went so far as to suggest that if the crown did not reverse its
policy, it would forfeit its claim to its subjects’ obedience; resistance theories
could just as easily be formulated within the Catholic tradition as outside it.
Within three months of the promulgation of the Edict of January, civil war
erupted.

The precipitant of the conflict was the massacre of dozens of Protestants
worshiping in a barn in the small town of Vassy by troops under the com-
mand of the duke of Guise. In the weeks that followed, the maneuverings of
the leading Protestant and Catholic noblemen heightened the tension. Called
to court to account for his actions, Guise proceeded instead to Paris, where
he received a hero’s welcome and the promise of men and money from the
city government. Catherine urged the prince of Condé to take the young king,
then at Fontainebleau, under his protection. Condé, apparently mistrusting
the queen mother, declined. Instead, Guise and other leading noblemen, in-
cluding Anthony of Navarre, who had by now embraced the Catholic cause,
went to Fontainebleau with a large body of retainers and pressured Catherine
and Charles to return to Paris. With this, the Protestants decided that the time
had come for them to take up arms to defend, in Beza’s words, “the authority
of the king and the liberty granted the Churches by the recent edict.” The sub-
sequent Huguenot mobilization again revealed the utility of the presbyterian-
synodal system for organizing the military and political defense of a minority
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church. Word was passed through the network of communication that existed
within the church encouraging risings, and by early April some dozens of
cities were secured for the faith. From Orléans, Beza oversaw the raising of
money and troops from the other churches of the realm.?”

Although the Protestants initially took many of France’s leading cities, they
could not overcome their numerical inferiority, and the war went poorly for
them. Inside such Huguenot-controlled cities as Rouen and Orléans, events
followed a pattern that would be repeated a decade later in many parts of the
Low Countries. Initially, the new Protestant masters proclaimed a commit-
ment to religious toleration and allowed Catholic worship to continue. Soon
the polarizing effects of warfare swept aside the voices of moderation. The
churches were purified of their altars and statues in great waves of icono-
clasm. Catholic services ceased as priests fled in fear for their lives. Church
property was seized and used for the war effort. Where the Huguenots con-
trolled wider areas, they assumed control of local tax collection as well 25 But
even assistance from their fellow Protestants in England could not prevent
them from losing city after city to the combined force of royal and Catho-
lic arms, although the Catholics lost many of their leading commanders in
battle or by assassination. After eleven months of fighting Catherine brought
the conflict to an end with a new religious peace that limited Reformed free-
dom of worship to the lands of the faith’s noble adherents and a circumscribed
number of cities. Many ministers, including Calvin, denounced the Protestant
nobles who negotiated these peace terms for selling out the cause, but only
a providentialist faith that God would not abandon those who cleaved to his
path could support the illusion that better terms might have been obtained by
fighting on. The war was a disaster for the young churches. The uprisings that
started it seemed to confirm the claims of the faith’s Catholic opponents that
it bred sedition and violence. In the aftermath of the conflict, the Reformed
churches discovered that they had lost the ability to attract the flocks of new
converts who had been joining the church before the fighting.?®

The next thirty-five years were a time of tribulation for the French Re-
formed. New civil wars broke out in 1567, 1568, 1572, 1574, 1577, and 1580.
In each one, the Protestants were able to gain control of only a fraction of the
kingdom’s territory. Where they were unable to secure their control, their ser-
vices were outlawed, and they were subjected to numerous vexations. Many
fled to nearby Protestant strongholds. Although each of the wars ended with
a new edict of pacification that renewed a measure of freedom of worship, the
provisions of the edicts were difficult to implement. Many of these interludes
of nominal pacification witnessed bloody episodes of anti-Huguenot popular
violence, culminating in the frightful Saint Bartholomew’s Massacre of 1572.
After a failed assassination attempt on Admiral Coligny led the Protestant
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noblemen gathered in Paris for the wedding of Henry of Navarre to speak
threateningly of revenge, a panicked Charles IX was prevailed upon by his
closest councillors—just which ones is still debated—to order the summary
killing of many leading Huguenots. To that fraction of the Catholic population
that nursed the deepest grudges against the Reformed, the order appeared
to be the king’s long-awaited chastisement of those heretics whose seditious
spirit had prompted three civil wars and countless plots. Thousands of ordi-
nary men joined in the killing. Thousands of Protestants were butchered in
Paris and a dozen provincial towns; many thousands more were frightened
into swearing humiliating oaths of abjuration, marking their reintegration into
the Catholic church. By the later 1570s, the once buoyant Huguenot minori-
ties that had taken control of cities like Lyon, Rouen, and Orléans in 1562
amounted to at most a few hundred families. Many of the smaller, more iso-
lated Reformed churches had been extinguished.

That any churches survived was owing to resistance by Protestants in
the “Huguenot crescent” from Poitou to Dauphiné, where members of the
faith exercised numerical and political domination in perhaps half of the
major towns. As the cause lost ground elsewhere, its leaders here realized
that their viability depended upon securing permanent military control of
their strongholds and taking steps to enable them to put an army in the field
when necessary. After the Second Civil War in 1568, a number of Protestant-
dominated towns, including La Rochelle, Montauban, and Castres, refused to
submit to the military authority of their royal governors. In the wake of the
Saint Bartholomew’s Massacre, these cities became bastions against a royal
effort to outlaw Protestant worship entirely. At the same time, delegates from
Huguenot-controlled parts of Languedoc met to fix a common system for
raising taxes and administering seized church property. This grew into a regu-
lar framework of regional councils and national political assemblies. In this
manner, and with irregular assistance from the Palatinate and England, the
Huguenots were able to mount a defense of the faith that preserved freedom
of worship for its adherents throughout the country.

In the changed circumstances after 1572, Protestant mobilization could no
longer be justified simply as a matter of protecting royal authority against
evil Catholic councillors, for the crown openly assumed responsibility for the
liquidation of many leading Protestant noblemen in the Saint Bartholomew’s
Massacre, and there could be no doubt that the king’s will stood behind the
orders the Huguenots defied. To justify such disobedience, a number of Re-
formed spokesmen, including Beza, now issued unambiguous statements of
the rights of lesser magistrates to resist a tyrannical king. Two of these works
proved especially resonant over the subsequent centuries: Beza’s anony-
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mously published On the Right of Magistrates Over their Subjects (1574),
which was reprinted ten times in French before 1581 and at least seventeen
times in Latin between 1576 and 1649; and the anonymous Vindication of
Liberty against Tyrants (1579), which had twelve Latin printings, a French
edition in 1581, a partial English translation in 1588, and full English transla-
tions in those years of revolution 1648 and 1689. In part because the Hugue-
nots in this period sought the support of moderate Catholics, these works
had the novelty, when compared with earlier works of Protestant resistance
theory, of couching the grounds for political resistance in essentially secular
terms. Lesser magistrates, they argued, did not just have a duty to resist the
commands of rulers who oppressed the true religion, as the Magdeburg Be-
kenntnis had earlier maintained. They could also resist rulers who acted ty-
rannically or had broken their implicit contract with their subjects. That said,
Catholic resistance theories of this period were more radical yet in that they
granted not only lesser magistrates but also the populace as a whole the right
to disobey royal tyrants who failed to protect the faith.3°

Ironically, the nonconfessional character of these Huguenot statements of
resistance theory would soon make them grist for the Catholics’ mill, for in
1584 the dynastic status was profoundly transformed by the death of the duke
of Alengon, the last surviving brother of the childless Henry III. The Huguenot
leader Henry of Navarre now became the heir apparent to the throne. Hope
rekindled in Reformed breasts that God’s wondrous providence might yet de-
cree that theirs would be France’s religion of state. The kingdom’s Catho-
lics had other ideas. Elements within the Catholic church and nobility had
organized an ever more militant defense of the faith as the Wars of Religion
progressed. By the 1580s it was unquestionably the most important element
within French political culture. These men revived the sworn association of
the Catholic League, first formed in 1576, to militate for the extermination
of heresy and to defend the principle that only somebody loyal to the church
of Rome could accede to the throne. In 1585, the legal toleration of Protestant-
ism was repealed. By 1588, the league’s ability to dictate policy to Henry III
had grown so great that the king decided that the only way he could reassert
his authority was to have the duke and cardinal of Guise summarily killed.
But the Kkilling of these Catholic champions prompted a vehement backlash.
The doctors of the Sorbonne declared Henry a tyrant and the population ab-
solved of its obligations of obedience. Cities across the kingdom rose in revolt.
In August 1589 the Dominican friar Jacques Clément assassinated the king. In
the long and bitter battle for succession that ensued, Navarre, now Henry IV,
found that for all his military genius, he could subdue those who opposed his
claims to the throne only by converting to Catholicism. His decision to do so
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in 1593 guaranteed that the Bourbon dynasty that would rule France for the
next two hundred years would be a Catholic dynasty.

The Edict of Nantes that Henry IV issued in 1598 at the close of this last and
longest civil war granted the king’s former coreligionists slightly more gener-
ous terms than the edicts of pacification that had preceded it. The Huguenots
were permitted to gather for worship in approximately 700 localities. Special
courts to adjudicate contentious matters involving them were set up. Their
rights of access to royal offices, schools, and charitable institutions were re-
affirmed. Special brevets accorded them military control of roughly 150
strongholds and modest royal subsidies for their schools and pastors. The
churches that now reconstituted themselves were clustered more strongly in
the Huguenot crescent than they had been in 1562. The better documentation
available for this period allows one to estimate their total membership with
some accuracy at just under a million souls.3!

Three dozen years of conflict had thus reduced the ranks of the French
Reformed between a third and a half. The movement that came through the
fire nonetheless remained a sizable one, and one that epitomized more unmis-
takably than any other a Reformed church that regulated its internal affairs
and carried out its disciplinary tasks independently of the secular authorities.
The early organizers of the church had hoped to see it gain the support of
the regime and work together with the secular magistrates; a redaction of the
“discipline” of the church of Saint-L6 from 1563 had even listed the magis-
trates as one of the four varieties of ecclesiastical ministers. In that small frac-
tion of French localities where the Protestants formed the overwhelming ma-
jority of the population around 1600, the secular and ecclesiastical authorities
cooperated in overseeing poor relief, education, and moral discipline, to the
point that the consistory and village council appear in places to have been the
same body. But in the majority of communities in which the new faith took
root, the events of the Wars of Religion taught the churches to rely on their
own resources to survive. At successive national synods, they increasingly
marked their distance from the secular authorities. Synodal decrees warned
against selecting magistrates to serve as elders, forbade consistories to de-
nounce church members discovered to be guilty of heinous crimes to the
secular judges, and declared all consistory proceedings secret, even those in
which consistory members were insulted in manners that might be action-
able before the secular courts.?? All this was a far cry from the sort of defense
of consistorial authority that Calvin sought and obtained from the Genevan
magistracy. The French Reformed churches thus became the enduring model
of a network of churches that maintained purity of doctrine, quality control
over local clergy, ecclesiastical discipline, and reasonable uniformity of prac-
tice with a minimum of reliance on secular authorities.
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BEARN: A PRINCELY REFORMATION ON GENEVAN LINES

In one small corner of France’s modern boundaries, Béarn, the outcome of
the Reformation was very different. This still independent Pyrenean princi-
pality of perhaps one hundred thousand people was ruled jointly by Anthony
of Navarre and his wife, Jeanne d’Albret, until late 1562, when Anthony died
and Jeanne became sole ruler. If Anthony of Navarre never lived up to the
great expectations that the Genevans briefly had for him and ended up cast-
ing his lot with the Guises and the Catholic church, Jeanne proved a last-
ing convert to the Reformed faith. Displaying both strong religious conviction
and considerable political sagacity and aided by the timely intervention of a
Huguenot army in her hour of greatest peril, she oversaw a gradual reforma-
tion from above of her little territory that culminated in 1571 in the abolition
of Catholicism, the legal requirement that all inhabitants attend the new wor-
ship on pain of fine or imprisonment, and strong legislation in support of a
reformation of manners.

Some changes in worship may have begun in the region well before Jeanne
publicly forswore Catholicism at Pau on Christmas day 1560. One hostile
Catholic source writing after the fact declares that the midcentury bishop of
Oloron, Gérard Roussel, a former member of Lefevre d’Etaples’s Meaux circle,
introduced a series of innovations into his diocese that included an end to the
elevation and adoration of the host, the distribution of communion in both
kinds, and clerical marriage. When the ruling house of the territory began in
1557 to assume an interest in the new religion then taking shape in France,
a number of Béarnais noble families renounced Catholic worship and sent to
Geneva for a pastor. Still, the inhabitants of this largely rural territory were
slow to take to the new churches coming into being throughout the region.
Even after Jeanne cast her lot publicly with the Reformed, she thus had to
proceed gradually—especially since just across her southern border lay the
territories of Philip II, whose ancestors had already seized the better part
of Navarrese territory. In 1561 she dispatched ministers to the leading cities
with instructions to the local authorities to provide them hospitality and tol-
erate their preaching, which often reached out to the surrounding country-
side as well. In 1564 she felt that the cause had advanced enough to order
the first state-mandated changes in worship. Images were ordered removed
from several churches; Catholic processions were prohibited outside the con-
fines of church buildings; and the principle of freedom of conscience was pro-
claimed with the unbalanced proviso that wherever Catholic worship ceased,
it could not be reestablished. The Reformed clergy exhorted Jeanne to follow
the example of the great Israelite kings and eliminate what remained of Ro-
man idolatry at one fell stroke, but the dangers of moving too precipitously
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were soon revealed. The jurats of various towns protested that abandoning
the annual Corpus Christi processions “greatly scandalized” their inhabitants.
When the queen took the next step and ordered the secularization of all ec-
clesiastical property in 1566, a band of leading noblemen and clerics entered
into a conspiracy to seize her person, restore the old church structure, and
do away with the Reformed religion. Indiscreet lips sank the conspiracy.®

Only after French intervention in the principality backfired and resulted
in the dispossession of many Catholic noblemen was a full reformation by
law implemented. At the outset of the third French civil war in 1568, Jeanne
placed herself at the head of the Huguenot troops massed in La Rochelle,
where many leading partisans of the Protestant cause, fearing a royal strike
against them, had gathered. In response, Charles IX sent an army into Béarn,
asserting that the Protestant rebels had captured its queen and that it was his
sovereign obligation to protect it. His army took control of much of the prin-
cipality, obtaining support from local Catholic noblemen and abolishing Re-
formed worship wherever it went. But it stalled before the great Albret fortress
at Navarrenx, within whose walls more than fifty ministers had sought shelter.
When a Huguenot relief force from the Protestant strongholds of southwest-
ern France came to the town’s rescue and drove out the invaders, Catholicism
had been discredited through its association with an attack on the territory’s
independence. The Béarnais noblemen who had sided with the French were
stripped of their lands, and the mass was soon abolished. In 1571, a set of
“ordinances for the police of the church in which God’s Majesty shines forth”
capped the implementation of the Béarnais reformation.

Well before the final abolition of Catholicism, a synod of delegates from
the region’s churches had approved in 1563 a form of ecclesiastical consti-
tution for the principality drawn up by the Genevan-trained Pierre Merlin.
As Merlin proudly reported to Calvin, this followed Genevan example closely
with one noteworthy exception. Asserting on the basis of both Scripture and
the example of the early church that all goods given to the church ought to
be administered by people with a legitimate calling within it, it established a
nine-member council to be chosen by the ecclesiastical synod to seek out ec-
clesiastical property, administer it, and ensure that it was not dissipated or
absorbed into the royal treasury. (In Geneva, the municipal authorities had
largely incorporated the property formerly belonging to the Catholic church
into the civic treasury.) The discipline also called for a system of consistorial
discipline, annual synods with powers of appointment to clerical vacancies,
and smaller regional colloquies that served as clerical gatherings for the dis-
cussion of Scripture and chose a surveillant to visit annually the churches
that composed it.3* The 1571 ordinances for the police of the church reiter-
ated all of these provisions, including the independent administrative board
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to oversee ecclesiastical property. Stating that it was the queen’s intention to
fulfill a Christian prince’s obligation to eliminate idolatry and promote true
piety, the measure insisted that all inhabitants receive consistorial admoni-
tions “without bitterness or complaint” and fixed a sliding scale of fines for
those who failed to attend church services, culminating in imprisonment for
the third offense. All inhabitants were instructed to make themselves worthy
of admission to communion by mastering the articles of the faith, with ban-
ishment decreed for those who abstained from the sacrament without the ap-
proval of the church. Additional clauses prohibited games and amusements
on Sundays so that the Sabbath could be consecrated to worship, commanded
six honest days of labor a week to stave off poverty and debauchery, and cas-
tigated dancing, drunkenness, magical healing, superfluity of dress, immodest
songs, gambling, and loans at excessive rates of interest.?® The church order
established in Béarn must be judged the purest realization of the aspirations
of the Genevan ministry for a new church that would at once preserve much
of the autonomy and resources of the Roman church yet enjoy the backing of
secular authorities.

151



S

SCOTLAND

A Revolutionary Reformation

national Reformed church took shape in Scotland at almost ex-

actly the same moment as in France, once again against the

backdrop of a contested regency government. Here, however, the

conflict spawned by its growth had a very different outcome. The
military aid of the neighboring English combined with a more fortuitous series
of domestic political events to allow the partisans of reform quickly to savor
the elimination of popery. Replacing the old order with a settled, effective
new system of church administration proved far harder. The institutions first
adopted, quite dissimilar from those in France, never proved capable of func-
tioning as intended. The young queen who ruled in the wake of the change
accepted the Protestant religious settlement but herself remained loyal to Ca-
tholicism, creating a situation in which the ruler could not be accepted as a
godly prince and opening a breach for clerical initiative in shaping the fur-
ther evolution of the church. Continuing political turmoil further complicated
matters. As regents, rulers, and clergymen all strove to develop a more effec-
tive system of church government, struggles erupted between them, laying
the foundations for a tradition of ecclesiological conflict that would be one
of the most enduring features of subsequent Scottish church history. Not until
the end of the century was a relatively stable compromise attained between
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the rival visions of the proper church order that emerged in the generation
after 1560.

The close diplomatic connections epitomized by Francis II's marriage to
Mary Queen of Scots bound Scotland’s political history closely to France’s,
but the two countries differed greatly. Whereas France was Europe’s most
populous country, with rich agriculture, a well-developed commercial econ-
omy, and powerful institutions of central government, Scotland was a small,
poor, factionalized kingdom in which the formal institutions of government
counted for far less than sworn bonds among men. Edinburgh, the country’s
capital and largest city, reminded a French visitor at midcentury of nothing
grander than Pontoise. The kingdom’s total population of less than 750,000 in
1550 was scarcely that of a good French province. Scotsmen were known to
attend church in armor with weapons in hand, and even a native earl could
address a letter to the elector palatine with the apologetic remark that he was
writing from “almost beyond the limits of the human race.”!

The early growth of Protestant sentiments in Scotland is shrouded in un-
certainty. The sources from this period are generally sparse. The ecclesiasti-
cal court records have disappeared, depriving us of the transcripts of heresy
trials that typically provide the most revealing information about the under-
ground spread of heterodoxy. The ideas of the Reformation reached this pe-
ripheral kingdom less quickly than they did more centrally located territo-
ries on the Continent, and they initially appear to have circulated slowly.
The first statute against Lutheran heresy was promulgated in 1525, four years
after Francis I had issued like measures. Not until the 1530s is there evidence
of sympathy for Protestant ideas in several parts of the country, including
Dundee, Saint Andrews, Edinburgh, and Ayrshire, where several incidents of
iconoclasm occurred in 1533. King James V (r. 1513-42) was a concerned op-
ponent of the new ideas, but during his reign just thirteen people are known to
have been executed for heresy. In sharp contrast to the pattern in France and
the Netherlands, the number of executions fell off in the next two decades.
Just eight more people are known to have died for their beliefs down to 1560.
In all, fewer than ninety heresy convictions are known to have been handed
down in the country. Such evidence as survives does not suggest the same
gradual percolation of evangelical ideas through every stratum and region as
occurred in France.?

Small groups of militant converts drove the Scottish Reformation in con-
centrated bursts of evangelization. This pattern first manifested itself after an-
other of the troubled minority successions that Scotland so often drew in the
lottery of dynastic succession followed James V’s death in 1542. James’s sole
child, Mary, was scarcely five days old. The first prince of the blood, James
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SCOTLAND

Hamilton, second earl of Arran, assumed power within the new regency gov-
ernment and was inclined at first to seek alliance with England and to favor
the Protestant cause. Arran legalized reading of the Bible in English and chose
as his chaplains two evangelicals, Thomas Gwilliam and John Rough. They
preached openly across central Scotland, winning many to their views, in-
cluding a young, Saint Andrews-educated notary apostolic and tutor named
John Knox. Friars soon found themselves heckled, mendicant houses were at-
tacked, and images were smashed in the localities that had emerged as centers
of Protestant opinion: Perth, Dundee, and the neighboring counties of Angus
and Fife on the country’s east coast.?

The bullying imperiousness of Henry VIII’s efforts to profit from the situa-
tion in order to protect his northern border prevented this first upsurge of
Protestant momentum from triumphing. Henry sought not only to arrange
a marriage between Mary and his son Edward, but also to ensure that he
could take immediate control of the Scottish castles along the border. His
techniques of “rough wooing” included seizing Scottish shipping and sending
English raiders across the border. Long-standing Scottish suspicions of the
“auld enemy” were revived, Arran backed away from the English alliance, and
a war ensued in which those favoring alliance with the French, led by the
queen mother Mary of Lorraine (the sister of Francis, duke of Guise, and of
the cardinal of Lorraine), gained ascendancy. Arran felt compelled to recon-
cile himself publicly with the Catholic hierarchy and to remove Gwilliam and
Rough as chaplains. The war was a civil war as well, as a faction of Scotsmen
continued to champion the alliance with England and the Protestant cause.
With the protection of members of this faction, the fiery George Wishart
preached openly across much of the central Lowlands in 1545-46, coming at
times within thirty miles of Edinburgh, before he was captured and executed.
A year later, a group of Protestant magnates stormed into Saint Andrews
castle, Killed the archbishop who had seen to Wishart’s execution, and took
control of the town. Their tenure lasted more than a year and was marked
by worship and celebration of communion in a Protestant manner. Knox was
among those in Saint Andrews at the time, and it was here he began to preach,
devoting his first sermon to demonstrating that the church of the Rome was
the Antichrist. Ultimately, Saint Andrews was retaken by a group of soldiers
dispatched from France, and all those within the city who surrendered were
sent into exile there, Knox to row in the galleys. The child queen was be-
trothed to the heir to the French throne, and Arran granted the French duchy
of Chatellerault. After a brief span of open, militant proselytization, Protes-
tant sentiments were once again driven underground. The new archbishop of
Saint Andrews, John Hamilton, noted confidently in 1552 “how many frightful
heresies have, within the last few years, run riot in many divers parts of the
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realm, but have now at last been checked . . . and seem almost extinguished.”
He may have been overconfident. After a brief voyage across the border in
1551, a Swiss student at Oxford could write to Rudolf Gwalther in Zurich that
it was generally thought that more Scotsmen were “rightly persuaded as to the
true religion than here among us in England.”*

The theological contours of early Scottish Protestantism were shaped in
large measure by English Reformation literature, most importantly Tyndale’s
New Testament, but a displacement of early Lutheran influences by ones
closer in spirit to the Reformed may also be discerned. Patrick Hamilton, the
country’s first martyr—he was roasted slowly for six hours in Edinburgh in
1528—had visited Wittenberg and Marburg and seems to have held views close
to those of Melanchthon. Five years later, a printer in Malmé produced sev-
eral Lutheran works in Scots for export across the North Sea. Wishart, how-
ever, had visited Switzerland, was a strong opponent of all ceremonialism, and
translated the First Helvetic Confession. Knox accompanied him on much of
his preaching tour of 1545-46 and should probably be placed in the same
theological tradition until his visits to the Continent in the 1550s.5

The first surge of Protestant militancy in the 1540s was broken as a result
of Henry VIIIs lack of political finesse and the intervention of French troops.
Beginning in the mid-1550s and building to a climax between 1558 and 1560,
a new wave of evangelization arose. Its ultimate triumph was no less a prod-
uct of foreign intervention, royal personalities, and the play of political con-
tingency than was the failure of the 1540s.

Throughout most of the 1550s, the increasingly powerful Mary of Lorraine,
an adroit politician, placed political advantage above the unrelenting enforce-
ment of Catholic orthodoxy. Mary Tudor’s accession to the English throne in
1553 not only restored England to obedience to Rome, but also brought it
into the Habsburg orbit by virtue of Mary’s marriage to Philip II. Protestant
preachers with good connections in England began to appear to Mary of Lor-
raine to be potentially useful as irritants to the stability of the Tudor-Habsburg
regime. She was also eager to maintain the support of as much of the politi-
cal nation as possible, for her overriding preoccupation in these years was to
negotiate and gain approval for terms of Mary Stuart’s marriage to the French
dauphin by which the future Francis II would share in ruling Scotland during
Mary’s lifetime. She therefore refrained from acting vigorously when a number
of Scottish ministers who had fled to England in 1546 returned home follow-
ing Mary Tudor’s accession and renewed their contacts with Scottish noble-
men inclined to Protestantism. At the same time, fiscal problems impelled
her to impose unpopular new taxes, while the growing prominence of French-
men at court caused predictable unhappiness. A politically favorable moment
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of reduced repression, comparable to conditions in France after the death of
Henry II, thus presented itself to Scotland’s Protestants.

Among the ministers who returned to Scotland were the two men who
would exercise the greatest leadership over the emerging Reformed churches:
John Willock and John Knox. Willock is the lesser known of these two today,
in large part because he never published anything, but he was regarded by
many in the late 1550s as the leading Protestant spokesman in Scotland. An
erstwhile Franciscan who had abandoned holy orders in 1541, he had lived in
England as chaplain to the duke of Suffolk, fled to Emden when Mary Tudor
came to power, and made preaching tours through Scotland in 1555 and 1556
before returning for good in 1558. Knox’s authorship of the History of the Ref-
ormation in Scotland, the fundamental source for all accounts of this period,
has guaranteed that his prominence in upcoming events would not go unrec-
ognized. After serving his time in the king of France’s galleys, he had taken up
a church living in the north of England and participated in the debates over
the Second Book of Common Prayer. Fleeing to Frankfurt when Mary Tudor
was crowned, he became one of the leaders of a group that worked out an aus-
tere order of service devoid of such features of the prayer book as kneeling at
communion and ornate church vestments. He made his first visit to the city
he found so inspiring, Geneva, after being expelled from Frankfurt for the po-
litically imprudent but utterly characteristic act of comparing Charles V to
Nero. Upon his return to Scotland in 1555-56 he preached in much of central
Scotland, developing close connections with a number of committed lairds
with whom he corresponded after returning to Geneva.®

Although Knox came to Scotland from Geneva at just the moment Calvin
was beginning to encourage believers in other countries to form churches of
their own, he does not appear to have advocated the founding of churches
in the manner that Calvin advised the faithful in Poitou to follow, namely,
with a permanent consistory that appointed a minister. Instead, he preached
and in some localities “ministered the Lord’s Table” to groups in noble house-
holds and towns from Ayr to Edinburgh without establishing consistories. In
December 1557, a small group of Protestant noblemen followed the common
Scottish custom of formalizing ties of mutual obligation through a sworn oath
and banded together “to strive in our Master’s cause, even unto the death
. . . to maintain, set forward and establish the most blessed word of God and
his Congregation,” to obtain faithful ministers, and to keep and defend them.
Shortly thereafter, a council of “the Lords and Barons professing Christ Jesus”
vowed to see the English Book of Common Prayer used for public worship
in all parish churches. They also sought to institute evangelical preaching
and the interpretation of Scripture “in quiet houses, without great conven-
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tions of the people thereto,” but again did not seek to establish functioning
counterchurches complete with consistories. Only in 1558, according to
Knox, as groups of the faithful aspired to “have the face of a Church amongst
us,” were elders elected to administer church discipline in certain localities.”
By 1559, organized churches existed in at least seven and possibly numerous
other communities. In Dundee, the assembly had the protection of the town
council, which granted a stipend to the minister and prohibited any expres-
sions of contempt for him or the church. At no point prior to the Protestants’
political triumph do the various “privy kirks” set up in defiance of the queen
regent ever seem to have assembled in synods such as that which gathered in
Paris in 1559, nor do the churches appear to have mobilized troops or coordi-
nated their resistance through the network of consistories, as would be done
in both France and the Low Countries. Noblemen acting as patrons and pro-
tectors of the cause were far more exclusively the leading political champions
of the Reformation than was the case in either continental country.®

Both Knox and Willock encouraged militancy on the cause’s behalf, for like
many committed English Protestants they had been radicalized by the Marian
restoration and were willing to countenance armed resistance even by indi-
viduals against rulers who threatened to undo properly constituted forms of
worship. Of the two, Knox’s views are better known, for he wrote several pam-
phlets that were published during his second Genevan exile and is presumed
to be the author of additional letters and declarations reported in his History
of the Reformation in Scotland. He embraced with unusual zeal the role of the
godly minister as Old Testament prophet, required to speak truth to power:

The ministers, albeit they lack the glorious titles of lords and the devilish
pomp which before appeared in proud prelates, yet must they be so stout
and so bold in God’s cause that if the king himself would usurp any other
authority in God’s religion than becometh a member of Christ’s body, that
first he be admonished according to God’s Word, and after, if he condemn
the same, be subject to the yoke of discipline, to whom they shall boldly
say, as Asarias the high priest said to Uzzias the king of Judah . . . | “Pass
out, therefore, for thou hast offended.”®

More adamantly opposed even than Calvin to any concessions to Roman cere-
monialism, he viewed with uncommon abhorrence the restitution of idolatry
in any locality in which it had been abolished, an action that, in Old Testa-
ment fashion, he viewed as certain to bring down God’s wrath upon the offend-
ing community. His First Blast of the Trumpet against the Monstrous Regi-
ment of Women of the spring of 1558 was directed at his adopted homeland
of England, where precisely this had happened after the accession of Mary,
and about whose affairs he believed himself entitled to speak as minister to
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the refugee congregation in Geneva. In his view, Mary had broken a covenant
with God through her restoration of the mass. The First Blast not only advo-
cated resistance against her: it took the impolitic tack of categorically denying
women the right to rule, deploying an array of biblical and classical references
to demonstrate that such rule was against nature and Scripture alike. What
made this so impolitic, of course, was that Mary Tudor would soon be followed
to the English throne by an equally female but committedly Protestant ruler,
while Scotland too had a young queen and a woman regent. Knox later pro-
tested apologetically to both Elizabeth and Mary Stuart that he had not meant
to attack them in this treatise, but his apologies hardly mitigated their dislike
for him and his views, especially as his apology to Mary was so grudging: “If
the realm find no inconvenience from the regiment of a woman, that which
they approve shall I no further disallow than within my own breast, but shall
be as content to live as Paul was to live under Nero.” 0

For Scotland, his stance to begin with was less radical because the nation
had not yet carried through a proper reformation, but he still went well be-
yond Calvin in the forms of direct action he was willing to endorse. Three
pamphlets addressed to Scottish audiences in July 1558—open letters to the
queen regent, to the nobility and estates, and to the “commonalty,” respec-
tively—called upon Mary of Lorraine to embrace the cause of the reformation
and to overturn the actions of false bishops. In the likely eventuality that the
queen regent did not see the light, Knox left leeway for ordinary believers to
advance the reformation of worship. Not only did the civil authorities have the
obligation to oversee the reformation of religion, he asserted, but “the whole
body of that people and every member of the same” shared the responsibility
to punish idolatry. Thus, Knox took a stance comparable to Karlstadt’s in his
encouragement of lay action against the false worship of images. Furthermore,
the common people could maintain preachers of God’s word if their superi-
ors would not provide these for them, defend these preachers against all who
would persecute them, and justly refuse to pay tithes to support false bishops
and clergy.!

While Protestant militancy increased, Mary of Lorraine temporized, confi-
dent she could deal with the challenge of heresy once the affair of the crown
matrimonial was resolved. Bishops who wished to see stronger action against
the Reformed were told that such action would occur as soon as Parliament
had approved the grant of future power to the French dauphin. The Protes-
tants were told that they could “devise ye what ye please in matters of reli-
gion” once the issue was favorably settled. When Parliament ratified the dau-
phin’s rights in November 1558, Mary kept her word to the bishops. By then,
however, the Protestant movement had strengthened. More important yet, the
international situation had changed. Mary Tudor died that same month, re-
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turning a Protestant ruler to the English throne and raising the possibility that
the movement might receive backing from south of the border.

On January 1, 1559, the doors of religious houses were placarded with the
Beggars’ Summonds, which charged the mendicant orders with housing able-
bodied men who had perverted God’s word in a way that defrauded the genu-
inely poor of much charity that was rightfully theirs. The orders were admon-
ished to surrender their property by Whitsun or face forcible expropriation.!?
As the deadline drew near in May, Knox returned to the country. The report of
an eyewitness makes it clear that the importance traditionally accorded Knox
in the history of the Scottish Reformation rests on more than just the self-
promotion of the History of the Reformation. Knox was “able, in one hour, to
put more life in us than five hundred trumpets continually blustering in our
ears,” he wrote. A sermon in Dundee “vehement against idolatry” touched off
two days of iconoclasm and pillaging of the city’s religious houses after a priest
tried to celebrate mass before the high altar in the wake of the sermon.'® Mary
sought to summon all Protestant preachers to Stirling for trial, but the Perth
congregation appealed to “all brethren” to protect them, and many noblemen
and congregations rallied to their defense. In the ensuing test of strength, the
queen regent could not raise enough troops to force the issue and was com-
pelled to grant terms that allowed Protestant worship to continue where it had
been instituted. She soon broke the terms of the peace, prompting the defec-
tion of a number of leading noblemen. The weakening of her support seemed
less threatening to her after July, however, for the sudden death of Henry II
that month brought her son-in-law to the French crown and her Guise rela-
tives to supremacy in the French royal council. Augmented French military
assistance soon followed."*

Faced with French reinforcements, the Lords of the Congregation looked
south of the border for help. Although Queen Elizabeth had hardly forgotten
the intemperate remarks about woman sovereigns in Knox’s First Blast and
was troubled by the idea of endorsing rebellion against a lawful monarch, the
prospect of French domination in Scotland outweighed such considerations.
With English assistance, the young earl of Arran, recently converted to Protes-
tantism while living in France, was secretly transported back to Scotland via
Geneva and Emden.*® His father, Chatellerault, placed himself at the head of
the opposition. In October, both Knox and Willock told a gathering of the re-
gent’s opponents they could see no reason the born counselors, nobility, and
barons of the realm might not deprive the regent of her authority. The rea-
sons they adduced in support of that judgment mingled time-honored justifi-
cations for aristocratic resistance with religious motifs of a novel stripe. Mary
had failed to preserve Scottish liberties against foreign advisors, had refused
to allow God’s word to be preached openly, was “a vehement maintainer of all
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superstition and idolatry,” and scorned the counsel of the nobility.'® The insur-
gents declared the regent suspended from her duties and vested power instead
in a “great council of the realm” led by Chatellerault. Some eleven thousand
English troops came to the aid of those who favored this proclamation.

The course of events that ensured the insurgents’ triumph was such, Knox
boasted, that even their enemies had to confess God fought for them. The
French undertook to send a further forty-five hundred men to Mary’s aid,
but winter storms drove them back from the Scottish coast. Once spring ar-
rived, the troubles brewing at home with the Conspiracy of Amboise con-
vinced Francis II not to send the ships forth again. Then, in June 1560, Mary of
Lorraine suddenly died. From France, Francis II and the now-eighteen-year-
old Mary Stuart made no effort to rally those who had stood by their regent.
Instead, by the treaty of Edinburgh of July 6, 1560, they agreed to withdraw
all French troops and to accept government by a council to which they ap-
pointed seven men while the Parliament appointed seventeen. All questions
of religion were referred to an upcoming parliament.”

The hastily assembled Parliament dominated by the Lords of the Congrega-
tion met the next month and voted to abolish the mass and eliminate all pre-
vious statutes “not agreeing with Goddis holie worde”—a sweeping, if vague,
decree. It also adopted a new confession of faith drafted by a committee of six
clergymen and considered, but did not accept, rules for the government of the
church drawn up by the same men at the behest of the great council of the
realm. This set of proposals was modified and presented again to an assembly
of clergymen summoned by Knox in December. Apparently adopted there—
a gap in the meeting’s records makes it impossible to be sure—this document
was distributed throughout the kingdom as a constitutional blueprint for the
Church of Scotland. It came to be known as the First Book of Discipline. To
put in place a common liturgy for the new church, church assemblies in 1562
and 1564 ordered the adoption of the Book of Common Order, the form of ser-
vices drawn up by Knox and several other Marian exiles in Frankfurt that the
English refugee community there had rejected as excessively austere, but that
subsequently served the English church in Geneva. The triumph of the Lords
of the Congregation had produced a new religious order. One observer wrote
of Knox, “He ruleth the roast, and of him all men stand in fear.” 8

Given Scotland’s distance from Geneva, this new church order, notwith-
standing the antecedents of its liturgy, was far less dependent on direct Ge-
nevan example and influence than the French Reformed church order. Knox
knew Genevan theology and institutions firsthand, but he was an independent
thinker, and for all his power was only one of six people who drew up the con-
fession of faith and the First Book of Discipline. None of the other five Johns
who helped to draft these documents—Willock, Spottiswoode, Winram, Row,
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and Douglas—ever visited Geneva or corresponded with Calvin. All we know
about their theological formation is that several remained loyal to the estab-
lished church until just before 1560 and that those who had broken with the
church had gone to England and Emden.?

The Scottish confession of faith was broadly Reformed in character, but
few of'its features can be said in any meaningful sense to have been Calvinist.
In contrast to the Gallican confession of faith, the document sidestepped the
matter of predestination. In the tradition of Bucer and a Lasco but not Cal-
vin, it identified three marks of the true church, including the proper exercise
of ecclesiastical discipline. In keeping with the central theme of so much of
Knox’s preaching, it emphasized the obligation of the civil magistrates to sup-
press idolatry and superstition, tellingly citing the Old Testament kings who
distinguished themselves in this enterprise in the same order that Bullinger
cited them in his Decades. It is distinctive among Reformed confessions in the
extent to which it depicts, with apocalyptic undertones, the church of Christ
locked in an ongoing struggle against Satan. Perhaps its most clearly Calvinist
feature is its explicit rejection of a Zwinglian understanding of the sacraments
as naked signs and its emphasis instead on Christ’s genuine spiritual presence
in the elements of the Eucharist and within those who rightly partake of them;
but here too its wording is sufficiently ambiguous about the precise nature of
Christ’s presence to stand in alignment with a broad range of Reformed theo-
logians.?°

In that Knox’s group in Frankfurt drew its liturgy from Genevan models,
the new patterns of worship embodied in the Book of Common Order were
more directly Genevan in inspiration. Calvinist tones were also furthered by
the inclusion of Calvin’s catechism in virtually every known published edi-
tion of the Book of Common Order. The calendar of worship ordered by the
First Book of Discipline made no mention of any holidays and went so far in
its program for rooting out “the superstition of times” as to suggest the Lord’s
Supper be celebrated on dates other than Easter Sunday and the other major
church festivals. Yet, quite unusually among the Reformed, civil legislation of
the era reiterated with seemingly no criticism from reforming ministers pre-
Reformation prohibitions against eating meat during Lent and on fixed days
during the week. Perhaps in consequence, Lent also continued to be a period
when marriages were avoided.?!

The institutional arrangements outlined in the First Book of Discipline are
best seen as an early Reformed attempt to devise rules for the administra-
tion of a church on the scale of a large kingdom, slightly later in date than,
but largely independent of, the decisions of the first French national synod.
Whereas the problems the French churches faced were those of promoting
cooperation and maintaining unity among a growing number of churches
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founded independently of the secular authorities, the drafters of the First
Book of Discipline needed to lay down rules for a new style of worship within
an established church they had taken over. In this enterprise, they drew in-
spiration from the pre-Reformation church, from post-Reformation German
territorial church orders, from Geneva, and from the refugee churches in En-
gland and the empire. The document ordered the suppression of all monas-
teries, chantries, capitular churches, and other ecclesiastical bodies except
for parish churches and schools, but intended to retain the pre-Reformation
system of glebe lands and tithes for the support of the schools and parish min-
istry. It also denounced the seizure of such lands and dues by certain gentle-
men “now as cruell over their tenants, as ever were the Papists”—a prob-
lem that would continue to bedevil the implementation of its provisions. In
the manner of many German territorial reformation mandates, it ambitiously
called for a Latin and grammar school in every parish and a secondary school
in every principal town, spelling out their curricula and regulations in detail.
Perhaps most strikingly, it created ten to twelve regional superintendents to
oversee the process of setting up properly reformed church practices through-
out the kingdom. The office of superintendent, of course, was to be found in
many German church orders. In his Full Form and Manner of the Ecclesias-
tical Ministry, a Lasco had also defended it as being of divine origin, although
the functions he assigned to the office varied enough from those in the First
Book of Discipline to allow the inference that this was not its direct source.
The Scottish superintendents were to be appointed by the Great Council of
the Realm for the first three years and then elected by the ministers of their
region and the superintendents of the neighboring areas. Their first task was
to travel throughout their jurisdictions to “plant and erect Kirkes” that would
operate according to the new dispensation. They were then to return regu-
larly to preach at and to monitor the functioning of these churches. To im-
prove the clergy’s biblical knowledge, the First Book of Discipline instituted
prophesyings similar to those of Zurich and the refugee churches of England
and East Friesland. Ministers and others deemed gifted in the interpretation
of Scripture were to assemble regularly in the main town of each region for
sessions in which one of their number would gloss an individual passage of the
Bible. Discussion would follow.??

At the parish level, the First Book of Discipline called for the congrega-
tional election of ministers, who were to be vetted by the ministers and elders
of the nearby principal town to certify their capacity for the office. If a con-
gregation had not selected a fit minister within forty days, the superinten-
dent could name one. Lacking any candidates with sufficient knowledge of
doctrine, the parish was to be served instead by a reader, who could read
the common prayers and the Bible in church assemblies but could not ad-
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minister the sacraments. Elders were likewise to be elected. They supervised
the administration of ecclesiastical discipline jointly with the minister. Dea-
cons, who received the rents of the church and collected and disbursed alms,
might also assist in this task, as they did in certain French congregations.
Finally, the document not only specified the schedule for weekly public as-
semblies and quarterly eucharistic celebrations, but also commended morn-
ing and evening prayers and regular instruction in the basics of the faith by
the head of the household in private houses. Those who could not say the
Lord’s Prayer, the Apostle’s Creed, and the Ten Commandments were not to
be admitted to the sacraments.?®

This new church order hardly commanded the enthusiasm of the entire
population. Reacting—perhaps overreacting—against a national historiogra-
phy that long identified Protestantism with the national will, several recent
historians have drawn attention to the substantial evidence of antipathy to
or apathy about the changes wrought by the Reformation. In Edinburgh, only
a quarter of the adult population presented itself for communion in 1561. In
Aberdeen, where little sign of any heterodox sentiment manifested itself prior
to 1560, the city’s first Protestant minister was not named until August of that
year, and many former Catholic clerics not only remained in town well after
that date, but presided over secret assemblies of worship that enjoyed de facto
toleration into the 1570s. The often delicate evidence of will formulae turns
up only five indisputably Protestant wills among twenty-seven drawn up by
lairds in the region of Angus and the Mearns between 1550 and 1575, while
distinctively Protestant formulae do not appear in the wills of commoners
until the 1590s.2* The social makeup of the hard core of support for the new
Protestant order appears to have come primarily from the urban population
and the lesser nobility, notably in the region from Stirling to Montrose and
Saint Andrews in the northeast part of the belt stretching across Scotland’s
waist that formed the most populous part of the country. Those enthusias-
tically committed to the cause probably represented only a minority of the
population. Many barons, especially in the north, remained well intentioned
toward Catholicism, providing a potential basis of support for Mary Stuart
if she chose to rally opposition against the new church settlement, as some
urged her to do.?®

Furthermore, the system of church government sketched out by the First
Book of Discipline neither received the formal approval of either crown or
parliament, nor came to be systematically implemented in toto. Its propos-
als for the reorganization of ecclesiastical property remained a dead letter,
and the pre-Reformation system of church benefices lived on, with beneficed
clergymen in place retaining the right to their income. If these clergymen ac-
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cepted the new Confession of Faith and were deemed qualified, they could
continue to officiate at the services of the new Reformed church; if not, they
simply collected their revenues. Old rights of ecclesiastical patronage likewise
remained intact, precluding the implementation of congregational election of
ministers in many parishes. Between 1562 and 1566, a series of statutes di-
rected some of the income of old church benefices to support the new minis-
ters, giving the officiating clergy a modest economic foundation that was sup-
plemented in certain areas by stipends from the local authorities. But these
changes did not deprive the former incumbents of most of their revenues.
Meanwhile, the office of superintendent never developed as the drafters of the
First Book of Discipline had hoped. An initial group of eight superintendents
was appointed in 1561, including three incumbent bishops, but the office was
never filled in two regions. After 1561, no further superintendents received
appointment, and at least one, Willock, found the demands of the job so ag-
gravating that he preferred to devote his time to the quieter satisfactions of
a parish living across the border in Lancashire. New bishops meanwhile con-
tinued to be named. Much of the old church hierarchy and system of benefices
thus survived the revolution of 1560.2¢

The structures that ultimately came to prevail within the Scottish church
emerged out of thirty more years of institutional improvisation and political
conflict in a context of recurrent turmoil. Mary was a most reluctant queen of
Scots, only returning to the kingdom (in May 1561) after six months of fruit-
less negotiation for a new royal husband following Francis II’s death. When she
came, she made the critical decision of accepting the new Protestant order,
insisting only upon the right to have mass said wherever her court was lo-
cated. This nonetheless offended the keen sensitivities of the hottest Scottish
Protestants about the reestablishment of idolatry. Her insistence on keeping
her claim to the English throne violated the terms of the treaty of Edinburgh
and guaranteed English mistrust. Then her precipitate and disastrous deci-
sion in 1565 to marry Lord Darnley—an irresponsible drunk and a Catholic
to boot—alienated many of the powerful lords at court. Her heightened reli-
ance on the Italian ex-musician David Rizzio disaffected still more. A series
of noble intrigues and factional conflicts followed, highlighted by the murders
of Rizzio and Darnley, Lord Bothwell’s abduction and forcible marriage of the
queen, and finally, in July 1567, her disputed deposition, which sparked six
years of intermittent civil war between the partisans of her claim to the throne
and parties who advanced the cause of her infant son, James VI. With English
assistance, the adherents of the young James at last carried the day, and a
powerful member of the House of Douglas, the earl of Morton, restored order
as James’s regent. Morton’s ascendancy lasted from 1572 to 1578, when a new
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round of faction fights and murders broke out. More permanent stability came
only when the now-teenaged James asserted his own authority in the mid-
1580s.

This domestic unrest shaped the politics of Scottish church building in
crucial ways. The weakness of central authority allowed the country’s lead-
ing aristocratic families to increase the control they already had over church
benefices and property. This set them against churchmen who insisted that
erstwhile church property be used exclusively to support the clergy, schools,
and poor relief. As both Morton in the early 1570s and King James after 1583
struggled to impose a measure of authority, they recognized the utility of ec-
clesiastical patronage for rewarding supporters, bribing onetime enemies, and
diverting a fraction of ecclesiastical revenues into their own cofters. They be-
came proponents of retaining and restoring the power of bishops. For their
part, the strongest ministerial partisans of a purely reformed church quickly
learned to act autonomously in defense of the church’s interests because so
long as Mary ruled they could not acknowledge her as a proper protector of the
faith. Within the power vacuum created by the incessant political conflicts,
they found they could gain a political voice by wielding the moral authority in-
herent in their office. A self-assured and stiff-backed group of clerical reform-
ers thus came to confront noblemen and rulers eager to benefit from what
they believed to be their right to control the church.

The institution that arose as the forum for articulating church interests
was the General Assembly of the Church, composed of representatives of the
three estates in a manner analogous to the Scottish Parliament. The first Gen-
eral Assembly was convened in 1560 to discuss the planned church constitu-
tion embodied in the First Book of Discipline. Further gatherings soon began
to meet frequently, either at a date fixed at the close of the preceding assem-
bly or in response to a summons from Knox or the subsequent ministers of
Edinburgh. From 1563 onward, regional synods of ministers and elders, pos-
sibly modeled on those in France but equally possibly drawn from the tradi-
tions of the pre-Reformation church, also began to assemble twice yearly in
certain areas. In the absence of superintendents, the General Assembly took
charge of the planting and oversight of parish churches by designating com-
missioners to carry out these tasks.??

Morton was a champion of the Protestant cause who admired and envied
the authority that England’s rulers had secured over their church and was
eager to take advantage of the prerogatives he believed accrued to a godly
ruler in a Reformed state. He reinforced the supremacy of Reformed dogma
in 1573 when, as part of his effort to impose order, he decreed that all bene-
fice holders had to subscribe to the Scottish confession of faith. His presenta-
tion two years previously of several new bishops of questionable capacity but
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undoubted connections nonetheless touched off controversy over whether or
not the church should play a role in vetting or selecting bishops. The mat-
ter was resolved with an agreement signed at Leith that reaffirmed the offices
of bishop and archbishop, placed alongside them in each see a chapter of
learned ministers, recognized their subordination to the General Assembly,
and provided that they would be nominated by the king but examined for
fitness by the chapter prior to final appointment. Such constant improvisa-
tion of new offices satisfied no one, however. As Morton observed, no settled
polity had been established in the church “partly through want of the allow-
ance of the authority at the first reformation, and partly because the bene-
fices of cure were of long time suffered to be possessed by persons repugnant
to the [Reformed] religion.” In 1574, he summoned a conference to consider
whether the supreme magistrate should not head the church as well as the
state. This proposition encountered stiff clerical opposition and was beaten
back. In March 1575, he set up a commission to draft new articles for the ad-
ministration of the church. The letter that one well-intentioned privy coun-
cillor, Lord Glamis, wrote to Geneva soliciting advice from Theodore Beza
reveals the questions and apprehensions seen as most in need of resolution.
Were bishops appropriate in a Reformed church? Was there a continued need
for the General Assembly now that a godly prince ruled the country, and, if
so, who properly summoned such an assembly? Could church revenue be as-
signed to the prince’s service? 8

Scotland’s turn to the churches in Switzerland for advice brought the di-
vergences between the ecclesiological traditions of Geneva and Zurich into
sharp relief—not for the first time, we shall see—and prompted the Genevans
to articulate a more uncompromising position on episcopacy than before. In
earlier letters of pastoral advice to residents of countries like England and
Poland, Calvin and Beza had refrained from condemning outright the pres-
ervation of elements of episcopal hierarchy within a Reformed church. Beza
now responded to Glamis’s questions with a letter that explicitly repudiated
episcopacy, arguing that experience had proven it detrimental to the good
order of the church and asserting the principle of equality among ministers.
He also stated the need for regular national church synods, while denounc-
ing the presence of bishops in parliament, “for the bishop hath nothing to do
in ordering of mere civil affairs.” Zurich’s new Antistes Gwalther learned of
the discussions and hastened to defend the tradition that blended rather than
separated secular and ecclesiastical government. A dedication to the young
King James was affixed to his Homilies on Galatians (1576), and copies of this
work, which argued for royal headship of the church, were dispatched north-
ward.?®

A series of committees labored over the reorganization of the Scottish

167



THE EXPANSION OF A TRADITION

church and finally produced in 1578 its second major proposed constitution,
the Second Book of Discipline. This document makes it clear that Genevan
principles had become dominant within the Scottish church by this date. In-
cluded in it were both a definition of the four categories of ministers and a de-
lineation of the distinctive but nonetheless mutually reinforcing attributes of
the civil and ecclesiastical powers drawn straight from the Institutes. Neither
superintendents nor bishops were retained. Instead, the document recom-
mended a presbyterian-synodal system of church government whose model
appears to have been the French church, with four ascending levels of ecclesi-
astical assemblies: those of the individual church, the region, the nation, and
international councils. Concern about the control of ecclesiastical property
also animated the document’s drafters. Any diversion of church revenue for
private or profane uses was condemned as a detestable sacrilege, and church
officials were designated to take over from the crown the collection of ecclesi-
astical revenues. Andrew Melville, a young theologian who had spent six years
in Geneva before taking up a teaching post at Glasgow in 1574, was the most
outspoken advocate of the document and the presbyterian-synodal system it
framed. Contrary to an important interpretation, however, the Second Book
of Discipline was the product of more than a new generation of clergymen
importing foreign presbyterian principles into a church that before had re-
spected episcopacy. Among the roughly thirty churchmen responsible for its
drafting were many veterans of 1560. The evident failure of the system out-
lined in the First Book of Discipline and the appeal of presbyterian principles
to both ministers and godly laymen who had learned to mistrust the alliance
of bishops and magnates must be reckoned the chief reasons this proposed
church constitution differed so from the first.3°

Just as the majority of churchmen had defeated Morton’s attempt in 1574 to
have the prince declared the head of the church, so now the regent and much
of the nobility found the Second Book of Discipline excessively assertive in
its claims for clerical autonomy and control of ecclesiastical property. Foot-
dragging by the regency council prevented the document from ever being for-
mally accepted by a parliament. The church therefore took it upon itself to
put its features in place, mounting an agitated campaign against episcopacy
and lay control over the church. Between 1576 and 1580, the General Assem-
bly sought to impel all bishops to take up a parish ministry as well. In 1580
it condemned episcopacy as unscriptural. When, in the unsettled political cli-
mate that followed Morton’s downfall, the new regent desired to impose on
the recalcitrant chapter of Glasgow a candidate for archbishop of whom they
did not approve, rioting university students prevented him from entering the
cathedral, and the General Assembly excommunicated him. In 1581 the Gen-
eral Assembly drew up a pilot plan to establish thirteen assemblies intermedi-
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ate between the individual consistory, or kirk session, and the larger regional
synod, as an “exemplatour to the rest that may be established heirafter.” How
quickly these assemblies, known as presbyteries, went into operation is un-
clear, but in time they became the most energetic link within the chain of
Scottish ecclesiastical assemblies. They carried out visitations within their
district, worked to depose incompetent readers, and chose representatives for
the General Assembly.3!

By 1582, ecclesiastical conflict was beginning to dominate national poli-
tics. Fears that the appointment of the new archbishop of Glasgow betokened
an attempt to restore Catholicism contributed to the palace revolution known
as Ruthven’s Raid. This brought to power a faction that decreed the church’s
right to hold its own assemblies at its own discretion. When King James es-
caped from the clutches of the Ruthven raiders and a faction headed by the
earl of Arran took control, a backlash followed. An aggressively antipresby-
terian formulary required all members of the clergy to admit to the royal su-
premacy over the church and declared invalid all jurisdictions and judgments
not approved by parliament. Twenty-two ministers refused to sign this docu-
ment and lost their positions, while others had already fled into exile in En-
gland with the fallen Ruthven group. Pamphlets began to fly. The archbishop
of Saint Andrews, Patrick Adamson, defended the king’s authority over the
church and his right to choose the form of government he wished in A decla-
ration of the kings majesties intention and meaning toward the late acts of
parliament. An anonymous Answer to the declaration of certain intentions
set out in the kings name, probably written by Melville from exile in New-
castle, replied that no minister should have supremacy over any other and
accused the bishops of aiming to usher in a “new Popedome in the person of
the king.”32

In the wake of Arran’s fall, the active young King James forestalled the
deepening polarization of Scottish opinion between propresbyterian and pro-
episcopalian parties through an ingenious compromise worked out following
consultation with Melville and other leading ministers. The “Black Acts” of
1584 were revoked. Both presbyteries and bishops were retained. The bish-
ops, who were required to hold a parish ministry, were made permanent mod-
erators of the presbyteries, but the final authority of the presbyteries over
many questions of discipline and doctrine was acknowledged. Powers of ec-
clesiastical visitation were placed in the bishops’ hands. James took another
step toward mending relations with the church when he attended a General
Assembly in 1590 and lauded the Church of Scotland as “the sincerest Kirk in
the world.” A parliamentary statute of 1592 gave secular legal recognition to
the powers of synods and presbyteries and to their prerogative to approve can-
didates for church positions, although it left intact patronage and the system
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of benefices. Between 1590 and 1592, most presbyteries—forty-seven existed
by this time, covering virtually all of the Lowlands—formally subscribed to
the Second Book of Discipline. These steps did not resolve all of the trouble-
some issues of church governance that had arisen over the preceding decades.
Ecclesiology would be the recurring bone of contention throughout Scottish
church history from the Reformation onward, and soon the still-unresolved
issue of whether or not General Assemblies were needed would arise as a fur-
ther point of conflict. But the basic features of a system blending bishops and
presbyteries that would largely define the Scottish church polity for the next
forty years were put in place by the Jacobean via media of the late 1580s
and 1590s. Under James’s continuing leadership, a fairly effective system of
church administration began to function smoothly.>

Over these years during which church, crown, and nobility fought their
three-cornered battle to determine the shape of a settled ecclesiastical con-
stitution, the “planting” of the new church order also made great strides at
the parish level, although a persisting shortage of adequately trained ministers
and continued attachment to elements of pre-Reformation worship prevented
the transformation from being as complete as the partisans of reform would
have wished. In the heart of the Lowlands as well as in the peripheral bish-
oprics of Galloway and Orkney, whose incumbents accepted and promoted
the Reformation settlement, Protestant worship was established in most par-
ishes by 1563 and in nearly all by 1567. Elsewhere, the transformation of the
liturgy often did not come until Morton decreed in 1573 that all incumbents
had to accept the Scottish confession of faith; some isolated parishes lacked
ministers or readers loyal to the new church order even after that date. Atten-
dance at communion quickly picked up in Edinburgh. Whereas only a quar-
ter of all potential communicants took part in the Lord’s Supper in 1561, a
majority did so by 1566. It took far longer to obtain a well-trained ministry,
however. Many parishes were served at first by readers, with occasional visits
from the ministers of nearby localities. In 1567, probably no more than 250
of Scotland’s roughly 1,000 parishes had an accredited minister. Thirty years
later, 539 ministers were in place across the country, leaving upward of 400
parishes still in the hands of readers.>* The absence of written parish records
from the Gaelic-speaking Highlands has long led historians to believe that the
Reformed church remained essentially missionary there until well into the
seventeenth century, but it now appears that the new order was in place and
staffed by as high a percentage of ministers as in the Lowlands by 1574. Wor-
ship followed the Gaelic translation of the Book of Common Order made in
1567; readers translated the Bible into Gaelic from English or Latin as they
read it aloud for up to an hour of a Sunday; and many ministers came from
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the ancient bardic orders that had long been the bearers of the classical verse
traditions of this oral culture.3

The establishment of Protestant worship throughout the kingdom hardly
brought the immediate elimination of all traditional forms of Catholic church
practice. The observance of holy days and pilgrimages continued in many
parts of the Lowlands into the 1580s and even beyond. Around Dumfries, the
General Assembly complained in 1588, there was “no resorting to the hearing
of the Word; no discipline; superstitious days kept by plain command, and . . .
all superstitious riotousness at Yule and Pasche.” Two years earlier a visitation
of the diocese of Dunblane found evidence of people visiting holy wells and
observing the ancient saints’ days. That same visitation, however, identified
only five individuals whom it classified as obstinate papists.?® Generally, orga-
nized recusancy, as opposed to the survival of Catholic traditions, was rare.
A few Jesuit missionaries and seminary priests came to Scotland late in the
century to try to organize Roman worship, but the endeavor paled in compari-
son to that which preserved and strengthened the old faith so successfully in
the post-1572 United Provinces. If perhaps as many as a fifth of the magnate
families of 1560 remained committed to Catholicism down to the end of the
century, some sheltering priests, they found few followers among the rest of
the population. At no point in the seventeenth century do professed Catholics
appear to have exceeded 2 percent of the population.3?

A final assessment of the place the Reformed church had assumed in Scot-
tish society by the end of the sixteenth century must be nuanced. On the
one hand, the absence of qualified ministers in a substantial minority of par-
ishes and the continuing strength of pre-Reformation beliefs and rituals sug-
gest that parish-level religious practice was still far from fully protestantized.
On the other hand, the confusion of Scottish politics and the weakness of
royal authority during so much of the later sixteenth century had enabled
the Reformed church to take its place among the governing authorities of the
realm and to gain a good deal of sway over secular legislation and the lan-
guage of politics. In this localized society with weak formal institutions, the
establishment of kirk sessions created the first system of nationwide judicial
bodies that sought with any degree of success to uphold an impersonal set
of moral standards. In this politically divided society in which contenders for
power often needed to reinforce their legitimacy, the prestige attendant upon
showing oneself a godly magistrate or prince led at least some ruling authori-
ties, particularly among the lesser lairds and urban magistrates, to embrace
this role and cooperate closely with the ministers. Ministerial outspokenness
rarely incurred severe punishment.

Studies of the functioning of local churches have stressed the cooperation
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that developed between the kirk sessions and secular authorities in many
areas. Not only did the personnel of the kirk sessions and secular governing
bodies overlap—in Perth and Glasgow, the provost, or bailie, was always a
member of the kirk session—but the punishments levied by the church often
included fines collected through the offices of the civil authorities. Legislation
passed in the wake of the Reformation laid down strict moral rules. Between
1563 and 1592 Scotland’s parliament made notorious adultery a capital crime,
enacted stiff penalties for the “fylthie vice of fornication,” and increased penal-
ties for blasphemy. It lent its support to godly worship by requiring attendance
at Sunday services, obliging all gentlemen, “substantious yeomen,” and bur-
gesses above a specified level of income to acquire a Bible and psalmbook and
outlawing such superstitious behavior as the singing of carols. The boldness
with which leading ministers asserted the power to censure the ruling officials
meanwhile attained a level rarely matched in the Europe of this era. In 1596,
a year when clerical denunciation of the vices of every estate rose to a cre-
scendo, the General Assembly reprimanded the king in March for swearing
and the queen for “not repairing to the word and sacraments, night walking,
balling etc.,” while Melville had an audience with the king in September at
which he lectured “God’s silly vassal” on his subordination to the church.’®

The nominal rigor of the laws should not deceive. Parliamentary statutes
in Scotland were more in the nature of pious wishes than binding decrees,
and few secular courts enforced the legislation concerning adultery or blas-
phemy in this period. A subsequent chapter will likewise show the limits of
Scottish church discipline at this time. What the Reformation created was not
an ordered, puritanical society, but a political culture in which the language
of the godly magistrate, the obligation of the ruler to combat idolatry, and the
pretensions of the clergy to moral guardianship over the society all gained
substantial resonance, and in which, as in Geneva, an independent system of
church discipline worked with the backing of the state. Initially, the royal and
the ecclesiastical courts alike were weak, but as they gradually consolidated
power over the centuries, the full consequences of the situation would slowly
reveal themselves.
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THE NETHERLANDS

Another Revolutionary Reformation

he establishment of Reformed churches in the Netherlands bore im-

portant parallels to the course of events in both France and Scot-

land. As in France, the churches adopted a presbyterial-synodal

structure during an initial period of growth in the face of opposi-
tion from the established authorities. As in Scotland, the Reformed faith ul-
timately became through struggle the legally privileged religion of state. But
whereas Scotland witnessed the rapid nationwide victory of a “revolutionary
reformation” followed by a long tug-of-war to define and put into place the in-
stitutions of the new national church, the victory of the Reformed church in
the Netherlands came slowly, amid the upheavals of the Dutch Revolt, while
the structure of the church was largely determined prior to the first victories
of the rebellious Sea Beggars in 1572. Furthermore, the church’s triumph was
only partial. Not only was it confined to the seven northern provinces that
broke away from their Habsburg overlords to form the independent United
Provinces. These provinces were ones in which the movement was at first
weak, and even after its triumph in them only a fraction of the population
was deeply committed to it. Its strongest partisans were nonetheless loath
to abandon the presbyterial-synodal form of church government and consis-
torial system of church discipline established during the difficult years of the
1560s. They ultimately preserved these features for the Reformed church of
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the region at the cost of abandoning the ambition of encompassing the en-
tire population within it. The Reformed church became the state-supported
public church while claiming only a minority of the population as full-fledged
members and allowing large numbers of citizens to live outside its discipline
and communion.

This exceptional outcome may be in turn linked to the exceptional length
of the Dutch Reformation. The Netherlands was one of the first parts of Eu-
rope to be touched by Protestantism but one of the last to witness the estab-
lishment of a Protestant church. Thanks to the linguistic similarities between
Dutch and Low German and the intense commercial links connecting the re-
gion to the Baltic, the Rhineland, and south Germany, the Netherlands felt the
full force of the initial expansion of the evangelical movement across the Ger-
manic world as neither France nor Scotland did. It was in Antwerp in 1521
that Albrecht Diirer first obtained a copy of Luther’s On the Babylonian Cap-
tivity of the Church, a gift from no less a personage than the municipal sec-
retary. At least thirty of Luther’s works had been translated into Dutch by
1530, when just three had to English and twelve to French.! As the example
of Cornelisz Hoen and his circle at Delft suggests, certain humanist cenacles
in the region were already moving prior to 1517 toward a critique of the doc-
trines of the established church that would subsequently contribute to the
elaboration of Reformed theology. The message of Luther and his contempo-
raries then fell on receptive ears in this region of high urbanization, high liter-
acy, and numerous poetic societies, or chambers of rhetoric, that often proved
well disposed to these ideas. The Augustinian houses of Antwerp and Tournai
emerged as centers of Lutheran influence. By the winter of 1523-24, lay evan-
gelicals were gathering regularly for mutual edification in Antwerp and Am-
sterdam. The execution of Europe’s first Protestant martyrs at Brussels in July
1523 did not deter the continued circulation of the new ideas. Heresy trials
and other types of evidence suggest that by 1530 these ideas had gained adepts
in at least twelve cities in Flanders alone, and soon evangelical Bible discus-
sion groups were meeting openly in village taverns in this province’s exten-
sive regions of rural industry. Between 1530 and 1534, the millenarian ideas
of Melchiorite Anabaptism also swept like wildfire across much of the region,
culminating in the departure of thousands of inhabitants for the New Jerusa-
lem at Miinster. Holland and Friesland were the centers of this movement, but
a rash of trials in ’s-Hertogenbosch, Maastricht, Antwerp, Liege, and Deventer
shows that it found adherents elsewhere as well.2

What differentiated the Habsburg Netherlands from most of the Holy Ro-
man Empire of which it technically remained a part was the determination
with which the ruling prince sought to repress these ideas. In most of the em-
pire, Charles V had to rely on largely uncooperative princes or city councils to
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implement the provisions of the Edict of Worms. In the Netherlands, he could
act directly. He issued his first placard against Lutheran heresy in Septem-
ber 1520, even before Diet of Worms condemned Luther. In 1523 he received
papal approval to appoint a general inquisitor whose jurisdiction was the in-
vestigation and trial of heresy cases. Long-established secular and ecclesiasti-
cal tribunals also pursued the crime, especially in the wake of the Anabaptist
scare of 1534. The special inquisitorial judges became particularly effective
against heresy from 1545 onward, when an energetic circuit-riding judge for
the region of Flanders, Lille, and Tournai, Pieter Titelmans, built up a network
of paid informants and initiated nearly a hundred cases a year. The pattern
of the repression varied from region to region (table 6.1). In the centers of
early Anabaptism, such as Holland, trials and executions peaked in the wake
of 1534. In Flanders and the Walloon towns, where Titelmans was active, they
multiplied after 1545. But what was most noteworthy about the repression of
heresy in the Netherlands was its sheer scale: more than thirteen hundred
people were executed for their beliefs between 1523 and 1566, in a region
of approximately two million inhabitants. In no other part of Europe would
the extinguishing of heresy claim nearly so high a toll of victims. Relative to
each country’s total population, the roughly five hundred people executed in
France (with nine times the population) and twenty-one in Scotland (with a
third) represented less than one-twentieth the Netherlands’ death toll. More
than anything else, it was the intensity of the repression during the years be-
fore 1555 that prevented the powerful early evangelical impulses in this region
from eventuating in the establishment of Protestant churches as they did in
so much of the Holy Roman Empire. So extreme was the repression, indeed,
that by 1560 many among the local political elites began to recoil at the blood-
shed and to worry about the toll it was taking on the region’s commerce. In
both Holland and Antwerp, the number of executions declined sharply after
1560, while in Flanders and Zeeland the percentage of heresy trials ending in
capital sentences dropped.?

The theological currents that molded heresy in this region were also unusu-
ally diverse. The strength of Melchiorite Anabaptism has already been men-
tioned. Reorganized and revitalized by Menno Simons in the middle decades
of the century, it long continued to attract new converts. The character of
early non-Anabaptist Protestantism has been the subject of divergent judg-
ments from recent historians. One leading specialist has pointed out that the
chief influence on the printed evangelical literature in Dutch appears to have
come from Wittenberg rather than any center of Reformed thinking. Of 170
vernacular pamphlets of a reforming character published in Dutch between
1520 and 1540, roughly 40 percent were written by Luther and his German
followers.* Yet sacramentarian opinions, including jibes about the consecrated
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host as a “white God” or “baked God,” appear in the transcripts of heresy trials
from several locales as early as 1525—far earlier than in France or Scotland—
and recur with considerable frequency thereafter, indicating a tradition of at-
tack on the real presence that may even have antedated the Reformation. By
1529, an evangelically minded priest in Tournai was in correspondence with
Farel and Bucer, and the brief statement of evangelical views by Cornelis van
der Heyden printed in Ghent in 1545 and reissued in both Dutch and French,
the Short Instruction, expressed a symbolic interpretation of the Eucharist.?
The spiritualist ideas of Caspar Schwenkfeld and Sebastian Franck also gained
a force in the Netherlands they lacked in Germany. With their emphasis on
the insignificance of the outward forms of religion and the importance of inner
rebirth through direct spiritual communion with God—which allowed believ-
ers to conform to the established church even while pursuing their central
religious experiences independently of clerical mediation—these ideas were
most attractive to evangelicals living under conditions of intense repression.
David Joris, Dirk Volckertsz. Coornhert, and Hendrik Niclaes and his many
prominent secret adherents in the Family of Love all expressed influential
variants of these mystical and spiritualist ideas.

Throughout the period of Protestantism’s underground growth to 1566, di-
rect Genevan input was modest. Calvin exchanged only four letters with in-
habitants of the Netherlands during his lifetime, and only fourteen of the min-
isters known to have played a pivotal role in the construction of Reformed
churches in the region visited Geneva prior to 1566.° But the refugee churches
of the empire and England were an indirect channel for Calvin’s influence as
well as for that of John a Lasco. As in France and Scotland, the groups of
secret Protestants that took shape in parts of the Low Countries occasionally
grew large and bold enough to seek to institute regular services. In 1544, sev-
eral citizens of Tournai appealed to Bucer to send them somebody capable of
organizing a church. The mission was given to Pierre Brully, a former Domi-
nican of Metz and Calvin’s successor at the head of the French church of
Strasbourg. Brully preached and seems to have set up functioning churches
in Tournai, Valenciennes, Lille, Douai, and Arras before he was captured after
two months in the region and executed. Small conventicles continued to
gather after his death in Tournai, but Brully’s execution stopped the creation
of churches under the cross for the subsequent ten years and spurred many
of those in the early churches to flee abroad. In the very next year the first
refugee church founded by people fleeing the Low Countries took shape in
the lower Rhenish town of Wesel. The English refugee churches followed after
1550, and growing numbers of émigrés sought shelter in Emden. These pro-
vided clearly Reformed models and centers of direction for the varied currents
of underground heterodoxy within the Low Countries. Calvin’s solicitude for
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the refugee churches of the lower Rhine made them vital relay points of Ge-
nevan influences to the nearby Walloon regions. A Lasco was the great influ-
ence in the coastal and more northerly regions because these received books,
guidance, and, later, pastors from Emden and London.”

While forceful repression long succeeded in preventing the heterodox cur-
rents that swirled through the Low Countries from giving rise to organized,
enduring forms of Protestant worship, it could not prevent—indeed, it prob-
ably fostered—growing disenchantment with the traditional practices of the
Catholic church. Delft boasted several Marian shrines that attracted pilgrims
and rewarded them with miracles at the beginning of the century, but be-
tween 1520 and 1535 the offerings given these shrines dropped by 60 per-
cent or more. The proceeds from indulgences, the volume of legacies to the
church, and the number of those entering holy orders in Antwerp likewise
tumbled from the 1520s onward. In Dokkum in Friesland, barely half of the
eligible population presented itself for Easter communion in 1560. Statistical
studies of trends in participation in various Catholic practices in the parts of
Europe touched by underground Protestant propaganda in this period remain
unfortunately rare, but when more comparable studies are available they will
likely show that the abandonment of Catholic practices was particularly pro-
nounced in the Low Countries. An anonymous clergyman complained in 1568
of “an almost universal feeling of hatred . . . in the hearts of the majority of
the people against the clerical estate, as if we were the cause of the rigors and
executions carried out for a long time for the sake of religion.” The early Ref-
ormation in the Low Countries was a rich stew of theological ingredients that
fed disaffection from the Roman church well before permanent alternatives
took root.®

Renewed efforts to organize individual congregations under the cross began
in 1554-55 in the great commercial metropolis of Antwerp. To impede the de-
tection and denunciation of its members, the new church divided itself into
sections of eight to twelve members; only a few sections would gather at a time
to hear the sermons of the church’s ministers, who served for brief periods be-
fore returning to a place of exile such as Emden. In 1557 a Reformed church
with a consistory was founded in the small Zeeland port of Flushing; another
may have taken shape in Zierikzee. The dramatic growth of the Huguenot
movement in France between 1559 and 1562 spilled across the border and led
to the organization of churches in several Walloon communities, most notably
Tournai and Valenciennes, which in short order became the greatest centers
of Reformed strength in the Low Countries in this period. By early 1566, regu-
lar congregations are known to have been formed in at least sixteen com-
munities between Zeeland and Hainaut, none north of the great rivers of the
Rhine and Maas.” In the same period, as many as twenty-five itinerant preach-
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ers evangelized the countryside of industrial West Flanders. The number of
underground churches was far smaller than in France, but the way in which
the movement developed was similar.

The range of Reformed theological influences shaping these new churches
remained broad. A Nieuwkerk surgeon interrogated for heresy in 1560 told his
judges that four highly noteworthy prophets of God’s word had risen in re-
cent times: Zwingli, Calvin, a Lasco, and Marten Micron. The refugee church
in London was the mother church of the earliest congregations in Zeeland
and West Flanders. The imprint of Genevan patterns of theology and French
models of church organization nonetheless grew stronger. Guy de Bray, a na-
tive of Mons who studied in Geneva and Lausanne in 1557-58, was the driving
force behind the reestablishment of church assemblies in and around Tour-
nai. Soon after he returned to the area, he drafted a confession of faith that
he tossed into the chateau of Tournai with a letter announcing defiantly it
was too late to extinguish the pure light of the Gospel, for thousands of be-
lievers were prepared to die for it. De Bray circulated his writing to several
other ministers in the region for their approval. Published in French in 1561
and in Dutch in 1562, this Belgic confession of faith, as it came to be called,
derived much of its structure and wording from the 1559 French confession,
while taking several articles directly from a confession that Theodore Beza
drafted in Lausanne. It reiterated the French confession’s exposition of the
eternal decrees of election and reprobation and of a spiritual real presence in
the Eucharist, imparting a clear Genevan flavor to the document. At the same
time, reflecting the intense local competition with rival Anabaptist and Lu-
theran currents of reform, it contained extensive expositions of the doctrines
of baptism and of the Eucharist rebutting Anabaptist and Lutheran views.
Eager to show that the Reformed were no less concerned than the Anabap-
tists about maintaining the purity of the church community—and in line with
the tradition of a Lasco and the Dutch church of London—it included dis-
cipline among the essential marks of the true church.! During these same
years, the first steps were also taken to bring the nascent churches of the re-
gion into association with one another. In 1563, drawing inspiration from the
presbyterial-synodal system erected in France, three protosynods met in Ant-
werp. Among their decisions was that all would-be church members be re-
quired to sign the Belgic confession of faith. A largely Genevan-inspired con-
fession of faith thus became one of the foundational documents of the young
Netherlandish churches.!!

While a structured network of Reformed churches began to take shape in
the Netherlands, a broader movement of opposition to the territory’s Habs-
burg rulers also developed. The proud nobility of the region that had enjoyed
such favor at the court of Charles V had been alienated by its growing exclu-
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sion from the critical circuits of decision making under the reign of Philip II,
Margaret of Parma, and Cardinal Antoine Granvelle. Early in 1564, it won a
major political triumph when its opposition to a proposal to reorganize the
region’s bishoprics provoked Granvelle’s dismissal. Many of the leading aris-
tocrats now resumed an active role in the Council of State for the Low Coun-
tries. One of the goals for which they militated was moderation of the perse-
cution of heresy. Although not Protestants themselves, several had Lutheran
wives. Others feared that the harsh enforcement of the placards against her-
esy threatened to bring all authority into disrespect and harm the region’s
trade. In distant Madrid, Philip I saw matters otherwise. He rejected an ap-
peal to moderate the laws. The arrival of his letters to this effect in Brussels
prompted more concerted protest action. Late in 1565, a group of nobles of
varying religious sympathies drew up a petition that called for the abolition
of the inquisition, moderation of the placards against heresy, and the granting
of freedom of conscience. Between Christmas 1565 and April 1566, they cir-
culated the petition and persuaded about four hundred of the regional gentry
to sign it. Pamphlets and engravings attacked the inquisition and the “bastard”
Margaret of Parma. Finally, in April 1566, the signers of this “Compromise of
the Nobility” rode into Brussels in an imposing procession, to the applause of
a sympathetic crowd assembled with the aid of printed handbills, to present it
to the regent. Powerless to resist, Margaret instructed the local authorities of
the region that, pending the final approval of the king, nobody was hencefor-
ward to be troubled for their religious beliefs, although the prohibition on pub-
lic worship outside the auspices of the Catholic church remained in force.'?
In Reformed eyes, freedom of conscience that tolerated Anabaptist ideas
while forbidding the proper worship of God was a troubling mixture of li-
cense and unwarranted proscription. From Geneva, Beza expressed dismay
at a petition that would have granted liberty to “so many horrible . . . hateful
sects that pullulate in those lands” while precluding the open exercise of true
religion. Individuals in the Low Countries realized, however, that the mod-
eration of persecution presented an opportunity for proclaiming their faith in
ways that had not previously been dared. On May 28, a young Augustinian,
Carolus Daneel, fled the convent in Ypres and began preaching in the area. As
the spring days lengthened, many others imitated his example. The open-air
“hedge preaching” attracted crowds in the thousands. The Ghent magistrate
Marcus van Varnewijck observed with wonder the good order that prevailed
at the gatherings. Men, women, and young girls each sat in separate sections
with their own teachers. From time to time, psalms were sung from the psal-
ters that were on sale for a stuiver apiece. The preachers who spoke “gave the
impression that now for the first time the truth had been revealed and the
Gospel preached aright because the preachers especially cited the Scriptures
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most valiantly and stoutly. They let the people check each passage in their tes-
taments to see whether or not they preached faithfully.” Public expressions of
anti-Roman sentiment multiplied. When a priest came to administer extreme
unction to a dying man in Brussels, a weaver’s wife uttered one of the better
anti-Roman jibes of the era: “They’re bringing the oil, but there’s no salad in
the house.”?

As it did so often in Europe since 1517, open and enthusiastically attended
evangelical preaching led to attacks on the holy objects and altarpieces of
Catholic worship. On August 10, those who had attended a sermon at Steen-
voorde in the Flemish Westkwartier were incited by a former monk in the
audience to attack a nearby chapel and strip it of a number of statues and
paintings. Over the following days, the raiders turned their attention to nearby
churches. Soon, the iconoclasm swelled into a phenomenon of a character
and scale unmatched in the history of the European Reformation. Most of
West Flanders was affected the next week, then the large towns of the Scheldt
region, the northern Netherlands, and finally, in the early fall, cities as far east
as Maastricht and Venlo. A final episode shook Hasselt, in the prince-bishopric
of Liege, in January 1567. In many localities, the movement was largely spon-
taneous, and hundreds of people were caught up in the excitement. In Ghent,
crowds of psalm-singing men and women lent support to those who did the
actual work of stripping bare the churches. Elsewhere, the iconoclasm was
the work of relatively small groups of paid men, who often appear to have
been put up to the task by leading elements within the local Reformed church
seeking to demonstrate their movement’s strength and to speed up the course
of ecclesiastical change. Certain towns, notably Lille and Bruges, prevented
destruction through determined action by the local officials and municipal
guard. More commonly, however, the civic militia disregarded orders to pro-
tect the local churches—a sign of how thoroughly the Catholic church had
lost support by this time. “We will not fight for church, pope, or monks,” the
militia leaders of Middelburg declared.'*

In the aftermath of the iconoclasm, the leading evangelical preachers in
many cities petitioned the authorities for permission to preach within the
town walls; or they simply took over the stripped-down churches for their own
use. In Antwerp, celebration of the mass was temporarily forbidden for fear of
inciting even more disorder, while Protestant sermons were permitted in the
city under an agreement brokered in September by William of Orange. Simi-
lar accords took shape in most of the towns of Flanders, Brabant, Hainaut,
and Holland. Two months later, the Antwerp Reformed took the further step
of beginning to administer the sacraments at their assemblies, although the
September accord permitted only preaching. Farther north in Leeuwarden, a
group of burghermasters already inclined toward the Protestant cause fore-
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5. The Iconoclasm of 1566 in the Netherlands. This engraving by Frans Hogenberg was first published in
Cologne in 1570 as part of a larger series of prints recounting the recent history of the Low Countries in
pictures. In the church in the center, a team of iconoclasts pulls down statues, breaks stained glass win-
dows, hacks apart an altarpiece, and tears up ecclesiastical garments. Other men and women carry goods
away from a sacristy on the right. In its cellar broken barrels of wine can be seen to gush wine. The German
caption asserts that the destruction began “after a little preaching of the Calvinist religion.” (Hamburger
Kunsthalle Kupferstichkabinett, photo by Elke Walford, Hamburg).
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6. Emblematic Print of the Iconoclasm. This Netherlandish print contemporary to the events of 1566
depicts the Beggars on the right (many wearing at their belts the beggar’s bowls adopted as the sym-
bol of the cause) engaged in what is presented as a cleansing operation. The statues, chalices, and
other objects of the church that they pull down and sweep away are said by the caption to belong to
the devil. On the left Catholic clergymen pray to the pope, seated like the whore of Babylon atop a
seven-headed beast, to preserve their sanctuary, but above them the devil carries away more cruci-
fixes, croziers, and censers and admits in the caption that the game is up, whether they pray or shit.
(Rijksmuseum, Amsterdam)
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stalled any iconoclasm from below by taking all precious church objects under
their protection, then permitted evangelical preaching after a poll of the in-
habitants revealed a majority in favor of this. Finally, when the new ministers
announced they would not continue to preach in churches that still contained
idols, they purged the churches of all decoration and outlawed any other ser-
vices. The entire process was controlled by the city fathers.'s

The dramatic events of the Wonderyear of 1566 should not be associated
exclusively with the Reformed cause. Those who preached were of various
confessional orientations, insofar as their views had any identifiable confes-
sional orientation at all. In the northern and northeastern provinces, the new
forms of worship devised in this period often lacked a clear confessional char-
acter. Some assemblies, for example, Amsterdam’s, consciously tried to en-
compass adherents of both Lutheran and Reformed inclinations. The church
there persisted in admitting to communion adepts of both the Augsburg and
the Belgic confessions even after Antwerp’s Reformed dispatched a deputation
to persuade them to change. In Antwerp and, on a far smaller scale, Breda, Lu-
theran assemblies took shape alongside Reformed ones. The Antwerp Luther-
ans appealed to nearby German Lutheran territories for additional preach-
ers and a number responded to the call, among them such prominent figures
as Matthias Flacius Illyricus and Cyriacus Spangenburg. Since at least 1564,
meanwhile, leading figures among the noble opposition, including William of
Orange and his brother Louis of Nassau, had been convinced that the key
to obtaining enduring rights of Protestant worship lay in uniting all shades
of Protestant opinion around the Augsburg Confession and had actively pro-
moted the general acceptance of that document.'® By doing so they hoped to
obtain diplomatic and military support from Germany’s Lutheran princes.

Ministers and institutions of an unmistakably Reformed orientation none-
theless did more to give shape to the dramatic surge of anti-Catholic senti-
ment than any others. Many of the hedge preachers of 1566 were men who
returned from exile in such Reformed centers as Emden and England. Con-
sistories of a Reformed sort were established to direct many of the new Prot-
estant assemblies, and these were often in contact with the refugee churches
abroad and the leading Reformed churches within the Low Countries. By the
end of the year congregations with consistories functioned in at least eight
towns in the county of Holland alone, where there had been no regularly func-
tioning church under the cross prior to 1566. (No accurate estimate has yet
been made of the total number of such churches across the seventeen prov-
inces of the Low Countries in this period.) Early in the year, Catholic ob-
servers spoke vaguely of sectaries or “those of the new religion.” By the sum-
mer government correspondence was filled with references to “the Reformed
religion,” “Calvinist” services, and worship “a la huguenote.”'” The political
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TABLE 6.2

Approximate Strength of the Reformed in
Eleven Localities of the Netherlands, 1566 (%)

Greater than 50 25-33 10-15 Less than 10
Tournai Antwerp Ghent Amsterdam
Valenciennes Roermond Breda
Kortrijk Eekloo Turnhout

Bergen-op-Zoom

Sources: Algemene Geschiedenis der Nederlanden 6:179; Geoffrey Parker, review of
J. G. C. Venner, Beeldenstorm in Hasselt in English Historical Review 106 (1991),
p- 396; Decavele, Eind van deen rebelse droom, p. 28; Marnef, Antwerp, pp. 101, 104.

arguments marshaled to sway the Reformed to embrace the Augsburg Confes-
sion proved unpersuasive, in part because Beza made known to his correspon-
dents in the Low Countries the objections to the document held in Geneva.
The powerful Antwerp church militated actively against the Martinists.'s
Estimates of the fraction of the population that participated, whether out
of curiosity or conviction, in the hedge preaching and church assemblies of
the summer and fall of 1566 range from five-sixths of the inhabitants of the
great Reformed center of Valenciennes to under one-tenth of the population in
Amsterdam, Breda, and Turnhout (table 6.2). Examination of those brought
to justice for their involvement in the movement in Ghent, Antwerp, and
Hasselt reveals a sociological pattern very similar to that of French Protes-
tantism at its high tide: the movement cut across age, wealth, and status,
although within artisanal ranks it displayed a moderate tendency to recruit
members disproportionately from the literate and skilled trades. A range of
sociological patterns nonetheless characterized the Protestant movement in
the Low Countries. Across West Flanders and in Kortrijk, the movement re-
tained a decidedly proletarian cast, recruiting overwhelmingly from poorer
textile workers and the propertyless. As in France, it was generally far
stronger in the cities than in the countryside, although it took on consider-
able force in regions of rural industry—most spectacularly in West Flanders.
The extent of noble affiliation with the Reformed movement is less clear. Just
under 20 percent of the gentry families of the county of Holland either ad-
hered to the Reformed or proved tolerant of heresy in this period, but many
of these may have been more inclined to tolerate or encourage the movement
than actually join it. Even such leading members of the noble opposition to
Philip IT to whom the Reformed looked for support as Hendrik van Brederode,
named protector of the faith late in 1566, appear not to have made a public
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profession of the creed; Brederode’s personal library was remarkably devoid
of Calvinist books. It seems that the Reformed cause did not attract as many
converts among the nobility of the Low Countries as in France and Scotland.?

Although the Protestant cause swelled to impressive proportions in the
region’s cities and industrial villages as the Wonderyear advanced, its legal
status grew more insecure with each provocative step beyond the bounds
specified in Margaret of Parma’s moderation of the placards against heresy—
themselves conditional concessions that Philip Il never approved. As Margaret
recovered from the shock of the iconoclasm and took the measure of the op-
position, she regained her nerve and began to assemble troops to reassert
the laws of the land. Faced with growing evidence that force might be used
against them, the Lutherans and the Reformed sought to collaborate to ob-
tain freedom of worship. Late in the fall, representatives of the various Protes-
tant churches presented the Habsburg government with a singular offer: they
would give the king three million guilders if he would grant them freedom of
worship. The leading cities of Royal Prussia had obtained a jus reformandi
through a cash payment to their ruler, the king of Poland; this precedent, un-
doubtedly known in the Netherlands thanks to its intense trade with Danzig,
may have inspired the suggestion. Philip II was not to be bargained with like
a king of Poland. Unsurprisingly, he rejected the offer.2°

From the early 1560s onward, the Netherlandish Reformed, perhaps even
more than their brethren in France and Scotland, had been divided over ques-
tions of the bounds of legitimate resistance to persecution. The issue of
whether or not imprisoned brethren might be freed by force was much de-
bated in the Dutch refugee churches. Amid the events of the Wonderyear, sev-
eral Reformed consistories collected funds to pay bands of iconoclasts and
hire troops for their eventual protection. The most crucial step toward legiti-
mizing resistance came in late November, when a synod in Antwerp known
to have been attended by representatives from Valenciennes, Ghent, Ypres,
Friesland, and Gelderland adopted the position that subjects “may resist by
force their magistrate, if it breaks and does not observe the privileges and
commits wrong or open violence.” At the same gathering, councils were set up
to take charge of the military defense of the cause and to raise money to pay
for this; again, synods were being used to rally armed resistance. The three-
million-guilder request was circulated through Reformed gatherings with in-
structions to assemble the money at once. If the king did not agree to the re-
quest, at least one assembly was told, the money would be used to pay for
troops that the confederates had begun to raise in Germany.?! The Antwerp
Lutherans took a very different course. They rejected any recourse to force
and urged believers not to “look at the thunder nor at the billows of the sea
but at Jesus Christ, our keeper who is with us in the ship, and will not let his
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ship be wrecked.”?? This policy cut them off from the most aggressive political
forces, whose militance would in time prove critical to the institution of in-
dependence and Protestant worship in the northern half of the region. In this
part of Europe, at least, the Lutherans showed themselves more respectful of
existing authority and less revolutionary in behavior.

By late November Margaret felt strong enough to dispatch garrisons to the
“wicked towns” of Tournai and Valenciennes to punish them for permitting
the celebration of sacraments and to forestall other troubles. At the urging of
certain ministers and, in all probability, the Valenciennes consistory—accord-
ing to a judicial investigation, the city council decided nothing of import with-
out consulting the consistory—the cities refused to admit the soldiers. Now
they were in a position of open rebellion against the government. The consis-
tories of Flanders raised troops for their defense, but the relief force was sur-
prised and routed at Wattrelos, prompting ministers to flee West Flanders and
Tournai to open its gates. Valenciennes resisted for three more months, but
several further attempts to mobilize troops for its defense also came to grief.
Among those in the city when it surrendered in March was Guy de Bray, who
paid with his life. Throughout the crisis, Germany’s Lutheran princes refused
to intervene, for they did not want to risk upsetting the religious peace within
the empire; any possibility that the German princes might guide the Reforma-
tion in the Low Countries in a Lutheran direction was thus foreclosed.

The first wave of open revolt in the Low Countries consequently ended
far less propitiously for the Protestant cause than had been the case in Scot-
land or even France. After the fall of Valenciennes, all public Reformed wor-
ship ceased throughout the seventeen provinces. The noblemen most com-
promised in the resistance fled abroad, as did many ministers and hundreds
of ordinary believers. In his last sermon in Antwerp before public worship
ceased, the preacher Isbrand Balck mournfully likened those reborn in Christ
to birds that fly over all the world. A kernel of true believers remained behind
in a number of cities and continued to meet for secret worship in the years
that followed, but the membership of these reconstituted churches under the
cross was tiny. Sporadic guerrilla resistance to the reimposition of Catholic
worship continued in the Westkwartier until 1568. But across most of the re-
gion, order had been restored and Protestant worship eliminated less than a
year after the first appearance of the hedge preachers—even before the “iron
duke” of Alva arrived in the Low Countries at the head of ten thousand Span-
ish troops.?

The duke had been sent to the Netherlands to ensure the firm repression
of rebellion and heresy. One of his first acts upon arrival was to impanel a
special tribunal, the Council of Troubles, to hear cases arising out of the late
disorders.This court tried no fewer than twelve thousand people and executed
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more than one thousand of those it could get its hands on; most of those in-
dicted fled. During Alva’s tenure as governor-general in the Low Countries,
he also implemented the crown’s new bishoprics plan and moved to impose
a series of new taxes, overriding the traditional liberties of the region as nec-
essary to do so. He beat back several invasions from abroad by William of
Orange and his supporters. The refugee churches resumed their previous role
of succoring their brethren in the Low Countries by dispatching books and
ministers, but Alva’s success in rooting out organized heresy within the seven-
teen provinces is indicated by the records of the important ecclesiastical gath-
erings that met in Wesel in November 1568 and in Emden in October 1571.
The acts of the Emden assembly refer to twenty-eight “fugitive” churches
operating in Germany and England and just sixteen churches under the cross
still functioning within the Netherlands.?*

The assemblies at Wesel and Emden, which in time came to be viewed as
the first national synods of the Dutch Reformed Church, were distinctive in
two regards. First, they aligned the institutions of the Netherlandish churches
more closely to Genevan and French models, specifying Calvin’s four orders
of ministers, calling for regular meetings of regional, provincial, and national
classes and synods, and echoing the principle of the French church that no
individual congregation could claim superiority over any other. At Emden,
the few surviving churches of the northern Netherlands also assented to the
policy already followed in the south in 1566 that linked admission to commu-
nion to the profession of Reformed faith and the acceptance of consistorial
discipline. Second, the Emden synod announced the Palatinate’s emergence
as a major center of authority within the Reformed world. The refugee con-
gregations in Heidelberg and Frankenthal took the initiative in assembling the
synod, and it adopted the Heidelberg Catechism for use in the Dutch-speaking
churches, while recommending Calvin’s catechism for the Walloon churches.

Under the circumstances of the moment, the Wesel and Emden gather-
ings represented a remarkable expression of faith in the future on the part of
the Reformed. To most contemporaries in October 1571, the situation in the
Low Countries must have seemed proof that a policy of force could repress
religious dissent. But Alva’s sovereign disregard for the region’s time-honored
privileges had badly alienated political opinion. Just how badly would be re-
vealed when, on April 1, 1572, a group of Sea Beggars—exiled Netherlanders
who had taken to preying on Spanish shipping in the English Channel and
North Sea—landed in the Holland port of Brill after they had been expelled
by Queen Elizabeth from their base in England. They had expected simply to
raid the town to replenish their supplies, but, finding no Spanish garrison, de-
cided to remain and to seek to liberate some of the neighboring towns. Over
the next month, they moved from success to success. In virtually all of the
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towns of Zeeland and Holland, they were able to find small numbers of sup-
porters willing to open the gates to them from inside. The vast majority of the
population was sufficiently disaffected by “Spanish tyranny” not to put up any
resistance. By the end of the summer, all of the cities of Holland and Zeeland
except Amsterdam, Middelburg, and Goes were in Beggar hands. Orange pro-
claimed that he had been unlawfully removed from his position as stadtholder
of Holland, and a gathering of the provincial estates assembled on local initia-
tive accepted his authority.

In certain cities of the region, the rebel triumph initiated an immediate
religious revolution. On the same day that Enkhuizen went over to the Beg-
gars, a preacher—probably an inhabitant of the city who had previously kept
silent about his religious beliefs—began to speak publicly in the fish market.
On the following day, the city’s Grote Kerk was taken over with the aid of the
civic militia, images were removed, and a new pattern of worship was insti-
tuted by the incumbent priest, who now declared himself in favor of the new
order. A new group of magistrates chosen for the city included a number of
former exiles. The new city council “purified” all of Enkhuizen’s remaining
churches and precipitated the flight of those clergymen who remained loyal
to Rome.??

More often, the establishment of Reformed worship led more slowly to the
abolition of Catholicism. The numbers of those who initially joined the Re-
formed churches in Holland were small; just 156 people took part in the first
communion services in Enkhuizen, 180 in Delft, and 368 in the most reso-
lutely Reformed of the province’s six major cities, Dordrecht. Zeeland was a
greater center of early Reformed strength, having witnessed the founding of
churches under the cross before 1566; 660 people partook of the Lord’s Sup-
per shortly after Middelburg came over to the side of the revolt. Even this was
only a fifth of the adult population of the city (table 6.3).

Before opening their gates to the Beggars, many cities had negotiated deals
whereby their churches and cloisters were to be left undisturbed. Meanwhile
William of Orange hastily decreed a policy of toleration for both faiths that,
unusually for the era, now had deep purchase in the political culture of the
region because the long campaign against the inquisition and Alva’s policies
had relied heavily on the argument that religious persecution was inimical
to the land’s liberty and prosperity. Yet the Beggar soldiers were avid for re-
venge against an ecclesiastical power structure that had forced them into exile
and killed so many of their fellows. These defenders of the rebellious towns
disrupted processions, ransacked cloisters, and killed more than forty Catho-
lic clergymen. The counteroffensive mounted by the duke of Alva in the fall
of 1572 spread panic throughout the rebellious districts, especially after the
slaughter of Naarden’s inhabitants in December demonstrated that even towns
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that surrendered to the Iron Duke could expect no mercy. Rumors of Catholic
plots ran rife, and the least Beggar setback or triumph could be the occasion
for anti-Catholic violence. Early in 1573 the States of Holland outlawed Catho-
lic worship. Parish churches that had not already been seized were handed
over to the Reformed, and a portion of the ecclesiastical revenues that had
already been inventoried by the magistrates to support the war effort was as-
signed for the support of Reformed ministers. Orange himself formally joined
the Reformed church and took communion in 1573.

After riding the Beggars’ coattails into a privileged position, the suddenly
dominant Reformed churches had to negotiate their precise relation with the
civic community. The hard core of Reformed supporters, encouraged by the
majority of the newly designated ministers, desired to preserve the consis-
torial discipline and synodal organization that they had known in the refu-
gee churches and that the assemblies of Wesel and Emden had declared to
be normative for the Netherlandish church. Consistories and regional classes
were formed. The classes took in hand the installation of Reformed ministers
in rural parishes. In 1574 a provincial synod assembled at Dordrecht and as-
serted the rights of consistories and classes working together to appoint new
ministers and decreed that all schoolmasters should sign the church’s confes-
sion of faith.2® The great majority of the population, however, did not warm to
the austere practices the church sought to maintain, nor did the city fathers
of many towns wish to pay for an evangelical minister without retaining the
dominant voice in his selection and oversight. It took some years of tug-of-war
to work out a stable modus vivendi governing the relation between ministers
and magistrates.

The points of contention were several. Some ministers refused to accept
the decisions of church synods on the topic of worship. Their insistence upon
pursuing an independent course in turn raised the question of whether or not
the synodal assemblies had the power to depose dissident ministers. One who
dissented was the Leiden minister Caspar Coolhaes, a Cologne-born former
Carthusian who had previously served as a minister in several nearby Ger-
man territories and in Deventer, where the city fathers had appointed him
as preacher in 1566 on the condition that he share a church with the Catho-
lics and leave its furnishings undisturbed. He denounced decisions of the Dor-
drecht synod of 1574 that called for the elimination of all feast days and fu-
neral sermons as needless meddling in minor matters of church practice about
which no rules were justified. After further disagreements divided Coolhaes
from his fellow ministers in Leiden and led to his being summoned to defend
his views before a synod at Middelburg in 1581, the Leiden authorities for-
bade him to attend as an official delegate, although he chose to answer the
summons personally in order to defend his views as a brother speaking to
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brothers. He was excommunicated by a subsequent synod and left his post.
Another dissenter was the Gouda pastor Herman Herbertszoon, who fought
a running battle with the regional classis during the 1580s over his refusal to
recognize the binding authority of the confession of faith and to preach regu-
larly from the approved catechism. Gouda’s city fathers likewise believed that
regional church assemblies had no authority over local churches and repre-
sented an unwarranted attempt to create a “new Popery.” Unlike Coolhaes,
Herbertszoon retained his position until his death in 1607. While certain city
governments that were well intentioned toward the Reformed cause recog-
nized them as having the power to make decisions that were binding on local
church gatherings, others continued to deny them any authority unless they
had specifically consented to allow their ministers to take part in their delib-
erations.?”

A second, related point of contention focused on the degree of magiste-
rial participation in the selection of ministers and elders. The city fathers
of many towns refused to accept the procedures outlined by the Dordrecht
synod of 1574 that asserted the church’s independence from magisterial con-
trol. In 1576 the States of Holland proposed its own set of church ordinances
that invoked the guardianship exercised over the church by the rulers of an-
cient Israel and vested the prerogative to choose the clergy squarely in the
hands of the secular authorities. Additional proposals and counterproposals
for a church constitution continued to be advanced by synods and secular as-
semblies right down through the celebrated synod of Dort of 1618. These were
accompanied by a vigorous pamphlet debate, a central role once again going
to Coolhaes. After leaving Deventer, Coolhaes had spent nearly six years in
the Palatinate, which, as we shall shortly see, was the site during just these
years of the most important debate of this generation between partisans of in-
dependent ecclesiastical discipline and government and defenders of a church
subordinated to the ruling authorities on the model of Zurich. Coolhaes de-
fended this latter model in a series of treatises published between 1580 and
1585 that amplified and adapted to the Dutch situation the arguments ad-
vanced during the Palatine controversy by the great spokesman of magiste-
rial authority over the church, Thomas Erastus. While Coolhaes’s views were
shared by many regents, they did not convince the great majority of his fel-
low Reformed clergymen, who were willing to concede to the secular officials
nothing more than a right of “approbation and approval” of the appointment
of ministers and elders chosen by the church. Ultimately, none of the various
constitutions for the church advanced by either ecclesiastical synods or secu-
lar political gatherings ever succeeded in being instituted throughout Holland.
The precise arrangements for the selection of ministers and elders came to
be worked out on a city-by-city basis, through systems that often involved a
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complicated mixture of civic and ecclesiastical committees. In Dordrecht, for
example, a church committee narrowed the range of candidates for each min-
isterial vacancy to three men, who were presented to the city council for its
approval. A second committee composed of equal numbers of burghermasters
and church representatives then made the final selection, which in turn re-
quired the ratification of both the full city council and the local classis. Pa-
tronage rights survived in many rural parishes, adding still another voice to
the process. Congregational election of elders survived in some places.?®

The linked issues of ecclesiastical discipline and access to the sacraments
had been the subject of the most intense conflicts between ministers and
magistrates in the cities of Switzerland and south Germany, but in Holland
these themes were resolved with relatively little strife through an ingenious
compromise. The Netherlandish churches had framed strong, independent
systems of church discipline during the years of exile, but the majority of the
population of Holland and Zeeland, while it had grown disaffected with the
Roman church, balked at accepting consistorial oversight of individual behav-
ior. This sentiment was shared by many among the ruling authorities, who
also retained a lingering attachment to the idea that the church should en-
compass the entire community. The States of Holland drafted instructions
for William of Orange in 1574 insisting that no consistories be established
without the approval of the appropriate town council or provincial assem-
bly. The draft church ordinance adopted by the States two years later pro-
posed that all adults be allowed to partake at the four annual communion ser-
vices. But the churches’ defense of their disciplinary mechanisms thwarted
these proposals. Instead, the equation between the civic community and the
church community gave way. Only those who made formal profession of the
Reformed faith, who were deemed to be of upright character, and who sub-
jected themselves to church discipline were allowed to become full church
members and be admitted to communion. Church discipline applied only to
these people. No laws, however, required attendance at communion or a role
in any of the other activities of the church, nor did the secular authorities add
any civil penalties to an ecclesiastical sanction of excommunication. As the
state-supported church, the Reformed church was expected to permit every-
one to attend its sermons and receive the sacrament of baptism. Even the chil-
dren of “whoremongers, excommunicates, papists and other such” could not
be known for certain to be outside the divine covenant, the 1578 synod of Dor-
drecht declared in justification of this latter. Those seeking to marry could
choose between a church ceremony and a kind of civil marriage. It soon be-
came clear that many inhabitants of Holland and Zeeland were content to be-
come sympathizers (liefhebbers) or auditors (toehoorders) who attended Re-
formed sermons without signing up for the full-credit course and taking part
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in the Lord’s Supper. Twenty-three of Leiden’s twenty-eight magistrates fell
into this category in 1579. The Reformed thus retained their prerogative to
control access to communion at the expense of any pretensions to counting
all of the inhabitants of the region among their members. A significant frac-
tion of the population began to practice a brand of personal Christianity that
did not include regular observance of any form of communion.?

The sympathizers were not the only group that came to live outside the
boundaries of full membership in the Reformed church. Once the threat of
Spanish reconquest receded, the regents of most towns ceased to enforce the
prohibition of Catholic worship enacted in the heat of the revolt. In some
cities, secret Catholic worship went on without interruption; in many others
it was restarted by missionary priests dispatched by a papal vicar-general first
named in 1583. Soon, Catholics would be a sizable minority in many parts of
Holland and a majority in certain rural areas. A good number of Anabaptists
and several groups of Lutherans also set up churches of their own.3°

During the first years that followed the Beggar conquest of most of Hol-
land and Zeeland, negotiating the boundary between the church and the civic
community was hardly the most pressing matter facing the rebellious regions.
Sheer survival against the threat of Habsburg reconquest topped all other con-
cerns. The Beggar advance in Holland and Zeeland in 1572 was promptly fol-
lowed by the seizure of Mons and Valenciennes in the south, but these were
retaken by Alva’s troops after an attempt to secure French intervention and
spark a general rising aborted miserably amid the bloodshed of the Saint Bar-
tholomew’s Massacre. For the next four years, only the dogged resistance of
Leiden, Haarlem, and Alkmaar and the desperate cutting of the dikes pre-
vented Alva and his Spaniards from driving the prince of Orange into the
watery grave he feared would be his when he fled north of the great rivers in
1572. Trade withered and water overspread as much as two-thirds of Holland’s
land. But Philip II was waging war against the Ottomans in the Mediterranean
at the same time that he had to put down the rebellion in the Netherlands.
The burden of war on two fronts forced him to suspend interest payments
on his public loans, led his financiers to cease their transfers of funds to the
Low Countries, and triggered a series of mutinies by troops left without pay
in the Netherlands that culminated in the sacking of Antwerp in the “Span-
ish fury” of November 1576. The Spanish governor-general’s untimely death
in the midst of this crisis gave the local authorities little choice but to act on
their own to restore order. The States of Brabant and Hainaut convened an
assembly of the States-General that became the occasion to express the griev-
ances against Spanish misrule that had been building up over the preceding
decade. The States-General drew up the terms for a general pacification of the
region, the Pacification of Ghent, and negotiated their begrudging acceptance
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by the new Spanish governor dispatched to the region, Don John of Austria.
By the terms of this document, all edicts against heresy were suspended. It
was forbidden to disturb or attack the Roman Catholic religion outside the
provinces of Holland and Zeeland, while Reformed Protestantism remained
the only faith allowed in those two provinces.?!

Once again, the slackening of persecution inspired Reformed public wor-
ship and attempts to topple the Catholic stewpot. As in 1566, Flanders and
Brabant were at the epicenter of militancy. Exiled ministers promptly re-
turned to the regions of the southern Netherlands where they had been so
numerous in 1566. Where churches under the cross had struggled on, they
came out into the open. In July 1577, Don John of Austria grew tired of having
to negotiate with the States-General and the nobility of the region, fled Brus-
sels, and captured the citadel of Namur, openly manifesting his antagonism
to William of Orange and the regime of the States. This prompted Orange to
place Protestant partisans whom he believed would be loyal to him within the
municipalities, while they in turn backed his efforts to gain the provincial gov-
ernorship. A coup in October brought the Reformed to power in Ghent. The
Gentenaars soon exported their revolution to many of the region’s smaller
towns, taking them by surprise, removing their Catholic magistrates, and re-
placing them with men inclined toward the Reformed cause. As he had in
Holland, Orange tried to implement religious toleration in order to maintain
as broad an anti-Spanish front as possible, but he was powerless once more
to cool off an overheated atmosphere of hatred and suspicion of the Roman
church. Cloisters were closed and plundered after they refused escalating de-
mands upon them to lodge soldiers. Reports of sodomy in the religious houses
touched off a wave of trials, torture, and execution of mendicants during the
summer of 1578 that in turn broadened into a new surge of hedge preaching,
iconoclasm, and municipal revolutions. By the end of 1578, the Reformed of
Ghent had been granted four churches to hold all of the worshipers attend-
ing their now officially sanctioned services; a Protestant academy had been
opened in the city; and only Orange’s repeated intervention forestalled the
total prohibition of Catholic worship. Across Flanders, at least fifty preach-
ers were active, and fifteen classes had been established. The situation was
comparable in Brabant. Agitation in support of the Reformed also spread to
Tournai. In Amsterdam, Holland’s last bastion of loyalty to Catholicism and
the Habsburgs, several months of growing agitation culminated in the munici-
pal putsch, or Alteratie, of May 1578 that led to the outlawing of Catholicism
and a purge of the city council 32

Whereas the initial surge of Reformed strength in 1566 lasted less than a
year, this period of the “Calvinist republics” in Flanders and Brabant endured
for seven, but ultimately it too succumbed to the reassertion of Habsburg au-
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thority. Much of the Walloon nobility was more alarmed by the recrudescence
of heresy than by the policies of the Habsburgs, and these men found their
leader in Emmanuel de Lalaing, baron of Montigny. Alessandro Farnese, the
future duke of Parma, who succeeded Don John as governor-general in 1578,
recognized that he could build upon this sentiment to combat the Orangists.
After negotiating an agreement with the so-called Malcontents, he made the
southernmost provinces his base for a military campaign against the towns
that had defied the terms of the Pacification of Ghent. Gradually increasing
his military strength, he took Tournai in 1581, the chief ports of Flanders in
1583, and then, one by one, the great towns in the interior of Flanders and
Brabant. When Antwerp fell in 1585, the era of the Calvinist republics was
over. The Protestants of the recaptured cities were given up to four years
to reconcile themselves with the Catholic church. Thousands did, while still
more decamped for the rebellious provinces to the north. Little gatherings of
secret Protestants continued to assemble in a few Flemish and Brabant towns,
and the Antwerp assembly would even gain a measure of de facto toleration
after 1652; but Parma’s reconquest marked the effective end of Protestantism
within this region in which it had once been so strong. In short order, Flan-
ders and Brabant became bastions of Catholicism under the impact of one of
the Continent’s most successful Counter-Reformations.?

In the northeastern provinces, the Reformed were initially less numerous
and less aggressive following the Pacification of Ghent, but here the forces of
war worked in their favor. In Friesland, it took fully two years for the first orga-
nized Reformed church to resume regular worship after 1576. A middle group
that approved of neither the militant defense of Catholicism nor efforts to in-
stitute Reformed domination controlled local politics. But this center could
not hold in the face of the polarizing forces pressing upon the region from
outside. The decisive event was the “treason” of the stadtholder of the north-
eastern provinces, Georges de Lalaing, count of Rennenberg. Like all of the
leading noblemen of the Netherlands, Rennenberg found himself caught in
these years in a fearsome struggle of conscience and calculation, as Reformed
aggressiveness undermined the religious peace decreed by the Pacification
of Ghent and Parma reasserted the authority of the king of Spain. In March
1580, he cast his lot with Parma, secured Groningen for a Spanish garrison,
and called on Catholics throughout the region to rise and acknowledge their
legitimate sovereign. But few rose. Instead, Rennenberg’s betrayal of the terms
by which he had been granted the stadtholderate led to the convocation of
an emergency assembly of the States of Friesland restricted to “those pre-
pared to set their lives and goods against the Spaniards, their supporters,
and malcontents.” After rejecting Rennenberg’s authority, and with the Ro-
man church now discredited as the ally of Spanish tyranny, this body went
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on to abolish the mass, close all convents, seize church property, and create
Reformed churches and schools across the province. Variations upon this
pattern produced the proscription of Catholicism and the establishment of
Reformed worship in Utrecht, Overijssel, and Gelderland. With Parma’s atten-
tion focused on the great cities of the south and then attracted elsewhere by
the enterprise of the Armada and Spain’s intervention in the French struggles
over Henry IV’s succession, the rebellious provinces of the northeast were
able to complete their hold on the region by capturing Groningen in 1594.
The military effort was led by two stadtholders who were perhaps the most
convinced partisans of the Reformed cause within the house of Nassau, John
of Nassau and his son William Louis. When William Louis oversaw the imple-
mentation of a Reformed church order in Groningen in 1594 and in Drenthe
in 1598, the Reformed cause had triumphed across all of the northern prov-
inces in which it had been relatively weak in the 1560s.3*

Church practice in most of the northeastern provinces was modeled explic-
itly on that used elsewhere in the Low Countries, but the secular authorities
tried to enforce greater participation in church rituals than was required in
Holland. The option of civil marriage was not made available in Gelderland,
Groningen, Drenthe, and Overijssel. All children in Overijssel were required
to receive Reformed baptism on pain of monetary penalties. De facto tolera-
tion came later and more begrudgingly in these provinces for Catholics, Ana-
baptists, and Lutherans, who consequently were less numerous.?’

In Utrecht, the aspirations for a broad church capable of encompassing the
entire community that had manifested themselves across much of the north
in 1566 survived with enough strength to eventuate briefly in an alternate
model of a Reformed church. An alternative to Catholicism first took shape
here when the eloquent, spiritualistically inclined curate of the Jacobskerk,
Herbert Duifhuis, declared his intention “to preach in the manner of the re-
formed religion” and carried out a parish reformation in 1578 with magis-
terial approval. Duithuis established no consistory, used no catechism, and
admitted to communion all who cared to present themselves. His actions dis-
mayed a second Protestant of a more orthodox Reformed stripe, the Geneva-
and Heidelberg-educated Werner Helmichius, who vainly enlisted the aid of
ministers from the larger region to convince Duithuis of the error of his ways.
His appeals to the politicians to remove Duithuis went unheeded, and Utrecht
became divided between the “Reformed of the Consistory” and the “Preachers
of the Old and New Testament” for close to a generation. The latter defended
open access to communion and carried on the traditions of the Jacobskerk
after Duifthuis’s death, but they found it more and more difficult to recruit new
clergymen of acceptable quality once the region’s universities became domi-
nated by theologians who upheld the necessity of consistorial discipline and
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the authority of the church’s synods. The political authorities of the republic
at last forced an end to the split in 1605. Among those who grew up in Utrecht
at the time and attended sermons by ministers of both orientations was the
future Remonstrant Johannes Uytenbogaert. Strikingly, he sided with the Re-
formed of the Consistory, who would later excommunicate him, believing that
“the church should not be without order and discipline.”3¢

As in Scotland, it took some time for the Reformed churches in the prov-
inces that ultimately won their freedom from Spain to begin functioning ac-
cording to the regulations of the new churches. In the desolate sandy soils of
the Veluwe, a few recalcitrant noblemen were said still to be thwarting the for-
mation of consistories as late as 1685! In Utrecht, the divisions over worship
prevented a provincewide synod from assembling until 1606, and classes did
not come into existence until the church order was settled in 1619. Elsewhere,
classes and synods began to assemble regularly within a year of the move-
ment’s triumph, but it could take some time for the network of classes to cover
the entire province. The Frisian classis of Zevenwouden was not established
until sixteen years after the Reformed attained dominance in 1580, soon col-
lapsed, and did not begin to function regularly until 1601. Once classes were
created, qualified ministers for every parish had to be found and consisto-
ries charged with overseeing church discipline. Three of the ten villages in
the classis of Dordrecht still had no consistory when they were visited in
1589, sixteen years after the formation of the classis. Ministers appear to have
been located more readily than willing elders, and far more quickly than was
the case in Scotland. By 1583, fifteen of the sixteen parishes of the classis of
Rotterdam had ministers.??

As the Reformed church settled in as the legally privileged, state-supported
church of the region, the number of those who sought and gained admis-
sion to communion grew, but full members of the church remained a definite
minority of the population in all regions studied to date. In Delft, the num-
ber of communicants increased from 617 in 1574 to 3,500 in 1621. In Haar-
lem, where just 27 people took communion in 1577, 4,000 did so in 1617. In
Sneek, the number of communicants tripled over the same period.>® Some
of the growth resulted from the movement northward of perhaps as many
as 100,000 refugees fleeing the fighting and eventual restoration of Catholic
worship in the southern provinces. Some resulted from the desire to be as-
sociated with a church that increasingly consolidated its place as one of the
pillars of respectable society. Despite such growth, full members of the Re-
formed church accounted for between 12 and 28 percent of the adult popu-
lation in the nine regions or localities in Holland and Friesland for which we
possess reliable estimates of both the number of churchgoers and the total
population around 1600.3° Much of the population remained outside the com-
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munion of any church. The pattern of religious practice in the United Prov-
inces is perhaps best captured by an extraordinary religious census from 1640
for the Baarderadeel region of Friesland, which makes room among its cate-
gories not only for full members of the Reformed church, Reformed sympa-
thizers (liefhebbers), Catholics, and Mennonites, but also for “doubters” and
the “neutral.”#® The sociology of religion in the modern Netherlands long en-
couraged scholars to equate Calvinism with the little people, but a careful
study of Delft in 1609 has shown that full members of the church represented
a nearly perfect cross section of the population. The governing regents of Hol-
land were not as uniformly hostile to the church and its pretensions as was
once thought. Fully a quarter of the members of Delft’s Council of Forty be-
tween 1590 and 1609 also served as church elders or deacons, while 42 per-
cent of the new aldermen in strongly Reformed Dordrecht in these same years
likewise had filled these church offices.*! The one way in which church mem-
bership was most strikingly not a cross section of the population was that
women joined in disproportionate numbers, accounting for about 60 percent
of church members from the 1570s through the 1610s in all cases in which the
sex breakdown of the congregation is known.*? In the first years of an insur-
gent Reformed church, as we have seen in France, men may have been more
likely than women to embrace the cause, but once matters settled down, the
more general tendency in late medieval and early modern Europe of women to
show themselves the more pious sex in the ordinary devotions of the various
churches reasserted itself.

The place the Reformed church came to assume within the seven United
Provinces of the Netherlands was different from that of any other estab-
lished church in Europe. On the one hand, the Reformed church was the
public church. Its ministers were paid from the tithe and the proceeds of
seized church property. It provided the chaplains who accompanied the re-
public’s armies and navies. In some localities, it controlled poor relief and
vetted all schoolmasters. One major version of the national myth depicted the
Netherlands’ struggle for independence as a crusade to establish and preserve
the true worship of God, likening the Dutch to the people of ancient Israel
and their ministers to the Old Testament priests and prophets. The Reformed
clergy also spoke out on government affairs in the manner of their colleagues
in Zurich and Geneva. Successive provincial synods of Zeeland, for instance,
urged rulers to stop the profanation of the Sabbath, to end dancing, kermis-
sen, and prostitution, to punish those who had recourse to magic or divina-
tion, and to bar Jews from settling in the region. Where close and coopera-
tive relations linked civil officials and the church, as in Zeeland or the city of
Dordrecht, these appeals were often heeded. Following the call of the national
synod of Middelburg (1581) for stronger laws against public sin and leisure ac-
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tivities during hours of worship, the States of Zeeland enjoined public drunk-
enness, adultery, fornication, and failure to observe Sunday rest. Even in less
strictly Reformed regions, the authorities regularly announced days of fasting
and repentance.®?

On the other hand, across the republic as a whole the Reformed enjoyed
neither the numerical preponderance nor the degree of ideological hegemony
that Europe’s legally dominant churches normally exercised. For every au-
thor who likened the Dutch struggle for independence to the liberation of an-
cient Israel from the yoke of Egypt, another depicted the long war for inde-
pendence as a battle to preserve the traditional liberties of the region against
tyranny, including ecclesiastical tyranny. Secular government commissions
administered former church property and paid out ministerial salaries, and
the civil authorities claimed the power to convene national synods and set
their agenda. Many cities administered autonomous civic systems of poor re-
lief alongside the Reformed diaconate or in place of it and allowed teachers
to run schools even if they had not signed the Belgic Confession of Faith. The
consistories and synods learned before long to moderate the severity of their
demands for moral purity, and the measures regulating public morals gener-
ally fell far short of the strictness of those promulgated in Zurich, Geneva,
and Scotland.** Last of all, ecclesiastical discipline was not backed up by civil
sanctions as in Geneva and Scotland. The revolutionary reformation of the
Low Countries was thus revolutionary for its reconfiguration of the relation
between church and state and for the degree of freedom it obtained for inhabi-
tants of this region to live their lives outside the institutions and rituals of any
organized church, even while it gave birth to a Reformed church that was at
once privileged and pure, an established church and a little company of the
elect.
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Further Reformation by Princely Fiat

n the Holy Roman Empire, where the powerful Reformed currents of

the first burst of evangelical expansion had been pushed to the fringes

between 1535 and 1555, churches of a distinctively Reformed cast also

multiplied in the half-century after the Peace of Augsburg. A few devel-
oped in towns or regions close to the empire’s Swiss, Dutch, Frisian, and Pol-
ish borders. A few were minority churches established by refugees fleeing the
Low Countries. But by far the largest and most important of these emerged in
already Protestant principalities whose rulers now implemented “second re-
formations”—transformations of their territory’s liturgical practices, confes-
sional documents, and (less often) church institutions along lines that went
beyond the initial reformation settlement and brought them closer into line
with the Reformed churches in western Europe.

The process by which these second reformations were implemented dif-
fered dramatically from that which led to the birth of Reformed churches in
France, Scotland, and the Low Countries, where the Reformed first estab-
lished themselves independently of the political authorities and then swept
into power or obtained a measure of toleration as the result of their ability to
mobilize a critical fraction of the territorial population. Germany’s second re-
formations depended above all on decisions taken by territorial rulers in con-
sultation with their leading councillors and most influential theologians. In-
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sofar as wider political mobilization accompanied the second reformations, it
most commonly took the form of resistance to them, resistance that increased
as the period advanced. By the first decade of the seventeenth century it was
so strong that rulers who themselves embraced Reformed ideas had to aban-
don the goal of transforming their entire territorial churches in accordance
with their personal beliefs.

That churches with Reformed characteristics were founded in the German
principalities by princely fiat rather than by aristocratic or popular mobiliza-
tion means that the quest to account for the dynamism of the Reformed tra-
dition after 1550 must take into account factors beyond those that appear so
critical in the French, Scottish, and Dutch cases; that is to say, the urgency
with which the Reformed called on believers to separate themselves from
Rome and to form and defend churches of their own, the mass appeal and
galvanizing power of the Reformed attack on idolatry and the “baked God,”
and the manner in which the presbyterial-synodal church structure facili-
tated the organization and military defense of the church. Bullinger and Cal-
vin always hoped that Europe’s crowned heads might embrace their version of
the Gospel and addressed letters and treatises to them urging them to do so.
That a growing number of German princes now did so, just as Jeanne d’Albret
in Béarn and Edward VI and Elizabeth in England had done before them,
shows that their hope of converting rulers was not misguided. Under the right
circumstances, the Reformed cause could appeal to princes wanting to act
as faithful protectors of true doctrine; Germany’s second reformations often
hung on the judgments of individual rulers that the Reformed theologians
were more persuasive or less needlessly quarrelsome expositors of Scripture
than were the proponents of Lutheranism’s emerging orthodoxy who domi-
nated the region’s Protestant universities. These judgments were hardly made
in a vacuum. They were likely to be made by the rulers of territories whose
post-Reformation churches were marked by traditions of Melanchthonian or
eirenic Lutheranism, whose upper administration was heavily staffed with
men recruited from regions inclined toward a Reformed reformation in the
first half of the century, or who were led by their own family ties or personal
ambitions to fight alongside the Protestants in France or the Low Countries.

The revival of Reformed strength in Germany in this period can be under-
stood only within the context of contemporary developments within the
majority Lutheran churches, the growing political assertiveness of German
Catholicism, and the continued evolution of local traditions of a Reformed
character, traditions that were at times given new strength by the arrival of
refugee and immigrant groups from the Low Countries. The midcentury split
between the self-styled genuine Lutherans and the followers of Philip Me-
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lanchthon dominated the politics of German Lutheranism for over a genera-
tion. The Philippists were numerous in Silesia, Pomerania, and at the uni-
versity of Wittenberg, Germany’s largest in this era. They tended toward an
antidogmatic, morally reformist style of piety strongly indebted to humanism.
Many were educated laymen. The Gnesio-Lutherans had their strongholds at
the universities of Jena and Tiibingen, in the cities of north Germany, and in
Wiirttemberg and Mecklenburg. They were characterized by a strong apoca-
lyptic consciousness, assertiveness about the clergy’s authority to determine
theological issues, and a concern to reach the populace through various sorts
of improving literature like the “devil books” that spread through Germany in
such profusion in this period, depicting Satan as the force behind some preva-
lent vice. Their chief spokesmen, notably Westphal and Flacius Illyricus, were
virtually all clerics.!

From the late 1550s onward, a group of theologians, pushed by the rulers
of Saxony, Brunswick, and Wiirttemberg, began to work on devising a theo-
logical formula capable of ending the quarrels. Their efforts culminated in
the Formula of Concord of 1577. Circulated by the Saxons and soon adopted
in no fewer than eighty-six territories within the empire, this document was
taken by those who embraced it as the authoritative explication of the Augs-
burg Confession—a matter of political significance under the terms of the
Peace of Augsburg, which granted legal toleration only to churches that ac-
cepted that document. The formula used the original Invariata version of the
Augsburg Confession and taught Christ’s physical presence in the commu-
nion elements. Many Philippists thus hesitated to accept it. The campaign to
promote its acceptance forced people and territories to make explicit confes-
sional choices they often would have preferred to avoid.?

The Gnesio-Lutherans castigated the Philippists as crypto-Calvinists. As
we have seen, Melanchthon indeed shared certain ideas with Calvin, includ-
ing a spiritual understanding of Christ’s presence in the Eucharist, but he also
rejected predestination and considered external forms of worship largely as
matters indifferent. Some of his students unquestionably went beyond him
and drew closer to Calvin and other leading Reformed theologians on these
latter issues. Melanchthonian influences were very strong in the 1560s and
early 1570s at the court of the elector August of Saxony. Here, Melanchthon’s
son-in-law Kaspar Peucer was court physician. The Wittenberg-educated jur-
ist Georg Cracow occupied a critical role in council. The Wittenberg-educated
theologian Christoph Pezel was court preacher. These men corresponded with
theologians in Geneva and Heidelberg and read their works with apprecia-
tion. In 1574, a Leipzig publisher brought out under a false imprint an anony-
mous treatise that expressed a clearly Calvinist position on the Eucharist and
called for toleration for the Reformed. Having already forbidden sacramen-
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tarian opinions and the possession of Calvin’s works, the elector reacted
strongly. Peucer, Cracow, and Pezel were all accused of harboring dangerous,
heretical views and cast into prison, where Peucer would languish for twelve
years. Other like-minded intellectuals fled the country. As part of the duke’s
celebration of his triumph over heresy, an effigy of Calvin was publicly hung
from the gallows. The repression had unforeseen consequences. While in
prison, Pezel discovered the consoling power of Calvin’s doctrine of predesti-
nation and drew closer to him in his views. Philippism was not identical with
Calvinism, but for at least some Philippists, the charge of Calvinism became
a self-fulfilling prophecy.?

The harshness with which Saxony treated “Calvinism” reflected the mis-
trust and ill will that built up between Lutheran orthodoxy and the Reformed
in Germany during the second half of the sixteenth century. The second
sacramentarian controversy of 1555-62 revived the venom of Reformed-
Lutheran controversy that had been forged by Luther’s depiction of sacra-
mentarians as seditious spirits and cast Calvin as the greatest sacramentarian
of them all. Thereafter Lutheran polemicists mounted an ongoing campaign
to demarcate the boundaries between the two currents, to defend Lutheran
doctrines and practices, and to stigmatize those of the Reformed. The volume
of printed polemic and the level of verbal violence only increased as more and
more princes opted for Reformed second reformations. In 1613, when Elec-
tor Johann Sigismund of Brandenburg signaled his intention to alter his terri-
tory’s church order by taking communion according to a Reformed rite, more
than a hundred polemical works poured off Saxon, Pomeranian, and Prussian
presses within just two years.*

In addition to the matter of the Eucharist, the polemicists on both sides
battled over issues of predestination, worship, and the nature of Christ. Al-
though Luther’s On the Bondage of the Will (1525) expressed a vision of divine
sovereignty that seems logically to imply the doctrine of double predestina-
tion, the Lutherans of this generation viewed predestination as a dangerous
overinterpretation of the biblical word that bred despair among ordinary folk
because they could not be sure that Christ had died for all. They claimed to
find Arian and Nestorian errors in Reformed Christology. The Reformed cus-
tom of breaking the bread used for the Lord’s Supper and distributing the
pieces among the faithful, the fractio panis, became a flashpoint because it ex-
pressed symbolically the Reformed view that Christ was not physically hidden
in the bread. The gesture shocked the sensibilities of the Lutherans, whose
liturgies continued to surround the consecrated elements with strong marks
of respect. One disgusted Lutheran likened a Lord’s Supper with the fractio
panis to throwing a dog a morsel of food, and satirical writings jeered at the
Reformed as Stutenfressers, roll eaters. The matter of exorcism in baptism,
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7. “The Five Calvinish Articles” This 1590 woodcut by the Tubingen artist Jacob Leder-
lein attacks the lack of comfort offered by Reformed teachings about predestination.
Above a dying man are five “Calvinish” principles set forth in the works of a list of
Reformed theologians and expounded by the minister at the bedside. Among them:
Christ did not die for all men; the majority of humanity is condemned to damnation;
Christian baptism offers no assurance that one is a child of God. The text beneath the
bed offers biblical citations that counter these articles. (Kunstsammlungen der Veste
Coburg/Germany)

which the Reformed, in their desire to remove all unscriptural ceremonial ac-
cretions, eliminated, was another flashpoint, for without it, Lutherans feared,
the devil would not be driven out of a newborn’s body.

The interconfessional quarrel also involved disagreements about recent
history and current politics. Reformed polemics asserted the continuity of
their views with those of Luther’s, arguing that they simply wished to com-
plete the labor of purifying the church that the great Wittenberg Reformer had
carried only halfway. The preachers of what they called the Flaccian cohort

206



THE EMPIRE

were quarrelsome dogmaticians who spurned the hand of Christian friend-
ship just when unity among all Protestants both within and beyond the em-
pire was most needed. The greatest threat to the restored Gospel, they were
convinced, was an international conspiracy of Catholic powers led by Rome.
The Gnesio-Lutherans by contrast pointed to current events in France and
the Netherlands as evidence of Calvinism’s seditious character. They depicted
those German theologians who proclaimed their loyalty to the Augsburg Con-
fession while rejecting the tenets of the Formula of Concord as hypocrites de-
ceptively trying to gain access to the sheltering mantle of the Peace of Augs-
burg. The best defense of evangelical truth, they argued, lay in scrupulously
upholding the terms of that peace. When Christopher of Wiirttemberg asked
his leading theologian, Johannes Brenz, if it was proper to make an alliance
with Zwinglians, Brenz told him absolutely not because “the spirit of their
dogma is a blasphemy in Christ,” and they are inclined to “iconoclastic ram-
pages, the alteration of ordinary and useful ceremonies, and the deposition of
ordained magistrates.”®

German historians have typically attributed the resistance that sprang up
in so many areas to the liturgical changes introduced by the second reforma-
tions to long-standing and deep-rooted popular attachment to the rituals that
the changes swept away. Because elsewhere in Europe a similarly intense de-
fense of these rituals cannot be observed when Reformed reformations were
implemented, it seems more convincing to attribute this to the success of the
Lutheran propaganda campaign. Resistance to the changes was consistently
strongest among the better-educated and higher-status elements within the
lay population, just those whom one would expect to be most conversant with
the controversial literature.”

If the bitter ongoing polemics built up a powerful current of suspicion of
the Reformed among much of Germany’s Protestant population, native Re-
formed theological traditions were not thoroughly extinguished. Where these
were strong, they could rally broad support of their own, especially because
they were reinvigorated in this period by the arrival of publications and refu-
gees from neighboring Reformed strongholds. Bucer’s old home of Strasbourg,
once so hospitable to Calvin, was one place where Reformed sentiments lived
on. Although Lutheran orthodoxy increasingly dominated its church, the rec-
tor of the city’s prestigious Latin School, Jean Sturm, continued to defend
the principles of the Tetrapolitan confession, championed close ties with the
Huguenot cause in France, and made the school a center for ideas that ortho-
dox Lutherans regarded as beyond the pale. Their opposition to him finally
forced him out in 1581. Farther south in Alsace, Colmar carried through a late
civic reformation in 1575 that was shaped by the city’s close contacts with
Basel. While its leaders initially sought to avoid any sharp confessional defi-
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8. “The Calvinish Cloak.” This single-sheet print and accompanying text from ca. 1610
warn against the false claims of Reformed theologians to profess the pure Gospel and
to benefit from the provisions of the Peace of Augsburg. The light of Christ shines down
from above a church building on the left and illuminates the Bible, which is held by
Luther, Melanchthon, and Brenz. While Lutheran theologians kneel before it, those as-
sociated with the Reformed camp (identified by the key) variously cover their eyes
and ears, flee from it, pretend to honor it but carry a mask, or dispute needlessly at
a nearby table. The extensive text highlights the differences of opinion between the
Lutherans and the Reformed over the eucharist, cites instances or passages where the
latter rejected or dismissed the Augsburg Confession, and echoes the Formula of Con-
cord’s warning that those who do not accept its principles cannot be considered broth-
ers. (Herzog August Bibliothek Wolfenbiittel: Cod. Guelf. 31.8 Aug. 20, Blatt 648)
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nition for their church, the debates around the Formula of Concord led them
to reject that document and to incorporate certain features more typical of
the Reformed into their church order. In a similar fashion, Albert Hardenberg,
John a Lasco’s old companion from Louvain days, enduringly molded theo-
logical opinion in Bremen along Reformed lines when he served as that city’s
cathedral preacher from 1547 through 1561. He finally lost his post when the
city council bowed to complaints from the city’s Lutheran ministers and pres-
sure from nearby rulers about his sacramentarian errors; but his supporters in
the city soon mobilized against the Lutheran hard-liners within the council,
drove them from office, and brought in as church superintendent a student
of Melanchthon’s who sought to find a middle way between Hardenberg’s dis-
ciples and the orthodox Lutherans. After 1577 Bremen rejected the Formula
of Concord, undertook closer ties with the Reformed in the Low Countries,
and modified its ceremonies in a Reformed direction under the supervision of
the man formerly imprisoned for crypto-Calvinism in Saxony, Pezel. A similar
sequence of events occurred in East Friesland, where a Lasco’s superinten-
dency had already given the local church an even stronger Reformed imprint.
Two brothers of differing religious opinions jointly ruled the territory from
1558 to 1591: Edzard II, a champion of Lutheran orthodoxy, and John, who
protected the Reformed ministers and coetus in the administrative districts
he oversaw. Following John’s death in 1591, Edzard attempted to impose a Lu-
theran church order throughout the land. In response, the burghers of Emden
banded together to defend their long-standing control of local church appoint-
ments “against the princely servitude.” In 1595 a civic revolution swept new
burghermasters into power and outlawed Lutheran worship in the city. Mili-
tary assistance from the neighboring Dutch republic allowed the town to de-
fend itself until Edzard II died in 1599 and his successor, Enno III, ratified a
compromise church order permitting both Reformed and Lutheran coetuses
to function. East Friesland would henceforward be divided between Lutheran
and Reformed parishes, with the roughly forty Reformed parishes clustered
primarily in the region around the mouth of the Ems near the Dutch border.’

Churches of a distinctly Reformed character also sprung up along the lower
Rhine, close to the Netherlands. Prior to 1555, the rulers of Jiilich, Cleves,
Berg, and the Mark searched for a middle way of moderate reform within the
confines of loyalty to Rome, while allowing their subjects leeway in matters
of conscience and giving shelter to Wesel’s refugee church. The number of
refugee churches multiplied with the persecutions of the 1560s in the Low
Countries, and Reformed ideas spread beyond their confines. In Duisberg, the
adopted home of the great Flemish geographer Gerard Mercator, Reformed
exiles dominated the Latin School faculty from 1559 onward and shaped the
outlook of successive generations of students. Certain already established
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evangelical civic churches, such as that at Wesel, became unmistakably Re-
formed in character. In other towns, such as Aachen, separate Reformed con-
gregations were founded, and these attracted a fraction of the German-
speaking population. From the 1570s onward, the scattered congregations of
this region became linked in a synodal church order that emerged out of the
same process that led to the triumph of the presbyterial-synodal system in the
Low Countries, with the Emden synod of 1571, at which Aachen, Wesel, and
Cologne were all represented, being a landmark in this process. Synods first
met regularly in Jiilich and Cleves. They were extended into Berg in 1589 and
the Mark in 1611 as the dispersed churches of these areas struggled to pro-
tect themselves against the increasingly vigorous Counter-Reformation in the
region. These regional synods agglomerated in 1610-11 into a single system
bringing together delegates from all four territories for regular general synods,
a system that endured into the nineteenth century. Early in the seventeenth
century, roughly eighty congregations were attached to this system.” Trade
links through the Baltic also led to the formation of immigrant English, Dutch,
and Walloon Reformed communities in Hamburg, Stade, and Altona.'’

The revival of Reformed strength in the empire thus did not depend en-
tirely on princely fiat. Still, the greater part of this revival did stem from deci-
sions made by territorial rulers. As I have suggested, patterns of education and
alliance left their imprint on these choices. Second reformations were most
often decreed by rulers educated by Philippist tutors and hailing from areas
that had promoted conciliation between Lutheran and Reformed currents in
the first half of the century, or whose experience fighting alongside the Hugue-
nots in France and the Beggars in the Low Countries had led them to see the
Reformed in a positive light. Once personally convinced of the truth of Re-
formed doctrines, they commonly waited for some time before trying to im-
plement changes in church life they knew would spark opposition. When they
finally decided to go ahead, the impetus to do so time and again resulted from
the arrival of Melanchthonian or Reformed theologians fleeing persecution in
another territory, who provided not only persuasive exhortations to grasp the
nettle, but also the expertise and authority needed to implement the changes.
Princely decision making in favor of or against a second reformation also in-
volved a calculation of where the greatest risk to the order and security of the
empire and its Protestant churches lay—in the threat of international Catholi-
cism, as the Reformed argued, or in sacramentarian subversion of the Peace
of Augsburg, as the Lutherans claimed. As militant Catholicism gathered force
within the empire, the Reformed argument acquired increasing conviction. At
the same time, the polarizing consequences of the endeavor to promote the
Formula of Concord pushed some princes to feel greater kinship with the Re-
formed than with the Flaccian cohort. Yet if a variety of factors could affect the
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likelihood that a given ruler might embrace Reformed ideas and seek to alter
the religious footing in his territory, there is ultimately no escaping the fun-
damental import of individual decisions of princely conscience in the story of
Reformed advance in later sixteenth-century Germany. Many of the region’s
rulers were deeply conscientious about exercising their cura religionis. They
studied the issues with care, and their decisions were as unpredictable as the
human mind. It was not uncommon for brothers to come down on opposite
sides of the confessional divide.

The unpredictability and importance of princely decisions of conscience
are nowhere more evident than in the events that made the Palatinate the first
major German territory to witness a second reformation and the greatest bas-
tion of the Reformed cause within the empire for most of the next six decades.
The first state-mandated elements of a reformation here had come late, be-
tween 1546 and 1556, and had eventuated in a fairly undogmatic, Melanch-
thonian territorial church noteworthy for its strict legislation against the use
of images. The preoccupation with purifying the churches of their images was
telling: the Palatinate was located astride the trade routes of the Rhine, and
many of its chief administrators came from the patrician families of the free
imperial cities of the German southwest, where Reformed ideas had been so
strong.!! In 1559, the succession to the territory passed to a member of a col-
lateral branch of the ruling family, Frederick III. Raised a Catholic, Frederick
had been drawn to Lutheranism through his first wife, Maria of Brandenburg-
Ansbach. During the First Schmalkaldic War, he fought with the emperor,
which estranged him from most of the Protestant princes. His accession to
the Palatine electorship brought him face to face with the escalating theologi-
cal divisions within Germany that particularly shook the territorial univer-
sity of Heidelberg because of the Palatinate’s openness to influences from so
many directions. A devout man who in future years regularly rose at night
to consult his Bible when mulling over a matter of state, Frederick felt that
the position to which God had called him obliged him to resolve the disputes
for himself. He first undertook systematic personal study of the Bible, then
arranged for a disputation at court between several orthodox Lutherans dis-
patched from Saxony and Pierre Boquin, a French-born, Wittenberg-educated
minister with Reformed inclinations. Finally, he read some of Luther’s later
writings, notably his Brief Confession of the Holy Sacrament (1541) written
against Zwingli and Schwenkfeld. This course of study led him to conclude
that the Reformed position on the Eucharist was truer to the Bible and that
the Lutherans were prone to unfounded invective.!?

Boquin was one of a number of theologians of a Reformed inclination who
had arrived in Heidelberg before Frederick’s new theological orientation was
clear. Once it became evident that he was willing to shelter Reformed theo-
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logians, others followed. The roll call of distinguished new Heidelberg faculty
members is also a record of the many areas in which Reformed ideas had won
followers who could not worship safely there. Zacharius Ursinus, a disciple of
Melanchthon and Vermigli, was driven from his native Breslau as Lutheran
orthodoxy strengthened its hold in Silesia. Kaspar Olevianus hailed from Trier
and followed Calvin’s path through the law faculties of Orléans and Bourges
before going to study theology in Geneva. Petrus Dathenus had galvanized
crowds in Ypres during the Wonderyear before having to flee his native Flan-
ders; after a decade in Heidelberg, he would return to head Ghent’s church
during the period of Reformed domination from 1577 to 1584. Zanchi, the
former Bergamo Augustinian who had followed Vermigli to Strasbourg, came
to Heidelberg after crossing swords with Marbach over predestination. These
were only the most illustrious of the new faculty members who would enable
Heidelberg’s venerable university to eclipse Geneva as the most important
center of Reformed theological instruction between Calvin’s death and the
flowering of the new university of Leiden in the last decades of the century.

In 1562, Frederick III implemented his first major piece of reforming leg-
islation, a Polizeiordnung that required attendance at church services and
called for unsparing punishment for blasphemy, drunkenness, excessive ban-
queting, and magic. A year later a new church order instituted simple bap-
tismal and eucharistic services including the fractio panis, cut the number of
church holidays to five, and contained a confessional document destined for
a great future: the Heidelberg Catechism. Drafted by Ursinus and Olevianus—
experts dispute each one’s respective role—and approved by a larger commit-
tee of leading ministers and theologians in whose activities Frederick himself
may have played a role, the Heidelberg Catechism expounded the basics of
the faith, the Credo, the Lord’s Prayer, and the Ten Commandments in 129
succinct questions and answers. The work was unequivocally Reformed in its
assertion of a strictly spiritual divine presence in the Eucharist and its exege-
sis of the Second Commandment as prohibiting all images in churches. It was
carefully silent on the matter of predestination. Not only did this pithy sum-
mary come to be used as a basic catechism and a confession of faith in most
German territories that implemented second reformations. It was translated
almost immediately into Dutch and, as we have seen, adopted as the cate-
chism of the Dutch-speaking congregations within the Low Countries at the
Emden synod of 1571. The Polish and Hungarian Reformed, too, would em-
brace it.1?

Bullinger hailed the Heidelberg Catechism as “the best catechism ever pub-
lished,” but the same features that inspired his enthusiasm provoked the de-
nunciation of Lutheran ubiquitarians and initiated a process of debate and ap-
peal that culminated with Frederick being summoned before the imperial diet
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of 1566 to defend his church order against the charge that it fell outside the
protection of the Peace of Augsburg. The rulers of several nearby Lutheran
territories, closely advised by their court preachers and university professors,
asserted that Frederick had embraced the false teachings of the “damnable
sect” of Zwinglianism and Calvinism and should be excluded from the peace
of the empire. In a dramatic speech before the emperor, Frederick swore that
he had never read Calvin’s writings and hardly knew what it might mean to be
a Calvinist. He had simply aspired to follow the word, on the basis of which he
would gladly revise any opinions of his that might be proven to him to be in
error. Furthermore, he stressed, he had signed the Augsburg Confession and
the conclusions of divers theological gatherings held since its drafting to ex-
plicate its meaning. This reply proved satisfactory to the elector of Saxony
and to several other leading evangelical rulers, who feared that a condemna-
tion of Frederick would precipitate a grave political crisis within the empire
that could only profit the Catholics. The shelving of the question at the Augs-
burg diet thus opened the way for the legal establishment of Reformed doc-
trines within the empire, although the status of such doctrines would remain
contested under the law until the Peace of Westphalia explicitly granted legal
recognition to Reformed worship in 1648.1

Although Frederick may never have read Calvin’s writings, the leading
Swiss theologians in Geneva rallied to his side during the crisis occasioned
by his summons to Augsburg. The diplomatic preludes to the Diet included
vigorous Palatine essays to demonstrate that the doctrines for which Fred-
erick was being threatened with punishment enjoyed wide backing beyond
the empire. These efforts were a major step in creating among Europe’s vari-
ous embryonic Reformed churches a sense of belonging to common cause.
The receipt of Palatine letters urging the Swiss Protestants, the English, and
the young churches in France and the Low Countries to draft a common con-
fession of faith was what prompted Bullinger to take out the document he had
written for himself a few years previously and to seek endorsement of it from
the other Swiss cities as the Second Helvetic Confession. With the assistance
of Beza in Geneva, it was sent on to the churches of France, Scotland, the Low
Countries, Poland, and Hungary, from whom it received approval. The support
Frederick received from so many churches outside the empire in this crisis
was one reason he henceforward became a resolute ally of Protestant move-
ments across the continent and one of the most ardent promoters of diplo-
matic efforts to forge pan-Protestant alliances. Although he had rejected ap-
peals for help from the French Huguenots in 1562, he now came to believe
they were truly evangelical Protestants threatened by the same papal and
Habsburg diplomats who had united to bring him down at Augsburg. During
France’s Second Civil War of 1567, his son John Casimir led an army of inter-

213



THE EXPANSION OF A TRADITION

vention to aid the Huguenots. Another son, Christopher, was sent to Geneva
to study late in 1566 and would die in 1575 in an ill-fated relief expedition to
aid the Dutch rebels.’s

The Palatinate became more than a center of Protestant diplomatic initia-
tive in the heart of Europe. As a home to refugees whose outlook was shaped
by all of the various currents within the Reformed tradition, it also became in
the late 1560s the scene of the greatest debate between partisans of the Zurich
and the Genevan patterns of ecclesiastical discipline and church-state rela-
tions. On arriving in Heidelberg in 1560, Olevianus began to militate for an
independent consistorial system of church discipline such as he had known
as a student in Geneva. The church ordinance of 1564 instituted a system of
church discipline closer to that of Zurich or Basel than Geneva. It empowered
a board of government officials and ministers to exercise discipline through
admonition and exhortation, but it did not create a separate body of elders for
each church, and it granted a governmental council, the elector’s Kirchenrat,
the power to pronounce sentences of excommunication.'®

Public controversy broke out over the question of church discipline in 1568
when an English student at Heidelberg, George Withers, proposed for debate
the thesis that a consistory with full powers of discipline was a necessary com-
ponent of a true church. (Ironically, Withers had initially sought to defend a
set of theses against the use of clerical vestments, the issue just then agitating
the English church, but he was urged by his professors to select another, less
controversial topic.) Opposition to the theses that Withers defended was led
by the man whose name would become associated with the doctrine justifying
state control over the church: Thomas Erastus, a professor of medicine whose
extensive theological knowledge had gained him a position within the Palatine
Kirchenrat. Erastus had corresponded with the great Bernese champion of
magisterial authority over the church, Wolfgang Musculus, prior to Musculus’s
death in 1563. Musculus had also dedicated his Common Places to the elector
palatine. In a series of theses and in the Explanation of the Weighty Questions
Concerning Excommunication (1569) that circulated widely in manusecript,
Erastus argued that it was inappropriate to have two heads to one body and
warned of the danger that the church might oppose the state and exercise a
tyranny of its own. Ie also argued—in a highly revealing observation about
the extent of support for the new church order—that the unity of the church
might be ruptured by the Disgiplinisten’s eagerness to control access to com-
munion in a situation in which scarcely 30 per cent of the population knew
and confessed the essentials of the faith.'”

Erastus’s writings were hardly the sole, or even the most important, contri-
butions to the Palatine debate. Bullinger wrote privately to Dathenus to warn
him against taking Geneva as a model in all things and entered the discus-
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sion publicly with his Treatise on Excommunication, which he couched as
an argument with the Anabaptists so as not to disrupt good relations with
Geneva. The work’s denial of any biblical sanction for the exclusion of believ-
ers from the Lord’s Supper so embittered the Heidelberg Disziplinisten that
they spurred a movement to ban the sale of Bullinger’s writings, including his
popular Decades. Also from Zurich, Gwalther defended magisterial responsi-
bility for moral discipline in no fewer than three biblical commentaries. From
Geneva, Beza weighed in with a manuscript refutation of Erastus’s theses, the
Pious and Mild Treatise on True Excommunication and a Christian Pres-
bytery. It asserted the independence of the church and its discipline with un-
precedented strength, claiming that the internal life of the church is subject
only to Christ and his word, not to the oversight of a Christian magistrate.
Even while forthrightly stating their divergent conceptions of the proper form
of church discipline, Bullinger, Beza, and Gwalther redoubled, in their cor-
respondence, their assertions of mutual respect and eagerness to cooperate
with one another. Neither Erastus’s nor Beza’s treatise was published at the
time; both found their way into print in 1589-90 when disputes within the
English church once again made the question of discipline topical. One rea-
son the doctrine of state control of ecclesiastical affairs came to be associated
with Erastus rather than with its true initial champions, Zwingli, Bullinger,
Gwalther, and Musculus, probably was the concern of the Genevans not to
identify Zurich as the source of the rival tradition.!s

Perhaps half of the most prominent Palatine clergymen were Disziplinisten.
Their opponents made up a clear majority of the elector’s leading lay council-
lors and included almost as many ministers, among them the court preacher
Johann Willing. The final resolution of the dispute decreed by Frederick went
a long way toward meeting the desires of the Disziplinisten, for Frederick
thought the arguments of this party compelling. The church order of 1570
established a body of elders within each church charged with overseeing all
of its operations and exercising ecclesiastical discipline. The body could ad-
monish sinners privately and, after 1571, suspend them from the sacraments.
If these actions did not produce the expected signs of repentance and rec-
onciliation, the matter was turned over to the secular authorities, to whom
the final sentence of excommunication was reserved. Also founded were regu-
lar gatherings of all ministers within a circle of eight to ten parishes for the
discussion of Scripture, mutual criticism of one another’s preaching, and col-
lective censura morum. Crucial components of consistorial discipline and a
measure of clerical self-policing thus came to be inserted within what other-
wise stayed a classic German territorial church under princely supervision,
with a central Kirchenrat and regional superintendents.®

Although Frederick succeeded in transforming the core of his possessions
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along the Rhine into a Reformed stronghold of continentwide significance, he
never converted all of his own family to his views. His eldest son, Ludwig,
was already fully grown when his father chose the Reformed path and never
abandoned the Lutheranism in which he had been raised. As statthalter of
the outlying Upper Palatinate, near Bavaria, he delayed the implantation of
the new church order in that territory. When Ludwig succeeded to the elec-
toral title on his father’s death in 1576, he restored Lutheranism throughout
the electorate and required that all university professors sign the Formula
of Concord after its appearance in the following year. But Frederick knew
his son’s convictions. By his will, he carved out a separate inheritance for
his younger son, John Casimir, the adventurous champion of the Huguenot
cause in France and a committed Reformed partisan. John Casimir’s cluster
of territories around Kaiserslautern, especially the academy that he started at
Neustadt, soon sheltered many of the leading Reformed councillors and theo-
logians forced out of Heidelberg, including Ursinus, Zanchi, and Dathenus.
Ludwig’s restoration of Lutheranism also proved short-lived, for he died after
just seven years on the throne. Under the provisions of imperial law, John
Casimir became the regent for Ludwig’s young son, Frederick IV. He sur-
rounded the boy with Reformed tutors, reconstituted Frederick III's church
order, and made Heidelberg once again a bastion of Reformed higher edu-
cation and a center for pan-Protestant diplomatic initiatives. Each of these
changes in the confessional orientation of the Palatine church was accompa-
nied by the resignation or removal of the majority of the clergy in place at the
time.2°

Although the Palatinate was the only German principality of any size to
establish a territorial church of a patently Reformed cast for two decades after
the Augsburg Diet of 1566, a couple of tiny territories lying between Heidel-
berg and the Dutch border rapidly followed suit. Resonances from the Palati-
nate and the Netherlands gave the Protestant movement in Wied a Reformed
cast by the mid-1560s. The territory accepted the Heidelberg Catechism in
1564 and formed a presbyterian-synodal church order in 1575. Count Ludwig
of the adjacent Sayn-Wittgenstein was a keen student of theology, capable
of reading the Old Testament in Hebrew. After meeting Beza and Bullinger
on a voyage through Switzerland, he corresponded regularly with Reformed
theologians and gave his territory’s church order a Reformed tint as early as
1563. He entered Frederick III's service, then introduced the full set of Pala-
tine church ordinances and ceremonies in 1577, when the Lutheran restora-
tion in Heidelberg impelled him to return to his residence at Berleburg and
enabled him to bring along Olevianus, who oversaw the restructuring of the
church. Family connections helped introduce the cause in Moers: the ruler
was married to a sister of William of Orange.?!
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The most consequential of the petty princelings of the lower Rhine who
were led by their contacts with Switzerland, the Palatinate, and the Nether-
lands to champion the Reformed cause during these years was John VI, count
of Nassau-Dillenburg from 1559 to 1584 and leader of the Wetterau Graf-
verein, an association of rulers of neighboring territories to which Wied and
Sayn-Wittgenstein also belonged. John was the younger brother of William
of Orange and Louis of Nassau. His debt-ridden territory of about fifty thou-
sand souls located midway between Frankfurt and Cologne was a meager in-
heritance, but he played a central role in promoting the Reformed cause in
both the Rhineland and the Netherlands. The principal event shaping his des-
tiny came when he committed himself to aiding his brothers in the develop-
ing protest against Philip II in the Low Countries. He took charge of raising
and commanding one of the military units that William sought to place in the
field against Margaret of Parma in 1566. Prior to this expedition he had ex-
pressed dislike of “Calvinismo and other erroneous opinions,” but his experi-
ence in the Low Countries led him to see the insurgents for religious change
there as “poor Christians.” Dillenburg became a place of refuge and a point
of muster for his brothers, and John was gradually led toward the Reformed
church, whose doctrines he embraced at some point between 1572 and 1574.22

Like the count of Sayn-Wittgenstein, John proceeded cautiously in intro-
ducing changes into his territorial church and needed the assistance of out-
side theologians forced into exile by events elsewhere in the empire. Pezel,
who arrived in Dillenburg in 1577 shortly after being released from prison
in Saxony, played the main role in encouraging John to act. Only in that
same year did John have the Eucharist celebrated with the fractio panis in his
chapel. The next year a general synod for the county accepted a new, mani-
festly predestinarian confession of faith written by Pezel, specifying that it
recognized the Augsburg Confession “inasmuch as it agrees with the confes-
sions of the other evangelical reformed churches outside Germany.” Three
years later, the order of services implemented in the Palatinate in 1563 was
taken over, and after the Dutch national synod of Middelburg drafted a plan for
a fully autonomous presbyterial-synodal church order for the Low Countries
in 1581, this was adopted for use in Nassau-Dillenburg in 1582 with modest
refinements. John spearheaded its extension throughout the Wetterau coun-
ties four years later at the general synod of Herborn, creating a common
church system for Nassau-Dillenburg, Wittgenstein, Solms-Braunfels, and
Wied. These little principalities thus all came to adopt a presbyterial-synodal
system of church organization very close to the French and Dutch model, with
independent consistorial discipline and the selection of ministers by the lo-
cal classis or presbytery, although the territorial rulers retained the right to
approve all clerical nominations and to name inspectors who oversaw church
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visitations and ministerial synods. The changes did not sit well with the local
population, which had grown deeply attached to Lutheran rituals. When the
new service for the Lord’s Supper was introduced in Herborn, the parishion-
ers stampeded from the church rather than take part. A year later, in October
1578, only 17 people joined in the ceremony. The recalcitrant were gradually
won back, and by 1583 the number of communicants had climbed to 545, but
reconciliation took longer in the town of Siegen and in some rural parishes,
where as late as the 1590s village schoolmasters and even church elders occa-
sionally boycotted communion. Town council members and other educated
members of the local elites were the most stubborn resisters.?

John required perseverance to induce his subjects to reconcile themselves
with the new church order, but he possessed that quality in abundance. He
continued throughout his life to offer as much military aid to his older broth-
ers in the Low Countries as his precarious finances allowed, and from 1578
to 1580 served as stadtholder in Gelderland, where he advanced the inter-
ests of the Reformed church in the wake of Rennenberg’s reconciliation with
Philip II. During the Lutheran interlude in the Palatinate, he stepped forward
as the leading princely champion of the Reformed cause in the empire. When
Bremen found itself under pressure to accept the Formula of Concord, he
offered diplomatic reinforcement and dispatched Pezel to the city to stiffen
its theological resistance. Together with the Lutheran counts of Mansfeld, he
and his fellow Wetterau counts were the chief backers of Gebhard Truchsess
von Waldburg in the war he waged between 1583 and 1587 to defend his right
to the prince-bishopric of Cologne—a war that would have resulted in the
Protestantization of that politically pivotal territory had Truchsess von Wald-
burg won. As one of three regents for the young count Philip Ludwig of Hanau-
Munzenberg, he joined with Ludwig of Sayn-Wittgenstein to ensure that the
count received a Reformed education that in turn inspired him to carry
through a second reformation after he came of age in 1591.2* John was also an
important patron of higher education. The academy he founded at Herborn in
1586 soon boasted of one of the empire’s most distinguished faculties. Among
its early luminaries were Pezel, Olevianus, the legal and political theorist Jo-
hannes Althusius, and the theologian Johann Piscator, whose translation of
the Bible (1602) competed with Luther’s in Germany’s Reformed territories—
with only partial success because of its relative lack of literary grace.?’

The pace of second reformations picked up in the 1580s for two reasons:
1) the drafting and promotion of the Formula of Concord propelled those who
could not recognize their understanding of the Gospel in that document to-
ward the Reformed camp; and (2) political and military developments both
inside and outside Germany made Catholicism appear increasingly threaten-
ing. Inside the empire, Catholic military action with assistance from Spain
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secured not only the prince-bishopric of Cologne, but also that of Miinster,
in the mid-1580s. Other prince-bishoprics like those of Wiirzburg and Pader-
born witnessed the introduction of the Jesuits and intensified efforts to force
the territories’ inhabitants back into the Roman church. Abroad, the cities
of Flanders and Brabant fell one by one to Parma’s troops in the first half of
the decade, and pressure from the Catholic League forced Henry III to re-
voke Protestant rights of worship in France. These episodes prompted rulers
in eastern as well as western Germany both to ally against the Catholic threat
and to implement changes in their church orders. Most of these second refor-
mations revolved around matters of liturgy and doctrine, but not around the
reorganization of church institutions, as had occurred in the Palatinate and
the Wetterau counties.

For a brief while, it appeared that electoral Saxony, the cradle of the Ref-
ormation and Germany’s most powerful territorial state, would lead the way.
In 1586, a young ruler shaped by the crypto-Calvinism of the 1570s, Chris-
tian I, acceded to the Saxon throne. He had been tutored until the age of four-
teen by a preceptor who lost his post in the crackdown of 1574, and in time
he grew close to Nicolas Crell, a Wittenberg-educated jurist secretly inclined
to Reformed ideas. His own tendencies in this direction were confirmed by
his reading of the controversial literature of the time, so that upon his acces-
sion he was already identified by foreign diplomats as a Calvinist even though
he himself always rejected party labels. On taking the throne, he released
his former tutor from house arrest, elevated Crell to the chancellorship, and
began to modify the ecclesiastical status quo within his territory in gentle
steps. The requirement that clerics sign the Formula of Concord was removed.
Orthodox Lutherans were gradually replaced within the universities, and the
leading administrative posts of church and state were assigned to partisans of
Philippist or Reformed ideas. Theological polemic was outlawed. A new prayer
book, catechism, and edition of the Bible with marginal commentary of a de-
cidedly Reformed theological cast (the Crell Bible) were introduced. Finally,
in 1591, the formula of exorcism was removed from baptism. After long resist-
ing the entreaties of Palatine and French diplomats that he join an evangelical
alliance to side with Henry of Navarre, Christian also swung around and em-
braced this project once the death of Henry III made Navarre the legitimate
king of France in his eyes. In 1591, electoral Saxony, the Palatinate, Branden-
burg, Hesse, and Anhalt entered an alliance to aid Navarre. The excitement
the alliance ignited among Germany’s Reformed was vividly recalled thirty
years later by the Heidelberg court preacher Abraham Scultetus:

I cannot fail to recall the optimistic mood which I and many others felt
when we considered the condition of the Reformed churches in 1591. In
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France there ruled the valiant King Henri IV, in England the mighty Queen
Elizabeth, in Scotland the learned King James, in the Palatinate the bold
hero John Casimir, in Saxony the courageous and powerful Elector Chris-
tian I, in Hesse the clever and prudent Landgrave William, who were all
inclined to the Reformed religion. In the Netherlands everything went as
Prince Maurice of Orange wished, when he took Breda, Zutphen, Hulst,
and Nijmegen. . . . We imagined that aureum seculum, a golden age, had
dawned.?¢

Fate dashed the great hopes that Scultetus and the Reformed placed in
Christian I. An avid hunter, he insisted on saddling up despite feeling poorly
in September 1591 and caught a fatal illness. The events of the Palatinate
in 1584 were quickly replayed in the opposite direction. Christian’s brother
stepped in as regent for a young heir, reversed the territory’s religious course,
and reimposed the Formula of Concord. As in 1574, the crackdown on the
“Calvinists” was harsh. Twenty leading clerics and advisors were jailed. After
ten years in prison, Crell was tried and executed for the crimes of stirring up
misunderstandings with the emperor, threatening the public peace with per-
nicious schemes of alliance with France, propagating Calvinist errors, and fal-
sifying the meaning of Luther’s Bible.?

Although Saxony’s second reformation died in its infancy, two other terri-
tories that signed the pact of 1591, Anhalt and Hesse, enacted ecclesiastical
changes. Anhalt was a long-standing Philippist stronghold whose location on
the Saxon border made it a refuge for those fleeing the crackdowns of 1574 and
1591 in the electorate. From 1586 through 1603 it was ruled by John George
I in consultation with his younger brothers, before being divided among the
five brothers in 1603. Its second reformation began in 1590 when John George
decided to eliminate the ceremony of exorcism from baptism. In doing so, he
appears to have been doing little more than following the trajectory that had
led so many Saxons from Philippism to a Reformed belief in the positive dan-
ger of certain of the ritual remains of popery. The change, he stressed, was one
that Luther would have approved had he been alive. But the measure brought
clerical protests that in time pushed him deeper into the camp of change. He
was encouraged in this by his accomplished and energetic younger brother,
Christian of Anhalt, who was the greatest champion during this and the subse-
quent decades of the apocalyptically tinged version of militant Protestantism
that German historians term “political Calvinism.” Christian had served at
the Saxon court during his namesake’s five-year reign and had come strongly
under Crell’s sway. He led the expeditionary force of 1591 sent to aid Navarre
and openly embraced the Reformed religion while in France. He would after-
ward enter the service of the Palatine electors, who made him statthalter
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of the Upper Palatinate, where he battled to implement the changes in wor-
ship that the inhabitants of that region had so intransigently resisted under
Frederick III, and in whose service he became the leading architect of the
Protestant Union and the ill-fated Palatine intervention in Bohemia that un-
leashed the Thirty Years’ War. He brought the same ardent spirit to advising
his brother to enact more changes in Anhalt’s church order, as John George
did shortly after marrying the daughter of the equally ardent John Casimir
of the Palatinate. The Reformationwerk (1596) stripped Anhalt’s churches
of images, crucifixes, and altars and instituted a eucharistic service with the
fractio panis. The Heidelberg Catechism and Palatine liturgy were adopted in
parts of Anhalt over the next decade.?

Hesse, divided among four heirs on the death of Philip in 1567, experienced
the polarizing effects of doctrinal disputes with disproportionate force. Philip,
the sponsor of the Marburg colloquy of 1529 and the greatest early champion
of reconciliation among evangelicals in order to promote a powerful Protes-
tant coalition, had given his territory a church order with both synods and
elders to assist with ecclesiastical discipline that was quite unusual among
Lutherans. Several of his sons, especially Ludwig of Hesse-Marburg, came of
age at courts that promoted a narrower, ubiquitarian understanding of Luther-
anism. Their efforts to impose this doctrine throughout the Hessian church
via its synods pushed their more moderate brother Wilhelm of Hesse-Cassel
into opening his territories to anti-ubiquitarians of all stripes. His son Maurice
(r. 1592-1627), a humanist and Maecenas of exceptional gifts, was drawn into
conflict with Spain during the protracted maneuvering over the Jiilich-Cleves
succession that began when the last member of the ruling dynasty went mad
in 1590. In 1603 he married Juliana of Nassau and accepted her Reformed
faith. Once he had secured his share of his contested inheritance following the
death of his childless uncle Ludwig in 1604, he introduced a limited second
reformation structured around five “points of improvement,” most notably the
introduction of the fractio panis, the elimination of images from the churches,
and the use of the Heidelberg Catechism. Five years later, to improve his over-
sight of church affairs, he introduced a governing Konsistorium on the model
of those found in most Lutheran state churches.?®

Fear of an increasingly aggressive Catholicism, close ties to other Reformed
princes, and resentment at efforts to impose a narrow version of Lutheran
orthodoxy also combined to produce second reformations between 1587 and
1605 in three smaller territories: Bentheim-Steinfurt-Tecklenburg, Zwei-
briicken, and Lippe. The first was a small constellation of territories near the
Dutch border whose count, Arnold II (r. 1573-1606), had been personally
drawn to Reformed ideas ever since he had studied at Strasbourg and visited
some French Reformed assemblies in the early 1570s. After refraining for over
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a decade from altering more than the form of worship services in his castle
chapel, he was spurred to align his church policy with that of the United Prov-
inces by the installation of a counterreforming bishop in neighboring Miinster
and the return of sundry other nearby counts to the Roman church. In 1587
he introduced a radically simplified liturgy along Reformed lines, consistorial
discipline, and the Heidelberg Catechism.?® Zweibriicken’s transformation fol-
lowed the conversion of a pious ruler, John I (r. 1569-1604), who had initially
favored the Formula of Concord but swung over to Reformed ideas during a
period of intensive theological study and consultation between 1577 and 1580;
apparently he was put off by what he perceived as the arrogance of the Lu-
theran theologians and their unwillingness to contemplate a general synod
of all German evangelicals, which a number of rulers proposed at the time
as the best means of clarifying the theological puzzles that continued to stir
so much debate. He oversaw catechism revisions that ended with the adop-
tion of the Heidelberg Catechism and the introduction of some synodal ele-
ments into the government of the church. The territory already had a sys-
tem of lay censors who assisted the authorities in exercising moral discipline;
this was not changed.?' Simon VI of Lippe (r. 1563-1613) was educated by a
Melanchthonian tutor, fashioned close ties with a number of the Reformed-
oriented lesser counts of the northwest, and corresponded with such Re-
formed theologians of the region as Pezel and Alting. After Maurice of
Hesse-Cassel introduced his points of improvement, Simon did the same, in-
troducing the fractio panis, eliminating exorcism in baptism, and purifying
the churches of their altars and statues. Like Maurice, he took care to for-
tify central control over the church by establishing a Konsistorium and super-
intendents.>?

The changes involved in most of these later second reformations were less
dramatic than those implemented earlier in the Palatinate and the Wetterau
counties, and they were generally accepted by the great majority of the parish
clergy, but they nonetheless encountered intense lay resistance. When Chris-
tian I of Saxony eliminated the rite of exorcism from baptism, just 50 of
roughly 1,400 parish ministers resigned or lost their posts because of oppo-
sition, but much of the population was outraged. Parents avoided baptizing
their newborn or threatened ministers with physical violence to get them to
include the exorcism ceremony. Following Christian’s death, Leipzig students
staged a mock trial of the most outspoken professorial champion of fur-
ther reformation, Christoph Gundermann, and called for his head. Eighteen
months later, what became known as the Calvinistensturm erupted in the
same town, as students and artisans ransacked the houses of the most promi-
nent burghers suspected of continuing to sympathize with the cause.®® In
Hesse, where the great majority of the clergy also proved willing to go along
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with the liturgical changes of 1605, the ministers sent to Marburg to carry
out the first innovations were attacked and badly beaten within the church
itself when the rumor spread that they were about to take down its images.
Commissioners sent to Eschwege in 1608 found that 571 of 746 inhabitants
expressed opposition to the now-three-year-old changes. In both instances
Maurice came in person to the troubled town with troops at his back, lectured
the inhabitants on their duty of obedience, and got the bulk of the popula-
tion to conform to the new church order?* In Lippe, however, Simon VI had
less luck in dealing with the semiautonomous Hansa town of Lemgo. After a
divided city council agreed in 1609 to allow him to enter the city to oversee
the implementation of the new church order, the bulk of the populace rose to
reject this agreement. An insurrectionary town government was formed, the
newly introduced clergymen were expelled, and eight years of military and
legal skirmishing followed that ended with Lemgo winning a judgment from
the imperial courts that preserved both its old styles of worship and its tradi-
tional liberties. It was the mirror image of the Emden Revolution of 1595, a
Lutheran city now resisting a Reformed prince.3%

These repeated instances of resistance were so sobering to princes contem-
plating second reformations that, following his conversion, the elector John
Sigismund of Brandenburg (r. 1608-19), the last major German ruler to em-
brace Reformed ideas, soon abandoned his efforts to alter worship through-
out his territory and restricted changes instead to those milieux he controlled
most directly. Maurice of Hesse-Cassel visited Berlin shortly before these
events. His stories of the difficulties he had encountered doubtless contrib-
uted to the decision.

The initial Brandenburg reformation had instituted a liturgically conserva-
tive brand of Lutheranism, but the growing Catholic-Protestant tensions in
the empire drove the Hohenzollerns into the arms of those who advocated
militancy against Catholicism when the Catholic rulers charged John Sigis-
mund’s father with acting illegally in his capacity as administrator of the dio-
cese of Magdeburg and had him barred from the imperial diet of 1582. Al-
though still Lutherans, the Hohenzollerns joined the alliance of 1591 and
offered asylum to a number of clergymen driven from neighboring lands for
their refusal to sign the Formula of Concord. John Sigismund then proved that
early educational ken was not always determinative. His tutor was a strong
anti-Calvinist, but he vexed his princely pupil. On a visit to Heidelberg, the
future ruler encountered the sermons and polemical writings of divers Pala-
tine theologians and grew convinced that the doctrine of ubiquity was a “false,
divisive, and highly controversial teaching.” By 1606, he appears to have been
secretly won to the rites and ideas he encountered there. Seven year later,
to “give his conscience peace,” he first had communion celebrated with the
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fractio panis in a special ceremony on Christmas day 1613 in the Berlin cathe-
dral 3¢

With the advice of Scultetus, dispatched from Heidelberg to advise on ec-
clesiastical policy, and in consultation with his privy council, which was com-
posed largely of “political Calvinists” from outside the territory, John Sigis-
mund mapped out a series of steps for additional reform: a ban on polemics
from the pulpit, the gradual replacement of Lutheran with Reformed faculty
members in the territorial university of Frankfurt a/d Oder, a reorganization
of church government to place it under the control of a lay Kirchenrat, the
elimination of exorcism from baptism, and the permanent establishment of
Reformed worship in a purified Berlin cathedral. The drumbeat of clerical
criticism was so insistent that the ban on polemics could not be enforced,
however, while the old church Konsistorium continued to meet and ignored
the decisions of the Kirchenrat. In a letter to Maurice of Hesse-Cassel of Octo-
ber 1614, John Sigismund wrote despondently that barely thirty people joined
him for communion according to the new rites. A year after it was announced
that the Berlin cathedral would become a Reformed place of worship, his more
assertive younger brother, with the elector away hunting, dared to order the
reorganization of the church furnishings. The action precipitated a tumult.
One of the city’s Lutheran ministers denounced it from the pulpit. Crowds
massed to protect the minister from arrest. The houses of the court preach-
ers were stormed. When the margrave came to break up the fracas, he was
greeted with the cry, “You damn black Calvinist, you have stolen our pictures
and destroyed our crucifixes; now we will get even with you and your Cal-
vinist priests!” Rocks hailed down. The estates of Brandenburg extracted an
agreement from the elector allowing all who so chose to remain attached to
the Invariata Augsburg Confession and the Formula of Concord and compel-
ling the elector to declare that he “in no way arrogates to himself dominion
over consciences and therefore does not wish to impose any suspect or unwel-
come preachers on anyone, even in places in which he enjoys the right of pa-
tronage.” Theologians inclined to Reformed views continued to be presented
to faculty positions at Frankfurt and to court preacherships. For long, how-
ever, the parish clergy were exclusively Lutheran, and the faith of the elec-
tors was shared by few of their subjects. By the second decade of the seven-
teenth century, it would appear, confessional identity had taken such deep
root within Germany’s various territorial states that rulers who changed their
faith could no longer translate the principle of cuius regio euis religio into
political reality.3?

By the eve of the Thirty Years’ War, the wave of second reformations had
thus run its course. Reformed territories remained far less numerous than Lu-
theran ones within the empire, but the roll of Reformed churches was not in-
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consequential: upward of a dozen state churches in princely territories large
and small; five civic churches in free imperial or largely autonomous towns
(Emden, Bremen, Wesel, Mulhouse, and biconfessional Colmar); two constel-
lations of associated churches in the confessionally mixed areas of Cleves-
Mark-Jiilich-Berg and East Friesland; and a number of smaller minority con-
gregations. A highly approximate estimate of the Reformed population of
Germany might be a million souls, out of a total population of sixteen mil-
lion.?8 Two of the empire’s seven electors, those of Brandenburg and the Palati-
nate, were personally committed to Reformed doctrines. If Herborn is ac-
corded the status of a university, as it soon would be, the Reformed controlled
four of twenty-six universities (Heidelberg, Frankfurt a/d Oder, Marburg, and
Herborn). These enrolled one matriculant in eight.>

As the product largely of princely conversion, the churches created by Ger-
many’s second reformations usually differed from those in Geneva and west-
ern Europe in their organizational structure and theological shading. In the
Wetterau counties and among the small territories and scattered churches
close to the Dutch border, the churches closely resembled those of France
and the Netherlands, whether established by princely initiative or indepen-
dently of the political authorities. Frederick III's willingness to embrace the
arguments of the Disziplinisten also led him to imbed inside his territorial
church a system of consistorial discipline like that found in Geneva, France,
the Netherlands, and Scotland, and he did so despite the opposition of much
of his Kirchenrat to this potential rival to state power. In the territories in
which a second reformation was implemented after 1585, however, the trans-
formation initially involved little more than liturgical changes and the intro-
duction of the Heidelberg Catechism. (As the seventeenth century progressed,
efforts would be made to introduce elders and church discipline to Lippe and
Zweibriicken.) In Bremen efforts to institute consistorial discipline were de-
feated by a city government that, like those of most of the Swiss and south
German towns in the initial decades of the Reformation, was loath to sur-
render the oversight of manners and morals to an ecclesiastical board.*® In
several territories, the second reformation reinforced princely control over
the church through the creation of a central Kirchenrat or Konsistorium. De-
scending systems of church government thus dominated many German terri-
torial churches and coexisted with the ascending system of presbyteries and
synods in others. Only a minority had independent systems of ecclesiastical
discipline.

The absence of efforts to ordain consistorial discipline in many second
reformations also reminds one that, although the accusation of Calvinism
sprang quickly to the lips of contentious Lutheran theologians, the impetus
behind these transformations came as much from the radicalizing dynamic
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of the era’s theological polemics on those raised in the Melanchthonian tradi-
tion as it did from the influence and example of Genevan or west European
Reformed ideas or institutions. German Reformed theology stood poised be-
tween Melanchthon and Calvin throughout the second half of the sixteenth
century, the importance of the former increasing as one moved eastward.
Only twenty editions of works by Calvin appeared in German between 1560
and 1599, and the geography of their place of publication tracks a noticeably
westerly course—from Heidelberg in the 1560s and 1570s, through Herborn
and Strasbourg in the 1580s, to Heidelberg, Herborn, Hanau, Neustadt, and
Strasbourg in the 1590s. Even in a western part of the empire, Zweibriicken,
a study of the contents of parsonage libraries in the opening decade of the
seventeenth century reveals Melanchthon to have been the most widely
owned author. Ursinus, Erasmus, Brenz, Bullinger, and Luther all rivaled Cal-
vin in popularity.#! Late in the century Herborn earned a reputation alongside
Geneva as one of “the two principal fountains of the Calvinistical Predestina-
tion,” while early in the next, Nassau, the Palatinate, Hesse-Cassel, Emden,
and Bremen all sent delegates to the Synod of Dort, and all but Bremen sup-
ported the emerging predestinarian orthodoxy defined there. Anhalt’s theo-
logians, however, were not invited to attend, apparently because they were
well known for their hostility to strict predestination. Brandenburg’s chief Re-
formed divines politely declined an invitation, fearing that the synod would
only be detrimental to their prepossession, Lutheran-Reformed reconcilia-
tion.*?

The most influential recent interpretations of the second reformations
have linked them to the process of state building in the territorial states of
the empire. According to this argdument, the Reformed tradition’s emphasis
on church discipline and the reformation of manners helped mold a disci-
plined and obedient subject population, while the reorganization of ecclesias-
tical administrative structures that accompanied the liturgical and theological
changes encouraged the consolidation of state authority.*> The changes in cer-
tain territories, such as Lippe and Hesse, were undoubtedly accompanied by
a reorganization, centralization, and laicization of princely control over the
church. This change, however, was necessitated in large measure by the op-
position that the religious transformations sparked—opposition that reminds
one that in practice religious innovations shook the loyalty of princely sub-
jects rather than promoting it. Furthermore, little regard for advancing a ref-
ormation of manners is evident in many of these second reformations. In a
broader comparative perspective, perhaps the most striking feature of Ger-
many'’s second reformations was the willingness of godly rulers in the Palati-
nate and Nassau-Dillenburg to cede power to a largely independent system
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of ecclesiastical discipline and, in Nassau-Dillenburg, to a transterritorial,
strongly autonomous system of church administration.

Rather than attempting to link the enactment of second reformations to
calculations of functional utility, a more illuminating approach might recog-
nize that many rulers tried to act as conscientious Christian princes and then
undertake to identify the conditions under which some found the arguments
for such changes convincing. Partisans of Lutheran orthodoxy commanded
most of the strongholds of ideological authority throughout Protestant Ger-
many and aggressively stigmatized Calvinism as the cause of iconoclastic ram-
pages, the alteration of useful ceremonies, and the deposition of ordained
magistrates—charges that were surely given greater plausibility by reports of
what was going on at the time in both France and the Netherlands. None-
theless, the powerful strands within Reformed political theology that empha-
sized the sanctity of established governments and cast magistrates as Chris-
tian ministers gave Reformed spokesmen a basis for rebutting these charges
and appealing to rulers. In spite of the drumbeats of denunciation, Reformed
champions were likeliest to get a fair hearing in those corners of Germany
where Reformed or Philippist ideas had gained a strong early foothold, in
those courts and cities that were hospitable to refugees from such areas and
whose geography and family ties led their rulers to fisht alongside the Re-
formed in France or the Low Countries. To those with such backgrounds or
with these kinds of experiences, the Formula of Concord could appear to be
a Trojan horse for unscriptural claims about Christ’s ubiquity. The elimina-
tion of exorcism from baptism and the fractio panis could appear to be a con-
tinuation of the original Reformation endeavor to restore the pure worship of
the original church. The institution of consistorial discipline could appear to
be an instrument for the reformation of manners that had also been so sig-
nificant a part of the evangelical cause from the start, and that certain rulers,
notably Frederick III, had identified as one of the goals of their initial eccle-
siastical legislation. In short, the Flaccian faction, not the crypto-Calvinists,
might look like the dangerous innovators dividing the evangelical cause with
their unnecessary dogmatism just when Rome, the Jesuits, and Madrid threat-
ened to undo the gains of the Reformation.

If much thus hinged on the factors of education, experience, and personal
decision making that led certain of Germany’s territorial princes to this view
of the situation, no less hinged on the patterns of education and recruitment
that brought a critical mass of like-minded churchmen and counselors into
their inner circle. Such a cadre of high officeholders was critical to the im-
plementation of second reformations, not only because rulers looked to their
main advisors for guidance, but also because they relied upon them to carry

227



THE EXPANSION OF A TRADITION

through major ecclesiastical changes. Years often intervened between the mo-
ment rulers of little territories personally accepted a Reformed understand-
ing of key rituals and the moment they implemented changes in these rituals.
Only once the winds of exile or the solicitude of like-minded rulers brought
churchmen with the theological expertise and eloquence necessary to sell the
changes to the local clergy could the actual process of making the changes
begin. The recruitment of many key Palatine officials from the south German
cities where Reformed currents had been powerful before 1555, the moderate
traditions of the Hessian territorial church, and the presence of many Witten-
berg graduates in Saxony and Anhalt are all crucial to understanding the sec-
ond reformations and near-misses in those areas.

Sweden’s Reformation history offers added support for this point by reveal-
ing what happened when such a cadre of theologians was lacking. The initial
Swedish Reformation was more purely a product of princely calculations of
economic and political benefit than virtually any other, and it took a long time
for the Swedish church to assume either a clear confessional orientation or a
detailed Protestant church order. When these began to emerge, much of the
impetus came not from the crown but from Wittenberg-educated bishops and
the larger body of clerical opinion as expressed by church synods. The king
who presided over the first phase of the Reformation, Gustavus Vasa, was so
unconcerned about doctrine that he unwittingly contracted for the tutoring
of his son and successor, Erik XIV (r. 1560-68), a French evangelical, Dio-
nysius Beurreus, who had passed through Switzerland and absorbed views of
a decidedly Reformed cast. After Erik succeeded to the throne, he encour-
aged the immigration of skilled refugees from the Low Countries and East
Friesland and allowed Beurreus to advocate views similar to those of the re-
cent French Reformed confession of faith. Beurreus’s views, however, sparked
such intense and effective opposition from the archbishop Laurentius Petri
and the rest of the church hierarchy that Erik had to reverse course, prohibit
Reformed propaganda, and restrict immigration. Charles IX (r. 1604-11), who
likewise had been educated by a Reformed tutor, supported further reforma-
tion, viewed the world as a political Calvinist, and inclined toward a symbolic
view of the Eucharist. During the tumultuous decades that preceded his ac-
quisition of power as a middle-aged man, however, the upper clergy had writ-
ten the Lutheran orthodoxy that it had absorbed at its university strongholds
around north Germany into established church law. When Charles sought to
introduce portions of the Heidelberg Catechism into the catechism used by
the Swedish church, to modify baptismal ceremonies in a Reformed direction,
and to establish a Konsistorium that might wrest control of the church away
from an ecclesiastical establishment that had become one of the most au-
tonomous in the Protestant world, clerical foot-dragging defeated him at every
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turn. Neither Erik XIV nor Charles IX were long-lasting rulers, but their reigns
show that the theological formation and recruitment patterns of a region’s
clergy could weigh more heavily than the personal inclinations of the ruling
head in determining the course of a territorial church. After 1593 “Calvin-
ism” was anathematized by name in Sweden, and the Walloon Reformed im-
migrants protected by successive rulers who were so important for the early
development of its extractive industries enjoyed only a narrow margin of de
facto toleration for the practice of their religion.**
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ENGLAND
The Unstable Settlement
of a Church “But Halfly Reformed”

ngland’s Reformation history displays important similarities with the
German princely territories that instituted second reformations.

Most obviously, the English Reformation, like many German terri-

torial reformations, was first and foremost an act of state. Indeed, in

no other country that eventually became Protestant except Sweden was the
initial rupture from Rome so thoroughly an act of state as in England. As with
the German second reformations, the key to understanding why England’s
Protestant state church assumed a Reformed rather than a Lutheran cast thus
lies in determining what shaped the confessional orientation of foremost de-
cision makers. We also find, as in such territories as the Palatinate or Saxony,
siblings of differing religious orientations within the same ruling family, and
the sudden swings in religious policy that could ensue as one rapidly followed
another in this age of high mortality rates for rich and poor alike. But the theo-
logical orientation of the Church of England in a Reformed direction came
earlier than it did in the German principalities and was essentially fixed dur-
ing the short reign of Edward VI (1547-53). Furthermore, because Edward
was only a boy, the principal decisions were largely taken by those around
him. This orientation thus depended less on the ruler’s own experience and
religious decision making than on the inclinations of key councillors and
churchmen. The patterns of migration and personal connections that brought
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English churchmen into the orbit of Reformed thought and foreign theolo-
gians into England at critical moments are particularly important in explain-
ing why English Protestantism became more Reformed than Lutheran.
Although the enduring contours of England’s Protestant church order were
determined decades earlier than in those German principalities that under-
went second reformations, not until nearly the end of the century was it clear
that these contours were immutable. Henry VIII did little more than reject
papal authority, decree royal supremacy over the national church, and seize
a great deal of ecclesiastical property. Edward VI oriented the doctrine of
the church in a patently Reformed direction, but worship was only partially
shorn of the practices that most Reformed churches rejected as unbiblical,
and plans for altering the canon laws and institutions of the pre-Reformation
era came to naught. Leading historians believe that only the brevity of Ed-
ward’s reign halted the process of innovation in midstream and prevented
Edward’s reformation from being as thorough as those carried out in the cities
of Switzerland and south Germany.! The heirs of those who had led these
changes certainly were convinced of this. After the Catholic interlude under
Mary, Elizabeth held to the Edwardian settlement as the surest rock of sta-
bility in an increasingly polarized religious milieu, but advanced Protestants
tried to revive the unfinished business of Edward’s reign and soon added fur-
ther demands for consistorial discipline and a presbyterial-synodal church
order as the debates and developments of the 1560s made these come to seem
essential elements of the best reformed churches. Throughout the first three
decades of Elizabeth’s reign, successive waves of agitation sought ever more
sweeping programs of additional change. Only the resolute repression of the
agitation of the 1580s for a presbyterian church order finally enshrined the
permanence of the Edwardian—Elizabethan settlement. If, from one point of
view, the critical period of definition for England’s Reformation was unusually
brief, from another point of view the English Reformation was uncommonly
long. Even the stability achieved in the 1590s proved short-lived. The cam-
paigns for further reformation of the late sixteenth century sparked defenses
of the established church order that by the 1590s were beginning to fore-
shadow the subsequent movement of the church out of the mainstream of the
Reformed tradition toward something distinctively Anglican. For at least an-
other generation, these new voices represented no more than a minority view.
Nonetheless, while the Church of England remained predominantly Reformed
—indeed, Calvinist—in its theological orientation as the sixteenth century
drew to a close, its mingle-mangle of austere doctrines, unreformed eccle-
siastical courts and administrative hierarchies, and half-reformed rituals at
once placed it in a distinctive position in relation to Europe’s other Reformed
churches and made it singularly unstable. The conflicts about and innova-
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tions in church polity, doctrine, and practical piety generated by this mix
would prove exceptionally important to the history of the Reformed churches
throughout Europe—all the more so in that, with its total population of 2.75
million people in 1541 and more than 4 million in 1600, England was the
largest country whose national church took on Reformed hues.

The religious history of sixteenth-century England has been largely rewrit-
ten in the past generation by two movements of revisionist scholarship. The
first, associated with Christoper Haigh, J. J. Scarisbrick, and Eamon Dufty, has
wanted to exorcise the ghosts of the Protestant national myth that equated the
cause of the Reformation with the will of the people. The sequence of religious
changes implemented by England’s monarchs from Henry VIII to Elizabeth I,
they stress, was anything but the necessary consequence of a contemporane-
ous upsurge of evangelical sentiment among a population alienated from the
late medieval church. On the contrary, change was imposed from above on
a largely hostile or indifferent populace.? The second movement, associated
especially with Patrick Collinson, Nicholas Tyacke, and Peter Lake, has more
gradually and less polemically undercut the long-established projection onto
the first generations of the Elizabethan and Jacobean church of the Church
of England’s later self-image as a distinctive church tradition representing a
via media between Catholicism and continental Protestantism. A salient An-
glican theological tradition of this sort did emerge in the wake of the Refor-
mation, these historians would agree, but not until the last decade of the six-
teenth century; it did not come to dominate the church until some point in
the seventeenth. Prior to that time, the church drew its theological inspiration
from continental theology and was fundamentally Reformed in outlook.? This
second reinterpretation is particularly convincing because it has broken free
of the insularity that characterizes so much English historiography and situ-
ated its subject within the range of contemporary European possibilities. The
same is less true of the early Tudor revisionists, who display a much more lim-
ited awareness of the larger world of European Reformation scholarship and
of its implications for their topic. These scholars’ work has even so been valu-
able in underscoring the importance of contingency and elite decision making
in the history of the English Reformation.

If one compares Protestantism’s early growth in England with that else-
where in non-Germanophone Europe, the evidence about its relative strength
and speed is decidedly ambiguous. Echoes of the Luther affair quickly crossed
the channel: two correspondents informed Luther that his works were sell-
ing in England as early as February 1519, and an evangelical discussion group
formed at Cambridge’s White Horse tavern in the early 1520s around the prior
of the Augustinian house, Robert Barnes. By the second half of the decade,
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a number of English scholars, including Barnes, William Tyndale, and John
Frith, had been driven to the Continent, had visited Wittenberg to study with
Luther, and were publishing evangelical literature in English on Antwerp
presses. Incidents of iconoclasm appeared quickly in England, perhaps be-
cause of the survival of the ideas associated with the medieval heretical move-
ment of the Lollards, who also objected to the cult of images. Images on Wor-
cester’s high cross were defaced in 1522. All this seems very much like France.
On the other hand, the number of executions for heresy fell off to close to zero
in the 1520s, even though, because of the continuing presence of Lollardy,
an effective machinery for the repression of heresy was in place in 1517, ac-
tively burning, and Henry VIII promptly made known his opposition to Lu-
theran doctrine. The first person to pay with his life for heretical views more
Lutheran than Lollard did so in 1530, a relatively late date in comparison to
neighboring lands. At that date, far fewer of Luther’s writings had made their
way into English than into French or Dutch.*

As “the king’s great matter” began to drive Henry VIII toward his break with
Rome, the evangelical cause profited, for Henry needed intellectuals to jus-
tify his actions, and the high church officials in place opposed what he did.
Both Anne Boleyn, Henry’s mistress by 1527 and queen from 1532 to 1536,
and Thomas Cromwell, the chief advisor from 1530 to 1540, patronized and
protected evangelicals. As their stars rose at court, men whose convictions
had previously placed them in fear for their lives suddenly found the road to
preferment leading to the very center of power—a recurring pattern in the
story of the English Reformation. At least seven of the ten bishops appointed
between 1532 and 1536 were reformers of one stripe or another and Boleyn
clients. Writers and printers subsidized by Cromwell were now able to pro-
duce evangelical propaganda in London itself, including several vernacular
editions of the Bible, translations of early German flugschriften, and a Trea-
tise declaryng and shewing dyvers causes that pyctures & other ymages ar
in no wise to be suffred in churches.’

The declaration of the royal supremacy in 1534 was followed by a tug-of-
war among rival pressure groups at court to define the course of the now-
autonomous Church of England. Cromwell and the new archbishop of Canter-
bury, Thomas Cranmer, wanted an open Bible, an end to certain forms of
Catholic devotion, and liturgical and doctrinal change. They were opposed
by a more conservative group headed by the duke of Norfolk and Stephen
Gardiner, bishop of Winchester. Late in 1535, Henry began negotiations with
the Protestant princes of the Schmalkaldic League. In those rare moments
when Charles V was able to free himself from the numerous other conflicts to
which his far-flung empire condemned him, he threatened to seek to avenge
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the honor of his repudiated aunt Catherine of Aragon and to implement the
papal bull of deposition against Henry. The price for Schmalkaldic allies, of
course, was acceptance of the Augsburg Confession.

The English church moved somewhat in the direction of religious innova-
tion between 1536 and 1538. Royal injunctions in 1536 abrogated saints’ days
and ordered the provision of Latin and English Bibles for people to consult
in church. A gathering of theologians in 1537 drafted an explication of doc-
trine given provisional approval for three years. It largely confirmed medieval
orthodoxy but emphasized the role of faith in justification and of Scripture
in matters of authority while censuring the idolatrous use of images. Further
injunctions in 1538 ordered the removal of images to which offerings and pil-
grimages had been made. Most important, in spite of the conservative rising
of the Pilgrimage of Grace, probably the most remarkable mobilization in de-
fense of the old faith in the initial decades of the Reformation anywhere in Eu-
rope, the monasteries were dissolved in stages between 1536 and 1540. Then,
however, Henry broke off negotiations with the German princes late in 1538
and made it clear that he intended no modification of the church’s dogmatic
core, not even of those doctrines and practices that many moderate Catholics
were willing to contemplate changing. Six articles reaffirmed transubstantia-
tion, communion in one kind, vows of chastity, votive masses, clerical celi-
bacy, and auricular confession. Denial of transubstantiation was to meet with
death, with no possibility of recantation. Several reform-minded bishops re-
signed their sees, and such partisans of more thorough change as John Bale
and John Hooper left for the Continent. Robert Barnes, who had returned to
England in 1531, went to the stake in 1540, the same year that Cromwell fell
from grace and also paid with his life. In 1543, more stringent royal injunc-
tions restricted Bible reading to members of the upper ranks of society and ex-
plicitly commended the use of images. Writing soon after Barnes’s execution,
Luther summarized the recent course of events in bitter words: “But when we
had deliberated at great length, and at great expense to our noble Prince Elec-
tor of Saxony, we found in the end that Harry of England had sent his embassy,
not because he wanted to become evangelical, but in order that we in Witten-
berg would agree to his divorce. . . . Harry is Pope, and the Pope is Henry in
England.”® He was a Catholic pope.

The deadly factional intrigue at Henry’s court produced one final turn of
the wheel of fortune before he died in 1547. Late in 1546, the duke of Nor-
folk and his conservative allies fell from grace. The causes of their disgrace
reveal both how precarious a place was the court of a choleric king and how
apparently trivial the causes of momentous events could be: Bishop Gardiner
angered the king by refusing a proposed swap of estates and was removed
from the list of those who would participate in a regency council for Henry’s
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young son in the event of his death; and Norfolk’s son aroused the king’s sus-
picions that he might be plotting against Edward’s succession—by quarter-
ing Tudor heraldic symbols in his coat of arms—and brought his father down
with him. The regency council that came to govern after Edward’s accession
thus turned out to include a majority inclined to religious change. The man
who first came to dominate it, Edward Seymour, earl of Somerset, possessed
enough evangelical conviction to express confidence in his prayers that he
stood among those “listed in the book of life . . . written with the very blood of
Jesus,” even though he ultimately tired of ministerial admonitions, including
some by letter from Calvin in Geneva, and took to skipping sermons deliv-
ered in his chapel. The transformation of the church in a Protestant direction
that he initiated continued after his fall in 1549 under the government of his
successor, John Dudley, duke of Northumberland, a more discreet evangelical
but enough of one to be smitten for a time with John Knox. The key player
within the church was Cranmer, who skillfully negotiated his way through
Henry VIII's later years of growing religious conservatism without abandon-
ing his conviction of the need to transform the church if and when its royal
head saw fit. By the later years of the brief reign, the preteen on the throne
had absorbed the convictions of his evangelical tutors and become more than
a cipher.” Somerset, Northumberland, Edward, and above all Cranmer each
played crucial roles in shaping the Edwardian religious settlement. Although
a generation passed before it was plain that the documents they put in place
would prove enduring, these would define the features of the Church of En-
gland for centuries to come.

Some of the earliest measures of Edward’s reign dismantled the barriers
impeding the proclamation of Protestant ideas. The first Parliament of the
reign repealed all heresy and treason statutes promulgated since the end of
the thirteenth century. A surge of publishing activity followed. Between 1547
and 1549, the number of books printed in England increased from roughly 100
to 225. Three-quarters of those published between 1548 and 1550 concerned
religion, virtually all being of an evangelical cast, including previously banned
works by Luther, Bullinger, Calvin, Wyclif, Barnes, Frith, Hooper, and Tyn-
dale. At court, Somerset patronized reform-minded preachers, some of whom
denounced the scandal of images in churches. Acts of iconoclasm followed to
remove objects from churches in London, Oxford, and Southampton.®

Scarcely three months into Edward’s reign, Charles V defeated the Schmal-
kaldic League at Miihlberg. The ensuing interim crisis drove several leading
reformers to seek refuge in England, where their arrival proved important in
shifting the doctrinal orientation of English Protestantism toward a Reformed
stance. The learned heterodoxy of Henry VIII’s reign had been open to many
influences, Erasmian, Lutheran, and Reformed. Its greatest debt was probably
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to Luther, whose writings were by far the most frequently translated of any
continental reformer in this period; moreover, Luther left a deep imprint on
Tyndale, the leading native publicist and Bible translator. Swiss opinions were
also known from early on, and these accorded well with native Lollard tradi-
tions of skepticism about the real presence and the cult of images; assorted
English evangelicals had parted company with Luther by the early 1540s be-
cause of their sharp hostility to the cult of saints and images, symbolic under-
standing of the Eucharist, and intense Old Testament moral legalism. Frith,
who came from a region of traditional Lollard strength, acknowledged a debt
to Oecolampadius. Gwalther and Basel’s Simon Grynaeus both visited En-
gland briefly during the 1530s, opened contacts with Cranmer, and encour-
aged English students to come to Zurich. Hooper took refuge there after flee-
ing to the Continent and subsequently became an outspoken advocate of a
reformation in the Swiss manner.” Still, England’s confessional die was not
yet cast in any irreversible direction, as is evident from the invitations that
went out to theologians in Germany after the Augsburg Interim was imposed.
Melanchthon, the strongly anti-Zwinglian Wiirttemberg Lutheran Johannes
Brenz, Bucer, a Lasco, and Vermigli all were approached. Significantly, the last
three accepted the invitation; the first two were willing to stay in Germany.'°
The more intense conviction of the latter figures that no compromise could
be justified with popery, and the especial precariousness of both Vermigli’s
and a Lasco’s situation as foreigners within Germany, cast them into exile just
at the moment when the future shape of English Protestantism was about to
be determined. This would be vital in shaping the theology of the Edwardian
church, for these men possessed a learning and prestige unmatched in En-
gland.

Vermigli arrived first and was named to the regius chair in divinity at Ox-
ford, where his students included at least six men who later became bishops.
His teachings on the Eucharist soon outraged many within that university’s
largely conservative divinity faculty and led to a public disputation on the
question. Since only Vermigli’s version of the proceedings gained the official
approval needed for publication, the debate came to be widely seen as a rout
of transubstantiation. Bucer arrived a year later to take up a similar position
at Cambridge. His prestige became such that three thousand people were said
to attend his funeral when he died in 1551, and he too trained many future
leaders of the English church. A Lasco, it will be recalled, took charge of Lon-
don’s strangers’ church, which was permitted to arrange its own system of
discipline and worship in order that these might serve as models of a truly re-
formed church. All three served on crucial Edwardian ecclesiastical commis-
sions and advised the crown about ecclesiastical legislation. All three spent
time in the household of Archbishop Cranmer.™!
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On the key theological matter of the Eucharist, Cranmer’s views shifted
critically between 1546 and 1548. Previously he had accepted an essentially
Lutheran understanding of the sacrament. Now he became convinced that
Christ’s presence in the communion ceremony did not take the form of a lo-
calized presence in the bread and wine; instead Jesus was “effectually present,
and effectually worketh not in the bread and wine, but in the godly receivers
of them, to whom he giveth his own flesh spiritually to feed upon.” The change
cannot be credited exclusively to discussions with the continental theolo-
gians. At his trial in 1555, Cranmer attributed his new understanding of the
Eucharist largely to the influence of Nicholas Ridley. He in turn claimed to
have been convinced by the ninth-century theologian Ratramnus of Corbie,
whose defense of a spiritual rather than a physical understanding of Christ’s
eucharistic presence was rediscovered and published by a variety of Protes-
tants from 1531 onward. Still, it is known that Cranmer wrote to Bucer about
the matter of the Eucharist late in 1547 and received a response that seems to
have been significant for his change of views. Vermigli brought with him to En-
gland a copy of a text by the church father John Chrysostom that argued that
the Eucharist remained bread after consecration and much excited Cranmer
and Ridley when Vermigli showed it to them.'> Cranmer’s change of views was
so important because he wrote his new convictions into the central doctrinal
statements of the church.

Somerset’s first injunctions concerning religion in July 1547 were largely
conservative, although they condemned the superstitious abuse of images, al-
lowed Bible reading for all, and abolished processions. As the repercussions of
the new evangelical teaching and publication began to be felt, the laws were
progressively modified in a Protestant direction. In 1548, a set of Homilies
that included an expression of justification by faith was issued, confraternities
were abolished, all images were ordered to be removed from churches, and
the ceremonial of the mass was altered by inserting a section in the vernacu-
lar and permitting communion in both kinds. A committee under Cranmer’s
direction drew up a new book of common prayer, which was approved by Par-
liament in 1549 and issued for use throughout the kingdom. The document
transformed the liturgy into the vernacular, cut the number of sacraments to
two, eliminated the elevation of the host from communion, and specified that
the officiating minister should break the communion bread before distribut-
ing it; at the same time, it retained many traditional practices in order not to
offend the conservative inclinations of the bulk of churchgoers in a manner
similar to the Lutheran liturgies of north Germany and Denmark that were
among its chief sources.'?

Precisians such as Hooper found the prayer book “very defective and of
doubtful construction, and in some respects indeed manifestly impious.”
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Hooper refused to accept the bishopric of Gloucester offered him unless he
was allowed to do so without putting on the “Aaronic habits” that bishops
were still required to wear and without swearing his oath of office in the name
of the saints and holy Gospels. A pamphlet war soon broke out around the
issues of ecclesiastical vestments and kneeling at communion. Bucer and Ver-
migli, significantly, judged these issues to be adiaphora and advised Hooper
to accept the ceremonies in place, even while they also expressed to Cran-
mer reservations of their own about the prayer book. A Lasco and Knox, then
in England, backed Hooper. Ultimately, Hooper conformed. The First Book of
Common Prayer, as this document became known, nonetheless proved short
lived, for its rubric on the Eucharist allowed conservative churchmen to con-
tinue to celebrate the mass and claim the sanction of the document in so
doing. Discussions about how to modify it began almost as soon as it was
adopted, and it was replaced in 1552 by the Second Book of Common Prayer,
which incorporated many of Bucer’s suggestions for improvement and sub-
stantially restructured the communion service, eliminating many of the re-
semblances with the Roman ritual that remained in the first edition. Regular
bread replaced the unleavened communion wafers. A table in the body of the
church took the place of the altar. The vestments the officiating minister was
required to wear were simplified, although not entirely eliminated. The words
of exorcism were removed from the baptism ceremony. Communicants con-
tinued to kneel when receiving the communion elements, but an addendum
was added stating that no adoration of the elements was thereby implied.

The Edwardian legislation was completed in 1553 with the promulgation of
forty-two doctrinal articles drafted by Cranmer. In the matter of election, a
lucid statement of predestination strongly indebted to Vermigli’s terminology
was softened by the omission of any mention of reprobation. In the matter of
the Eucharist, a spiritual real presence was asserted and Christ’s ubiquity re-
jected. On the question of whether or not discipline was a necessary mark of
the church, the document identified just two marks, the correct teaching of
doctrine and the proper administration of the sacraments. An apologia was in-
serted for the diversity of traditions and ceremonies according to the diversity
of times and places. “Whosoever through his private judgement willingly and
purposely doth openly break the traditions and ceremonies of the Church,
which be not repugnant to the word of God and be ordained and approved by
the common authority” was declared worthy of rebuke.!*

Although nobody knew it at the time, the Book of Common Prayer of 1552
and the Forty-Two Articles of 1553 represented the furthest point the Church
of England would advance down to the road to a Reformed reformation dur-
ing the sixteenth century. Doctrinally, its eucharistic theology and doctrine of
predestination now clearly affiliated it with the consensus of Reformed the-
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9. “Actes and Thinges Done in the Reigne of King Edward the Sixt.” This woodcut illus-
tration first inserted into the 1570 edition of John Foxe’s Acts and Monuments depicts
the highlights of King Edward’s reign as recounted in this classic of English Protes-
tant historiography. At the top the papists pack away and ship off their “paltry” as the
churches are purged of all images. In the lower left the king seated on his throne gives
the Bible to his prelates, who kneel before him as the standing lords watch. The lower
right depicts worship reorganized around the preaching of the word, a relocated com-
munion table, and a simplified baptismal service inside a church stripped of all adorn-
ment. (Brown University Library)
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ology at the time and differentiated it from the doctrines that would be en-
shrined in Lutheran orthodoxy. In instituting the fractio panis and eliminating
the ceremony of exorcism from baptism, it located itself on the Reformed side
of the symbolic divide that later emerged over these issues in Germany. The
sharpness of its rejection of idolatry and of the misuse of images paled before
no Reformed church. Still, its worship remained only partially transformed
when judged against the standards of the most austere Reformed churches on
the Continent. The Book of Common Prayer formally sanctioned the emer-
gency baptism of gravely ill newborns by midwives, the churching of women
after childbirth, clerical vestments, and kneeling at communion—all prac-
tices abolished by this date throughout the Reformed territories of Switzer-
land and its borderlands and that later would be rejected by virtually all other
Reformed churches as well. The Forty-Two Articles made it an article of faith
that local traditions that did not run counter to Scripture ought to be ac-
cepted, even if they did not have positive scriptural foundation. An act of Par-
liament of 1549 preserved abstinence from meat during Lent and on Fridays,
while an act of 1552 “for the keeping of holy days” retained twenty-seven such
days, more than even many Lutheran churches observed. The prohibition of
marriage during Lent and Advent passed unmentioned in the Edwardian legis-
lation and would be retained under Elizabeth despite attempts to do away
with it in 1562 and 1575. It is no wonder that Calvin opined that English wor-
ship lacked “that purity which was to be desired,” even while he nevertheless
judged all of these blemishes to be tolerable.'s

The polity of the English church meanwhile went entirely untransformed.
No hint of the doctrine of the fourfold ministry appears in any of the major
Edwardian documents. A moderate rewriting of the ecclesiastical laws was
undertaken by a committee of churchmen and lawyers but foundered against
Northumberland’s opposition when brought before Parliament, largely, it ap-
pears, because the duke was angered by a recent spate of sermons denounc-
ing the diversion of ecclesiastical wealth to other than pious uses.'® Conse-
quently, no alterations were made in the hierarchy of church offices, the
administration of the church, or the structure of canon law beyond Henry’s
initial proclamation that the king was the supreme head of the church. Bish-
ops stayed in place, as did the pre-Reformation system of ecclesiastical disci-
pline relying upon diocesan courts—no proper discipline at all in the eyes of
many Reformed theologians. An important detail of this unreformed system
was its retention of a requirement that appears to have been formalized early
in the fifteenth century to control Lollard evangelization, whereby a license
from the bishop was required to preach. Only a fraction of parish incumbents
were deemed to be so qualified."”

Might Edward have pushed the reorganization of the church still further
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and altered any of these practices had he lived to maturity? We will never
know, although it seems reasonable to believe he would have. Even before the
clergy could subscribe to the Forty-Two Articles he was dead of tuberculosis.
His successor was his Catholic sister Mary.

The successful Catholic restoration under Mary demonstrates that, even
though the official face of the English church had briefly become Reformed
under Edward, deep Protestant conviction had taken hold among just a a small
fragment of the population. Northumberland and a few allies acted to block
Mary’s accession and to convey the throne to the Protestant Jane Grey; but
this first of many sixteenth- and seventeenth-century endeavors to alter the
rules of hereditary succession in the name of preserving the true religion gar-
nered little support and was quickly crushed. In the House of Commons, a
minority of close to a quarter of the membership opposed the repeal of the
Edwardian religious legislation in November. When it became obvious soon
thereafter that the queen intended to marry Philip of Spain, some Protestant
gentry organized a rising in the name of opposition to foreign domination. The
Wryatt rebellion in the southeast, however, was no more of a crisis than the
rising that had greeted the introduction of the first Edwardian prayer book in
the West Country six years earlier. In most localities throughout England, the
mass was restored and altars resurrected as dutifully as they had been elimi-
nated. Relatively few parish incumbents refused to accept the new church
order and were deprived. Most strikingly of all, the number of new clerical
ordinations, which had dropped off sharply in the preceding years, picked up.
The imperial ambassador noted with satisfaction in 1555 how obediently Lon-
doners took their Easter communion according to Roman rites.!®

Yet the minority of committed Protestants contained individuals of ex-
ceptional dedication. Upward of 280 demonstrated the ultimate commitment,
facing and accepting martyrdom. Their ranks included such leading church-
men as Cranmer, Hooper, Latimer, and Ridley; but the vast majority were
layfolk of more modest status, disproportionately urban, male, and for the
most part relatively young, which suggests that their convictions were shaped
during the period of officially supported Protestant proselytization under Ed-
ward. London, East Anglia, Kent, Sussex, Bristol, and Gloucestershire pro-
duced the greatest number of martyrs, a pattern that conforms to what is
known about the larger geography of early Protestant conviction. Not only do
the most committed Protestants seem to have been found primarily in the
south. At least initially, they may have been somewhat wealthier than their
more tepid or conservative counterparts: the average tax payments of Lon-
doners tried for heresy under Mary was well above the city norm, although the
gap was smaller in Canterbury. The new ideas also took root more strongly
where the pre-Reformation clerical establishment was small, so that conser-
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vative holdovers would not counter the message spread by the new evangeli-
cal preachers appointed under Edward; Protestant conviction was far stronger
by the end of Edward’s reign in Hull, which had just two parishes and a small
clerical contingent prior to 1520, than in York, the ancient ecclesiastical capi-
tal of the north, with fifty parish churches and numerous religious houses.?
In London, Suffolk, and parts of the north, the hard core of committed Protes-
tants is known to have gathered secretly in churches under the cross for ex-
hortations and the sacraments during Mary’s reign.?°

Approximately eight hundred other Englishmen, many of them gentry,
clergymen, and young men preparing for the ministry, chose exile rather than
accept the restoration of Catholic worship. As Germany’s Lutheran territo-
ries proved by and large inhospitable to the English refugees, the emigration
further reinforced the links between English Protestantism and the continen-
tal Reformed; refugee churches were established in Emden, Wesel, Frankfurt,
Strasbourg, Zurich, Basel, Geneva, and Aarau. The debate begun under Ed-
ward about how fully worship ought to be reformed continued to divide the
émigrés. Most of these churches based their worship on the Second Book of
Common Prayer, but, as noted earlier, the Frankfurt church, whose leaders
included Knox, drafted its own, more austere order of worship. After a group
within the church demanded and gained an order from the city government
requiring conformity to the Book of Common Prayer, many within the church
moved on to Geneva and used it there. From the safety of exile, the refu-
gees directed a steady stream of exhortation and consolation to their brethren
in England. Seventy-two vernacular works of religious devotion and polemic
were published abroad under Mary, including the anti-Nicodemite writings of
Calvin and Bullinger.?!

English historians, by quantifying the clues in wills of the era, have de-
voted considerable energy to detecting how the beliefs of the bulk of the popu-
lation evolved amid the numerous transformations of official worship. The
largest number of such studies have looked at the language of will preambles
and have attempted to classify these as traditional, neutral, or Protestant, de-
pending upon whether the testators commended their souls to the Virgin and
saints or expressed confidence in their salvation through the merits of Christ’s
sacrifice. This method, it is now realized, has serious pitfalls because wills
were often drawn up according to standard formulae that reflect the habits of
the scribe as least as much as the desires of the testator. The evidence of such
studies shows that in most areas only about 15 percent of wills from either
Edward’s reign or the first decade of Elizabeth’s state the testator’s belief that
he or she will be saved through faith in Christ alone; no study has yet to find
such a view in more than 33 percent of all wills from this period. Fewer studies
have looked at the percentage of will makers who left money to endow masses
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for the benefit of their soul after death, although the initiative for this ges-
ture undeniably lay with the individual testator. In East Sussex and the West
Country, significantly, only 19 and 18 percent of all testators, respectively,
asked for such prayers under Queen Mary, whereas 70 percent had done so
in the 1520s.2? This suggests that much of the population had lost its faith in
rituals fundamental to pre-Reformation Catholic piety, even if it was not pre-
pared actively to resist the restoration of Catholic worship or insist upon a
clearly Protestant will preamble.? The attention of English historians to trac-
ing religious change at the parish level illuminates what appears to have been
the norm in many parts of Europe that were contested between Catholicism
and Protestantism in these years. Those deeply committed to either Catho-
lic orthodoxy or some brand of Protestantism both formed a minority of the
population. In between stood a broad middle group willing to adjust its prac-
tice in whatever direction the ruling powers deemed appropriate.

In such a fluid situation, it would once again be an accident of royal demog-
raphy that determined the shape of England’s established church. With each
passing year of Mary’s reign, the writings of the Marian exiles grew more radi-
cal, as the restoration of Catholicism appeared increasingly firm. In Stras-
bourg, the exiled Edmund Grindal prudently studied German in anticipation
of a lengthy stay. But in 1558 the exiles’ prayers were answered. Mary sud-
denly began to languish and died. Her sister and successor, Elizabeth, would
prove to be Henry VIII’s only long-lived child, and thus the one who would
determine the final contours of a long-lived church order.

Elizabeth was raised a Protestant in the household of Catherine Parr and
could hardly do otherwise than reject the authority of Rome, in that to ac-
cept it would have been to grant the illegitimacy of her parents’ marriage
and of her claim to the throne. The historian William Camden described her
as being very religious, praying daily, attending chapel on Sundays and holy
days, and listening carefully to Lenten sermons. The description suggests a
style of piety more attuned to the scrupulous performance of basic obligations
than deeply evangelical. She was no theologian and little inclined by either
temperament or training to take direct responsibility for defining the doc-
trines of the church placed under her care. Still, the direction of the changes
that would follow her accession was augured clearly enough by her first ac-
tions as queen. A returned exile preached the initial sermon in her chapel.
Shortly thereafter, she told the clerics officiating at Christmas mass, “Away
with those torches, for we see very well,” then left the ceremony early so
as not to be present at the elevation of the host. Yet she also resisted en-
treaties that she remove the crucifix from her chapel. In the end, she revealed
herself to be firmly committed to the terms of the religious settlement en-
acted in 1559 and suspicious of all innovations, no matter how strong their
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justification in evangelical principle and their precedents in other Reformed
churches.?*

After many “tossings and griefs, alterations and mutations” during its draft-
ing, the settlement enacted in 1559 replicated the Edwardian church order
of 1552-53 with minor modifications. To make it acceptable to as much of
the population as possible and to minimize offense to the rulers of France
and Spain—for as long as possible, Elizabeth sought to assure Europe’s Catho-
lic powers that her church was not incompatable with their beliefs—the Sec-
ond Book of Common Prayer was preferred over the more austere service
books of Frankfurt and Geneva advocated by some. Its Reformed character
was toned down even more by its retention of those vestments restored under
Mary and emendation of the words of administration at communion in a way
that permitted a Catholic understanding of the sacrament. Even with these
modifications, the Elizabethan Act of Uniformity barely obtained ratification
by a majority of a House of Lords purged of four of its most strongly Catho-
lic members. Royal injunctions ordered the use of special unleavened com-
munion wafers and condemned only the superstitious abuse of images, al-
though most of the visitors charged with implementing this latest remodeling
of parish worship enforced the removal of all images. Elizabeth proclaimed
herself the supreme governor of the church, not its head, in deference to those
who stressed that Christ was its only proper head. In 1562, a new commission
charged with preparing a set of doctrinal articles compressed the Forty-Two
Articles into thirty-nine with minor modifications. Elizabeth did not allow
these to be ratified by Parliament and made binding on all clergy until 1571,
after her final excommunication from Rome.?

Elizabeth’s initial ecclesiastical appointments showed the alignment of her
church with Reformed theology. More than half of the initial set of Elizabe-
than bishops were returning Marian exiles. Her first archbishop of Canter-
bury, Matthew Parker, had been the executor of Bucer’s will. His successor,
Grindal, had carried Bucer’s coffin at his funeral. The most notable early de-
fense of the church, John Jewel’s Apology of the Church of England (1564),
came from the pen of a bishop who had been Vermigli’s secretarial assistant
while a student at Oxford and had lodged in his house while in exile in Stras-
bourg and Zurich. Three other books that appeared between 1560 and 1570
and that would shape English religious culture still more profoundly for gen-
erations to come reinforced the Reformed orientation of the church: the
Geneva Bible, with its abundant marginal annotations of a largely Calvinist
timbre, reprinted more than a hundred times in full or in part following its ap-
pearance in 1560; John Foxe’s Acts and Monuments, published in English in
1563 and ordered in 1570 to be placed in all churches, with its edifying his-
tory of England’s martyrs and their central role in the apocalyptic struggle be-
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tween the church of Christ and the Roman Antichrist; and Alexander Nowell’s
catechism of 1570, which combined a defense of magisterial control over the
church with a theology derived from Calvin and the Heidelberg Catechism.
When Oxford revised its statutes in 1578, Nowell’s catechism was prescribed
for all students alongside that of Calvin, the Heidelberg Catechism, and the
Elements of Hyperius, an eclectic Hessian theologian attacked in the 1560s
as a crypto-Calvinist. Those wishing to study more theology were advised to
read Bullinger, Calvin’s Institutes, and Jewel’s Apology. During these same de-
cades, the leaders of the English church looked to both Zurich and Geneva
for advice and kept up a sustained correspondence with each city’s leading
theologians.?®

Not only was the dominant theology of the early Elizabethan church mani-
festly Reformed; with time it grew distinctly Calvinist. Soon after his return,
Jewel exclaimed nostalgically, “O Zurich! Zurich! how much oftener do I now
think of thee than ever I thought of England when I was at Zurich!” The city
on the Limmat was a greater model than Geneva, and England’s church lead-
ers carried on a more intensive correspondence with it than they did with
Geneva. But no author would be as frequently printed in England over the
course of the second half of the century as Calvin. The peak years for Calvin
editions came between 1578 and 1581, when six to eight of his books appeared
each year. By the last decades of the century, his works had eclipsed those of
all other theologians in the library inventories of Oxford and Cambridge stu-
dents. They did the same in the library of the Puritan earl of Bedford, who
owned eight works by Calvin but none by Bullinger and just one by Martyr—
a striking disproportion given that he had spent a winter in Zurich during his
student years but had never visited Geneva. Beza also obtained growing popu-
larity, fifty editions of his works being printed in England. Here is a compelling
illustration of the larger point that one of the reasons for Geneva’s unique cen-
trality within the larger Reformed world lay in the extraordinary skills of its
leaders as expositors and writers. Even where direct connections were not as
close as with Zurich, their writings came ultimately to predominate.?”

In light of the unequivocal dominance of Reformed theology, many features
of English worship and church government could only appear wanting to prin-
cipled believers, especially in that so many of England’s church leaders had di-
rect acquaintance with continental Reformed churches. Still, although Knox
urged returning Marian exiles “not to justify with our presence such a mingle-
mangle as is now commanded,” the overwhelming majority both of former
exiles and of the committed Reformed Protestants for generations to come be-
lieved that one could take up a living within this church in good conscience
because it was pure in the essentials of doctrine and worship and might yet
be ameliorated from within. Elizabeth’s style of rule also made it easy to re-
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tain hope for change from within. She kept her deepest convictions to her-
self, rarely defined unambiguous policy guidelines for her subordinates, and
employed many trusted councillors who could be classified in German terms
as “political Calvinists” and who protected and encouraged churchmen who
wanted to create a more purely reformed church.?® Agitation for the further
reformation of the church from within welled up three times in her reign,
growing at each upsurge more ambitious in its aims and better coordinated in
its organization.

The partisans of further reformation in the English church long were said
by historians to be animated by the ideology of Puritanism. Even more than
most -isms of the early modern era, the concept of Puritanism is an ex post
facto creation whose use by historians suggests far more coherence and con-
sistency of viewpoint among those designated by this term than actually ex-
isted. Like most party labels of this era, the word Puritan was originally a
term of abuse coined by hostile opponents. Its first known appearance dates
to 1567, when the London topographer John Stow wrote of people “who called
themselves puritans or unspotted lambs of the Lord” gathering for worship
in the Minories Without Aldgate. Stow was writing of a group that desired a
form of worship pure of unscriptural vestments or rituals. By the later part
of Elizabeth’s reign, the term was more often applied to those who pursued
a strict reformation of manners; Puritans were hypocritical killjoys like Ben
Jonson’s Zeal-of-the-Land Busy in the play Bartholomezw Fair (1614). In the
1620s, enemies of high predestinarian theology would also call that viewpoint
Puritan. The best studies of those to whom the label was applied have found
that most so-called Puritans indeed saw themselves as a separate group within
the church, a godly minority of true believers set amid a sluggardly mass of
unredeemed and benighted sinners. Their aspirations, however, extended to
a wider range of issues than was implied by any of the above uses of the term;
many, for instance, wanted to encourage the development of a learned parish
ministry and to refute the errors of Catholicism. Furthermore, their aspira-
tions evolved over time.?* In light of this, it seems wisest to attend above all
to the specific agendas of reform promoted by those to whom the term was
applied and to be sparing in the use of the term Puritan, although it remains
a useful form of shorthand for referring in various contexts to the godly parti-
sans of the austere programs of further reformation.

The matter of vestments and rituals sparked the first, relatively mild agita-
tion for further reform, as it had already sparked complaints under Edward VI
and during the Marian exile. At the very first Convocation (clerical assembly)
of the church following Elizabeth’s accession, in 1563, the partisans of puri-
fication of the liturgy urged a reduction of saints days and the elimination of
distinctive dress for the clergy, of kneeling at communion, of emergency bap-
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tism of sickly newborns, and of organs in churches. Their initiative failed to
carry the day, but individual clergymen saw fit to implement such alterations
or to introduce other minor changes in the manner of worship in their par-
ishes. At Cambridge, George Withers denounced the abuse of stained glass
in the churches, precipitating the revocation of his fellowship and his fateful
move to Heidelberg, where his provocative questioning set off the quarrel be-
tween Erastus and the Disziplinisten. William Fulke’s preaching against vest-
ments inspired undergraduates to leave off wearing their surplices to chapel
and to hiss those who did. Faced with the proliferating diversity of rites and
practices, Elizabeth ordered Archbishop Parker to act. A set of Advertise-
ments soon prescribed uniformity in matters of church apparel. A chorus of
protest greeted the measures, and the partisans of change dispatched letters
and envoys to Zurich, Geneva, and Scotland enumerating the defects plaguing
the English church and seeking aid in eliminating them. Bullinger responded
with a letter that Bishop Grindal printed without his knowledge or consent,
admonishing the English partisans of further reformation to cease display-
ing “a contentious spirit under the name of conscience.” Beza found the En-
glish reports more alarming, exclaiming to Bullinger in a private letter, “Where
did such a Babylon ever exist?” and telling Grindal frankly of his opposition
to emergency baptism and unnecessary rites. He nonetheless thought it best
not to intervene too aggressively in English church matters lest he offend
Elizabeth and diminish her willingness to help the French Protestants. Finally
he grew exasperated by the continuing appeals of the English precisians and
came to see them as unnecessarily quarrelsome. As might be expected, the
idolatrophobic Scots were the most sympathetic. After thirty-seven London
clerics were suspended for refusing to wear the prescribed vestments, the
General Assembly of the Scottish church conveyed a protest against this ac-
tion to their English brethren. Despite the Scottish protest, the suspensions
stood, and the majority of those deprived finally conformed. One small group
in London, recalling the secret congregations of the Marian period, chose to
set up in 1569 its own assembly using the Geneva service book, the first in-
stance of separatism directed against the Protestant Church of England. This
assembly persisted in the face of persecution for a number of years.?°

A second wave of agitation for reform advanced in the early 1570s and fo-
cused more on issues of church polity and discipline. Three closely spaced
events around 1570 put an end to the equivocation of Elizabeth’s early eccle-
siastical policy and led her to reinforce Protestantism’s situation in England.
In 1569 the northern earls mounted an alarming revolt in which they tore up
the Prayer Book and called for a return to the Catholic faith. In 1570 Pope
Pius V excommunicated Elizabeth and loosed her Catholic subjects from their
obligation to obey her. In 1571 the Ridolfi plot to depose her in favor of Mary
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Stuart was discovered. As the queen in response introduced legislation to re-
quire all clergymen to subscribe to the Thirty-Nine Articles, to force laymen
to take communion at least once yearly in their home parish, and to make it a
treasonable offense to declare that she was a heretic or schismatic, those who
hoped to move the church farther in a Protestant direction realized that this
might be the moment to act. Foxe and Cranmer’s son-in-law Thomas Norton,
perhaps acting with the support of Parker and Burghley, oversaw the printing
of the previous manuscript plan of 1552 for the reformation of England’s ec-
clesiastical laws and proposed it in Parliament. Elizabeth killed the measure 3!
The failure of this moderate reform of the church structure was followed by
more drastic proposals after the bishops followed up the formal adoption of
the Thirty-Nine Articles with an oath of subscription that obliged the coun-
try’s ministers to assert that not only these articles, but also the use of the
Book of Common Prayer and the wearing of the surplice, were all compatible
with Scripture. Conscientious partisans of a purely reformed church might
wear vestments or participate in rituals lacking biblical sanction if these were
so ordered by their divinely appointed ruler, but could they swear that such
practices were biblically justified? A bill was introduced into the next Parlia-
ment that would have permitted bishops to license deviations from the Prayer
Book, but it was defeated. Two London ministers, Thomas Wilcox and John
Field (a literal resident of Grub Street), then wrote a ringing Admonition to
Parliament. Assuming the voice of a larger group—the pamphlet was likely
encouraged by a regular gathering of young ministers in the city—the Admo-
nition declared that “we” long accepted the Book of Common Prayer, “being
studious of peace and of the building up of Christ’s church.” Now being obliged
to subscribe that the book conformed to Scripture, “we must needs say . . .
that this book is an imperfect book, culled and picked out of that popish dung-
hill,” marred by many features ranging from the persistence of private baptism
to public rites “full of childish and superstitious toys.” The pamphlet looked to
France and Scotland for its models of properly reformed churches: “Is a refor-
mation good for France and can it be evyl for England? Is discipline meete for
Scotland and is it unprofitable for this realme?” By contrast, “we in England
are so far off from having a Church rightly reformed, according to the precept
of God’s word, that as yet we are not come to the outward face of the same.”
The tract went on to attack the lordship and pomp of bishops and to call for
the creation of a proper system of consistorial discipline.??

In challenging the authority of bishops and calling for a system of consis-
torial authority, Field’s and Wilcox’s Admonition introduced the same sort of
issues that had troubled Scotland and the Palatinate. Other initiatives of these
years reinforced the scrutiny of the church’s institutions and disciplinary sys-
tem. In 1571, a former Marian exile to Geneva, Percival Wiburn, spurred the
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local authorities of Northampton to draft a plan for the local reformation of
manners that included weekly gatherings of the mayor and city council “as-
sisted with the preacher, mynister, or other gentlemen” for “the correction of
discorde made in the towne, as for notorious blasphemy, whoredome, drunke-
ness, raylinge against religyon, or the preachers thereof . . . and suche lyke” in
order that ill life might be corrected, God’s glory be set forth, and “the people
brought in good obedience.” The intervention of the local bishop hastily put
an end to this experiment.?? More important yet, Cambridge had been thrown
into a “hurly-burly and shameful broil” in 1570 when a talented new divinity
professor, erstwhile opponent of vestments and future anti-Roman polemicist,
Thomas Cartwright, had delivered a series of lectures on the model of the
primitive church as set forth in the Acts of the Apostles. Just how far Cart-
wright used the example of the early church to criticize the structure of the
Church of England in his initial lectures is unclear because the lectures do
not survive. Yet the response to his lectures points directly at the inference
that he advocated the elimination of the offices of bishop and archbishop as
then constituted in the church and the desirability of having in each church a
preaching minister in whose appointment it had a voice. For such ideas, Cart-
wright lost his Cambridge post. He went to Geneva, where he taught in the
academy and made it a point to sit in on a consistory session. By the time of
his return to England two years later, his encounter with Calvin’s doctrine
of the fourfold ministry and with the critique that Beza was just then evolv-
ing of “pseudepiscopi” in his correspondence with Knox and the Scots had led
him to discern in the Bible a far more elaborate blueprint of a properly re-
formed church.?

Cartwright joined the controversy sparked by the Admonition with his Re-
plye to An Answere made of M. Doctor Whitgift Agaynste the Admonition
to the Parliament (1573), which declared that a properly reformed church
contained the classic four orders of ministers, exercised its own ecclesiasti-
cal discipline to which even rulers were subject, and permitted no minister
permanent jurisdiction over any other. A Second Reply claimed that Calvin
“misliked” even the “small preheminence” of being permanent moderator of
the Genevan Company of Pastors. (There is no evidence this was in fact the
case, but in 1578 Beza would oversee a change in the functioning of that body,
ceasing to act as permanent moderator and insisting that the office hence-
forth be rotated, a sign that the idea of equality among ministers first articu-
lated in the initial French national synod was now becoming a fixed prin-
ciple of Genevan ecclesiastical organization.) The Second Reply also spoke
of a hierarchy of presbyteries and synods, as did the Full and plaine decla-
ration of Ecclesiasticall Discipline, of Walter Travers, likewise published in
1574. These works were the first fully elaborated theoretical statements of the
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program that would later be dubbed presbyterianism—a program that added
the Franco-Genevan principle of the equality of all ministers to the insistence
upon the necessity of consistorial discipline of Calvin, a Lasco, and the Pala-
tine Disziplinisten, while holding up the hierarchy of synods of the French
church as the model church structure for a larger polity. (Beza combined all of
these principles into a single work for the first time four years later in his On
the Order Among the Pastors Serving the Church of Geneva [1578].)% For
expressing their views in print, Field and Wilcox were imprisoned for a year,
while Cartwright fled once more to the Continent—to Heidelberg this time,
where the later works in the controversy first appeared. Elizabeth ordered the
formation of commissions of enquiry to enforce the required subscription to
the basic articles of the church. Ultimately, however, the number of nonsub-
scribers these turned up proved so great that church leaders had to back off
the strict enforcement of the order lest too many zealous combatants against
the Catholic enemy be lost. Many ministers were allowed to subscribe with
reservations.

For the next eight years controversy about the proper ordering of the
church abated but did not disappear. The reform-minded Grindal was ele-
vated to the archbishopric of Canterbury in 1575. One small group of parti-
sans of further reform around Robert Browne broke off communion with the
main body of the church in 1581, citing its “dumb [that is, nonpreaching]
ministry” and its lack of proper discipline as reasons for not accepting the
legitimacy of the church. After forming their own congregation in Bury St
Edmunds, they were forced into exile in the Low Countries, where Cartwright
encountered them while serving as minister to the Merchant Adventurers at
Middelburg. He tried to convince them that while the English church might
be flawed, the flaws were not so great as to require separation, the view that
continued to be held by the great majority of partisans of further reforma-
tion. In some shires, the licensed preachers moderated discussions among the
ministers of the vicinity in “exercises of prophesying” roughly modeled on the
Zurich Prophezei and its reincarnation in the refugee churches of London.
Here ministers mulled over “profitable questions” and occasionally discussed
such matters of moral reform as how to stop “playes of Maietree” and the mis-
use of the Sabbath. These aroused the queen’s mistrust and sparked a drama
when she ordered Grindal to oversee their suppression. He refused, arguing
that Paul’s suggestions in his letter to the Corinthians that those who proph-
esy and speak in tongues (1 Corinthians 14) should gather regularly for mutual
edification offered irrefutable biblical sanction for such gatherings. For this he
fell into disgrace and was placed under virtual house arrest. Many of the cleri-
cal assemblies survived or reconstituted themselves after being temporarily
suspended.3°
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Controversy grew more intense again after Grindal died in 1583 and was
succeeded as archbishop of Canterbury by a man of a very different stripe,
William Whitgift, the chief polemical opponent of the presbyterians in the
controversy touched off by the Admonition to Parliament. Whitgift, too, stood
at least partially in the traditions of Reformed thought, but those of Zurich
rather than Geneva, France, or Scotland. “I make no difference betwixt a
Christian commonwealth and the church of Christ,” he exclaimed, echoing
Zwingli. He believed that no blemishes marred the English church’s beauty:
“God be thanked, religion is wholly reformed, even to the quick, in this
church.” If it differed in its forms of worship from continental Reformed
norms, this was simply an instance of the legitimate variety of practices found
in different territorial churches. At the same time, he deeply feared subver-
sion, was haunted by the specter of Anabaptism, and linked the maintenance
of ecclesiastical hierarchy to the preservation of the political and social hier-
archy. “I am persuaded,” he wrote, “that the external government of the
church under a Christian magistrate must be according to the form of gov-
ernment used in the commonwealth—a principle that James I would later ex-
press more pithily as “No bishop, no king.”3? Strong measures were needed to
assure respect for the existing forms of the church, he believed, and he drafted
a formulary requiring all clergy to swear that the Prayer Book contained noth-
ing contrary to the word of God and that they would use it in public worship.

By the early 1580s, the more self-consciously godly ministerial conferences
and exercises in prophesying had become occasions for discussing plans for
further amelioration of the church and had entered into correspondence with
one another. Whitgift’s accession coincided with the brief ascendancy in Scot-
land of the earl of Arran, whose Black Acts had driven many of the parti-
sans of the Second Book of Discipline, including Andrew Melville, into exile
in England. Conferences with some of these exiles increased the resolve of
the godly to resist the developments threatening the purity of both churches
and to assert presbyterian principles. Ably led by the coauthor of the Admo-
nition to Parliament Field, the self-styled “faithfull ministers that have and
do seeke for the discipline and reformation of the Church of England” pro-
duced a new surge of pamphlets. Allies introduced into Parliament in 1584 a
bill to replace the Prayer Book with the Genevan liturgy and to install a sys-
tem of church government with parish consistories and synodal assemblies
for each shire. In support of this reform, the collaborating clerical conferences
sought to assemble information demonstrating the continuing inadequacies of
the ministry.’®

When this new campaign to reform the church through parliamentary ini-
tiative gathered little support in Parliament and failed, a number of partisans
of change, including Field, Travers, and Cartwright (now back in England and
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running a hospital in Warwick thanks to the patronage of the earl of Leicester
and Lord Burghley), decided the time had come to draft a proper order for the
English church comparable to Scotland’s Second Book of Discipline. Travers
drew up the order, which was circulated for discussion and went through a
series of revisions. It contained provisions for parish consistories and three
levels of ecclesiastical assemblies, ranging from local conferences of both min-
isters and elders for administrative purposes and clerical edification through
provincial synods to a national synod. Called the Book of Discipline, it was cir-
culated to an array of county conferences late in 1586 with a formulary that
members were asked to sign indicating their acceptance of it. Here was the
most ambitious assay yet to transform the English church from within. A few
ecclesiastical conferences dared to accept the document and began to style
themselves classes or synods. The great majority refused to subscribe to so
radical a reshaping of the church. In anticipation of the Parliament of 1586,
at which another bill would be introduced to replace the Prayer Book with
the Genevan order of service, the communicating conferences also launched a
drive to elect well-intentioned representatives. Again, the effort met with little
success.?

As the work of reshaping the church continued to founder, frustration
mounted among the partisans of further reformation. It finally burst forth
in the intemperate polemics of the Martin Marprelate tracts of 1588, which
blasted “our vile servile dunghill ministers of damnation, that viperous gen-
eration, those scorpions,” the bishops. The defeat of the Spanish Armada in
the same year removed the threat of Catholic conquest, freeing the hierarchy
to act against the precisians in its midst. Field’s death, also in 1588, cost the
cause its best leader. Most of the prominent privy councillors who had so often
sheltered partisans of further reformation also passed from the scene around
this time: the earl of Bedford in 1585, the earl of Leicester in 1588, and Sir
Francis Walsingham in 1590. These concurrent happenings all facilitated the
most determined crackdown yet against the left wing of the church, which
Richard Bancroft, Whitgift’s former chaplain and successor as archbishop of
Canterbury, organized with fastidious efficiency. After gathering information
about the network of Puritan conferences and deploying this to present the
network as more tightly organized and seditious than it really was, he won
permission to oversee its dismantling. Cartwright and eight other ministers
were imprisoned for more than eighteen months and subjected to an intimi-
dating trial before the Star Chamber. The clerical conferences were broken
up. Once again, a few precisians withdrew from the established church and
formed separatist congregations in London and Norwich, now complete with
a fourfold ministry on the Genevan pattern, if not, because there were too
few churches to permit it, a full-fledged presbyterian-synodal organization.
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After fifty-six members of one of these churches were arrested in the woods
near Islington in 1593, a harsh new law against sectaries was enacted. The
separatist ministers John Greenwood and Henry Barrow were executed. Rem-
nants of these groups sought exile in the Netherlands, joining the mix there
that would give rise to the Pilgrims of Plimouth Plantation and the earliest
English Baptists. Fifty years later, when the onset of the civil war shattered
the established order and reawakened hopes of all sorts for the reorganization
of church and society, the Book of Discipline drafted by the presbyterians of
1585-87 would be revived and proposed as the platform for a new and tempo-
rarily successful reshaping of the English church. For the moment, the most
highly organized effort to date to amend the shape of the Elizabethan settle-
ment was scattered to the winds.*

Not the least of the consequences of the presbyterian agitation of 1584-88
was the theological response it generated among defenders of the status quo.
The earliest response to the strong new assertion of the equality of ministers
by Beza, Melville, and Cartwright had been to argue, as Whitgift and Scotland’s
Patrick Adamson did, that the nature of the ecclesiastical polity was a matter
on which Scripture offered no clear guidelines and that as a result could be
determined in whatever fashion seemed most expedient for the polity in ques-
tion. Beginning with John Bridges’ Defense of the government established in
the church of England for ecclesiastical matters (1587), a series of authors
began to claim apostolic origin for the institution of episcopacy, “so that we
must needs confess that it is of God also.” Here were the origins of jure divino
episcopalianism. A still more ambitious defense of the status quo of a dis-
parate character was undertaken by a learned ex-protégé of Jewel’s, Richard
Hooker, in his Laws of Ecclesiastical Polity. In the first four volumes of this
work, published in 1593, Hooker denied that Scripture contained sure rules of
church polity, argued that natural law represented a critical source of rules for
human action alongside the Bible, and maintained that rites and institutions
were not necessarily bad simply because they conformed to Roman usage.
Like Whitgift, he followed the Zurich reformers in refusing any discrimina-
tion between the church and the commonwealth in a Christian kingdom. If he
thus positioned himself on this issue in the tradition of Zurich and Erastus—
Erastus’s Explanation of the Weighty Questions Concerning Excommunica-
tion was in fact published amid the debates of these years, as was Beza’s Pious
and Mild Treatise on True Excommunication and a Christian Presbytery
in reply—his great novelty lay in his appreciation for the rites of the English
church that had been so recurrent an object of precisian attack. His long fifth
book, published in 1597, defended the practices of the Prayer Book as having
a “sensible excellency correspondent to the majesty of him whom we wor-
ship.” They were not simply adiaphora, but positive aids to proper worship.
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With this move, Hooker became the first to defend the Church of England as
a golden mean not between the extremes of Rome and Anabaptism, as earlier
defenses like Jewel’s had done, but between Rome and Geneva. As one of his
modern editors has written, his fifth book “in effect created Anglicanism as a
self-consciously distinctive form of religious life.”4!

Although the first five books of Hooker’s Laws would go through eight edi-
tions to 1639, his vision of the English church would not achieve its greatest
impact until the second half of the seventeenth century. Most Englishmen,
under James as well as under Elizabeth, continued to see their church not
as occupying a distinctive phylum in the classification of Europe’s newly di-
versified ecclesiastical kingdom, but as one of the Reformed churches.*> The
defeat of the presbyterial initiative of 1585-87, as of the earlier movements
for further reformation of the 1560s and 1570s, nonetheless guaranteed that
it would remain an idiosyncratic Reformed church. After 1590, attempts to
change it significantly to make its polity and worship conform more closely
to normative Reformed models ceased for a full half century. Instead, it began
to change in other ways. On the one hand, the need to defend partially re-
formed rituals and an unreformed church polity would lead growing numbers
of English churchmen away from the broader consensus of Reformed theology
on certain issues. On the other hand, the failure to found an effective system
of ecclesiastical discipline would spark those who still aspired to an ample ref-
ormation of manners to experiment with voluntary techniques for promoting
individual and communal sanctification. In sum, by the 1590s, it was at last
clear that the Elizabethan church settlement would not be radically changed
during Elizabeth’s lifetime. It was also manifest that the peculiar nature of that
settlement had created a most unstable and dynamic national tradition.
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Local Reformations

Under Noble Protection

s the sixteenth-century traveler left the Holy Roman Empire and
moved east, the population grew sparser and the power and privi-

leges of the aristocracy increased. The great political entities of this

region, Hungary and Poland-Lithuania, were imposing in their ter-

ritorial extent, but they lacked the judicial, administrative, and tax collect-
ing capacities of the west European monarchies, and the enshrinement in
just these years of the principle of elective kingship hamstrung their poten-
tial for consolidation by forcing successive monarchs to strike debilitating
bargains with those who elected them. Culturally and economically, these
kingdoms were more closely tied to western Europe than ever before. The
demographic and economic expansion of the sixteenth century stimulated the
region’s trade with Germany and the Low Countries in grain, forest products,
livestock, and minerals. Pockets of German merchants and burghers through-
out the region made German an urban lingua franca. Italian artists and intel-
lectuals were drawn to the courts of the region. Thanks to these connections,
evangelical ideas penetrated these kingdoms in short order, and forceful Prot-
estant movements would ultimately win the allegiance, at least briefly, of an
impressive fraction of each one’s political elite. But as befits this politically
and socioeconomically distinctive region, the process by which these move-
ments came about and gained legal toleration was quite unusual. Religious
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change was neither accompanied by the violent political upheavals that at-
tended the reformations from below in France, Scotland, and the Netherlands,
nor accomplished by the controlling governmental hand of the princely re-
formations of England and many German territories. It resulted instead from
generally nonviolent local reformations, protected and promoted, especially
in the Polish-Lithuanian Commonwealth, by the powerful nobility of the re-
gion.

One key to the distinctive course of religious change in these regions was
the relative weakness of monarchical authority, which afforded the evangeli-
cal movement unusual freedom in which to disseminate. It spread quickly
through the German-speaking towns of the region, where it was overwhelm-
ingly Lutheran in cast, then hurdled the language barrier to take root among
Slavic- and Hungarian-speaking nobles, burghers, and clerics, who more often
inclined to Reformed views. By the 1540s, localized changes were transform-
ing parish-level religious practices in portions of both kingdoms. Attempts by
the bishops and crown to suppress these in Poland sparked prompt resistance
in the name of defending aristocratic privileges and quickly led to the estab-
lishment of legal toleration. Here, the movement’s expansion was stalled by
internal divisions and by an early, determined movement of Catholic renewal.
In Hungary, the Catholic church virtually collapsed from within after the shat-
tering Ottoman triumph at Mohdcs in 1526 and was too weakened even to
pursue the suppression of heresy for most of the century. Only when the east-
ern branch of the Habsburg family that ruled a portion of Hungary embraced
a more aggressively Catholic set of policies around the end of the century did
the Protestants of this region feel the need to gain codification for their rights
of worship. By that date, the face of worship was transformed across the coun-
try, and the political elite was almost entirely Protestant.

The distinctive pattern of the Reformation’s progress in this region adds
still another element to the question of why Reformed rather than Lutheran
churches were more successful during the second wave of Protestant expan-
sion. In both countries, the first expansion of the movement among the bur-
ghers of such enclaves of German domination as the cites of Polish Prussia
and the Saxon mining towns of Transylvania eventuated in Lutheran domina-
tion of the local Protestant movement. The growth of the movement in other
areas and among different sectors of the population led predominantly, al-
though not exclusively, to the establishment of Reformed churches. Histori-
ans of the region tend to ascribe this pattern to an impulse toward ethnic
differentiation presumed to be deeply rooted in the region, as if the Poles
and Magyars embraced Reformed ideas precisely because they were not as-
sociated with Germanness, as Lutheranism was. The ethnic factor cannot be
neglected, but one must wonder if ethnolinguistic rivalry was as yet a power-
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ful enough force in the region to fully explain this phenomenon. The confes-
sional divisions did not always follow linguistic fault lines with precision: Lu-
theranism predominated among the Slavic speakers of northwestern Hungary
and Habsburg Carinthia, Styria, and Carniola (today’s Slovenia); in the Polish-
Lithuanian commonwealth, some cities came to have separate German-
language Lutheran churches and Polish-language Reformed congregations,
but others housed a single confession, Lutheran in numerous cases and Re-
formed in others, that offered worship in both languages. Clues that hint at the
reasons Reformed churches came to outnumber Lutheran ones are scarce.
The consistent attractiveness of Reformed ideas to those of humanist or Mel-
anchthonian educational formation appears to provide one part of the expla-
nation, but in the end the greater appeal of the Reformed is easier to observe
than it is to account for here.

POLAND-LITHUANIA

At the close of the Middle Ages, the 815,000 square kilometers of the dy-
nastic union of Poland and Lithuania composed the most religiously diverse
polity ruled by a Christian king owing obedience to Rome. Three major ter-
ritorial units of quite disparate character existed within this loose amalgam;
they would be bound into a tighter union having a common representative
institution by the Union of Lublin of 1569.1

The smallest of the three Jagiellon possessions, Royal Prussia, had been
wrested from the control of the Teutonic Knights in 1454. Straddling the lower
Vistula, the highway to the Baltic for grain exports from the interior, this
was the most urbanized part of the commonwealth and the territory most
akin to western Europe. Richly privileged, Danzig (modern Gdansk) was the
commonwealth’s greatest port and by far its largest city, an emporium for im-
ported luxuries of all sorts with a population of roughly thirty thousand people
in the late fifteenth and fifty thousand in the late sixteenth century. Elbing
(Elblag) and Thorn (Torun) ranked among the Polish-Lithuanian Common-
wealth’s eight largest cities. These three towns sent representatives to the
upper house of the territorial estates; the smaller cities were represented in
the lower house. The region had been exclusively Christian and loyal to Rome
ever since the Teutonic Knights had first conquered it and forged a dense
parochial network. Its cities were predominantly German speaking and kept
their municipal records in that language.

The historic core of the Polish state and its most populous part, the king-
dom of Poland properly speaking, was rapidly evolving during the sixteenth
century toward the “nobleman’s paradise” of the next two centuries. Although
some nine hundred localities possessed urban privileges by the end of the six-
teenth century, scarcely ninety lived primarily from manufacturing or com-
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merce, the rest being overgrown farming communities. Few exceeded three
thousand inhabitants; according to Jan de Vries’s calculations (which exclude
Lithuania and Hungary), this was the least urbanized region of Europe except
for Ireland.? The larger towns contained sizable numbers of German, Italian,
and Scottish merchants and craftsmen, a bridge to a wider world in a region
in which literacy rates were lower than in the west. German-speaking clerics,
in particular, would prove an important conduit for evangelical ideas. Polish
speakers nonetheless predominated in these cities, and the language of mu-
nicipal deliberations in most had switched from German to Polish by the be-
ginning of the sixteenth century. The smallness of these cities as well as their
political weakness impeded their ability to offer an autonomous basis for a
powerful reformation movement. Lay or ecclesiastical lords exercised propri-
etary control over the great majority of towns. Even the largest of the self-
governing royal towns, such as Cracow, Poznan, and Lublin, were unrepre-
sented within the Sejm (Diet) and were increasingly subject to the oversight
and control of the royal agents, or starostas. Furthermore, commerce was
regulated more and more in a manner that undercut domestic urban manu-
factures and monopolized much of the trade for the nobility and the German
merchants of the great trading towns outside the territory’s borders. Those
possessing noble status made up no less than 8 to 10 percent of this territory’s
four million inhabitants. Such a large class inevitably contained vast grada-
tions of wealth within its ranks, but in law and ideology all nobles were equal.
Most displayed a fierce commitment to the defense of their “golden privileges”
and an equally fierce contempt for all who lacked noble birth. A small but
wealthy and politically influential fraction of these noblemen sought and ob-
tained higher education. The kingdom’s sole university in Cracow being in ap-
parent decline, a growing number of the nobility traveled abroad to Leipzig,
Frankfurt a/d Oder, and above all Wittenberg—another conduit for Protestant
ideas. Poles of lesser birth, by contrast, continued to look predominantly to
Cracow for a university education.

Although the kings of Poland had embraced Christianity since 966 and al-
though concern about heresy was not unknown in late medieval Poland (at
least a dozen people were executed as Hussites in the fifteenth century), con-
siderable religious diversity was tolerated. The incorporation of southern Ru-
thenia into Polish territory had brought a substantial number of Orthodox
Christians under the rule of the Polish crown, while attention to populating
the vast expanses of the realm had led to permission being granted to an
exotic mix of peoples to settle, including Moslem Tartars, Monophysite Arme-
nians, Crimean Karaites, and Ashkenazic Jews. The Teutonic Knights, long-
standing rivals of the Polish crown, denounced this willingness to accept infi-
dels. To rebut the theological and legal claims that the knights advanced to
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justify their invasions, Polish canonists formulated justifications for the tol-
eration of other faiths. Direct continuity cannot be observed between these
ideas and those that would be put forth during the second half of the sixteenth
century to justify the unusual toleration for Christian dissidents that came to
exist in Poland in the wake of Protestantism’s growth. But there can be little
doubt that the experience of religious diversity helped prepare the ground
for this. When such partisans of religious unity as the Jesuit Peter Skarga ar-
gued in the late sixteenth century for strong measures against heresy because
“where people are not held by a common faith no other bond will hold them
together,” the argument could hardly seem convincing.?

Lithuania, the largest but least densely populated part of the Jagiellon dy-
nastic union, stretched even farther beyond the pale of Latin Christendom.
This land of forests and bogs, more thinly urbanized yet than Poland, was
the last region of Europe to receive Christianity: its pagan kings converted
only on concluding their dynastic alliance with Poland in 1385. At the turn
of the sixteenth century, the Christianization of its ethnically Lithuanian re-
gions was but superficial. Paganism flourished in much of the countryside,
and the network of parishes was so loose that many parish churches lay fifty
kilometers from one another and were expected to serve several dozen vil-
lages. The Orthodox Ruthenians who occupied much of the eastern expanse
of the grand duchy employed the Cyrillic alphabet and were loyal to the patri-
arch in Moscow. Lithuania’s first permanent printing press did not arrive until
1574. Insofar as the Reformation grew out of spiritual aspirations and dis-
satisfactions within late medieval Christianity that were most intense in areas
where cities were numerous, the rituals and practices of flamboyant Chris-
tianity flourishing, and literacy and education widespread, few parts of Eu-
rope could have seemed less promising soil than Lithuania. But the region’s
great nobility, whose possessions commonly dwarfed in scale the holdings of
the leading Polish nobles, was at the cutting edge of a gradual Polonization
that was radically changing the customs and language of the grand duchy’s
elite in a manner that opened it up to western cultural and educational influ-
ences. The conversion of certain of these Polonized magnates would lead to
the establishment of a surprisingly large number of Protestant churches.

The close trade links to Germany brought word of Luther’s ideas quickly
to the portions of the commonwealth near the empire and set off immediate
agitation, centered around the Baltic, where demands for social and political
reforms widely accompanied the call for evangelical renewal. King Sigismund
I showed himself to be anything but tolerant. His first decree banning the im-
portation of Luther’s writings into Poland was issued at the relatively early
date of July 1520. In 1523, he decreed death as the penalty for anybody who
adopted or spread Lutheran ideas, while requiring all books printed in the
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kingdom or imported from abroad to be submitted for censure by the rector
of Cracow, also on pain of death. Measures of 1535 and 1540 forbade Poles
from studying abroad at heretical universities. Such harsh decrees were at
least partly inspired by the alarming strength of the early evangelical move-
ment throughout the Baltic and the rapid upgrowth of a Protestant bastion
on the country’s border in the former lands of the Teutonic Knights secular-
ized by the Hohenzollerns in 1525. Evangelical sentiment mounted so precipi-
tously in Danzig that supporters were able to force the authorities to set aside
a church for evangelical preaching in 1522. In 1525, a popular uprising over-
threw the city council and closed the monasteries. Evidence of comparable, if
less intense, agitation has been discerned in twenty-six other cities as well in
1525, in Poland proper as well as in Royal Prussia.* Sigismund himself went to
Danzig to restore the old religious and political order and to punish the rebel-
lion’s ringleaders. The agitation of 1525 died down. But as occurred elsewhere
in Germany and around the Baltic, it was followed throughout the German-
speaking areas of Royal Prussia by a second period of advance of evangelical
sentiment, politically chastened in content, that led to renewed initiatives,
with the assistance of the new Lutheran citadel of Koenigsberg, to refashion
worship on a piecemeal basis in many localities. By 1555, as many as half the
communities of Royal Prussia may have altered their worship in a Lutheran
manner.’

The language barrier delayed the transmission of evangelical sentiments
beyond the German-speaking burghers of the towns by approximately a de-
cade. The first known evangelical sympathizer of Polish origin was Jacob Ilza,
a member of the arts faculty at Cracow who fled the country in 1534 rather
than renounce his ideas. In 1544, Jan Seklucjan, a native of Bamberg who
had preached for a while in Poznar, began to publish the first Polish-language
evangelical works from a press in Koenigsberg. His works included a num-
ber of translated satires against the clergy and the purchase of anniversary
masses, a catechism after Melanchthon, hymns, domestic postils, and a trans-
lation of the Bible. A noteworthy evangelical circle also formed in the mid-
1540s in the capital, Cracow, around two men: Francis Lismanino, the pro-
vincial of the Franciscan order known to have been drawn to the ideas of
Erasmus and Bernardino Ochino; and Felix Cruciger, a Cracow graduate who
resigned his church living in 1546 because of his growing disagreements with
the Roman church. As a seventeenth-century account relates the story, Cruci-
ger was summoned to the bishop’s court on heresy charges and asked if he
followed Calvin’s views. This was the first time he had heard the name. He pro-
cured various Calvin works and became a follower. Whether or not the story
is accurate, reliable evidence that Swiss theologians were beginning to have
an effect on Polish evangelicals by 1546 survives in the epistolary traces of a
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visit to Zurich in that year by Johann Maczinski, who had studied in Witten-
berg and would correspond in future with Pellikan, Vadian, and a Lasco. Three
years later Calvin received his first letter from a Polish correspondent and re-
plied to its advice by dedicating his commentary on Hebrews to the new Polish
ruler, Sigismund II.6

Agitation for religious change and the transformation of worship in the
localities was gathering steam by the end of the 1540s in Great and Little
Poland. Often, the critical role was played by noblemen who offered evan-
gelical clerics shelter on their estates or in their compounds within the royal
cities. In certain towns essential protection and support came from promi-
nent merchants. The leading lay champion of the cause in Cracow was Johann
Boner, a wealthy merchant and city councillor. Although of German origin,
his financial and commercial services to the court and the resident nobility
tied him closely to the aristocracy, and he must have been a fluent Polish
speaker in this city now dominated by that language. Such a pattern of con-
nections helps to explain why Cracow Protestantism, always strongest among
the urban elite, would be exclusively Reformed in character for the next two
generations. Local reformations of worship, whose precise details are rarely
known, began to multiply between 1547 and 1553, most strongly in the re-
gion between Cracow and Lublin, which would become the heartland of Polish
Protestantism. Lithuania was affected as well in 1553, when no less a figure
than Nicolas Radziwilt, the powerful chancellor of the Grand Duchy and one
of the most thoroughly Polonized magnates of the region, began to shelter
Protestant preachers. His theological inclinations moved from an initial set of
views close to Lutheranism toward a more unmistakably Reformed outlook
under the sway of the Cracow-educated Simon Zacius. His example was fol-
lowed by other leading Lithuanian nobles.”

The most important initial effort to give fixed shape to the proliferating
changes in worship came from Francisco Stancaro, a Mantuan-born Christian
Hebraist whose evangelical leanings led him to flee Padua and then Vienna.
With six other heretical clerics, he established in 1550 a new order for the
church in Pinczéw (in Little Poland) on the estate of Nicolas Olesnicki. The
monks there had recently been driven from a cloister and the church puri-
fied of its images. The order was based closely on Herman of Wied’s proposed
Cologne Reformation, drawn up jointly by Bucer and Melanchthon. Stancaro’s
Canons of the Reformation of the Polish Church would be published in Frank-
furt a/d Oder in 1552 and serve as the basis for other church foundations
carried out after the Italian exile was forced to flee Pinczéw. The existing re-
gional ecclesiastical synods within the Roman church provided a ready model
as the need to promote cooperation and unity of practice on a wider territorial
basis came to be felt; so too, as in Scotland, did the German Lutheran inno-
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vation of the church superintendent. In 1554 a gathering of several ministers
took place in the region of Stomniki, near Cracow, in what later synodal pro-
tocols would record as the first synod of a Reformed church. Cruciger, now
serving as the pastor of Secymin, was chosen to head the church and before
long was signing letters “Superintendent of the renascent Church of Christ in
Little Poland, in the name of all the ministers and nobles united in the faith
of Jesus Christ.”8

As efforts to instill Protestant worship spread, the ecclesiastical hierarchy
discovered the difficulties of enforcing the harsh laws on the books against
heresy in a land in which assertive noblemen jealously guarded their honor
and privileges. A clerical synod of the Roman church appointed an inquisitor
for every diocese in 1551. A few bishops took action against priests who had
married and at the noblemen who sheltered them. Because accused noble-
men had the troublesome habit of turning up at the bishop’s court with armed
retinues, many sentences were handed down without a hearing. Some con-
demned the accused to forfeit their property. This inspired a united front of
protest at the next Sejm by the assembled gentry, who saw such actions as
abuses of judicial power. An eloquent defender of noble privileges, the Protes-
tant Raphael Leszczyniski, was elected president of the Chamber of Deputies;
Protestants would likewise preside over every Sejm through 1565. The Catho-
lic Jan Tarnowski, commander of the royal armies, was no less eloquent in his
denunciation of the actions of the episcopal courts, which he saw as an in-
tolerable attack on Polish liberties, all the more egregious in that the edicts
against heresy had not been voted by a Sejm and thus violated the statute of
1505 that declared no new law could be proclaimed without the Diet’s accord.
A one-year suspension of ecclesiastical jurisdiction was obtained. Olesnicki
was meanwhile called before a royal tribunal, where he was reportedly bitten
by one of the royal dogs but defended himself so ably against his accusers that
he was released without punishment.’

The hierarchy tried to renew its punishment of heretics and their support-
ers as soon as the one-year suspension of ecclesiastical jurisdiction expired,
concentrating its energies on plebeian violators. Once again its efforts foun-
dered on aristocratic resistance. Three burghers of Poznan were sentenced
to death for heresy in 1554, but after one escaped the other two were freed
from prison by a posse of armed nobles. Another sentence followed against a
cobbler. To the dismay of the bishop, who asked why noblemen should con-
cern themselves with a simple artisan, a delegation of more than a hundred
members of the gentry demanded and gained his release. “It’s not that we
care about the cobbler,” Jacob Ostrorég told the bishop, “but we realize that if
you got your way with him, you might do the same tomorrow to Marszewski,
Tomicki, Ostror6g and others.” At the Sejm of 1555 and then more perma-
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nently at that of 1562-63, ecclesiastical jurisdiction over laymen was once
again suspended.!?

A significant modification was made to this suspension in 1557 when it was
decreed that “the royal towns and others since they cannot equal the gen-
try either in freedom or in dignity, should not be included in this permis-
sion.” The crown would subsequently push its local officials to act against the
Protestants in the towns under their jurisdiction, although some of these offi-
cials were themselves inclined toward the movement and refused to do so.
This measure applied only to Poland. The already predominantly Lutheran
towns of Royal Prussia ensured their ability to shape religious life within their
walls as they desired by purchasing recognition of their rights of jus refor-
mandi for the hard cash that the threadbare royal treasury always so desper-
ately needed—thirty thousand florins plus a further loan of seventy thousand
florins in the case of Danzig. The leading Protestant magnates of Lithuania ex-
tracted similar privileges for the churches in the Grand Duchy’s royal towns
in 1562, when the king needed their aid for a campaign against Muscovy.!

Although the establishment of Protestant churches continued to involve
violation of the law and a measure of political risk in the royal towns of Poland,
by the mid-1550s the nobility had won effective freedom to modify worship
as its members saw fit on their domains. The culmination of endeavors to
guarantee this freedom came with the Warsaw Confederation of 1573, drafted
to ensure that the newly elected Henry of Valois, widely suspected of having
tainted his hands in the Saint Bartholomew’s Massacre of the preceding year,
would not introduce religious strife “such as we clearly observe in other
realms” on taking up the Polish throne. The measure, which Henry swore to
uphold, pledged the nobility not to spill blood or invoke penalties of confis-
cation, imprisonment, or banishment against one another “for difference of
faith or church” and to oppose anybody who tried to do so. At the same time
it reaffirmed the authority of lords over their subjects and their powers to re-
press revolts on pretext of religion. Debate would follow for a generation over
whether or not the protections guaranteed by this document extended to the
towns and to commoners, and work to guarantee that they would was vainly
undertaken at later Sejms. In practice, the upshot of this document was the
triumph of a principle that could be summarized as cuius dominatio eius
religio.'?

Because of the rapid suspension of ecclesiastical jurisdiction and the weak-
ness of the royal and ecclesiastical courts prior to its suspension, the Polish
Reformation was a reformation without martyrs. The one known execution
for a crime of belief in the sixteenth-century commonwealth was of an eighty-
year-old woman, apparently a convert to Judaism, who was put to death in
1539 for denying the divinity of Christ. Her extreme unorthodoxy did not pre-
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clude several Protestant histories from claiming her as a martyr for the faith,
nor did the general paucity of martyrs prevent a reworking of Crespin and
Foxe, the Story of the Cruel Persecution of God’s Church, from appearing
from the Radziwilt-subsidized press in Brest-Litovsk in 1567; the depiction of
the Roman church as bloody and tyrannical was seemingly too much a part of
the Protestant outlook and too effective a tool for rallying support to be fore-
gone, even in lands whose national experience offered no grounds for such a
view.1?

As elsewhere, the greatest hope of Poland’s Protestants was not simply to
institute their own church and obtain legal toleration for it, but to imple-
ment a reformation of the national church. Hopes of this sort ran high in the
mid- and late 1550s. The king since 1548, Sigismund II, was known to have
read Protestant literature at court in the company of such evangelicals as
Lismanino. After Lismanino broke openly with the Catholic church and mar-
ried while in Geneva on a book-buying mission in 1554, he encouraged Calvin
to write the king to urge him to reform his church. Calv