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FREFACE

When John Calvin had the Genevan Psalter of 1542 published, he
wrote into the title the claim that the form of worship contained in the psalter
was "according to the custom of the ancient Church.” Yet today one takes for
granted that Reformed worship has neither interest nor precedent in the
liturgicai traditions of the patristic age. Some have charged the Reformers not
only with an ignorance of the forms of worship practiced by the Church in its
early centuries, buot indifference to them as well. Liturgicai scholars of other
confessions, and even some Reformed iiturgists have imagined that the doctrine
of soia scriptura ruied out any interest in the iilurgicai traditions of the
ancient Church. Littie attempt, therefore, has been made to discover any patris-
tic sources for Reformed worship. Nevertheless, Calvin did explicitly claim
patristic roofs for the liturgy of Geneva. In fact, this claim was often made
by Caivin as weli as other sixteenth-century Reformed theoinglins. The purpose
of this work is to show ihat we have every reason to take Caivin seriously. We
wiil try to show on what sources the Reformers based their understanding of
the liturgical usage of the ancient Church. We will try to find which patristic
sources were most influential on the liturgicai reforms. Perhaps when we see
the patristic sources which the Reformers used many of the features of Reform-
ed worship wiii be more easily understood.

A work of this sort must make certain boundaries limiting its scope of
research. The first limitation which we have made is that we have not con-
cerned ourseives with evaiuating fhe Reformers’ interpretation of their sources.
Today, such a consideration can be regarded as beside the point. Each genera-
tion must appropriate itz tradition for itself. What is for us more interesting
is to show that the early Reformed Church knew weli the tradition of the
ancient Church and valued it highly. The second limitation to be mentioned is
the choice of the Genevan Psaiter of 1542. We are concerned chiefly
with expiaining the patristic roats of the iiturgical forms found in this psalter.
Thia seiection is justified by the fact that it can be regarded as a good culmina-
tion of the Reformed iilurgicai revisions which preceded it and at the same
time the archetype of Reformed worship which followed it. The third iimitation
has been to restrict ourseives to the texts produced by Reformed Churches.

We have not given proionged study to the texts produced by Lutheran Churches,
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This limitation we particularly regret; however, the basic independence of the
two traditions, especinily in liturgicai matters, has been recognized since the
work of Julius Smend over seventy years ago. We have never found any reason
to question his conclusions in this matter. The fourth limitation concerns ortho-
graphy. In most cases the editions of texts which we have used ha\[e meticulous-
1y reproduced both the inconsistencies of sixteenth-century speiling and the
ingemuity of incunabular abbreviations. We hope our readers will be indulgent
to the rather free approach we have used in thege matters,

I
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Chapler I

1. THE HISTORY OF REFORMED WORSHIP
1500-1542

Before we can begtn our research on the question of whether the cuatom
of the ancient Church can be comsidered a source of the Genevan Psalter
of 1542, we must come to a certatn clarity as to the historical evolution of
the document. We mighl eay that thts document hag three reots, a Scriptural
roat, a patristic ront and an historical ront. The subject of our work is the
patristic roat, and the main body of our work will be devoted to this subject.
The Scriptural roat was, of course, the main concern of the Reformers and
therefore we cannnt ever let it out of sight although it is not the subjeci of
our inquiry. By way of introductiom, our eopening chapter will try to recount
the history which led up to the framing of our document, We will try to glve
an acconnt of some of the more lmportant lurgical documents tn which the
forms and ideas behind the Genevan Psalter of 1542 first began to
develop. We wlll begin by showing how the Genevan Psaltsr of 1542
musat be traced back te the Cathelic reform movement of the generation Im-
mediately before the Reformation. We will contlnue by showing how the Refor-
mers of Basel, Stragbourg, and Zurich began by an attempt to revise the
Roman Mass, but then after a year began to call for a more radical reform.
We will give speclal attention to the major decument of this call for a more
radical liturgical reform, the Grund und Ursach, in order to show that
far from calling for a revolt from apostollc tradition, the Reformers wers
engaged tn a return to the sources, Primarily it wag a return to the Scriptures,
but the writings of the Fathers were read as witnessea to the purer forms of
worship of the anclent Church, We will go oh to see how tn the following year
the churches of Strasbourg, them Zurich and Constance and finally Bagel be-
gan to institute the liturgical reforms called for in the Grund und Ursach.
We will emphasize the bagic simiisrity behind all thess aftempts at reform and
we will also try to show that they are not basically motivated by a desire to
express a go-called Zwinglian eaceamenial theology. We hope to show that the
Reformers were far more interested in worshiping as God had commanded than
tn developing 2 ceremony that would express their theology., We shall see how
after the establighing of certain basle types of llturgiss these churches began to
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exchange ideas through a series of meetings such as those of Bern, Augsburg,
and Ulm. These meetings produced liturgies which benefited from the exchange
of ideas between various Reformers. R seems to us that it was here that the
pairistic argument came into piay, especially as the Reformers discussed among
themselves what had been the practice of the ancient Church in regard to
hymnedy, the liturgical calendar, the Dismissal of the Unrepentant and the
prayers of the liturgy. We shall go on to show how French-spezking Protestant-
ism became part of this same liturgical reform and began to help shape it.
Turning our attention to Strasbourg we shall lock at the impertant liturgical
revisions of 1537 and 1539 to see how the Church of Strasbourg revised its
liturgy tn light of the practice of its sister churches. Then we shall see how
the French Church of Strasbourg took over this revised liturgy, adding to it
certain aspects of the worship of the French-speaking churches Neuchitel and
Geneva and above all the French metrical psalms, and how finally Calvtn, .
when he returned to Geneva, took this liburgy with him and adapted 1t to the
Church of Geneva, In this chapter we wish to give an historical account of the
liturgical development of the early Reformed Church., We wish to tell the story
of both the men and the documents that shaped the Genevan Psalter of
1542,



A. PRE-REFORMATION ATTEMPTS TO SUPPLEMENT THE
ROMAN MASS

1. The Christian humanists’ reform movement

of Southwest Gf-:rrm.ny1

Befare the Reformation began, along the banks of the upper Rhine and
especially in the cities of Basel and Strasbourg, but also in the free imperial
cities of Prankfurt, Conslance, Ulm and Augsburg, in the universities of Rei-
delberg and Tiibingen, and in the Latin schools of Sélestat and Pforzheim there
was a strong movement for the reform of the Church. First there was the re-
form led by Jacob Wimpdeling who combined a literary humanism, a simple
asceticism, and a stern criticism of both scholastic theology and momasticism,
His criticism was enforced by a rigorous appeal to moral purity and a fervent
Marian devotion. Wimpfeling had taught in Heidelberg, had lived in both Basel
and Strasbourg and spent the last years of his life in Sélestat, his native city.
His closest friend was Christoph von Uteaheim who was for twenty five years
the bishop of Basel, and who tried over the opposgition of the monastic orders
to reform the Church of Bagel. Johannes Geiler of Kaysersherg, the mystical
preacher of Strasbourg whose great learning, personal piety amd humorous
preaching against the loose morals of all levels of society, gave not only Stras-
bourg but also the imperial court 2 moral leadership which earns him a place
amaong the great preachers of the Christian Church. To the same group belonged

i i Otto Herding, " Probleme des frithen Humanismus in Deutschland,” Ar -
chiv fiir Knlturgeschichte, XXXVIR (1958), 344-389.

H. Hermelink, Die religifsen Reformbestrebungen des
deutschen Humanismus (Tibingen, 1907).

Henry 8. Lucas, The Renaissance and the Reformation (New
York and London, 1934).

Bernd Moeller, "Dle deutschen Humanigten und die Anfinge der Reforma-
tion,* Zeitschrift fir Kirchengeschichte, LXX (1959). '

Bernd Moeller, Reichsstadt und Reformation (Giitersloh, 1962),

Luzian Pfleger, Kirchengeschichte der Stadt Strassburg
im Mittelalter {(Colmar, 1941}

Lewis W, Spitz, The Religious Renaissance of the German
Humanists (Cambridge, Mass., 1963). (Rereinafter referred to as Reli-
gious Renaissance.)

Rudolf Wackernagel, Humanismns und Refiormation In Basel
(Basel, 1924), particularly pp. 81-94 and pp. 126-255. .
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Sebastian Brant, whose popular folk poem, Das Narrenschiff criticized
both the religious and the irreliglous practices of ihe day and lampooned man-
ners, politics and liturgical usage with equal wit, Johann Ulrich Surgant, also
a born Alsacian, studied in Paris before taking up a thirty -year ministry at
St. Thepdore’s Church in Bassl. At the University of Basel he was professor
of ranon iaw. There he did an effective job of working for the improvement
of the ministry. He might perhaps be constdered one of the first professors
of practical theology. He was a fast friend of both Wimpfeiing and Brant.

This was a reform movement that was completely loyal to the institution
of the Roman Church, Surgant and Geiler died before the Reformation but
Wimpfeling lived to see hig discipies leading the Reformation; Matthiius Zell
was preaching against the masg in Strasbourg and in Basel Qecoiampadins was
attacking Marian devotions. Even the director of his own Sélesiat latin School,
Johannes Sapidus, had gone over to ihe Reformation as well as its most famous
pupil, Martin Bucer. The Reformatlon was a source of great sorrow to
Wimpfeling and his rejection of it remained uncompromised by his personal
ties with its leaders. In 1527 Christoph von Utenheim died at a great age
seeing with regret his city of Basel being carried away by the Reformation.
Sehastian Brant, as imperisl counselor, remained loyal to ihe religious poltcy
of the emperor. These men were not pre-Reformation Protesisnts of the type
of John Rus or John Wycliff, They were men who brillisntly and devotedly
trled to reform the Church by means of the structure which was then in exist-
encs.

Sometimes the reform movement has been referred to as “Alsacian Chrl-
stlan Humanism." Thls is not altogether correct because one must include
wiihin the sphera, the cities of Switzeriand and such Swabian cities as Uim
and Augsburg. Ths universities of Basel, Heidelberg and Tibingen certainly
played a part. It has been called the "Wimpfeling Reform” but it was much
broader than one man, although thig title serves to distinguish it clearly from
the Christisn Numanism of Era.smusl. However, it is precisely in its local

The character of Wimpfeling does, in fact, illestrate the difference
between ths circle of men which concern us and other circles of humanism.
This is not only the case for the Erasmus circle but for the Nursmberg circie
as well. As opposed to Erasmus and Pirckheimer, Wimpfeling was little
influenced by Ilalian Humanism. The Duich mysticism of the Breihren of the
Common Life was much more influentizl on Wimpfeling. Through the Sélestat
Latin School the practical plety of the Devotio moderna had exercised a



character that we see one of its great disitnctions from the humanism of Erasmus.
Erasmus was equally at home tn Basel, Cambridge, Paris, Louvain or Venice.
His circle inciuded Thomas More and John Colet as well as Wiiliam Budé, Jac-
ques Lefevre d'Etapies, Woligang Capito and John Oecolampadius. Wimpfsling
and Brant had strong nationaiist tendencies. The great cars which Geiler and
Surgant gave to vernacuiar preaching and the prayers which Brant iranalated
tnto German went a long way in deveioping the German language. Erasmus was
interested only in the purification of Latth and spreading the knowledge of Greek.
It might best be calied "German Christian Humanism" even if in fact the move-
ment was limited to the Southwest of Germany and even if today the Aisacians
think of themselves as French and the Swiss understand themseives to he a
separate peoplel.

This movement, however, opened itself to the more international human-
ism of Erasmus, even if it feit obiiged o accept him as a true Germa.nz.
Wimpfeling had prepared the way for a serious study of the ciassical writers
of Christian anthnitﬂr. Bishop Christoph eagerly took Erasmus under his pro-
tection. The city of Basel was well prepared io assist Erasmus tn his remais-
sance of Christian Lattn and Biblirai Greek. There was the highly deveioped
printing indusiry, and especially the rareful crafismanship of the houses of
Johannes Froben and Andreas Cratander. There were younger scholars who
because of the work of Wimpfeling and his circle were ready and enthusiastic
aggistants for Erasmus. Among these were Beatvs Rhenanus and Qecoiampadius
who helped Erasmus pubiish his Greek New Testament aad his editions of the
Church Fathers. In return Erasmus regarded Christoph von Utenheim as a

model bishopa.

strong influence in the Upper Rhing, Cf., Albert Hyma, The Christian
Renaisoance, a Bistory of the "Devotio moderna®, {2nd ed.;
Ramden, Conn., i965), It is to be regretted thai Spitz has given such an un-
sympathetic picture of Wimpfeiing. The Reiigious Renaissance, pp.
41 -60.

1 The proper recognition of the meaning of this circie has been compii-
cated unduly by modern nationalism. Ome detects for instance in the book of .
Waidenmaier, a work which we shaii often have ocrasion to quote, a desire
to dismiss Reformed tendencies in South Germany as an alien "8wiss infiuence."
The two works of Bernd Moeiler quoted above have done much to clear up the
matter.

2 Johan Huizinga, Erasmus, trans. by Werner Kaegi (4th ed.; Base],
1951), 100-l0L, :

3 Ibia., p. 186



One must make, however, another clsar distinctlon between the humanlsm
of Ecasmus and German Christian Humanlsm. Erasmus was not a mysticl. He
wag a grammarian whose rather cold objectivity could never allow him to commit
himself to a cause. But the German Christian Humanists were at the same time
mystics, They were scholars to be sure, but they were praying and preaching
scholars. If one might be allowed a visual reference, they were men who still
moved in the world of Mathiags Griinewald and Hans Holbein the Elder. They
had not yet crossed into the woirld of Hans Holbein the Younger. They were
more theist than humanistz. Like Erasmus they were interested in refurning
to the sources but much more than Erasmus they strove to return to the Source.

In all it must be said that the cities of southern Germany and ahove all
the cities of Basel and Steasbourg had benefited from a generation of excellent
gpirltual leadership under such men as Geiler, Wimpleling, Brant, von Uten-
heim and Surgant, We can agree with Moeller that the free imperlal cities of
southern Germany approached the Reformation with a high level of spiritual
and tntellectual culturea.

Let us now furn to the liturgical reforms of this circle.

1 Johan Huizlnga, Erasmus, trans. by Werner Kaegi (4th ed.; Basel,
1951), pp. 115, 149 and 155.

2 We ftnd it hard to agree with those who would restrict the meaning of
Humanism to its literary aspects. Naturally, we want to heed the warning of
L. Spitz against a too narrow definition of Humanism as either, "a philosophi-
cal potrt of view which refers all truth and all knowledge to man” on the one
hand or *as an interest tn classical antiquity" on the other hand. The concern
with classlcal authors was as much with their attitude toward 1de as with their
literary style. As Spitz puts it, the humanists were, "... concerned with the
humane content of antique letters and their relevance to life, not merely with
outward form.” Religious Renaissance, pp. 4-6. {For the relation of
philosophical humanism to literary humanism see further pp. 108, 211, 239
and 277). Nevertheless, H. Lucas is not far from wrong when he says, "Hence
at the close of the Middle Ages there were two hostile points of view: the
ascetic other-worldly attitude and the new Humanism which emphasized man’s
Ie in this world.” H. Lucas, The Renalssance and the Reforma-
tion, p. 193.

8 Moeller, Reichsstadt und Reformation, 17, 61-62,



2. Johannes Ulrich Surgant’s Manuale cl.u'atcn'um1

Julius Smend 1n 1896 and more recently Fritz Schmidi-Clausing have cal-
led our attention to the imporlance of Johann Ulrich Surgant's Manuale cura-
torum for the worship of the Reformed Churchz. This remarkable pastors’
manual is 2 book on techniques of offering a more effective ministry. But it is
far more, because it grounds its practical theclogy on the principles of canon
law and on the classical doctrtne of the ministry to be found tn Gregory the
Great's Regula pastoralis and Augustine’s De doctrina christiana.
According to a recent study of the relation of the Manuale curatorum to
its medieval antecedents by Dorothea Roth, it is both a final elimax and a good
summary of medieval preaching theory. I is the result of a growing apprecia-
tion of the sermon as a means of church reforma. The work received an
tmmediate popularity. In litfle more than ten years it went through at least
four editfons in Basel. It was reprinted in Strasbourg, Mainz and Augsburg
as we114. Bishop Christoph von Utenheim in the diocesan synod of 1503 had it
made required reading for those priests charged with the pastoral care of
churchess.

A major portion of the work is devoted to preaching. The author has in
mind not only preaching in the context of the mass, but the preachtng services
which on Sunday or feast days were held either in the afternoon or at ancther
time than the cetebration of mass. This type of service has sometimes been
called prone. The preaching services had become a much beloved tradition in

lJi:.\hann Ulrich Surgant, Manuale curatorum predicandl pre-
bens modum: tam latino quam vulgarl sermone; practice
lluminatum: cvm certis alliis ad curam; animarom pro-
tinentibus: omnibus curatis tam conducibilts quam saluwbrts
{Basel: Michael Furter, 1503). (Hereinafter referred to as Manuale cura-
torum).

2 Jullus Smend, Dle evangelischen deutsechen Messen bts zu
Luthers Deutsche Messe (Gittingen, 1895), 153-155, 226-228, 246.
{Rereinafter referred to as Evangelischen deutschen Messen).

Fritz Schmnidt -Clausing, "Johaon Ulrich Surgant, etn Wegwetiser des
jungen Zwingli,' Zwingltana, X1 (196l), 287-320. {Hereinafter referred to
as "Johann Ulrich Surgant.")

3 Dorothea Roth, Die Mittelalterlliche Predigttheorle und
dasz Manuale curatorum des Johannes Ulrich Surgant {Basel,
1956), 149.

4 gehmidtClausing, "Johann Ulrich Surgant', 298,

5 Ibtd., 298-306
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the church life of the imperial free cities of socuthern Germany toward the end
of the fifteenth century. They were nsually comducted by specially appointed
priests and were supported by special endowments. The preachers were expect-
ed to have a bigh level of preperation, Often they were reqnired to have a
doctorate in theology. It was just such a position which Gellar served with such
brilliance in Strashourg. These endowed preachers were for the maost pert the
best educated and most capable clergymen of the region and exercized enormous
infinence over the cities. in later years we find Wolfgang Caplto occupying such
a position at the cathedral of Basel., Zwingli held a slmilar posgition in Zurich,
Oecolampadius in Augsburg, Hedio in Mainz and Zell in Strasbourg. Surgant
does not dlrect bis work only at the endowed preachers who were responsible
for holding the special preaching services., He was comcerned with all those
who as pastors of clurches were responsible for the spiritual growth of a
commnnity, and who realized that a more comprehensive ministry mast be
given than the slmple saying of a Latin mags, As Surgant reminds hls readers
the diocesan synnd had required that sermons explaining the Apostles’ Creed,
the Lord's Prayer, amnd the Ten Commandments were regularly to be preached
in all parishes of the dioeese. His book would be of help for those who wished
to fulfill this obligat:on .

The Manuaie curatorum without doubt comes out of the experience
of a theologlan who put a high value on these preaching services. Certainly
his work helped greatly in forming them. Nowhere, however, does the author
give us an order of service for prone. There was no order of service for
prone, and that was why it waa such an effective inatrument in church reform.
Becanse it was not an official gervice, it could be in German. It conld be used
as a catechetical tool for teaching to the faithful the Creed, the Commandments
and the Lord's Prayer, which 30 many sources teil us were unknown by many
laymen during the Middie Ages. On the occasion of such zermona, .the preacher
would have his listeners repeat the Commandments or the Creed or the Lord's
prayer, not for liturgical purposes, but simply to teach them to the people.
These preaching services could be held before the celebration of mass to pre-
pare the people to enter more intelligently into the liturgy either by explain-
ing part of the mass or the festival of the Christian year being celebrated or

1 Surgant, Mannale curatorum, fol. lxxT.



recounttng the iife of a saint being commemorated. On snch an ocrasion the
Ave Marla, a generai confession of sin or a prayer "for the whole shate
of Christ’s Church” might be used. We should remember, however, that these
services had not yet received any fixed order; it was all left to the discretion
of the preacher.

A good part of the Manuale curatorum is concerned with what might .
be cailed extra-liturgiral prayer. Chapter XI of book one, De inveocatione
divini auxilii, suggests a short prayer before the sermon asking God’'s
heip in proctaiming his Word. Chapter IV of bock two, De exhoriatione
ad orandum pro omni statuy 'ecclesle, gives directions for gulding
the faithful to offer prayers of intercession. Chapter Vi of book two, De con-
fesslone generali et pubiica, concerms a non-sacramental prayer of
confession of stn, a German text for which 1s tociwded, These extra-liturgical
prayers were quite necessary because the greai majority of Chrisitans confd
not follow the Laitn prayers of the mass and so they had to be given their own
prayers to say while the priest was saying his. This of course was the case
with the general confessiom given in the Manuaie curatorum. Surgant
names three places where it can be used: at the prsaching service, ag the
Confiteor before mass, or just before taking communion™. It i a prayer of
preparation for the liturgy, not a properly ilturgicai prayerz. The Prayer of
intercesaion found In most Reformed iiturgies is often traced to Surgant’s
Manuale curatorum. It should be clearly seen, however, that the Ma -
nuaie curatorum does not offer a formula of prayer but a list of things
for which one shouid pray.

We are not wishing to minimize the importance of Surgant and the Ma -
nuaie curatorum to the history of the Reformed liturgies. To he sure,
the saying of the Ten Commandments, the Lord’s Prayer aad the Apostles'
Creed are to {ind a place th the liturgies of the Reformed Churches. In the
Reformed iiturgy we wiii find many features fouad aiready (n the work of
Surgant. There ts a generai prayer of confession, generai intercessions, and
an invocation of divine help. The point we want to make however, is that all
these things in the work of Surgant are cutside of the liturgy. They are meant

! bia. , fol. laxavt¥.
2 Ibid., fol. Lo,
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to supplement and make more eifective a liturgy which was not understood and
was uot to change.

3. The Hortulus animae

A second way of supplementing the mass was by the use of prayer hooks
which were designed to be used by the layman during mass., The most famous
of these was the Hortulus animae, translated into German by Sebastian
Brantl. These prayer books were not missals which might enable the faithful
to pray the mass with the priest but collections of prayers to be said privately
while the priest was saying his prayers at the allar, These prayer hooks nusual-
ly contained a liturgical calendar and a short life of each of the saints cele-
brated. A good part of the book was taken up with Marian devolions, the
penitential psalms were tncluded, and there were private prayers for all sorts
of occasions, Of special importance, however, were the prayers to bhe said
by laymen during the celebration of mass,

One group of these prayers, the Orationes ante communionem,
is made of prayers of supplication for the graces necessary to receive the sacrament
as well as the petition that one might receive the graces given by the sacra-
ment itself. Ome prays to be worthy to recetve the Bread of Angels, one asks
for the necessary enlightenment of mind and purity of Iife. The venerable
Sacrament is implored through his presence to exclude the presence of all

1 Ortulus animae, der selen girtlin wurde ich gnent von
dem latein man mich noch kennt. Zu Strassburg in Seym
vatterlant hat mich Sebastianus Brant Besehen und vorst
corrtgirt. Zu tutschen auch vil transieriert, (Strasbourg: J.
Wihinger, 1502). There are almost thirty other editions of the Hortulus
animae which were printed hetween 1498 and 1523, for the most part in
Strasbourg, but also in Augsburg, Basgel, and Ulm, Ci,, article tn Lexikon
itir Theologie und Kirche, IV, 488, (Hereinafter referred to as
LThK.) Herman Beck, Erbanungsliteratur der evangelischen
Klrche Deutschlands (Erlangen, 1883), especlally pp. 21-27; Franz Falk,
Die deutschen Mess-Auslegungen von der Mitte des filinizehn-
ten Jahrhunderts bis zum Jahre 1525 (Cologne, 1889). -
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e\rlll. The Orationes post sacram communionem are in many ways
quite similar. For the most part they are concerned that the graces of com-
munion take effect. Several of the peayers express the hope that the sacrament
has not been received unto judgment but rather unto salvation. One prayer is
addressed to the Virgin, who was worthy to carry in her body the creator of all,
that she might intercede for the wershiper who has just received that same
creator iuto his own bodyz. These prayers would, of course, uuderge many
profound changes before we find them tn Protestant liturgical books. Neverthe-
legg, It is essentially these two prayers, iu which the Catholic reformers tried
to express the prayer of the faithful before and after the Communion, that would
be recast by the Protestant Reformers. The dogmatic content would be that of
the Reformers, to be sure, but the same lturgical molds would remains.

There is, of course, much in the Rortulus animae which ssems
strange to a twentieth-century Protestant, but one must recognize that it was
an honest attempt to help worshipers. The papularity of the Bortulus ani-
mae shows that it was helpful to the faithful of the generation before the Re-
ITormation. '

4. Postils and Plesariums

While the Hortulus animae was primarily concerned with prayers
to be said at worshlp, the postils and plenariums gave attentton to the passages
of Scripture read in the mass. Originally these books had not much more than

! We have had the pleasure of tnspecting a beautifully iltuminated copy
of Sebastian Brant’s Rortulus auimae inthe Unlversity Library of Basel. For
practical reasons we had to base our study on the following Latin edition:
Hortvlvs animae evm horisg diuae virginis iuxta ritum ec-
clesiae Romanae (Basel; Thomas Wolf, 1522), fol. 121r-v,

2 1bid., fol, 123°-V,

3 In another chapter we shall see how the Reformed Communion Invoca-
tion is also developed from certain prayers of the mass as well aa being
strongly influenced by patristic and exegetical studies. This Post -Communion
Thanksgiving has much more important roots in exegetical and patristic scur-
ces but the prayers of the Hortulus animae should not be overlooked.
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a German translation of the Gospel and Epistle for each Sunday of the year.

A poatll published at Strasbourg in 1488 by Thomas Anselm of Baden offered
in addition the Introit and the Collect. The Basel Plenarium of 1514
went even furtherl. We find the German translatlon of the Introit, Collect,
Epistie, Gradusl, Gospel, a sermon on each Gospel, Offertory Psalm, Secreta;
aod Communion Psalm. The first masa in the book translates the Nicene Creed.
However, we do not find a translation of the Eucharistic Prayer. The Sanctus
and the Agmus Dei are translated but we do not find either the Proper Preface
or the Canou in translation. The Strasbourg Plenarium of 1517 pro-
vided each Gospel with a sermon by Johannes Geiler of Ka.ysersbergz. Thera
were many editions of the Plenarinms, and Postils. The basic purpose behind
all of them was to get the Word of God to the common man who could read
but who could not read Lattn. As the preface of the Basel plenarium of
1514 tells us, this book was to provide the faithful who attended the mass
with spiritual fooda.

It is to thig Catholic llturgical reform movement that we wish to traca
the liturgy of the Reformed Church. This liturgical reform movement tried to
work through a gseries of supplementary services and through supplementary
literzture, It did not try to change the structures of the offtclal lturgy tmt
rather it tried to maintain the old liturgy while cultivating extraliturgiral de-

\rotlons4 .

1Das Plenarlum oder Ewangelybuoch: Summer und Win-
terteyl durch dz gantz lar in ieden Sontag von der Zeyt
und von den Helligen (Basel: Adam Petri, 1514),

2 Evangellia mit auslegung Des hochgelerte Doctor Kei-
serpargs: und uss dem plenarium und sunst vil guter
exemple Nutzlich. Summer und Wintter theil durch dz gantz
far (Strasbourg: J. Grieniger, L517).

S Ib1a. , fol. #TF,

¢ Certain Reformed writers such as Maxwell have hesltated to accept
this obvious fact, fearing perhaps that it would Imply that Reformed worship
is not really "liturgical." Maxwell, tn ignoring the obvious relation of Refor-
med worshlp to these extraliturgical devotions has falled to understand an
important agpect of the ltturgical reforms of the 16th century. By the be-
ginning of the Reformation, the mass had already lost many essential elements
of a Christian liturgy. Neverthelezs, these elements were not lost to the
experience of late medieval Christians, becauss what had fallen out of the mass
had appeared in other places. This often happens tn the Church. The Eastern
Orthodox Church seems to be the only church which tries to live by its liturgy
alone. The rest of us must have discussion gronps about Christian ethical
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B, ATTEMPTS AT REVISING THE ROMAN MASS]'

Although we have a few attempis at celebrating some sort of revised or
"Evangellcal” versios of the mass as early as 15222, it was nol until the
publivation of three documents toward the end of 1523, the De canone
missae epichiresis of Zwingll, Das Testament Jesu Christi
of Oecolampadius and the Formula missae of Luther, that liturgical re-
vislon really got under way, It i against the background of these three docu-
menta that the first German masses celebrated at Strasbourg must be seens.
Of the three none is, strictly speaking, a lihurgy. Let ug look at these three
documents before we turn cur attention to the Strasbourg German Mass,
which we shall finally study as the practical liturglcal application of the first
three documents.

questions, ‘Wednesday evening prayer meetings, Sunday school, religlous con-
certs, and pasioral counseling by special appointment with the minister, Much
of these things are of course quite valuable, but to a large extent they are
only necessary berause we insist on celebrating the liturgy tu not more than
an hour's time. In the first decades of the sixteenth century a similar distnte-
gration of the liturgy had reached an advanced stage, The ministry of praise
wag left to the oifice, Chureh discipline was left to the confessional, the mass
had almost no pedagogical value which made the development of extraliturglcal
preaching most necessary. What the Reformers had to do was to put back into
the liturgy what had fallen out, Cf., William D. Maxwell, The Liturgical
Portions of the Genevan Service Book used by John Knox
while a Minister of the English Congregation of Marian
Exiles at Geneva, 1556-155% (2nd. ed.; London, 1965), p. 33. (Here-
inafter referred to as Genevan Service Book).

1 The book of Julius Smend, Die evanglischen deutschen Mes -
gen bls zu Luthers Deutschea Messe (GoOttingen, 1896), mentioned
above is & book which even today, seventy years later, is hard t¢ improve
upon, Most of the texts which we wlll discuss in thi=s chapter section are to
be found in Smend.

2 A full account of these celebrations is given tu Smend, We point to the
following by way of illustration only: Johances Schwebel of Pforzheim at Ebern-
burg Castle in 1522 (Smend p. T1), Wolfgang Wissenburg in the Basel Spifal
sometime tu 1522 (Smend pp. 4-5) and Kaspar Kantz, the prior of Nordlingen,
sometime in 1522 (Smend pp. 72-94),

8 We understand the term "German mass", in a techniral way, to mean
a celebration of a mass in the common tongue which may be either a literal
translation or the translation of a revised version of the mass. The term
designates a particular approach to liturgiral reform.
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1, De canone missae epichiresis

In this document Zwingll gives us a thoroughgoing doctrinal, literary and
historical eritictsm of the massl. The work was produced under pressure of
the printer in only four days although it was tn fact the result of a more pro-
found critical study of the mass probably made before 1516 in Glarus. Within
a few days after it was printed, it was introduced at the Frankfurt Book Fair
which assured it an almost immediate circulation throughout the intellectual

world.

Toward the end of this work Zwingli gives us an outline of how the mass
might be re\rlsedz. The mass of the catechumens is essentially unchanged. Tbe
Introits can be used in 80 far as they are taken from Scripture, and he makes
no revision of the Kyrie eleison, the Gloria and the collects. The Scriplure
lessons should, however, be read in German and difficult passages should be
explained. On Sundays and holy days somewhat more time can be given to their
exposition3. As Zwingli, who was a fairly competent musiclan, sees it, the
Geadual and the Allelujah would be more acceptable if the musical settings
were not 50 complicated, The sermon is followed by the Nicene Creed. The
Offertory is completely left out, which of course constitutes one of Zwingli's
more important innovations. The Creed is therefore followed by the Sursum
corda, Preface and Sanctus, What he doeg with the Canon i8 of particular
importance. Instead of just leaving it out as we will gee Luther doing, he re-
places it with a new Canon. This Canon begins with a recounting of the Crea-
tlon and Fall of man, the promise of a savior in the Old Testament, the
Incarnation through the Vlrgt.n Mary and t.he gacrifice of the Lamb of God who
has given himself to us as food aad drmk A doxology leads to the Lord’s

]'Eclitions of the text are tobe found in Corpus reformatorum (Berlin,
1834 - ; Leipzig, 1906- ), LXXXIX, 601-608, (Hereinafter referred to as
CR.} Fritz Schmidi-Clausing, Zwinglis Kanonversuch (Frankfurt on the
Main, 1969); the Latin text of the Eucharistic Pcayer is to be found in Smend,
pp. 192-194; for Smend’s commentary on the work see pp. 201-204,

CR, LXOOKIX, 603,
CR, LXXXIX, 603.

4 That the Eucharistic Prayer should have given thanks for the Resurrec-
tion or the Ascension does not seem to have occurred to very many theologlans of
the 16th century, regardless of their confessional connections. One happy exception

in this matter was John Knox. Bard Thompson, Liturgies of the Western
Church (Cleveland, 1961}, pp, 303-304. (Hereinafter referred to as LWC).

3
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Prayer. The Lord's Prayer is followed by three prayers of supplication in

which God is asked to nourish us with heavenly food, to strengthen us through

his Word, to make us alive through his Spirit, and to give us strength that we
might overcome this world and enter into this feast prepared before us where
Christ is both host and food. The Words of Institution follow, then the Communion,
The service is concluded by a coilect of thanksgiving, the Nunc dimittis and the
Benedictionl.

This revision of the Roman Mass is primarily motivated by theological
congiderations. Firat, ail prayers which ask the intercession of the Virgin or
the saints are removed. Secondily, all that which made the mass into a sacrifice
has been taken out. Most of the mass is still said in Latin and the liturgicai
vestments are retained. To a theologian these changes are indeed profound; to
a ceremonialist they are moderate.

2. Das Testament Jesu Christiz

This work of Qecolampadius is not a liturgy nor is it primarily a sup-
gested liturgy, It is a private prayerbook meant for the hands of Evangelical
laymen attending mass. Ope might caill it a Protestant Hortulus animae.
While the prayer book of Brant and the plenariums were meant for the hands
of Roman Catholic laymen to help them follow the mass with profit, Das
Testament Jesu Christi was meant to help worshipers of Protestant
leaning te foilow the mass with equai benetita. In many respects it is a transla-
tion of the mass for Maunday Thursday4. This, of course, was one of the few
masses in the year at which the faithful were expected té communicate. It wouid

! CR, LXXXIX, 608.

Das Tesatament Jesu Christi, das man byszher genent
hat dye Messz, verteutscht durch Joannem Oecolampadion
Ecclesiasten zu Adelnburg zu heyl allen Eunangelischen {Er-
furt: Woligang Stiirmer, 1523). Smend lists eight editions between 1523 and 1524.
He provides a critical edition of the text, followed by an amlysis of the work.
Smend, Evangelischen deutschen Messen, pp. 51-71.

3 Smead, Evangelischen deutschen Messen, p. 70.
% ibia., s7.
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be naturai that one wouid make special effort to make this mass meaningful to
the [aithful who were of Evangeliral iendencies.

From beginning to end Dag Testament assumes the liturgiral Iorm
of the mass. In place of the Canon, however, we find a series of prayers which
Qecolampadius finds more suitable for Evangelical Christians. First we have a
prayer of self oblation, asking God to accept the glfi of our souis and hodies,
which God himself has created, and that he sanctify them through his divine
gracel. The prayer continues with a very free paraphrase of the whole of the
story of the institution of the Lord’s Supper according io Luke. Afier the
Canon we ficd a collect that God should not regard the sin of the worghiper
but the faith of the Church. A third prayer confesses jaith in the presence of
Christ in the sacrament, tn the Incarnation of the Son of God ior the redemp-
tion of man and in the sacrificial death of the Savior of the world>. The prayer
then tarps to the testament or covenant which Christ has given us in this tloly
Supper and gives thanks to God that we have been included in the covenant, For
the Communion Hymn we find Isaiah 53 after which the liturgy is ended with a
ghort coilect and the Dismissal.

As yet we see only faint indirationz of the liturgical forms which we will
find characteristic of Reformed worahip in the coming years. Das Testa-
ment is interesting, however, berause already we find in it a clear slatement
of several pogitive aspects of Reformed sacramental theology. Like the attempts
of both Zwingli and Luther, it iries to change the inner theology of the celebra-
tlon while ileaving the outward liturgical form essentially intact. Unlike the ne-
gative approach of Zwingli aod Luther, Oecolampadiug gives us some fresh
insights into the meaning of the Lord’s Supper, For Qecolampadius what hap-
pens at the Lord’s Supper is the making of a coveaant. It is our Lord who
gives it and his people who accept it. We accept i by sharing a meal with our
Lord and with our brethren tn Christ. But also Das Testament is interesi-
ing because It shows the link between the forms of devotion deveioped by the
fifteenth-century Catholic reformers, particulariy the prayers of the Hortul-
us animae, and the forms of worship developed by the Prutestant Reform-
erg of the sixteenth century,

1 Ibld. , 35

Ibid, , 56,
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3. Formula missa.el

lauther's Formula missae is not a liturgy any more than the ather
two documents, bui a rather free description of how an Evangeilcal liturgy
might be ordered. Some of the suggesiions represent changes which had aiready
come about in the Church of Witienberg while others remain in the realm of
suggestions for future reforms. Essentiaily the Church of Wittenberg contimied
to celebrate the mass until the end of 1525,

Luther, iike Zwingli, saw little need to change the liturgy of the catechm-
mens. It might be better to substitute German psalme for the Introits, but
there wag nothing wrong with using the old Introlts. Most of the traditional
songs of the mass were to be refained, the Kyrie elelson, Gloria, the Gradual
and the Ailelia., The Sequences, however, are to be discontiuuedz. The tradi-
tional lectionary of Episties aod Gospeis for the Sundays of the Chrisilan year
are retsined but with-a certain hegitation. As for the place of the sermon,
Luther hegilates between a place before the mags or afier the creed. Strangeiy
enough, gome of the inmovations which Luther contemplates were to be accepted
by the Reformed Chruch but rejected by the Luthersn Church.

The Liturgy of the Supper, however, undergoes radical changes. The
Offeriorium is compieteiy eliminated. The introductory diaiogue to the Eucha-
ristic Prayer is kept, but then the whole Canon is removed except for the
Words of Institution. After the Words of Institution, the Sanctus and Benedictus
are to be sung. The minister is to pronounce the Pax which Is followed by the
Agnus Dei. The congregation recelves the communion in both kinds, During
the Communion the iraditionai chants may be used. Luther lists several ap-

1 Formuia missae et communioni® pro ecciesia Vuit-
tembergensi in D. Martin Luthers Werke, kritische Gesamt-
ausgabe (Weimar, 1891), Voi. X0, pp. 197-220. An English translation with
introductory study is found in Thompson, LWC, pp. 95 - 122,

Jungmann teils us that the Sequence was a type of hymn thet was parti-
cularly in favor in Northern Europe in the late Middle Ages. With the iiturglcal
reform of Pope Piua V shorily after the Reiormation, the Sequence was re-
moved from the Roman Mass. There were a few exceptions such as the
Victimae paschali laudes of Easter and the Dies irae of the re-
duiem mass. Josef Andreas Jungmann, Missarum Seoliemnia, eine ge-
netische Erkiliiruag der rbmischen Messe (5th ed.; Vienna, Frei-
burg and Basei, 1962), 1, 557-562. (Hereinmafter referred to as MS).
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propriate Post-communion Prayers and suggests that the final Benediction might
be taken from Numbers 6 or Psalm 67, although the customary Benediction he
finds accepiable.

Luther would iike to retain the Latin chants, but at the same lime he
wouid like .to have as many German hymns as possible. He suggests that the
German songs be sung immediately after the Latin or else that the German
and the Latin be sung on alternate days.

Luther’s reform of the calendar s primarily motivated by his rejection
of the doctrine of the intercession of the saints. The Lord's Day is, of course,
retained as are the feasts of Christmas, Easter, Pentecost, Nativily, Circum-
cigion and Epiphany, as well as Purification and the Annuncialion which are fo
be regarded as pertaining 1o Christ. The seasons of the Christian year are
also to be observed. All the saints' days inciuding those of the Aposties and
the Virgin are to be discontinued.

The basically similar approach of Luther and Zwingli is easy to recognize.
The fact that Luther's sugpestions are more radical than Zwingli‘s Is probably
to be accounted for by the fact that his suggestions fellowed Zwingli's by several
months, for in 1523 theological ideas were developing rapidly.

4. The Strasbourg German Mass of 152‘41

On February 16, 1524, an assistant of Matthius Zell, Diebold Schwarz,
took it upon himself {o celebrate in German a revised version of the mass and

! Friedrich Huberi, Die Strassburger liturgischen Ordnun-
gen im Zeitalter der Reformation (Gottingen, 1900). (Herelnafier
referred to as Liturgischen Ordnungei&) Hubert lists five editions of
the Strasbourg German Mass: Al a2 a3 and B. His critical edition of
the text is based on these five edttians plus the original mamscript used by
Schwarz, Hubert gives a description of the editions on pp. xi and xii, his
edition of the text on pp. 57-77, and an Introduction to the text on pp. Ixii-
Ixviii. The titles of the editions vary from edition to edition more signliicanlly
than de the actual liturgical texts, There is one exception and that is B, which
according to Smend was an attempt of Nikolis Gerbel to bring the Strasbourg
liturgy intc harmony with Luther and Kantz, Smend, Evangelischen deut-
schen Messen, pp. 152-154.
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to administer communion in both kinds. Matthius Zell had been preaching

against the Roman Mass for some time, and Bo Schwarz’s celebration, resting

on his own ipitiatlve as It did and daring as it was, cannot be regarded as
unnatural. Schwarz’s mass evidently met the approval of the reformm-minded mem-
bers of the clergy of Strasbourg, because within a year's time five editions of

it were printedl. Since there is little variation between these services, they can
be studled togetherz.

The mass begins with the invocation, "in the name of the Father and of
the Son and of the Holy Ghost, Amen." Then the last verse of Psalm 100 is
quoted as an invitation to prayer. A Confiteor 1s said, but Instead of the tradi-
tlonal Absolution, | John 1:9 and Mark 9:24b are quoted. The priest then goes
to the aliar and turns to the people. He quotes Psalm 124:8, "Our help is in
the name of the Lord who made heaven and earth." The Introit follows with
its Gloria patri. The Kyrie eleison has been reduced to the three-fold arrange-
ment rather than the nilne-fold version. Each of the Greek phrases is followed
by the German phrase, a way of singing this chant which was é.lrea.dy in use
before the Reformation. The traditional versicle introduces the Collect which 1s
a supplication that the congregatlon might receive the grace of faith. The Epistle
and Gospel follow hut the Gradual has disappeareds. Perhaps there was a ser-
mon after the reading of the Gospel but this ts aot clear from the text. The
Nicene Creed follows. The Offertory is completely remwed4. instead of the
Offertory there Is a short admonition to prayer asking God to "send us the
Holy Spirit, the Paraclete, that he make our body into & living, holy and well-
pleasing sacrifice, for this is the reasonable service which pleases God“s.

1 As we have already Baid, the titles differ from edition to edition but the
title of the third edition can be regarded as typical;: Ordenung wvnd inhalt
Teutscher Mess so vetzung Im gebrauch haben Ewangelisten
vnd Christlichen Pfarrherrn zu Straszburg {a.p., n.n. 1524),

2 We are at a loss to understand why Maxwell, Genevan Service Book,
p. 27, speaks of thern as "five orders.” One might speak of B as being a second
order, but aside from that we have different editions of one order.

3 The German Mass of Nikolas Gerbel is an exception to this.

4 Maxwell, Genevan Service Book, p. 26, would like to blame the
removal of the Offertory on Luther. This is one 1iturgical revision, however,
about which all the Reformers were lan agreement.

5 Lieben briider vnd schwestern, bitten got, den vatter, durch vnsern herra
Jesum Christum, das er vns den heyligen geyst, den trister zuschicke, das er
mache vnser leyb zu elnem lebendigen, wolgefilligen opffer, das ist der verninff-
tig gotsdienst, der gott gefellt, das beschee vns allen, amen, Hubert, Litur-
gischen Ordnungen, p. 64,
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Agking that the peopie pray for him while he is performing the service, the
priest begins the Eucharistic Prayer with the Introductory dialogue. We notice
that only the words for the priest appear in the text. The responses for the
Taithful do not appear, The Preiace, Sanctus and the Benedictus Iollow in their
accustomed order. As a substitute for the Canon we find a very simpie prayer
of intercession which is concerned with the Christian congregation in a Christian
city presided over by the Christianlmagistratel. The Words of Institution are
recited, foilowed by 2 prayer of thanksgiving that God in his grace has given
us the sacrament as a gign of his mercy toward us. The Lord's Prayer is
said, Ioilowed by the Pax and the Agnus del. Directly beiore the Communion
there is a short exhortation and the sacrament is received in both kinds.

In addition we should note that the atiar is still in use, not yet having
been replaced by a communion iable and therefore we stili lind the priest turn-
ing toward first the ome apd then the other. There is no evidence that candles
have yet been removed Irom the aiiar. The sign of the cross is still used for
the Absoiution and three times for the Benediction at the end of the service.
The ceremony of washing the priest's hands is stiii observed as well as the
eievation of the bread and the cup,

The Strasbourg German Mass of 1524 is not, as Maxweil
ciaims, an almost literai translation of the maasz. It i1s a heavily revised
version of the mass, The heart of the mass which is the Canon has been
completely rewritten in such a way that a Roman Catholic would have difficulty
recognizing that it was supposed to be a revislon of his titurgy, Whether one
is justified in caliing it a mass or not is an open questions, kut what is ciear
ig that for the most part it is no more than a negative reaction to the mass.
We might cail it an expurgated mass. All mention of the doctrine of the eu-
charistic sacrifice has been cut from the text as weil as ait mention of the
saints, or the cult of the Virgin. With this, neediess to say, Zwingli, Oecoiam-

- L The prayer is an interesting reflection on how one understood the
Christian community in an imperiai iree city at the end of the Middle Ages.

z Maxweli, Genevan Service Book, p. 25,

In many essentiai ways any Profestant ceiebration of the sacrament
will be basically the same as a celebration of the Roman Mass., This is due
to the fact that they both represent the attempt of one Christian congregation
or ancther to be obedient to our Lord's command to "do this in remembrance
of me."
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padius, Luther and the pastors of Sirasbourg were all in agreement, Two of
the most characteristically Protestant elements of worship, the sermon and
the hymns, have not yet secured their place in the Strasbourg litergy of 1524,
In short, what we have is a revision based on a theoiogical criticism of the
Roman Mass rather than an attempt to recover the original forms of Christian
worship.

Another thing is quite clear; the Strasbourg German Mass of
1524 was not produced in isolation. Zwingli has had a strong influence, so
has Oecoiampadius awd certainly the Strasbourg Reiormers Knew the works of
Luther and Kaspar Kantz, This revision of the mass has benefited from the
thoughts of several Reformers. We notice a generai similarity between all
these approaches to revision of the mass. In each of the forms we bave
gstudied we fouxl enough local varlations to show that each writer is thinking
for himself rather than simpiy taking over the forms of a master theologian.
Nevertheless, each of these four atternpts is what might be technicaiiy called
a German Mass.

By the Spring of 1525 the Reformers of Basel, Strasbourg and Zurich,
all of whom had in one mamner or another produced revised versions of the
mass scarcely more than a year before, were convinced that a revised mass
was not the soiwtion, Bucer, Oecolampadius and Zwingli no ionger urged the
revision of the mass, but that the mass be replaced by the Lord’s Supperl.

In fact, we must admit that they demanded the suppression of the mass as a
blasphemous sacrilege against God which no Christian government should aliow
to be practiced in its territoryz. In practice they were usually prepared to
make some provision for the weal who were stiil bound t0 such ceremonies. In
Coustance, for exampie, oune side chapei was given over for the saying of mass
and a priest assigned to care for those who could not go along with the Reform-
atious. For live years the Reformers of Strasbourg petitioned the City

1 Martin Bucers Deuische Schriften {4. vois,; Gittersloh: Ro-
bert Stapperich under sponsorship of the Reldelberger Akademie der Wissen-
schaften, 1960), I, 468, 478. (Rereinafter referred to as BDS). Also, CR,
L0, 808-809,

% BDS, 1, 495, 497, 506, 524, 532,

Hermann Waldenmaijer, Die Entstehung der evangelischen
Gottesdienstordnungen Sdddeutschlands im Zeitalter der Re-
formation {(Leipzig, 1916), p. 28. (Hereinafter referred to as Gottes -
dieastordnungen). .
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Council to forbid all public celebrations of the mass. By 1529 this step was
finally taken. I it is true that the early Reformed Church began its liturgical
reform by a revislon of the mass, it must be admitted with equal honesty that
the demand for revision soon became a desire for suppression.

We now turn to a study of several documents which help us to understand
the thinking of the Reformers at this critical moment in the history of the Re-

formed llturgy.



- 23 -

C. THE CALL FOR A MORE RADICAL REFORM

The call for a more radical reform of the eucharistic liturgy is to be
found most cleariy in two documem‘.sl. Firgt there is the very short work of
Zwingli, De canone missae libelli apologiaz. While this work
already points out the direction that some of these reiorms will take, it is
not until the second of ihese docaments that we find a fully worked out plan
for reform. This second document is the Grund und Ursach . Which,
while written by Bucer, is perhaps better undersicod 25 a cooperative work
of the Protestant pastors of Strasbourg, In these documents we find six basic
criticisms of the mass eiiher in its German or Latin form. It is this criti-
cism which helps us to understand why the Reformers felt that a mere re-
vislon of the mass was not the answer to the liturgical problems of their da.y4.

1 in addition we should mention the collection of shorter documents edited
under the title Messgutachten in BDS, I, 423448, as well as a letter
written to Martin Luther by the pastors of Strasbourg on November 23, 1524,
which is found in D, Martin Luthers Werke, kritische Gesamt-
ausgabe, Briefwechsel 3. Band, 381-390.

2 CR, LXXXTX, 617-625. (Hereinafter referred to as Apologia),

CGrund und ursach auss gotlicher schrift der nefiwerun-
gen an dem nachtmal des herren, 5o man die Mess nennet,
Tauif, feyrtagen, bildern und gesang in der gemein Christi,
wann die ziisamenkompt, durch und auwif das wort goties zii
Strasshurg fiirgenomen (Strasbourg: Woligang Kopfels, 1524), Critical
edition in BDS, 1, 185-278. (Hereinafter referredtoas Grund und Ursach).

4 Among several studies of this docament which might be mentioned;

A, Jung, Geschichte der Reformation der Kirche in
Strassburg uwnd der Ausbreitung derselben in den Gemeinden
des Elsasses (Strasbourg, 1830), I, 342-348.

Johann Adam, Evangelische Kirchengeschichte der Stadt
Strassburg bis zur franzbdsischen Revolution (Strasbourg, 1922),
T1-75.

G.J. van de Poll, Martin Bucer’s Liturgical ldeas (Assen,
1954), 15-20.

Thompson, LWC, 161-163.

Robert Stupperich, BDS, 1, 187-183. The introductory study which Stup-
perich gives to his edition of the text we have found io be quite misleading at
geveral poinis alihough helpful encugh at other points. The iwo places where
we are in most disagreement with Stupperich are on page 188 where he claims
that in the Grund und Ursach the Lord's Supper is celebrated as a
memeorial meal and page 192 where he claims that the Strasbourg document
looks to Zurich as ihe pattern of liturgical reform. The hest commentary of
ihe Grund und Ursach is still that of Julins Smend, Die evangeli-
schen deutschen Messen, pp. 147-150.
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1. Ceremonies of Human Origin

The most important criticism which the Strasbourg Reformers had of the
old forms of worship was that they were of "merely human origin." The Re-
formers knew that many of the liturgical traditions which they had inherited
were not of truly ancieni tradition. This was not a startling discovery ior, as
we ghall see, such authors as Plattna, Ciichtoveus, the Liber pontificalis
and Pseudo-Isidore had éarefully asgsigned the institution of most liturgical
usages to one pope or another so that one could not easily escape from the
impression that the Roman Mass was the creation of the Roman popes rather
than a legacy which had been received from Christ and the Aposties, The Re-
formers wanted to worship God according to the commaadments of Gocll. It is
on this basis of "the clear and ucid Word of God" that they wanted to make
their reformation of worship. By the reformation of the liturgy they meant "res-
toration of the correct, the old, aad the enduring.” 2They wanted to be delivered
from "the confusion of so many entangled and ruinous laws and regulaiions of
merely human origin.* 3

From beginming to end the Grund und Ursach poges the question
as fo what is service that is <§ $cf elépearov, "pleasing to God"
~God* {Romans 12:1-2; 14:17-19; Phiiipplans 4:18; Rebrews 12:28; 13:21.
All Bibiicai references are R. 5. V.) it is interesting to note how often a varia-

1 Ci., Lactantius, The Divine Instituies, VI, 25.

2 The Reformers were willing to accept the tradition of the ancient Church
in that it was a witness to the commandments of God aod the practice of Christ
aad the Apostles. That is, they accepted the argument from tradition as it
might be advanced by a Tertullian or an Irenaeus. What they objected to was
not iradition but "man-made tradition." To tradition which handed down the
usage of Christ and the Aposties they had no objection.

S Algo seind wir gewis und on ailen zweifei, wer gotseiig lst, so er
wiirt lesen, die clare, hellen gotteswort, aufi die und nach den wir gehandelt
haben, wiirt er ab unsern neéiwerungen oder vil mer widerbringen auff das
recht, alt und ewig bit ailein kein beschwerdt haben, sonder gott toben und be-
nedeyen, der uns von dem geschwirm so viler unordlicher, schedlicher men-
schen gebot und brauch wider auff seinen weg und zii seinem befelch gefiret
hat, sich seib auch und aadere undersion, zi gleicher oder nach vollumner re-
formation augg das einig uod lanter wort gottes aller ding zum gotsdienst ge-
hirig ermanen und bringen.” BDS, 1, 207-208; cf., also 218.
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tion of the phrase "ein gottgeffelliger Dienst" appears in our textl. We agsume
that these phrases are an attempt to translate the Greek words which in the
Hevised Standard Version are translated by the "acceptable worship" or "logirai
worship" of Romans 12:1-2. The Grund und Ursach answers the ques-
tion by saying that the "service" which pleases God is that service which God
himself works th us {Hebrews 12:28; 13:2I}), It is that service which through
the Holy Spirit the Church does in obedience to God. It is that service which
God has commaoaded of us. "Everything that [ command you, you shall be
careful to do; you shall not add to it or take from it," {Deuteronomy 12 :32).
Only God ran direct us to what service ia pleasing to himz. We have no right
to invent new forms or "to enrich" existing forms. Ceremonies which are
merely of human origin, "von der Menschen . . . erdichtet," add nothing to
worship. . it is on this basis, Ior example, that the Strasbourg Reformera can
speak of the vestments of the mass as being "opposed to Iaith."3 It is berause
they do not come ocut of obedience and trust to God and his Word but rather
from human fantasy aod invention. For the same reason the Reformers of
Strasbourg Iind it wrong to consider the holidays as a service to'God‘*. They
have their basis in lmman tradition or even In heathen customs and since they
have been estabiished without the commaodment of God5, it is hard to undergtand
how they ran be calied a service to God. Quite simply put, the service of wor-
ship which pieases God is that service which God demands of us. That is why
the Reformers gearched the Scriptures to find out what service God commaoded
aad what God ihrough his Holy Spirit works in the hearts of his peoples.

.

We find ihe same concern in the Messgutachten, BDS, 0O, 524,
BDS, 1, 207.

BDS, 1, 232, BDS, I, 476-477.

BDS, I, 263,

BDS, I, 267-268,

6 Zwingii in the Apologia uses the same principie, that the worship of
the Church must be in obedience to the Word of God. He has, however, what
might be called a "ioose constructionist" view of it. He ingsists that God has
not directed us to a speclal order of worship. Whether the sermou comes be-
fore communion or after it is not important. God has not Iimited us to certain
formulations of prayer such as the Lord's Prayer but has rather givenr ua in
the Holy Scriptures a treasury of exampies from which we may draw upon in
Iormulating cur own prayers. CR, LXXXIX, 622-624.

[ - T C I

5
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2. The Obscuring of the Bibiical Slgns"

An important cirticism of the {raditional wership which the Strasbourg Re-
formers made was that the ceremounies traditional in their day either hid or
replaced the basically Biblical signs in worship. i was precisely because the
Reformers undersiood the importance of signs amd symbois that they insisted
on the re-establishment of the genuine signs of the New Teslament. They
realized that a reforns in worship which merely gave 2 new tnterprelation io
the familiar symbois of the mass wouid iack integrity. The Strasbourg Refor-
mers did noi want to "invent new symbols,” but rather they wanted to re-
discover the Bibiical signs. It was the signs which God had given that the
Church of Sirashourg wanied to recover. Let us iook ai two exampies, the
slgn of the Lord's Supper and the sign of the Lord’s Day.

The basic sign which God had given in the sacramenrt of the Lord's Supper
was the sharing of 2 meal. The mass, as the Sirasbourg Reformers had come
to understand it, had come {0 Jook more iike a sacrifice than a meal. This
chscuring of the basic Bibiicai sign was due to the iiturgical action as much
as to the lilurgical text.

For the Eievation proves and demonstrates just as much that the priest

has offered Christ's body and biood to the Father, as do the words which

formerly were used by the massmakers before and afier the Eievalion in
their Canonl,
To change the lilrgicai text withoui changing the liturgicai action would be
ingensitive to the importance of symbols.

Christ had commanded us i{c do coniy two things at the Lord's Supper, to
eat and {o drink. He did not command us to sacrifice the bread and wine, nor
to hold it up for pecple ic leok at it. He commanded us to eat and te drink and
with this eating and drinking to give thanks and in such a ceiebration of the
Lord's Supper Christ Is truly proclaimed. This is the memorial Christ has

1 One should never iose sight of the fact that "sign" as "Zeichen" is the
{ranslation of onpeiowv.

2 BDS, I, 218. "Dann mit dem auffheben ist ais vil ais bezeiigi und an-
zeigt worden, das der priester den leyb und das hilit Christi gott, dem vatler,
auffopifere, wie auch soichs die wert, s¢ bissher vor und gach der uffhebung
die messling in irem Canone brauchen, bewysen,"
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asked us to observel‘ What was clear to the Reformers was that the basic
symbol or sign in the sacrament, that of a meal shared by the children of
God in the house of their Father, had unfortunately been disfigured by second-
ary symbols, such as processions, candles, and rich vestments, none of which
had been commanded by Scripture; and yet the éwo things which Christ himself
had commanded, the giving of bread and sharing of the cup, had come to occupy
little importance in the eucharistic celebrations of the late Middle Ages. Very
few of the faithful communicated more than once a year and the cup was gen-
erally reserved for the clergy.

The bodily thing which the Lord commanded in the Lord's Supper is eating

and drinking and that to a spiritual purpose, the celebrating of his memo-

Ty, and yet we gee that many wamt nelther the bodily eating nor the

spiritual memorial but rather In ite ptace bodily seeing and bodily devo-

tlons2,

1t is the gsame concern to recover the Biblical image of the meal aod to
return the Communion to the center of the eucharlstic celebration that motivated
the Strasbourg Reformers to insist on the use of two Biblical terms in the
liturgy, "the Lord's Supper" (I Corinthians 11:20) and "the Lord's Table™ (I
Corinthians 10:21). Both these terms pointed to the fact that the sacrament
was to be understpod as a meal. The earliest Evangelical theology of Stras-
bourg had tried to understand the sacrament of the Lord's Supper in terms of
the spiritual gifts that God gives te his children at his tablea‘ It 1s this under-
standing of the Lord's Supper, not Biblizismus, which has motivated the

Strasbourg Reformers to insist on the Biblical terminology‘l‘

This, too, ig one of the most important reasons in replacing the altar
with a table. It is not simply a matier of Biblical literalism but a concern {o
recover a basically Biblical image. Nor is this change simply a matter of
acoustics, It is rather becanse,

BDS, 1, 211, 212, 215, BDS, I, 228.
BDS, I, 230,
BDS, I, 249; cf., also note 138 on same page.

4 The editors of Martin Bucers Deutsche Schriften claim "es
ist ein Zeichen seines Biblizismus, dass Bucer andere als biblische Bezeich-
nungen nicht gelten lisst." BDS, 1, 209 note 49,

W by
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We have only one altar, as we have only one sacrifice, and only one

sacrificer, and each of these is Christl,
It is inieresting to refiect on the theoiogy implied by this change from aitar to
table. This change would never have been necessary if the early Rgiormed
Church had understood the sacrament of the Lord’s Supper as being mereiy
a memortai of Christ's sacrilics. ¥ the bread had been only a symbal of
Christ's body, then the altar could have been understood in the same way as
only a symbal of Goigotha. It was becauge the Reformers believed that in
ths Lord's Supper God reaily did something that they wanied the outward sign
to correspond to what God did do, that is, feed his people. The meal was the
symbol or sign which God himsell had given for the apirituai food (I Cor. 10:
3-4) which he in truth gives.

A second liturgical reform which seems motivated by a concern to re-
establish the basically Biblical symbol or sign is the reform of ihe caiendar.
The sign of the Lord’s Day i3 deeply embedded in Seripturs from the creation
narrative to the book of Revelation. The Strasbourg Relormers reagsert the
importance of the hasic Christian holiday — the Lord’s Day. Basing their under-
standing on the narratives of the Gospels which tell us of the many times Jesus
used the Sabbath as an occasion for heaiing (Matt. 12:9-14; Mark 1:21-27,
29-32; John 5:2-9), the Strasbourg Reiormers tell us that the Lord's Day is
a day ior doing good to cur neighbors, As Jesus by his example taught us,
Sunday is a day for the preaching of the Word of God, prayer, the Lord's
Supper, and works of charityz.

it is interesting thai what Bucer means by exercises of love toward the
neighbor are first and foremost the service of the Word, prayer, the Lord's
Supper and with this the giving of alms, that is the service of worship itself
ts8 an exercise of Christtan iove toward the netghbors. Here we sSee once again
the theme of "acceptable worahip" and “ioglcai worship® of Romans 12:1-2. The
gervice which God demands of us on the Lord's Day is a service which "builds
up' the church. The service of the Lord's Day is a service which brings about
peace and reconclliation.

1 "... 80 wir doch our etn altar haben, wis auch nur ein opffer und etn
opfferer, welchs alles Christus ist, ..." BDS, I, 241,

2 BDS, 1, 263.

3

BDS, 1, 263-364.
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For the kingdom of God does not mean food and drink bui righteousneas
and peace and joy tn the Holy Spirif; he who thus serves Chrisi Is accept-
able v God and approved by men, Lei us then pursue whai makes for
peace and for mutual upbellding. {Rom. 14:17-19)

I is to this end thaf the minisiry of praise, prayer, preaching and the sacra-
ments is exercisedl.

1 BDS, I, 275. The emphasis of Reformed worship on the Lord’s Day has
often been attached as "Sabbatarisnism." 1t has ofien been clsimed that it is
the supreme example of the disproportionateiy large iofiuence of the Qld Testa-
ment on Bucer as well as on other Reformed theciogians. Some have even gone
so Iar as to attack the Reformed insistance on the Sabbath as a Judaizing
praciice. We would suggest, however, that the Reformed practice has stronger
roois in the {radition of the ancient Church. First we point to the faci that the
iext specifically gives as one of the reasons for not doing away with the obser-
vance of Sunday is thai for so many years the Christian Church has observed
Sunday. T has always been on Sunday, we are foid, that the Christizsn Church
has held its assembly for the exercising of the Word of God, prayer and the
Lord‘'s Supper (BDS, I, 266). Hucer probably has in mind some of the mosi
ancient texts for the history of the lilurgy that we posses, many of which
clearly mark Sunday as the day for Christian worship. Pliny's famous letter
io Trajan wouid be an exempie. Seccondly, part of the argument for the obser-
vance of the Lord's Day is the leglslation of ihe Christian emperors. Wendel
suggesia that ii was Woligang Capito who tn addition io his doctorate in iheol-
ogy aiso had a doctorate tn law who suggested the argument from the legislz-
tion of the Christian emperors {(cf., F. Wendel, L’église de Sirasbourg,
sa consiiution et son organigation 1532-1535 (Paris, 1942), 54).
{Hereinafter reierred to as L’église de Strasbourg). Thirdly, it is
interesting to note ihat while Bucer attacks ihe observance of Chrisimas, the
Circumcision, Epiphany and Ascension, he does not attack Easter and Pentecost.
That is, those feasis which occur on a Sunday are not specifically attacked,
bt rather the feasis which normaily fall on other days of the week. It is
possible thai the Strasbourg Reformers are being influenced by the arguments
of the ancient Church against the Quartodeciman praciice. Aboui this they had
probably iearned from the Eccieasiastical History (V, xxiii-zxv) of
Eugebiug, Eusebius discusses the coniroversy at length, This insistence of the
ancient Church that Easter be celebrated on the Lord’s Day was motivated by
the Church's concern to show its independence irom the Jewish practice. In
other words, ihe emphasis on Sunday worahip is quite the opposiis of "Judaiz-
ing." In the same way we see the Grund und Ursach arguing against the
suggestion that the Jewish festivais of ihe Feast of Taberoacles, and the Feast
of Unleavensd Bread implied thai the Church should also celebraie Chrisimas
and Epiphany (BDS, 1, 267). I the Oid Testament commandment had heen suf«-
ficient io estabilsh Sunday why was it not sufficient to establish Christmasz?
Clearly the decisive argument for Bucer was nof the Old Tesiament but the
practice of the ancient Church. Although we have not been abie io tnciude a
chapter on the Lord's Day, it is ciear, perhaps above ali in this case, the
early Reformed Church was wiiling to accept the practice of the ancient Church
ag evidence for the commandment of God. Cf., W. Rordorf, Sunday, the
History oi the Day of ReBit and Worship in the Earliest
Centuries of ibe Christian Church (Philasdeiphia, 1968).
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When you come together, each one has a hymn, a lesson, a revelation,
a tongue or an interpretation. Let all things be done for edification.
{I Corinthians 14:26)

The Lord’s Day is a sign of God’'s victory over sin and darkness. On the Lord’s
Day God's people assemble in his house and at his table to celebrate his Resur-
rection and to await his coming. It is above all in the liturgical assembly
" that this sign is no mere empty sign. The coming together of the Church oa
the Day of Resurrection-is the Church’s witness to the Resurrection, and also
a witness to its hope in the coming of the Kingdom. It is not an empty sign
because it helps bring about that which it signifies.

3. Superstition and Hypocrisy

The Reformers often cirtieize the worship of the medieral Church for
being superstitions and hypocritical. A careful reading of the Grund und Ur-
sache shows whbat was meant by these {wo criticisms. Superstition is under-
stood as a Iatlure to recognize the role of the Holy Spirit in worship. It is to
attribute the eHicacy of a sacrament to the outward sign rather than to the
inner working of the Roly Spirit. Hypocrisy, on the other hand, is understood
as the performing of a religious act for some other motive than obedience to
God. It ts worshiping out of some other source of power than the thward work-
ing of the Holy Spirit. I must be the Holy Spirit which works faith tn the
hearts of believers and it must be out of faith that one is obedient to God.
True worship must be an act of obedience to God. It must be worship in Spirit
and truth {(John 4:24). It must be the Holy Spirit who cries "Abba" in our
innermost being (Romans 8:15-16). This filial cry to the Father from the
innermost being of a man as well as "joy tn the Holy Spirtt" is the essence
of Christian pra.yér [Romans §:26-27). Spiritual worship is "inner worship"
in that it pours forth from the heart, in obedience to God, and by the grace
of the Holy Spirit. "OQutward worship" 18 both superstitious because it does not
recognize its dependence upon God’s Spirit and hypocritical becanse it does not
flow from the inward working of the Holy Spirit.

It i3 on this basis that the great number of gestures required hy the
mass are criticized as being both superstitious and hypocritical. The proper
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celebration of the mass demanded of the celebrant, as well as the faithful, an
exacting execution of a large mumber of precisely defined gestures. There was
the sign of the cross, genuflections, the turning of the celebrant first toward
the altar and then toward the people, bowing, striking the breast, the kissing
of various objects, lifting the eyes toward heaven and others. The Reformers
admit that we must have gestures to express our inner feelings, but these ge-
stures should be allowed to flow naturally from the work of the Hely Spirit in
our hearts. They should not be a mere outward conformity to ceremonial laws
deviged by menl. If these gestures had been prescribed by Scripture or re-
commended by ancient tradition, it would have been another matterz.

The Grund und Ursach takes speclal point of speaking of the sign
of the cross as a superstitious practice. It i3 recognized that this gesture is
of great antiquityS. Nevertheless, it was found partiemlarly objectionable be-
cauge it had commonly been used as a Schirmstreich, a means of warding
olf evil. 1t was used as though the sign itself possessed a power4. It was
similar with the uses t0 which many sorts of crosses and crucifixes were put.
As the Strasbourg Reformers saw it, it all came down to holding too closely
to the sign and becoming concerned with shadows of the truth instead of the
reality itse]fs.

The saying of the office was frequently attacked as being hypocritical. To
be sure, the singing of hymns and psalms was commanded in Scripture, Why
then wae it hypocritical? According t¢ Bucer and his colleagues, the singing
of the monastic office had become a mere "outward' form accomplished in
fulfillment of the requirements of a foundation. That is, the office was often

! Bps, 1, 238.

2 A gesture which gradually gained almost universal acceptance in the
Reformed Church was staeding for prayer on the Lord's Day, A patristic basis
for this is most probable because it is menttoned in several passages well
known to the Reformers such as, Tertulllan, De corona, 1HO; cf., also De
oratione, XXII. Here is a case where the early Reformed Church accepted
a practice primarily becanse it was recommended by ancient tradition but which
is not gpecified by Scripture.

3 The text calls attention to one of the clagssical passages of patristic
literature on the sign of the cross, Tertullian's De corona, I,

4 Bps, 1, 241.
5 Bps, 1, 250.
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ceiebrated primarily for financiai considerations. Even worse than that, the
moral faiiings of the monks made it seem unlikely thai their liturgical service
sprang from obedience to God.

4. Luxury

A theme which runs through the whole of the Grund und Ursach is
that luxury in liturgical celebrations was to he a.voidedl. This iuxury was to
be avoided above all bscause an appearance of woridly richness was sesn as
tnconsistent with the Church's concern for the poorz.

First we find this argument directed against iiturgical vestments. The
humsral veil, alb, stole, manlple and chasuble are described in detail. Normai-
ly we are told, these vesiments are mads of costly brocades, richly embroidered
siiks and iniricately laced limens. These things do not belong in the Church, but
rather in the courts of the princes of this warlds.

. + . they hinder brotherly iove and the giving of alms to the poor through

their encouragsment of pomp aod pridet,

Once again the Reformed churches’ eriticism of the Renaissance is clear. The
vestments suggest or even symbolize the allisnce of the Church with the ruling
classes aad the standard of luxury seét by the Renaissance princes.

1 The same theme is to be found in the Messgutachten, e.g., BDS,
1, 241-242, One cannot overlook the great similarity between many of the
Strasbourg Reformers' attacks on liturgical luxury and those of Lactantius who
in his chapter "Of True Worship® (The Divine Instituies VI} condemns
the liturgical luxury of the pagans. Particulariy striking i8 the wse of the
argument that tnstead of decorating images with costiy gifis it is more ap- ,
propriate to heip the poor who are the living images of God. One needs oniy
to compare BDS, 1, 270 to The Divine institutes VI, I3 to {iod the
source of the Reformers’ criticism.

2 There were other reascns; for instance, it seemed to the Reformers
of Strasbourg that often the ornateness and pomp of iiturgicai ceiebrations
served to feed the pride of the ceiebrant rather than the glory of God (BDS, I,
233). This aspect is particularly stressed by Zwingii's Apologia. We are
told that the rich vestmenis of the mass are nothing mors than an attempt to
make clmeseli more than the slmplicity of the people of God (CR, LXXXIX,
820-621).

S mDs, 1, 234, CR, LXXXIX, 620-621.
% Bps, 1, 298.



- 33 -

Secondly, we find this argument directed against Church art, especialiy
the use of images. The images were decorated with jewels and costly clothing,
and elaborate shrines were consiructed for them.

For a long time now, here in Sirasbourg, we have energetically preached

that God should be served in spirit rather than in idois, and that cur

money and good deeds shouid be expended for the good of the neighbor in

need, who is the living image of God . . . 1,

Again anpd again the same argument is repeated: the money spent on church art
aand church decorations is a crime against love becauwse the money shouid go

to helping the poorz. It is Christ who has been left naked where 'the poor do
not have warm ciothing, regardiéss of how beawtifully Uturgical images are
drapeds. K the Reformed Church of the sixteenth century rejsrted the art of
the Renaissance, it was to a large extent because the art of the Renalssance
had made an unfortunate equailon between "richngss" and beauty. Here is one
of the ciear distinctions between the Reiormation and the iconoclasm of certain
Byzantine emperors, In the [oliowing century Dutch painting, strongly influenced
by the Reformed fzith, will rediscover the relation of heauty to simpiicity.

Thirdly, we lind the same argument directed against the erection of
costly aitars?. Anyone who is famiilar with the magnificent winged high altars
produced by the South German artists euch as Martin Schongausr, Mathias
Griinewald, Michael Erhart, Tilman Riemenschneider and Hans Holbein the
Eider can well appreciate the fact that they involved a great outlay of moneys.
For the Reformers of Strashourg it \w'ls wrong for the Church to expend so
much money on guilded altars when poverty had begun io be a problem in the
same cities.

BDS, 1, 270.
BDS, I, 272.
BDS, i, 273-274.
BDS, 1, 241-242,

5 Erhart’s high altar for the Benedirtine Monestery tu Blaubeuron is
perhaps the most eloqueni exampie. Erhart beionged to the school of Jorg
Syriin in Ulm. Holbein spent most of his life in Augsburg or the Alsacian city
of Isenheim. Martin Schongaver was a native of Colmar and died tn Breisach,
Riemenschneider spent some time in the Upper Rhine. In short, it was the
cities that produced these masters who would mest strongiy oppose Chrisilan
art, just as only Florence could produce a Savanorola.

b L B e
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5. Lack of Ecclesiological Emphasis

It s interesting to notice that the Strasbourg Reformers develop thelr
eccleslological uoderstanding of worship on the basis of their underslanding of
eucharistic theology. Rather than beginning with the doctrine of the "priesthood
of all believers" they begin with a consideration of the mature of the Christlan

assembly:

The cup of blessing which we bless, is 1t not fellowship in Christ's blood?
The bread that we break, is it not the fellowship of Christ's bedy? Fer
we the many are one lcaf of bread anf one bhody, because we are all
participators in a single loaf of bread'.
To be sure, the Church of Strasbourg criticized "private celebrations" of the
Lord’s Supper in which only the priest communicated as well as the practice
of not sharing the cup with the faithful. This was a criticism common te all
the Reformers as well as to many who remained in the Roman Catholic Church.
However, the Reformers of Strasbourg saw the question in an even more
radical way. It 1s by the BEucharist that God creates the Church. The Lord's
Supper, therefore, implied the assembling of the whole Church together in one
placez. While our text assures us that this viewpoint is well grounded tn
Scripture, the texts ars not specifically menticned. Such texts as Acts 2:1,
And when the day of Pentecost had come, they were all together in
one place,
or the phrase in | Corinthians 11 :18, "when you assemble as a church," might
well be in mind. We imagine, however, that such a passage as the following
from Justin Martyr might alse have influenced them.

On the day which is called Sunday, all who live in the cities or in the
countryside gather together in one placed,

1 “"Der kelch der benedeyung, widlchen wir benedeyen, ist der nicht die
gemeinschafft des blits Christi? Das brot, das wir brechen, ist das nicht die
gemelnschafft des leibs Christi? denn wir vl} seind eln brot und ein leyb, die-
weyl wir alle etns brots teylhafftig seind." BDS, I, 242. The verslon in English
above is our attempt at representtng the German translation of L Cor. 10:
16-17 used by Bucsr.

2 BDS, 1, 243.
3 Thompson, LWC, 9.
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That is just what the Strasbourg Reformers dreamed of: gathering the
whaole Christian community of Strasbourg together at ome time and in one place
and uniting together as the body of Christ through the celebration of the Eucharist.
There were, of course, practical problems in realizing this ideal. The good
citizens of Strasbourg were accustomed to the convenience of sending the servants
to an early service so that when the family reiurned from a later service din-
ner would be ready. Gathering the whole of Strasbourg in the cathedral might
not have been way beyond the realm of possibility but it would bave made for
discomfort and inconvenience. Nevertheless, In Strasbourg as tn Basel the
practice developed that communion was held in one church each Lord’s Day.

We suspect that behind this practice is the belief that a church s first and
foremost a eucharistic community.

A second problem in realizing this ideal was that the Reformers of Steas-
bhourg did not feel that the Reformation had yet succeaded in establishing a suf-
ficiently high level of spiritual mairity to permit regular communion by the
whole churchl‘ If the Reformed Church did nat finally suceceed in its desire
to make communion of the faithful a regular part of the worship on the Lord’s
Day, it was first hecause it recognized the change imposed on worship bhecause
of the generalized practice of infant baptism. Secondly, tt was because the Re-
formers had not yet been able to re-establish the purtty of disclpline of the
ancient Church. The Reformers would never have dreamed of encouraging any
and all to communicate. Thirdly, they felt that many peaple were still under
toa many erronecus superstittons about the Lord's Supper. In short, the people
were too tmmature for anything but preaching. 1t was hoped, however, that ff
the preaching were properly conducted the chmrch might in time be suffictently
reformed to enable the restoration of regular eucharistic worshipz.

! Bps, 1, 244.

2 "Das aber im anfang der kirchen das nachtmal alweg von der gantzen
gemein gehalten ward, hat drey gelegeaheit dazi mer damn wir gehabt. Die
erst; nieman ward geteiifft und tn ir gemetn angenomen, damn der sich ans wort
Christi gantz ergeben hat, so in unser gemein uns vil héren predigen und aber
noch nit stch gentzlich und aller ding ans wort ergeben haben, scnder werden
Christo aller erst geporen., Zum &ndern hatten sye den bann, domit sye die,
so ergerlich lebten oder lerten, von tnen ausschliissen, so wir noch rups und
raps durcheinander miissen gon lagsen. Zum dritien waren die Chrigten dazii-
mal mit keiner trthumb gegen dem MNachtmal Christt verfiiret, so ir nun also
vil durch das Bipstlich gesind aussgossen seind, das worlich das hetlsamest
were, wo man das Evangelton anfteng zi predigen, die leiit ein zeyt lang gar,
wo es mit fiig sein mbchte, darvon absendte, biss sye des e¢in rechten brauch
durchs wort erlerneten.” BDS, 1,245,
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§. Allegorical Interpretation of the Liturgy

Beginning in the ninth century, the understanding as well as the shaping
of the mass wag greatly iofluenced by aliegorical commentaries 1. This genre
of literature was introduced into the West chiefly by Amalar of Metz, and
flourished in the cathedrzls and monasteries of the high Middle Ages under Ivo
of Chartrea, Sicard of Cremona, Rupert of Deutz, and Pope Innocent HI. Tn
the fourteenth and fifteenth centuries the number of commentaries on the massg
increased enormousiy. The main object of the aliegorical mass commentary
was to show how the celebration of the mass was a memorial or representation
of salvation history. Jungmamn distinguishes between typological allegory,
remorative allegory, eschatological allegory, and moral allegory. Aithough such
peopie as Filorus of Lyon2 and Ivo of Cha.rtres3 tried to call attention to the
essenttal theologiral difference between allegory and typology, the great majority
of the commentators imaginatively entwined all types of allegories, number
symbolism, and typology inte very personzl meditations on the c¢entral Christian
mystery, Much of the ceremontal form of the liturgy was explained through one
form of allegory or another., The liturgical vestments werse particularly as-
soctated with remorative a.llegory4. The numerous repetitions of the signs of
the cross or the Kyrie eleison were explained through the allegoriral meanings
of nnmberss. The entrance of the bishop into the church was spiritually inter-
preted 28 the coming of Christ into the world. The seven candies carried by
the acolytes stood for the seven gifts of the Spiri.t: When the bishop ascended
his thrgne it was a figure of the seating of Christ at the right hand of the
Father ™.

1 Adoll Franz, Die Megse im deutschen Mittelalter (Frei-
burg im Breisgan, 1902}, pp. 333-740 gives us a very detailed study of these
commentaries. A good summary of allegorical mass commentaries is given
by Jungmann, MS, I, 114-120 and 143-156.

2 Franz, Die Messe im deutschen Mittelalter, pp. 359-360.
% bid., pp. 429-431.

4 For the interpretation of Amalar of Metz cf., Ibid., p. 533, and for
that of Rubert of Deutz of., lbid., p. 417.

5 Ibia. , pp. 410, 419, 455.
6 jungmann, Ms, p. 117.
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One has often noticed with surprise that in Zwingli's De canone mis-
sae epichiresis of 1523 he iz still willing to accept an allegorical inter-
pretation of the liturgical vestmentsl. We should not be surprised at this be-
cause, as we shall show in the next chapter, Zwingli had in his earlier years
given much careful study to Origen. However, at the same Frankiurt Book
Fair where Zwingli's De canone was introduced, a volume of Qecolampadiusg'
translations of John Chrysostom's commentary on Genesis was aiso introduced.
In his letter of dedication to Mikolans von Wattenwyl of Bern he tells us of his
decision for the exegetiecal school of Antioch, so ably represented by John Chry-
gsostom, and his rejection of the allegorical exegesis of the Alexandrian school
as represented by Origen, Didymus and Cyril of Alexandriaz.

A few months later Zwingli tells us in his Apologia that there is no
sense returning to the veil of Moses when the face of Christ has appeared to
us {I Cor. 3:13}, Zwingli has changed his position on the subject of allegory.
He tells us that we should be careful to distinguish between those things which
are shadows of things to come and that which is 2 memaorial of what has comes.
We find that the Strasbourg Reformers follow the same line of thought in the
Grund und Ursach a year later4‘ The exegetical decision for John Chry-
sostom and the school of Antioch5 had radical consequences for the liturgy.

80 long as the allegorical exegesis of Scripture was practiced, the processioas,
the vestments, and the intricately worked out patterns of gestures and move-
ments still had meaning. But when the allegorical exegesis was rejected the
allegorical interpretation of the liturgy became an anachroanism and ail the ce-
remonies that had been traditionally explained by allegory became a meaningless
luxury.

For more than a thousand years the mass had been bullt up by adding one
beloved usage to another. For centuries the liturgy had been decorated by
ailegorical ceremonies and enriched by rites which sought to express the glory

1 R, LxxxIx, 600-601.

Ernst Stachelin, Das theclogische Lebenswerk Johannes
Oekolampads (Leipzig, 1939), pp. 184-185. (Hereinafter referred to as
Lebenswerk QOekolampads).

% CR, LIOXIX, 620.
4 Bps, 1, 234-235.
5 One should not forget that Oecolampadius was quite aware that the

exegesls of Origen and Didymus had been condemned by the Fifth Ecumeniecal
Council,
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of God through opulence., The original meanings of these hallowed symbols were
often forgotten but the empty forms continued to be practiced and superstitious
reasons were given for their perpetuation. To change all this implied more than
a simple liturgical revision. The Reformers believed that the worship of the
Chureh must be "re-formed" according to the Word of God., They wanted noth-
ing less than to find agaln the traditlons established by Christ, handed down

by the Apostles and practiced by the ancient Church.
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D. THE FIRST CELEBRATIONS OF THE EVANGELICAL LORD’S SUPPER

1, Strasbourg

in al! probability it was several months before the refcrms of the Grund
und Ursach were realized in the city of Strashourg, We find them being
carried out in three snccessive psaiters. The Strasbourg Order for the
Lord's Supper (D) was printed by Johannes Schwann probably sometime in
the early months of 15251. In May, Wolfgang Kopphel printed the Strasbourg
Church Service (E)z. Finmally, with the Strasbourg Psalter of 1526
{F‘)3 the liturgy reaches a form which it maintaine for more than a decade. To
give a definile date for the first ceiebration of the Evangelical Lord's Supper
would be a bit hazardous. The changes seem te have been umlertaken one at a
time over a period of months; nevertheless, we can say that the reforms took
place sometime between December of 1524 and Easter of 152_54.

1 Drdnung des Herren Nachtmal: s¢ man die Messz nen-
net sampt der Tauff und Insegung der Ee, Wie yetzt die
diener des wort gots zuo Strassburg Erneiliwert und nach
gotilicher gschrifft gebegsgsert haben wuss ursach in nachgen-
der Episte! gemeldet, (Sirasbourg: Johannes Schwann, 1525). Hubert,
liturgischen Ordnungen, lists two editions, p. xv-xvi. The text is given
on pp. 82-81.

2 Straszburger kirchen ampt, nemiich von Insegung d’
Eelellt, vom Tauf uud von des herren nachimal, verzeychnet
sein, ({(Strashbourg: Woiff Kopphei, 1525). The singie copy of this liturgy was
destroyed in 1870. Descriptions have come down to us which are te be found
in Hubert, titurgischen Ordnungen, xvi.

Y Psalmen gebett und Kirchchen Ubung wie sie zu Sirass-
burg gehalten werden, (Strasbourg: Wollf Kopphet, 1526). Hubert, li-
turgischen Ordnungen, lists three editions. The text is given on pp. 88-
114,

4 Perhaps the first public ceiebraticn of the Lord's Supper in accerdance
with demands of the South German Reformers was heid in the imperial free city
of Memmingen on December 7, 1524. We know little about this service other
than that it was held in the evening. Cf.,, Emil Sehiing, ed., Die evange-
lischen Kirchenordnungen der Reformationszeit (Leipzig und
Tibingen, 1902), X, p. 225. (Hereinafter referred to as XKirchenerdnun-

gen).
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We list some of the more important characteristics of the Reformed ii-
turgy which emerge for the first time in these three liturgies' of the Church of
Strashcmrgl.

1. A number of traditional liturgical terms have been changed for a
terminoiogy more in line with the New Testament, The word "mass" has been
replaced with the term " Lord’s Supper" (I Cor. 11:20), aad the word "altar"
has been replaced with the term Lord’s Table * (i Cor. 10:21)%,

2. The words of Institation were brought imto cocformity with the text
of the New Testament.

3. We see a growing importance given to the singing of the congregation.
The psaims are emphasized more and more. Instead of singing simply the tra-
ditiooal one or two verses, to which the Tntroit and the Gradual had been re-
duced over the centuries, one tried to restore the singing of the whoie psalm.
The traditional songs of the mass were iovked upon with littie entlmsiaSms.
With the Strasbourg Psalter of 1526 (F) the Sanctus and Benedictus
disappear, Likewise the Kyrie and Gioria may be replaced by the singing of

a4 psalm.

1 There have been a oumber of attempts to describe these changes., In
addition to those references made tn the previous section of this chapter, we
wonld mention: Louis Biichsenschiliz, Hist{oire des liturgies en langue
atiemande dans l'église de Strasbourg au XVi¢ siecle, dis-
sertation, Cahers, 1900, pp. 76-99. (Hereimfter referred to as Histolre);
Hubert, liturgischen Ordnungen, Ixii-Doxix; Maxweil, Genevan Ser-
vice Book, pp. 26-36; Smend, Evangeiischen deutschen Messen,
pp. 123-160; Waldenmaier, Gottesdie¢nstordnungen, pp, 84-73.

With these two changes is implied an enormous change in the way the
Reformed liturgy would look, From now on the service was to look like a
meal, Just how this would be practically worked out had differed tn various
locai Reformed Churches. Tn Zurich this was accompiished by having the
people remain seated in the pews where the deacons served them tha bread
and cup. In Strasbourg it was accomplished by having the minister stand be-
hind the communion table and give the bread and wine across the table to the
communicants, That the minister was to comduct the Lord’s Supper from be-
hind the Lord's Tabie was, of coorse, the custom of the ancient Church. This
can be clearly seen in the arrangement of many of the older churches of ftaly
and even Northern Europe. Even in the sixteenth century it was the practica
of the pope when celebrating in the basilicas of Rome. Al this Bucer weli
knew (BDS, II, 446-447)., The recent restoration of the basllican position by
the Roman Cathoiic Church cannot be other than heartily apptauded by Re-
formed Protestants,

3 In the liturgy proposed by the Grund und Ursach the Kyrie and
Gloria are not even mentioned. BDS, i, 246-247,
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) 4, The lectico contlnua takes the place of a lectionary based on the
Christlan year. The Collect, which also had been based on the Christian year,
wag replaced by the Prayer for MHlumieatlon,

5. The sermon becomes part of the liturgy rather than an accessory
which occasionally supplements the liturgy.

6. The vestments of the mass, chasubles, albs, stoles, and others are
discarded.

7. Fthally, we see very clearly the disappaarance of all forms of dta-
logue between celebrant and people. The liturgical responses amd versgicles have
been elimthated as well as all the turnings from people to altar,

Several things are quite clear about the meaning of these changes which
we find taking place tn the Strasbourg Order for the Lord’s Sup-
per (D), the Strasbourg Church Service (E) and the Strasbourg
Psalter of 1528 (F). In the first place, they are not to be explained etther
as an antl-Lutheran reaction or as the result of "the chllly wind of the Swiss
mountains,” as Bichsenschiitz has so tneptly put itl. The plans for a more
thorough reform of the liturgy to be found in the Grund und Ursach were
written at a time when it was not yet too clear that there was a conflict between
Lather and Strasbourg on the Lord’s Supperz. Begide that, we find it hard to
believe that the Church of Strashourg wonld have given almost a third of its
psalter over to hymns written by Luther, if antagonlsm to Luther were a
motive for changing the ltturgya. To claim that the Strashourg Hturgy is the
result of Swiss Influence is rather difficult when we notice that at the time
Strasbourg made these changes no Swiss church had reformed tts Mturgy.

1 Biichsenschiitz, Histoire, p. 91.

2 Hastings Eells, Martin Bucer (Mew Haven, 1931), pp. 72-13.

8 Biichsenschiliz seema {o have seriously misunderstood the facts, We
grant that more than two-thirds of the hymns found tn the Strasbourg
Psalter of 1526 (F) come from Strasbourg poets and musicians, but why
should it be otherwise, At the time of the Reformatton Strashourg was one of
the world's graat centers of culture. The city had no need to go outside of
its walls to fthd poets and musicians of the first quality. Nevertheless, almost
a third of the hymns {n this psaler come from Lauther, including his version
of the Ten Commandments, the Creed and Psalms 12, 14, 124, 128, 130 and
67. Of particular interest is the fact that his communton hymn, "Golt set ge-
lobet,” never seems to have been dropped from the Sirasbourg Psalter.
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Secondly, we think it is very little likely that the Church of Strasbourg
was motivated by Biblical literalism In such changes as replacing the text of
the Qui predie with one of the Biblical accounts of the Last Supper, the chang-
ing of the word altar to table, the replacing of the Inéroits with complete psalms,
the use of the benediction from Numbers 6 and several other such changes. What
seems more likely to he at play is the humanists' earnest desire to return to
the sources, their love ior the original form and their disdain ior a corrupted
text.

Thirdly, we feel that it would be a mistake to understand the discontinuance
of the dialogue form efther tn reference to the doctrine of the priesthood of all
believers or tn reiation to the basic meaning of the word liturgy, that is, "the
peoples work." Reformed theology has always understood the sermon net as the
minister’s personal reflection on religion or his individual interpretation of
Scripture, bwt rather as the Word of God, It was therefore ihat they had ne
objection to having the minister of the Word preclaim God's absolution after
the cocfession of sins and God's benediction at the end of the service. The
rejection of the dialogue Iorm reflects no doubis about the authority of the
mInistry, Far more it simply shows that the Reiormers did net uvoderstsod
worship tn dialectical terms. The whele of worship whether it was the siuging
of hymns of praise by the congregation or the proclaiming of the Word of God
by the pastor was the action of the Holy Spirtt tn the Church, thankfully pro-
ciaiming the redemptive work of the Son, to the glory of the Father.

2. Zurich

Other cities of the Upper Rhine were quick to follow the example of Stras-
bourg. With the approach of Easter the question of the reform of the eucharistic
liturgy became especially pressing. Durtng the year it was considered sufficient
to attend mass, but at Easter all Christtans were expected "to communicate,"
In Constznce, Lindau and Zurich the priests of Evangelical tendency provided
a Reformed celebration of the Eucharist, for those who could no longer accept
the Roman Mass as an ohedient response to the command of Christ to "do this
in remembrance of me." Unfortunately, neither the fext of the celebration tn
Constsnce nor that of the gervice celebrated by Thomas Gassner tn Lindau has
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come down to us. We have only the text of Zwinglil.

We know from a letter of December 16, 15242, that Zwingli had been
making pfans for this celebration for some time. He tells ns that the lturgical
reforms of the Church of Strasbourg please him very mnch. He likes the sing-
ing of German hymns and psalms. He also wonld like to dispense with the
chasuble, stole and surplice, and he toa disapproves of the Elevation. The form
of the liturgy should express the fact that it is "a joyful celebration of thanks-
giving and a uniting together in the covenant. nd Zwingli wishes, in the same
way as Strasbourg, "to set up a table, with bread and wine on i, and with
this sacrament we will thank God and commit ocurselves to each other. nd

When the first Evangelical celebration of the Leord’s Supper took piace at
Zurich in Holy Week of 1525, the Lord’s Supper controversy had net yet be-
come heated, To be sure, Zwingli had already reached his position, but only

1 We have both the fext of the service which Zwinghi proposed to the City
Council, and that which was celebrated. We have given the title First Zu-
rich Service Book of 1525 to the version printed on April 6, 1525,
which was the liturgy Zwingli proposed to the city council. After several
changes evidently made at the request of the council & second edition was
published, which was the vergion of the liturgy that wasg actually celebrated,
To this version we have assigned the title Second Zurich Service Book
of 1525, The most interesting difference is that the antiphonal recitation of
the Creed, the Gloria and Psalm 113 which Zwingli proposed to have recited
antiphonally between the men acd women has been replaced by an antiphomal
recitation between the pastor and the deacon. In Zwingli's proposal the people
were to say "Amen" to the prayers but as the liturgy was actually celebrated
the Amen was said by the deacon. For a full account of the variations of the
two service books cf., Smemd, Evangelischen deutschen Messen,
196-201. Another edition of the text i3 to be found in CR, XC1, 1-24 and an
English translation in Thompson, LWC, 149-156. Studies of the text: Johannes
Baver, "Finige Bemerkungen fiber die Hltestep Ziiricher Liturgien,” Monats -
gschrift fiir Gottesdienst und kirchliche Kunst, XVI, (1912},
116-124, 152-16L, and 178-187, J. Courvoisier, Zwingli, théologien
réformé [(Neuchdtel and Paris, 1965), 68-84; Thompson, LWC, 141-146;
Fritz Schmidt-Clausing, Zwingli als Liturgiker (Gittingen, 1952); J.
Schweizer, Reformierte Abendmahlsgestaltung in der Schau
Zwinglis (Basel, n.d.); Smend, Evangelischen deutschen Messen,
201-212; Waldenmaier, Gottesdienstordnungen, 138-21,

2 CR, xCV, 261-278.
3 "Celebris gratulatio et confoederatio." CR, XCV, 276.

4 Ponemus mensam, panem ac vimum dicemusdue hoc sacramento gratias
agi coniungique sibi mutuo Christianos . . . " CR, XCV, 277,
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reoentlyl. We are not at ati surprised to find, thereiore, that the Zurich
Service Book ol 1525 is far more than a simple working out of what is
commonly called the Zwinglian sacramenisi theology. First of all the iiturgy is
an action. It is the breaking of hread aad the sharing of a cup. This is most
obvious from the title of the lilurgy, Action or Practice of the Lord's
Supper, a Memorial or Thanksgiving of Christ. Zwingii, as
other Reformers, was greaily concerned io restore the "dominicai action" to
the Eucharist. The important thing was not the formulas but the sharing of a
meal. Secondly, this action is a thanksglving.

This memorial is a thanksgiving and a rejoicing before Almighty God for

the bemefit which Re has manifesied to us through his Son; and whoever

appears at thig feast, meai or thanksgiving . 2,
The doxologicai cature of the Zurich lilurgy is also clear from the reciting of
the Gioria in exceicls, the Aposiles' Creed and Psalm 113. It 1s not, however,
primarlly by means of the texts which are recited that the thanksgiving is
expresged but rather it is through the action. Nothing couid be further Irom
the truth than to say that Zwingil dissoives the worship into words or that it
is purely a matter of reflection, What iz very clear Irom the preiace to the
Zurich Servlce Book of 1525 is that the memorisl s an act of
thanksgivi.ngs.

3. Basel4

For Basei, which at the time of the Reformation was one of the centers
of Wesatern cuiture, the reformation of worship has a more complicated

1 Walter Kbhier, Zwingii und Luwther. lhr Sireit lber das

Abendmahi nach seinen politischen vwnd reiigitsen Beziehun-
gen (2 vols.; Leipzig, 1924), and (Giitersioh, 1953), I, 97.

Thompson, LWC, p. 150,
8 ¢r, xci, 15.

4 For the Basel Service Book of 1526 we have two editions,
the second of which should he regarded as more authoritative as will appear
evident in the notes to the foliowing pages. This second, or Basel edition has
the title: Form vnd Gestait wie der Kindertauf, des Herren
Wachtmahl wnd der Krancken heymsuchung jeiz zv Basei
von etiichen Predicanten gehaiten werden (Basei: n.n., 1526).
A critical edition of the text is io be found in Smend, Evangelischen deut-
schen Messen, pp. 214-221, Thompson, LWC, gives an English transiation
of the first edition on pp. 211-215.
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history1. Bagei had been one of the seed-beds of Reformed Proiestantism. The
'Universlty of Bagel was the alma mater of Zurich’s two Relormers, Leo Jud
and Ulrich Zwingli., Two of Sirasbourg’s Reformers, Wolfgang Capito and Kaspar
Hedic had served ag pastors in Basei. In establishing a regular celebration of
‘the Evangelical Lord’s Supper, Basei fotlowed after Strasbourg, Constance aod
Zurich by severai months, There had been aumerons celebrations of a German
mass irom a relatively eariy date but for the mosi part they were of a private
nature, There were several ressong for this. The unlversity, which had been
founded by Pope Ping II in the previous cemtury, remained true to the papacy.
Erasmus, by then the "Humanist Prince,” saw the Reformation as a revalt from
eslablished authority. The eiite group of learned men who surronnded the great
scholar as weli a3 Basei's pairiclan families were not sympathetic to the Re-
formation. During the years 1523-1529 Evangeiicaiiy mtnded priesis were nev-
ertheless quite free to preach reform from the pulpit, but the city councll was
not willing to let them reform either the eaying of the offlce or the regular
celebrations of the mass. Still, for those priests intent upon reformation, the
knowledge Egat their coileagues in Comstance, Strasbourg and Zurich had Intro-
duced an Evangellcal celebratiou of the Lord’s Supper was certain io beve iis
effect. Beginning tn May, 1525, we hear of Evangelicai ceiebrations of the
Lord's Supper being conducied by varions priesis, Johann Lifthard and Konrad
Pellikan at the Franciscan Priory, Markus Bertchi at St. Leonhard's, Petrus
Fravenberger at St, Alban's, Jakob Immeli at $t. Ulrich's, and Thomas Geler-
falk at the Augusttnian Priory. It is important to emphasize that these cele-
brations did not displace the regular masses but were rather in the form of
gpecial services offered for those who were tnterested. Ail this 2eems to have
been done withont the officlai permission of the city councii. In fact, Immeii
wag dismigssed from his post in the summer of 1525 and Frauenberger

1 Studies of development of the liturgy are to be found in Smend, Evan-
geiischen deutschen Messen,
pp. 213-238; Staeheitn, Lebenswerk QOekolampads,
pp. 429-447; Waldenmaier, Gottesdiengtiordnungen,
pp. 21-28,
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in November because their activity in reforming the liturgy had become too
mtspokenl.

1 John Qecolampadius was at this time pastor of 5t. Martin in the very
center of Basel. For the most yart he was content Lo take care of the preach-
ing and leave the celebration of mass to his asgistant. Slachelln points to evi-
dence that he had held some sort of communion service on May 21, 1525, In
the fall, ALl Satnts’ Day to be exact, he celebrated ancther such service. About
the same time Luther introduced his German Mass to the Church of Witienburg,
October 29, 1525, Qecolampadius was able fo report to Zwingli that he had
celebrated the Lord’s Supper with the livtng saints on All Satnt's Day (Briefe
und Akten zum Leben Qekolampads, ed. by Erast Stachelin (2 vois.;
Leipzig, 1927-1934), I, Nr. 298 and Nr. 303. Hereinafier referred to as Oek.Br.
{CR, XCV, 404, 406). We only know one thing for certain about this service.

In both accounts which he gives us of the service he siresses his desire to
have a celebration marked by a great simplicity. This has been ever since one
of the most beantiful marks of Reformed worship. Perhaps a clue to these
services is fouod in A letter which Oecolampadius wrote tn Jamuary, 1525, to
Balthasar Hubmair, who tn the following months would become one of the leaders
of the Anabaptist movement. After the Sanctus Oecolampading suggested a silence
for meditating on the passion of Christ. Then in a loud clear voice the Words
of Institition were to be read. This was to be followed by another period of
gilence for the giving of thanks, This is followed by the Lord’'s Prayer. The
deacon then reads the dismissals and communion is given to the faithful. The
service is couchided by the recommendation of alms. Staehelin suggests that
sometime between November, 1525, and May, 1526 the prlests of Evangelical
conviction worked out a common litorgy. Qecolampadius, more than Ilkely, had
had an important influence on his colleagues, but we should probably consider
the litergy as a common undertalkting rather than the work of a single individual,
In 1526, a description of this litergy was printed by Phillip [fhihart, an Augs-
burg printer well known for his sympathy for the Reformed faith. The publi-
cation of the liturgy in Augshurg was necessary because the city council had
denied Qecolampadins the right of publication in Basel. The Augsburg edition
of the liturgy does not seem to have been at the instigation of the Reformed
vastors of Basel but rather at the instigation of Uhlhart. In July of 1526 Qeco-
lampadivs was again able to use the presses of Basgel and it wonld geem that
the second edifion of the lilurgy was published shortly thereafter, The picture
of the worship of Basel which we receive from these two documents indicates
that things have only begun fo take shape and that the Evangelical communion
gervices are still without official approval. They were still held within the
framework of the preaching services. The Bagel Reformers had not been able
to change the appointments of the buildings, although they had been allowed to
veil the images during their services. Evidently they had nol been allowed to
set up a communion table aod so had had to nse the altar. At the time of the
Augsburg edition of the liturgy candles were still in use but with the Basel
edition of the liturgy they disappear. If was not, however, until the offictal
establishment of the Reformation in 1529 that the Reformers were allowed to
remove the altars. The psalms were read but not sung. This was a sore potnt
with the Evangelicals of Basel. They had wanted to sing psalms like their
flriends in Strasbourg and Conslance but the city council had forbidden them to
o £0.
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in studying the lturgy of Basel as we find it in the two service books of
1526 we must Keep in mind two things. On the one hand, t must be understood
in the context of the liturgies of other cities of South Germany, Alsace and
Switzerland. R is but another attempt to do the same thing, that is, recover
the origtnal purtty of Christlan worship., Those who [ramed this liturgy were
in constant contact with the Reformers of Strasbourg, Zurich, Constance and
other cltiesl. On the other hand, this liturgy was worked out in a very different
situation. It was not the public worship of the city of Basel but rather the
worship of & group of people who had been redquested to make as little distur-~
bance as possible. Beside that, the textz had taken form at a time. when the
comtroversy with Luther over the meaning of the Lord's Supper had become
more than apparent. Let us now study this liturgy.

First, we notice in the Communion Admouitton an emphasis on the doc-
trine of puotipiov. I Zwingli bad vnderstood the Lord's Supper by means
of the words soivwvie, edyaprotle and dvdpvnorg, Oecolampadivg, doubtless-
Iy under the influence of the Greek Fathers, added a fourth word, puvotfipLov.
in fact Oecolampadius’ whole Communion Admonition is an explanation of the
word "mystery,"” the word the Greek Fathers wnsed for sacrament. It is an
explanation of the word by means of the different usages which the word re-
ceives in the New Testament. We {ind four pointg in the explapation, (1) "Our
mystery is: that Christ is for us the bread of 11:fe“2. Essentially it s Christ
who is the mysterys. The mystery is Christ at especially Christ in us (Col.
1:27), The mystery is that Christ is the one who strengthens us (Rom. 16:25-
26). The same idea is expressed by the lamous passages of the Gospel of John

on the Bread of Life and the True Vine4. (2) Oecolampadius goes on, "Further-

1 Waldenmater, Gottesdienstordnungen, p. 25, sees no relation
between the liturgy of Basel and those of Strasbourg and Zurich. Waldenmaier
unfortunately wishes to explain the whole of the Basel liturgy on the basis of
"medieval worship.” His basic problem, however, is that he has not penetrated
very deeply into the exegetical and theological basis of the ltturgies with which
he has worked.

% Thompson, LWC, 211.

8 ¢t., E. Schillebeeckx, (0.P.) Le Christ, sacrement de la
rencontre de Dieu {(Paris, 1960),

4 Cf., Gimther Bornkamm’s article on puvotfipLov in Theologisches
Worterbuch zum Neuwen Testament, ed. by G. Kiltel and G. Fried-
rich (Staitgart, 1933), IV, 827, (Hereinafter relerred to as ThWNT).
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more, we declare ourselves o be united here in the one body of Chriat, as
disclosed in the unity of faith; and the substance of our faith is this: We believe
in one God . . . "1. Here the Creed is recited. In { Timothy 3 :16 we find that
mystery means a hymmic recounting of God's saving acis. In other worde, itis
a Creedz. {3) The text telis us that ene purpose of celebrating the sacrament
is "to be united here in the one body of Christ." This is the meaning which
Paui gives the word., The mystery ia the uniting of all things in Christ, things
in heaven and things in earth, the uniting of both Jew and Gentile in the body
of Christ {Col. 2:2 and Eph. 1 :9)3. (4) Finally, to know and to held the mystery
of the Kingdom of God is that which separates the dieciples of Christ from those
outside, the uninitiated. "To yon has been given the secret of the Kingdem of
Gnd, but to those cutside everything is in parables," (Mark 4:11; Matt. 13:11;
Luke 8:10)4. It ig in thia sense that the Communion Admonition begins,
{ admonish ail who destre to receive this sacrament te prove themselves
beforehand, whether they understand and hold the mystery of this sacra-
ment, leet pearis be caat before swine, and they be gulity of the body
and blood of Christ5.
One cannot neglect mentioning the similarity of approach to much recent Roman
Catholic research on the eubject, particularly the admirabie opening chapters of
the Lumen gentium,

A second important feature of the worship of Basel is its emphasia on the
preeemce of Christ at the Eucharist in terme of table feilowship. This idea of
the relation of tabie fellowship to covenant and sacrifice has its roots deep in
Semitic culture. Qecolampadiue and Peilllan had begun the Reformation in Basel
by extensive lecturing on the Hebrew text of the Oid Testament and 80 we are
not surprised that they have turned to ancient Jewish thought forms to explain
the Christian sacraments. The Communion Admomition saye, "Wherefore we
remember with thanksgiving the benefit of His body and blood . . . . ‘Think of

1 Thompson, LWC, 211,

2 J.N.D. Kelly gives I Tim. 3:16 ag an exampie of creedai elements in
the New Testament. Eariy Christian Creeds (London, 1950), 18-15,
Ci., also ThWNT, IV, 828.

3 mhwar, v, 827
1 thwr, v, 823-825.
5 Thompson, LWC, 211,
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it now as you sit with Christ . . ."l. We find it noteworthy that in this phrase
we have side by side both a strong statement of the Zwinglian position that in
the Lord’s Supper we are to remember the sacrifice of Christ and an equally
clear statement that Christ is indeed present. He is present, not in the bread
and wine, but at the table; not on the table but at the table. Rere we clearly
see why Rsformed Churches have tried to make the Lord's Tabls lonk like a
table and the celebration as a whole look like a meal.

A third feature of the Iiturgy of Basel is the way the amamnesis and the
thanksgiving have been joined together and expressed through a very sensitive
selection of Scriplure readings. Among the passages suggested by the first two
liturgles of Basel we find the following selections: Psalm 22, which is chosen
because it was regarded as a hymnic prophecy of the Passlon and Resurrectlon
of Christj Isaiah 53, the song of the Suffering Servant, was used for the same
reason; Philippians 2:5-11, an early Christtan hyrm of praise for the thearna -
tlon, the Crucifixion and Glorification of our Lord; finally the Pagsion Narratlve
from one of the Gospels 1s to be read. Through the reading of these hymnic
accounts of God's saving acts the memorial of thanksgiving was celebrated. We
can imagine that for those who attended these services in the opening years
of the Reformation, these Scriplurs readings were among the most beautiful
and moving parts of the service.

A fourth igzaturs of the Basel service is the clearly stated inctuslon of
alms-giving in the eucharistic Hturgy. The giving of alms comes at the end of
the service when the pastor dismisses the congregation with the following words:

You are commended to have love among ygurselves and especially toward
the poor. The peace of Christ be with you<, Amen?,

1 he origtnal text says sesset jr bey Christa. This is the regutar
German 1diom used for sitting at the table with someone. The German preposition
be!l is admittedly often difficult to render in English; nsvartheless, at this potnt
wg must differ with the transistion of Bard Thompson, which otherwise we have
always found most helpful. Thompson, LWC, 2i4,

2 The dismissing of the faithful "'tn peace," or "tn the peace of Christ" was
also the costom of the Syrian Church as ean be seen from the sermons of John
Chrysostom, the Apostolic Constitutlons and the Liturgy of St.
James. For the relevant texts see Liturgies Eastern and Western,
vol. 1: Eastern Liturgies ed. by F.E. Brightman (Oxford, 1965), 27, 67-
68, 397, 48l. (This 13 a lithographic reprint of the 1896 editlon), For a discussion
of those texts see Jungmann, MS, I, 536.

3 Thompson, LWC, 215.
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For the Reformed understanding it is the act of giving which is the connection
between the service in the sanctuary and the service in the world.

In the space of little more than a year the Reformed Church produced at
ieast three basic types of liturgy. They were produced by a schooi of theologians
who were in close contact with one another and constantiy influenced one another,
These liturgies are best understood as different attempts to do the same thing,
to restore the worship of the ancient Church.
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E. THE SHARING OF INSIGHTS

1. Bern

With the Disputation of Bern in 1528, we begin to see the various Re-
formed Churches exchanging i.deasz. One might say that here we begin to re-
cognize a synodical or conciliar feeling. The fact that this feeling for the con-
clliar nature of the Church appears is only natural when we remember that
two of the most important cities in the early history of the Reformed Church
were Basel and Constance, cities where only a century before ecumenical
councils had been held. The reform of the city and canton of Bern was not
the independent movement of a local church, but rather a reform in fellowship
with sister churches. Nor was the working out of a confession of faith, a
liturgy, a system of discipline, and a church government simply a malter of
copying the pattern of a mother church such as Zurich, Basel or Strasbourg.
The Disputation of Bern gave the local pastors such as Berchtold Haller,
Niklaus von Wattenwyl, Peter Cyro, and Franz Kolb the possibility of seeking
the advice of other Reformers aond Qiscussing the attempts which had already
been made at reforming the Church.

With the Disputation of Bern the development of the Reformed Church
moves from the level of being the reformation of a few Independent cities and
begins 1o show iself as 4 movement in the Church which transcended civic,
regional and national boundaries, To be sure, the Swiss cities of Basel, Zurich,
St.Gallen, Schaffhausen and Blel were present. The Roman Catholic bishops of
Chur, Lausanne, Constance and Basel had been Invited but did@ sot attend.

lmchard Feller, Geschlichte Berns, I: Von der Reformation
bis zum Baurnkrieg 1516-1653 (Bern, 1953), especially pp. 155-161;
Realencyklopidie {filir Protestantische Theologie und Kirche
(3rd ed.; Leipzig, 1806-1913), B, 614-619; Adolf Fluri, "Das Berner Taufbuch-
letn von 1528," Theologische Zeltschrift aus der Schweiz, XI,
(1895), 103-188; Adolf Fluri, Die Beziehungen Berns zu den Buch-
druckern in Basel, Ziirich und Genf, 147Y6-1536, (Bern, 1913)
pp. 34-35 and 39-40.

2 Properly speaking it was not until much later that one began to speak
of "Reformed Churches."
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Decotampadiug and Zwingli were of course {mportant participants. On the other
hand, to call it a Swiss synod would be mistaken. The presence of William
Farel was to be of decigive significance for the future of French-speaking Pro-
testantism. The two leading Alsacian Reformers, Wolfgang Capito and Martin
Bucer exercised a great influence on the meeting, Such German Reformers as
Johannes Zwick and Ambrosius Blarer of Constance and the Reformer of Ulm,
Konrad Sam, were of equal importance. The free imperal city of Augsburg,
which through the preachtng of Michael Keller had by 1527 deltnitely taken its
stand with the Relormed churches, had sent a delegation of its pastors. The
Disputation of Bern was naither a convention of Zwinglian theologians, nor a
conctave of Swiss churchmen but rather an assembly of Reformed pastors,

It was not until a year after the Disputation of Bern that we find in the
Bern Service Book of 1529 the text of the Bernese Eucharistic litur-
g}'l. It is made up very simply of ten elements. (1} The Invocation, in which
the service is constituted in the name of the Lord begins the service. (2) A
Confassion of Sin, closely modeled on the Confiteor, follows. The prayer is
not, however, followed by a proctamation of God’s forgiveness. (3) The Creed
is reclied tnh a version which is the same as the version used in Basel and
which goes back to the transiation found in Surgant’'s Manuwale curatorum.
{4) Prayers of Intercession are included in the Bern Service Book of
1529 but their place in the order of service is not indicated., Their similarity
to the Zurich forms is evident. (5) Before the distribuiion of the sacrament
there is 2 Communion Admonition. It stresses that the Lord’s Supper is for
those who believe in Christ aod follow him, The Lord's Supper is explained
a8 a spiritual [ood, It is celebrated with praise, proclamation, and thanksgiving.
Because in the sacrament we have fellowship with God and with one another, we
are therefore to approach the table with joy, The Communion Admonition con-

! The Bern Service Book of 1539 has the title Ordnung unnd
satzung dess Eegrichts, straff dess Eebruchs und Bury ze
Bernn. Quch form unnd gestalt der Eeeliiten ynfiirung, dess
Touffs unnd Berrn Nachtmal, wie es5 ze Bernn gebrucht
wirdt (Zurich: Chrigtofiel Froschaur, 1528). There was a Bern Service
Boek of 1528: Ein kurtze gmeine form, kinder zetauffen,
Die Ee zebestiiten, Die Predig an zefahen und zu enden,
wie es zu Bernn gebrucht wird (Zurich: Christoflel Froschaur, 1528},
An eucharistic lturgy is not mcinded in this book. Unfortunately, we have not
found 2 modern edition of either of these llturgical works. The original editions
can be Iound in the Stadtbibliothek at Bero,
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cludes by reminding the congregation that by participating they are making a
confession of Christian faith. (6) The Words of Instiiution are read from one
of the Gospels or from 1| Corinthians, (7) The Communion itself is the high
point of the service. The text calls attention to the importance of recovering
the "dominical action" as the essence of the service. (8) After the Communion
there is a Postcommunion Admonition in which the faithful are directed to pray
that the benefits of communton take effect in their lives through their dying to
sin and their having love for their neighbors. {9} The Aaronic Benediction
follows as we found to be ihe case in Strasbourg. (10) The service is con-
cluded by the giving of alms.

This Bernese liturgy is marked by its great simplicity. in contrast te
Base! we find only a single reading of Scripture. Untike the literary formula-
tions of prayer which we find o Zurich we find in Bern only certain indications
of how the prayer might go. There is no psalmody, either read as in Zurich
or sung as in Constance and Strasbourg. A number of elements in the service
are of local origin such as the Communion Admonition and the Post-commuuion
Admonition. Our general impression i3 that the Bernese lliurgy represents an
attempt at reaching a consensus, but unfortumately the consensus seems to
have been achieved by eliminating those elements which were not common to
all oiher Reformed Churches., As unfortunate as this undoubtedly is, there is
certainly one very positive thing about ihe service. The dominical action itself,
that is the sharing of bread and wine, is put in high relief.

2. Memmingenl

With the Memmingen Service Book of 1529 we {ind 2 Reformed
liturgy which representa an atiempt to arrive at a synthesis of ihe various
existing Reformed liturgies but here the synthesis 15 achieved by addition rather

1 The Memmingen Service Book of 1529: Ordaung und
Brauch dess Herrn nachtmals, in der Christlichen Gemain
zuo Memmingen, Auf Ostern im neun- und zwaingigisten jar
gehalten (Memmingea: n.n., 1529). A modern edition of the text is found in
Sehling, Kirchenordnungen, XIO, 239-248,
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than subtraction. The small but important imperial free city of Memmingen had
under the leadership of its preacher, Christoph Schappeler, committed itself to
the Reformation early. Since 1479, there had been an important endowed pulpit
at St.Martin's Church in Memmingen. in 1513, Schappeler was given the posi-
tion which he exercised until 1526. As early as 1522 Schappeler had been preach-
Ing against the Roman Mass. On December 7, 1524, was celebrated what might
be considered the first Reformed liturgy of the Lord's Supper. Schappeler was
succeeded in the Fali of 1526 by Simprecht Schenk who led the Reformation in
Memmingen for the next twenty years until he was deposed by the interim. In
November, 1528, the city council invited Ambrosius Blarer, one of the Refor-
mers of Conslance, to draw up a liturgy for them. Fortunately the text of this
liturgy has come down te us., It might bs outiined as fullows:

Metrical Psalm
Salutation
Prayer for the Grace of Praise
Epistle, { Cor. 11
Glorla in excelsis
Prayer for Iliumination
Gospel, John 6:47-63
Metrical Psalm or Hymn
Sermon or Communion Admenition
Prayer of Intercession
for the necessities of the Church
for the magistrate and ali men
Lard's Prayer
Creed
Prayer for Faith
Dismissals
Confession of Sin and Absolution
Wards of Institution
Communion
Metrical Psalms are sung during communion
Past -communion Admonition
Psalm 113
Ten Commandments
Benediction
Alms

In investigating the text of the liturgy of Memmingen, we find that large sec-
tions have simply been taken over word for word from the iiturgies of Basel,
Zurich and Strashourg. The dismissals and admonitions against unworthy par-
ticipation are taken over exactly from Basel. The psaimody and hymnody coame
from Strasbourg and Conslance, The opening prayer along with the Prayer for
Faith are from Zwingli although Blarer asks the faithful to repeat the prayer
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after himl. The antiphonal setting of the Creed, the Gloria, and Pgalm 113
likewise come from Zurich. The Prayer for Ilumivation from Strasbourg has
been used, All the liturgical forms in the Memmingen service seem to have
been borrowed in about equal portions from Basel, Zurich, Strasbourg and
Consta.ncez.

1 Lasset uns Got bitten umb ain starken glauben und herzlichs vertrawen
in in und sprecht mir nach," Sehling, Kirchenordnungen, XII, 243.

2 Unfortunately, the liturgy of Constance has not come down to us. The
Constance Service Book of 1526 has been lost since 1826, Form
und Ordnung wie von dem Pfarrer zu Sant Steffan in Con-
stantz und setnen Curaten, mit Touffen, Richten infuren und
den abgestorben gehalten wiirt {n.p., n.n., 1526). For further infor-
mation on this lilurgy see Bernd Moeller, Johannes Zwick und die Re-
formation in Konstanz (Gitersich, 1961), p. 275. (Hereinafter referred to
as Johannes Zwick), Three works which do gtve ns some information on
the worship of Constance are Johannes Spreter, Christliche insgtruction
und frintlich ermanung, Gottlichs wort anzenemen, der Kir-
chen Christt in der Stat Rotwetl, durch Joannem Spreter
niwltch zugeschickt (n.p., 1627). (Ci., Waldenmaler, Gottesdienst-
ordnung, p.28). Antwurt der Prediger des Euwangeliuma Chri-
sti Zuo Constentz vif Melchicr Vattlin Wychbischoffs da-
gelbst, vngegriindts buechlin, so er von dem Sacrament des
Rerren Nachtmal, wie es im angang der Kirchen gebrucht
sygn worden, kurtzlich hat Vssgon lassen (Zurich: Ch, Froschauer,
1526); the Constance Hymn Book of 1540: Niiw gsangbiichle von
vil schdnen Psalmen vnd gelstlichen lledern, durch ettliche
diener der Kirchen zuo Constenz vonn anderstwo merklichen
gemeert, gebessert vynd in geschickte ordnung zesamen gstellt,
zuo idbung vnnd bruch jrer ouch anderer Christlichen Kirchen
(Zurtch: 'Ch. Froschauer, 1540).

tn fact, the Memmingen Service Book is the hest example which
has come down to us of a whole family of Reformed liturgies. The center of
this family was Constance with its college of Reformed pastors, Johannes
Zwick, Johannes Wanner, Johannes Spreter and Ambrosius Blarer, In addttion
to the Memmtngen Service Book of 1529, there were several other
itturgies which evidently were influenced by the worship of Constance. Kempten
had prepared a liturgy based on that of Memmingen and Lindau had had a
liturgy prepared by Johannes Zwick and Wolfgang Capito, which also hag been
lost.

On the basis of the Memmingen Service Book of 1529 sup-
ported by a few ofher sources, which fortumately have been preserved, such as
the Constance Hymn Book of 1540 we can perhaps speak of four
distinetive characteristics of this family of liturgies. n the first place, it
favored a more regular telebration of Holy Communion than the yearly com-
munton in the medieval Church or the quarterly communion Tn Zurich. Secondly,
the Constance theology stressed the soclal implications and ethical demands of
eucharistic fellowship., It strongly favored the development of a solid church
discipltne and had no inhibitions about expressing this in the liturgy, (Cf.,

Fritz Hausa, "Blarers Zuchtordmungen," Der Konstanzer Reformator
Ambrosins Blarer, ed. by Bernd Moeller (Konstanz, 1964), pp. 114.127),
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3. The Confessio Tel‘.capolitanal

The Diet of Augsburg, held in the Spring and Summer of 1530, put upon
the Reformed churches of the empire the responsibility of drawing up a state-
ment of their common faith. This coofession of faith, the Confesslo Tetra-
peolitana, was largely prepared by Jakob Sturm and the Strasbourg theolugians,

Thirdly, it developed a church calendar which while opposing the cbservancs of
Lent and Advent, nevertheless, celebrated the five evangelical festlvals of
Christmas, Circumcision, Easter, Ascension and Pentecost, thres Marian
festivals, the Anmunciation, the Purification and the Assumption, the Feast of
John the Baptist and the days of the Twelve Apostlss (Sehling, Kirchenord-
nungen, XIO, pp. 235-236; cf., alse the similar list of feasta for Lindau,
1bid., 215). As evidence that this was basically a tradition of Constancs we
point o the fact that in the Constance Hymn Book of 1540 we find
hymns for the iive evangelical festivais together with Good Friday, For the
Marian feasts and the Apostles' days we flnd no hymns, however. From Zwick
we find a hymn ior Christmas and a hymn for Ascension. From Ambrosius
Blarer we find a hymn for Ascension and a hymn for Pentecost; from Thomas
Blarer, his brother, we iind a hymn for the Circumcision and a hymn for
Easter. There ig alse a hymn for Good Friday from Sebaldus Reyd of Nurem-
berg. The fourth chacacteristic of this Constance family of liturgies ta fis
inclusion of hymns and spiritual songs as well ag psalms. While Zorich eang

no hymns at all and while for the most part the Church of Sirasbourg tried to
limit itselt to the singing of metrical psalms, the Church of Constance and

those icllowing its lead held to the principle that *songs of hnman composuca”
couid aiso be used in worship. It is important fo point out that not only did

it approve the idea bui the Reformers of Constance produced some of the best
hymns to come out of the Reicrmation (cf., Bernd Moeller, Johannes Zwick,
Pp. 208-210, Markus Jenny, "Ambrosius Blarer ais Dichter und Hymunologue,”
Der Konstanzer Reformator Ambrosius Blarer, pp. 87-113), What
is particularly clear in the Memmingsn Service Book of 1529 is that
already hymns for the evangelical festivals are indicated ior the liturgy. In speaking
of the hymn that was to precede the sermon we read that for Baster, Thomas Bla-
rer’s Easter hymn *Christ isi erstanden von dem Tod’ (K.F.P. Wackernagel,Das
deutache Kirchenlied von Martin Luther bis auf Nicolaus Her-
man und Ambrosius Blaurer (Stuttgart, 1841), (Herelnafter reierred to
as dentsche Kirchenlied.) might be used while for Pentecost "Kom Helli-
ger Geist' would be appropriate (Blarer seems to have in mind one of Luther’s
two hymns which begin with the words "Kum heiliger geist,” Wackernagel,
deutsche Kirchenlied, Nr. 164 and 198, rather than either of his own
hymns for Pentecost, Wackermagel, Nr. 573 and 575).

1 A recent critical edition of the text has been given us by Bernd Moellsr
in BDS, IO, 36-185. inciuded in this voiume are a mamber o documents rele-
vant to the Confessic Tetrapolitana tpgether with an excellent introduc-
tion. This edition makes a considerable advance on the text given in E.F. Karl
Miiller, Die Bekenntnisschriften der reformierten Kirchen
{Leipzlg, 1903), pp. 55-78. (Hereimafter referred to as Bekenntnisschrif-
ten). Cf., also Eells, Martin Bucer, pp. 988-108.
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but the city of Constance also exercised an inflnence. Ambrosive Blarer had
prepared a defense of the local Reformation which had been sent to Augsburg
with the delegation of Conslancel. The Confessio Tetrapolitana was
subscribed by four Iree cities of the empire, Strasbourg, Constance, Memmin-
gen and Lindau. Although the Swiss cities, being ontside the empire, were not
directly concerned, Bucer kepi tn contact with them both before and doring the
diet. The Tetrapolitana was officially adopted by only four cities but it
was well known that a mumber of imporiant citfes such as Angsburg, Ulm and
Frankiurt were basically in agreement as well as smaller cities such as isny,
Biberach and Kempten. One might even go so far as to say that while the Con-
fessio Augnstana wag the confession of the Protestant princes, the Con-
fessio Tetrapolitana was the confession of the Protestant clt1esz.

1 Moeller, Johannes Zwick, pp. 111-115

2 The Confessio Tetrapoelitana has never won the reputation with
the Reformed Church that tts sister confesgion the Confessic Augustana
has with the Lutheran Church. We might give three reasons for this, First,
there was the political situation which wag felt especially keenly by the ma-
gistrates of the Reformed citles. The citles were sensitive to the political
implications of Melanchthon's attempt to justify the cathollclty of the Lumtheran
doctrine of the sacraments, accentuatiog the more radical nature of the Re-
formed teaching. To the cities this seemed like an attempt to unite the North
German Protestant princes with the Catholic emperor against the Reformed
cities. To theologians of today this seems foolish, but Martin Bucer, no less
than the magistrates of Strasbourg and Constance saw what political sense it
indeed made. The Tetrapolitana, therefore, although it was a Reformed
Confession of Faith, tried to underplay the distinctive features of the theology
of the South German cities. {The objections of the magistrates of Constance to
Bucer's chapter on the Eucharist are especially instructive. Bucer wag already
the leader of attempts to find a compromise between the Reformed and Lutheran
doctrines of the Lord’s Supper. The theologians of Constance on the other hand,
were eupporters of a view which emphasized the social and ethical aspects of
the sacrament which, while not identical with the position of Zwingli, was still
equally distant from the position of Luther. tn spite of this fact, the magistrates
of Constance insisted that the article of Bucer emphasized the differences too
much and they said they just did not {ollow all the “theclogical” discugeion.
(BDS, i, 122-124, note 49), Secondly, it was composed rather hastily. At
first the Reformed citles had sent no theologians with their delegations, They
would have preferred to have simply signed the Confessle Augustana
without the article on the Lord's Supper. By June twentleth it was clear that
that would not be possible. Capite and Bucer had already been sent for and by
June twenty -seventh they had arrived and begun to work. On the thirtleth of
June they were able to show the proposed confession of faith to other cittes.
{For a concise history of the Confesslce Tetrapolitana see the intro-
duction te Bernd Moeller's recent edition of the document, BDS, I, 15-33).
Thirdly, it was evolved from a list, drawn up by Jacob Sturm, of apologetical
explanations of the official decisions of the clty council of Strasbourg over a
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The Confessio Tetrapelitana 1is concerned primarily with a de-
fense of practical measures taken in t_he reforming of worship asd discipline,
which makes the confession most interesting for a study of the history of Re-
formed worship. A study of five of these questions belpa ua better undersland
the real purposes behind the reform of worship in the South German cities.

1. The first article of the Confessio Tetrapolitana establishes
that preaching is to be based on Scripturel. In a mumber of cities this had
been decrsed by the city council early in the Reformation: Zurich, January 29,
1523; Basel, May-June, 1523; Bern, June 15, 1523; Muthouse, June-December,
1523; Strasbourg, December 1, 1523; Constance, February 9, 1524, In some
citles such as Frankfurt such a decree had been followed by the official estab-
lishment of endowed pulpits at the insistence of the inhabitanis who wished to
hear exegetical preachtngz.

2. Articles VI to X are concerned with prayer and fasting. Great atten-
tlon is given to the subject and the position of the Tetrapolitana on this is
indeed instructive. Prayer and fasting are worthy exercises of Christian piety
which Reformed pastors are in the custom of encouragings. Fasting i1s a dis-
ciplining of desire in which we turn away from this world, while prayer is
torning of our hearts toward God. Fasting is a practice of piety having parti-
cularly to do with hope. Paul teaches us that since love i3 more important
than either fatth or hope we should not iet fasting interfere with thnse prac-
tices of piety which have to do with love and the aid of our neighbor such as
preaching avd the care of the poor. The Reformers particularly objected to
get periods of fasting such as Advent and Lent. Fasting should be an inner
disclpline rather than the outward and legalistic form which the Reformers
found the practice of their day to be4. A passage of Irenaeus i3 quoted to show

pertod of years which had step by step introduced the Relormation from 1523
to 1530. This list Included a delense of exegetical preaching, the removal of
images, the discontimuance of the office, the suppression of the maass, the
setting aside of fasting seasons, awd the granting of permission for clergymen
to marry. R was, therefore, that for a confession of faith it gave a peculiarly
large portion of iis atiention to guestions of worship and discipline.

BDS, IO, 42-44,
2 Waidenmaler, Gottesdienstordnungen, p. 44,
% BDS, m, pp. 66-67.
4 BDS, mI, pp. T8-77.
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thai the ante-Nicene Church had not yei established a uniform sysiem of forty
.daye of Lenten fasiing. In some churches one fasted only for a single day, in
gihers one counted forty hours, others two days, and giill others longer periods”,
Influenced by another passage in Busebius, the Confesslio Tetrapolliana
points ont the error of those who like the Encraiiies, the Manicheans and the
Marcionites, illustraied their denial of the material world by abstaining from
marriage and cerfain foods®. Paul is quoted to show that the material things

of this worid are good if they are received with thanksgiving {i Tim. 4:34).

The final objection which we find to fasiing is thai there were those who expec-
ted io earn their salvation through ascetic practices. On the conirary, we shounld
pray in order thai we might receive our saivaiion as a gifi from God. We shouid
fasi in order ihat we be noi hindered from our prayers and ihai cur fiesh might

be discipiined and obedients.

3. Article XII has to do with monasiicism. The first ciriticism which we
find leveled againsi monasticism is that it withdraws men from their responsi-
bilities to society. Secondiy, we iearn thai monasiicism is againsi natural faw.

4, Article XXI bas to do with "Common Song and ihe Prayer of the
Ciergy." This article tells us thai the writings of the Fathers and the church
histories show us thai the office had indeed a very iong history. The Reformers
Iameni that such an ancient iradition had become so devoid of spiritual worth.
We are toid thai the regular reading of Scripture iessons had dwindled to the
reading of a gingle verse. Too many psalms were sung and ithey were sung
with neither reverence nor understanding. That the psaiins were sungin a
foreign languape is found especlally objectionabie.

5. Articie XXII has to do with statues and pictures. Three reasons are
given against the use of images in the church. First it is a clear transgression
of Scripture. Besides thai, it involves the gpending of greai amounis of money
which might betier be spent to aid ihe poor. Finaily, the gifi of works of art
to the church had often been motivated by a desire to win God's favor. The

1 fThis iragment from Irenaeus was known to the Reformers in Eusebius’
Ecclesiasticai History V, xxiv, 12-I3. Another indication of more ancient
fasiing practice known o the Reformers was Socraies, Ecclesiasticail Hi-
story V, xxil,

2 This information about the relaiion of rigorons iasiing in certain ancient
secis was easy to discover irom the sources known io ihe Reformers. Eusebins,
Ecciesiasiical History V, xviii, 2.

BDS, IN, 82-83.
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omissiong in this lisi are more interesting than the reasons. There is no spe-
culation on how lmages might relate io the doctrine of the Incarmation. Nothing
is said about the invisibiilty, immateriality or the transcendence of God.

From a study of these articles we can draw some very important con-
clusions about the nature of sarly Reformed worshpo On one hand, it would
seem that the simplicity of Reformed worship has not so much io do with a
denlal of the material worid as with a concern for the inward as opposed to
the outward. H i{ had been a quesiion of the opposition of physical and spiritual
the confession would never have given the amalysis of fasting which it did, In
the acceptance of cierical marriage, in the concern thai the ciergy do jusiice
to its social responsibilites and in siressing those works of piety which aid the
poor, we find that the Reformers steered safely away from a gnostic opposition
of spirit and matter.

On the oiher haed, we find no denial of Christian ascetictsm afier the
pattern of Railan Humanism. Much of the simplicity of Reformed ilturgy is to
be understood as the closing of the door to the advances of the essenifally
humanistic grandeurs of Renaissance art. This s particuiarly clearin the
question of fasiing. It is not the ascetlcism of fasiing thai makes the probiem,
the turning away from desires of the world, bui its cutward iegalistic charac-
ter. The Reformers had no objection to music as .long as it waa revereni and
simple encugh for the peaopie io sing and undersiand. It was against overly
complicaied and sumptious music that the Reformers objected. The rejection of
church art was noi thai it was maiterial or physical bui rather that it was
Iuxurious. From our itext it is clear that Christian art was rejected because
Its expense was inconaistent with the Church's concern for the poor aed be-
cause it was hopelessly compromised by iis reiation to a financial system which
the Church could not approve.

Among the documents of the Diei of Augsburg we find a mnsi inieresiing
statemeni aboui the Eucharistic liturgy of the Reformed churches. in the Apo-
logia Confessic Teirapoiitanae prepared by Bucer, bui prepared by
him in careful consultation with other Reformed theolngiansl, we find a state-
ment thai the cities which had signed the Confessio Teirapeoiitana ce-
lebrate Communion according to the following liturgy:

1 Cf., B. Moeller's intrpduction to the apoingetirai writing of the Con -
fessio Teirapeolitana, BDS, I, 189-193, especially p. 90, notes 14 and 15.
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. + . Those who truly belleve in Christ are admonished to true fatth and
are unlied together in that true faith. They confess themselves to be sinners
praying God for grace and sing several psalms and spiritual songs together. They
hear the Holy Gospel which is explained and applied in such Christian manner
that the people might make it part of their lives. Then they pray together
for all the needs of the churches and it is explained to them how the Lord
held his Holy Supper and how he commanded it to be held together with an
explanation of those words by which he gave to us his body and blood.
After that they receive with all devntion the holy sacrament, give to him
all praise and thapks and so dolng are dismissed in peace with Gpd's bene-
diction. This order is the order, as anyone can See, which Christ him-
self eslablished, which was taught and practiced by the Apostles, as well
as by all ancient aad true Christians.

Admittedly, the service outlined here has many similarities with the liturgy of
Bucer's own church, The text, however, makes It clear that Bucer intends this
description to be more than a reflection of the liturgy of Strasbourg. A careful
examination of the text shows that it is not strictly speaking the ltturgy of
Strasbourg. In place of the Absolution we find a prayer for grace. Strashourg’s
preference for psalms is supplemented with the expliclt mention of spiritual
songs. The Prayer for Iluminatién is not mentioned. In 1530, Strasbourg did
not yet have a Post-communion Thankspgiving. It would seem that the liturgy
outltned here dves, indeed, represent the fruit of discussione which Bucer had
had with the ministers of a large group of Reformed churches as to the essen-
tial elements of the Reformed liturgy.

1 "Dvie an Christum warlich glauben, werden zu solchem vermanet und

gesamlet, die bekennen sich da algs arme sunder bitten Gott umb ghade, singen
in gemeyn ettliche psalmen und geystliche lieder, horen das heylig Evangelion
mit Christlicher ermanung, dem 3s¢lbigen zu geleben. Aisadann bitten sie tn ge-
meyn fur alle notdurfit der Kirchen, wurt inen daruff verkundiget, wie der Herr
setn heyligs Nachtmal gehalten und zu halten befothen hat mit erzelung deren
wort, damit er ung seinen leib und blut geschenckt hat. Demnach empfahen sle mit
aller andacht die heyligen Sacrament, sagen im lob und danck und werden alsc
im friden mit dem segen gottes hingelossen. Dviser brauch ist cun, wie lumdt-
lich, also von Christo selb eingesetzet, von Apostolen gelert und geubet, wie
auch bey allen alten, woren Christen.”

BDS, I, pp. 201-202,



4. The Church of Augsburgl

A study of the Augsburg Psalier of 1530-1531 shows it to be
a document of great interest for the history of Reformed worshipz. It represents
a clasgic statemeni of the objective of those who wished worship to be "reformed

1 At the time the Diet of Augsburg assembled the city was predominantly
Reformed although both Catholic aad Lutheran rites were celebrated in the city
at the same time. At the beginning of the Reformation, John Oecolampadius
occupled the cathedral puipit from 1518 to 1520. 1t was to two brothers of a
prominent Augshurger family, Bernhard and Konrad von Adelmann, that he de-
dicated his first translation of the sermons of Gregory of Nazianzus. With the
outbreak of the Lord’s Supper controversy, Augsburg found itself divided be-
tween the Lutheran and Reformed positions. Within two years, Michael Keller,
through a popular preaching ministry, had won the city for the Reformed side,
This was the state of affairs when the Diet of Augsburg met between June 15,
1530 and November 23, 1530.

The actual sesgions of the Diet of Augsburg were often interspersed with
long periods of waiting. Some of this time Bucer evidently used for making
the acquaintance of such prominent citizens of Augshurgas Geron Sailer, a
learned physician, and Urbanus Rhegius, the successor of Oecolampadius (Eeiis,
Martin Bucer, 103}, We can aiso assume that he made the acquaintance of
Michael Keiier as weil, That during the iong summer the reiorm of worship in
the churches of Augsburg would have been discuzsed seems a iikeiy supposition.
One thing can be said with certainty, Bucer made friendships in Augaburg during
that summer which wonld give him an importamt influence upon the development
of the Augsburg iiturgy. The fcllowing vear it was to Bucer that the city of
Augsburg turned for sugpestions for pastors. Bucer suggested several men,
among them Bonifatiug Wolfhart and a young patrigtic scholar, Wolfgang Mus-
culug, whose edition of the sermons of John Chrysosiom we shail have occasion
to mention tn the following chapters (Eeiils, Martin Bucer, 119-120}).

2 Form vnd ordnung gaystlicher Gesang vnd Psaimen,
weiche Goit dem Herrn zuo iob vnd eer gesungen werden.
Auch das Fruegebeit, an stat der Bibstiichen Mess zuo hai-
ten., Allea von newem Corrigiert gemeri und gebessert (n.p.,
n.n, n.d.}, For a modern edition of the text ef., Sehling, Kirchenordnun-
gen, XII, 35-38. The introductory study in Sehiing is most helpful, 17-32.

Unfortucately, no documents have come down to us of the eariiest Re-
formed liturgy for the Lord’s Supper. It is possible thai Oecolampad’'s Form
und Gatait which we remember was pubiished in Augsburg was used tn
Augsburg. An Augaburg Pgaiter of 1529 is known to have existed but
the oniy known copy perished tn the Second World War. We do possess an
Augsburg Psgaiter of 1530-1531 which may or may not be a second
edition of the Psaiter of 1529, Unfortunately, it does not contain a liturgy for
the Lord’s Day but oniy the service held on week-day moraings tn place of the
masg. (The psaiter does not carry a date, but Wackernagei agsigns it the date
1530: Das deutsche Kirchenlied, 739-740. Saalfeld gives it a date
late in 1531: Rans Saaiteid, "Jakob Dachser, Priester, Wiedertiufer, evange-
iischer Pfarrer. En Leben zwischen den Zeiten," Zeitschrift fir Bayeri-
sche Kirchengeschichite, XXXI (1962), 20. (Hereinafter referred to as
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_accordtng to the Word of God.” The norm for Christian worship 18 fouad in
Acts 2 : 42,

. and they contimued in the teachlng and fellowship of the Apostles,
in the breaking of bread, and in prayers.

The service begins with a very well formulated Prayer of Confession which is
followed by an Absolution. It is simliar, although m)t'identical, to those we

" have foupd in Bern, Bagel and especially in Strashourg. This is followed by

a Prayer of Intercession which shows the intluence of various New Testament
admonittons to prayer. There 18 a prayer for the Church, a prayer for the
ministry, 2 prayer for the magistrate¢, a prayer for those not yet entightened,
a prayer jor those persecited for the sake of the Gospel, a prayer for the
special needs of the Clurch and [imally a2 prayer for the needs of those who
are presert. I {s concluded by the Lord's Prayer. We find that while this
prayer follows in the tradition of Surgant, just as those of Basel, Zurich and
Strasbourg, nevertheless the prayer shows a markedly independent development,
It has a comprehensiveness and yet a restraint and catholicily of expression
which are admirable. The service continued with the exposttion of a passzarge

of Scripture which is to tast but a gquarter of an hour. The service comes to
an end with the Aaroni¢ Benediction, the singing of a psalm and the glving

of alms, Along with this order for morning prayer we find a surprisingly large
collection of 105 hymns, eighty-flve of which are psalms. A number of the
psalms are put in meter by Jakob Dachser, the greatly respected associate
pastor of St. Ulrich's Church in Augsburgl.

From a study of this liturgy several things become quite apparent. The
number of hyrmns included in the psalter would tmdicate that the Protesgants of
Augshurg had been singing hymns and especially psalms for some time . The

"Jakob Dachser.") We are Inclined to identify the document edited by Sehling,
Form und ordonung des Herren nachtmal betreifend, pp. 40-
43, 23 a transcript of the Communion Admonitions wsed at communion ser-
vices rather than an attempt to either establish or describe the complete
eucharistic worship of the Reformed Church of Augsburg.

1 gaasfeld, “Jakob Dachser,” 1-29.

2 It is especially interestlng to note that In addition to the hymms of local
poets we find psalms [rom the Strasbourg writers Vogtherr, Oehler, Poliio
and Musculus, 2as well as from the Nuremberg hymn writers Sachs and Heyd
and compositions from Luther. Wackernagel, Das deutsche Kirchenlied,
7538-740.
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quality of expression of the prayers indicates thai ihere was nothing casual or
provisory aboui the Reformed worship of the city. The forms of Augshurg are
an expression of the vitality of the early Protestantiam of one of the ieading
and most eosmopoliian cities of Germany rather than what is usuaiiy claimed:
the importing of “foreign' Swiss iniiuencel. On ihe other hand, both the
similarity of approach and basic forms show thai the Augsburg Psaiter
of 1530-31 belongs to the same tradition as Basei, Strasbourg, Constance
and Zurich, To a cerfain extent this is io be explained by the fact that the
ecclesiasticai tradition of Augsburg had been linked to Strasbourg, Consiance
and Basei for some time. Augsburg shared with these cities the tradition of

" South German Chrisiian Humanism. Augsburg wasz alzo heir to the iradition of
Surgani, Winpfeiing and Geiler. Fioaily we feel thaithe excellence of ihia
ilturgy owes something to insights which the Augshurg pastors gained from the
exchange of ideas involved tn the writing and defense of the Tetrapoiitana.

Probably the mosi importani exchange of ideas on iiturgical questions
among the various Reiormed theologians took place in relaiion o the officiat

1 Waldenmaier's ireatment of Augsburg seems io us especiaily weak, for
in neither ithe Augsburg Psalter of 1530-31 nor the service books of
1537 do we find justification for speaking of a "Swiss Order of Service." Wai-
denmaier, Gottesgdiensiordnungen, 47-5l. Ii one musi speak oi "ouizide
influence" then one must speak of the Alsacian city of Strasbourg rather than
the Swiss cities of Zurich and Basel. Even admitting the similarity to Siras-
bourg one must giili recognize in the Augsburg psalters an originai character.

2 The liturgical reforms of the Church of lm are io be found in the

Ulm Reformation Articles of 1531: Ordnung die ain Ersamer
Rath der Stati Ulm in ahsteiiung hergeprachier etiiche miss-
preuch, in jrer Stai und gepietien zuhalten fiirgenommen,
wie aiie silndlicbe, widerchristliche iaster Gott dem atii-
mechiigen zu lob, auch zu braiterung der liebe des nechsien,
abgewendi, vermiiien, Und wie die ubertreiter derseiben ge-~
siraffi und geplisst werden sollen, {(np,, 1531), and in the Ulm
Service Book of 1531;: Handbiichlin darion hegriffen isi die
Ordoung und weiss, wie die Sacrameni unnd Ceremonien der
Kirchen zu Ulm gebrauchi und gehalien werden (n.p., 1531).

The text of Ulm Reformation Articies of 1531 are to be found in
Dle evangelischen Kirchenordnungen des secbszehnten Jahr-
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establishment of the Reformation by the irmperlal free city of Ulm in 1531, The
' city inviied severzl of the most distinguished Relormed pastors to assist in the
drawing up of a church constitution including a liturgy. The Reformation in Ulm
had heen ripening uader the minlsiry of Konrad Sam who had been preaching
the Relormation since 1524, In many ways we [ind this procedure of establishing
the Relormation in fellowship with sister churches in a particularly notable
fashion in Ulm. Political realities, it is often gaid, influenced the selection of
Reformers invited. John Qecolampadius and Ambrosius Blarer were both Swa-
bian by birth and that was bound to have its influence in the Swabian metro-
polis of Ulm. Konrad Sam would have liked to invite Zwingli as well, but since
Ulm had entered the Schmalkaldic League such an invilaiion would have been
impossiblel. The cities which Blarer and Bucer represenied were probably
congidered an asset by the politicans of Ulm. Both Constance aad Strasbourg
were importani free citles of the empirez. Whatever the politics involved might
have been, the city of Ulm had invited three of the mosi able leaders of the
Reformed Church to guide the reformation of its church.

Blarer, Bucer and Qecolampadius spant severzl monthe together as guests
in the house of Konrad Sam. What was eaid at that table and was discussed be-
fore that fireside we do not know, bui if we did, surely we would learn much
about the history of the polity, discipltne and government of the Reformed Church.
It was here thai Bucer, one of the Reformers who gave special weight to the
authority of the Church Fathers, discussed liturgical reform with Oecolampadius,
one of the most learned patristic scholars of his time. It is therefore that we
look ai the decisions d&f Ulm with special interest.

hunderts, ed. by Aemilius Ludwig Richter (2 vols.; Weimar, 1846), val. I,
157-160. (Hereinafter relerred to as evangelischen Kirchenordnungen).
Studies of these documents are to be found in Julius Endriss, Das Ulmer
Reformationsjahr 1531 (Ulm, 1931) and Waldenmaier, Gottesdiensi-
ordnungen, 31-32. On Bucer and ihe Relormation of Ulm ¢f., Eells, Mar-
tin Bucer, 119-121,

1 Stachelin, Lebenswerk Oekolampads, 6291l

2 Waldenmaler says, "Unter den oberschwibischen Reichatiiden, die der
schweizerigchen Reformation thre Tore Gffneten, spielte Ulm a.D. die ersie
Rolle," as though Ulm had hetrayed the properly German Reformation of Witten-
berg by going over io a Ioreign Swiss Reformation. Waldenmaier, Gottes-
dienstordnungen, 31.
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In the Ulm Reformation Act of 1531 which was published on
August 6, 1531, we find a mumber of decisions on liturgical matters which we
wlil attempt te surnmarize under five headings:

1. Church Calendar. The Lord's Day is i0 be the oniy holiday cbserved.
It is to he ceiebrated by the Hearing of the Word of Ged, prayers and
other Christian observances. Since the old iestivals had become a source
of superstition, iwlturious pomp and general revelry, they were to be dis-
continued. Nevertheless, on those days which are memorials of Christ, the
days of the Apostles, and the days of martyrs, preachers may remember
these evenis in their sermons. The seasons of fasiing such as Adveni and
Lent are no longer o he ohserved.

2. Hymns and Prayers. Psaims and other Christian songs are to be
sung. It is especially appropriate thai the young be taught the hymnody of
the Church.

3. Communion. !n the city the Lord's Supper is to be held each Sunday
in at ieasi one of the churches. I the couniry churches it is io be heid as
often as seems appropriate o the size of the viliage.

4, Tmages . As soon as the people have been instructed in the Word of God,
all images which have been sef up io be adored tn churches or other piaces
shall be remaved, bui this is {0 be done tn an orderiy fashion so thai ail
immaturity and uadiscipiined mockery be avecided.

5. Church Disc¢ipiine. A committee of ministers and members of ihe
congregation are to be pui in charge of church discipitne. Those who con-
tinue to offead the Church even afier repeated warning are to be excluded
from the congregationl.

It is interesiing to see how ihe discussion of certain questions is progress-
ing. In the matter of the caiendar we see the attempt ai reaching a compromise
botween the position of Strasbourg which did away with aii celebrations other
than the Lord's Day and the position of Consiance which allowed for the ceie-
bration of a limited list of church holldays, From the sermons of John
Chrysostom and Gragory of Nazianzus, QOecoiampadins had undcubtedly learned
that it was indeed the practice of the ancient Church to preach sermons th cel-
ebrailon of martyrs., He had in fact iransiated some of these sermons as we
shall see in the foliowing chapter, The position of Zurich which observed the
principal Christian fesiivals by the holding of the Eucharist as weil as the
Lutheran posifion which retained the seasons of the Christian year are both
rejected, The Strasbourg concern for hymnody has been accepled over agatnsi
Zurich's rejeciion. The position of Constance which added {o ils pradominent use
of psalms a certain number of "hymns of merely human composition" has been

1 Richter, evangelischen Kirchenordnungen, i, pp. 158-159.



- 67 -

preferred to the practice of Strasbourg which used psalms almost exclusively,
We find that Ulm follows Strasbourg and Basel in holding Holy Communion
every Lord’s Day. On the other hand, the concern of Basel for a solid church
discipline has been adopted even more clearly than was the case in Basel. In
the preparation of the liturgy of Ulm we see a cross-polination taking place
which will bear fruit in more than one Reformed liturgyl.

1 On September 27, 1531, the Church of Ulm produced its first service
bogk, the Ulm Service Book of 1531. Unfortunately, this liturgy is
not available in a modern edition. We find it rather surprising that this lltturgy
has never received the attention which it undoubtedly deserves. Waldenmaier’s
report of this lturgy {pp. 31-32) does not seem to be either sympathetic or
careful, He leaves us with the impression that six Scripture passages are read.
He has not called attention to the fact that the psalm which was used has
ohviously been dquoted by its Vulgate cqumbering which probably means he has
not seen the connection which this psalm has with the Lord’s Supper. He en-
numerates four admonitions. Whether these admonitions are to be uaderstood
as twenty ~minute sermons or whether they are short sentences he does not tell
us, These two errors lead him to a misunderstanding. He speaks of "der ein-
tonige, langatmige Charalter der Liturgie.” He then goes on to say that the
whole thing is taken over from Basel with a few additions from Zurich. In a
footnote he explains that the liturgy resembles in fact the Basel liturgy of
1537 more than that of 1526, This he suggests is because there had been an
earlier edition of the Basel Service Book of 1537, aod that Ulm has
simply taken things from this supposed Basel Service Book of circa 1530.
(Waldenmaier, Gottesdienstordnungen, p. 32). With this supposition,
he covers over a good clue to the importance of the liturgy of Ulm for the whole
history of Protestant worship. The discussions between Bucer, Oecolampadius,
Sam and Biarer brought about liturgical revisions in both Basel and Strasbourg.
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F. THE BEGINNINGS OF FRENCE REFORMED WORSHIP

1, The Circle of !s-‘lua"&u.u(1

Just as we have traced the worship of the German-speaking Reformed chur-
ches to the Catholic referm meovement of Geller von Kayserberg, Surgant,
Wimpfeling and his friends, soc we trace the beginnings of French Relormed
worship to the work of Jacques LeFévre d'Etaples, Gérard Roussel and Bishep
Guiliaum Brigonnet, These reformers alse must be considered inner-church
reformers. They were Christian Humanists, not Protestants, although, Bricon-
net excepted, they were far mere sympathetic to Protestantism than either a
Wimpfeling or an Erasmus. Nevertheless, the reforms of these men, and
especially their common effort to improve Christian life and worship in the
diccese of Meaux between 1518 and 1525, is surely one of the roots of French
Reformed weorship. Through the [aver of Marguerite of Angouléme, duchess of
Alengon, sister of Francts I and later Queen of Navarre, Brigonnet received
the Bishopric of Meaux in the Duchy of Alengon. As Bishop of Meaux, Bricon-
net called a group of young Christlan Humanists te his aid, Jacques Pouent,
Jean Lecompte de 1a Creix, Michel d’Arande, Martial Mazurier, Petrus Caroli,
Gérard Roussel and Guillanm Farelz. Through a ministry of preaching they
were charged with making the people of the Church of Meaux familiar with the
Scriptures. Preaching was only half of Brigennet's program;' the other half was
the production of a Fremch translation of the Bible and the writing of learned
commentaries designed to aid the preacher. Teo this ead Brigonnet called to
Meaux the great French Humanist and Biblical scholar, Jacques Le Feévre

1 CI., L.G. Léonard, Histoire générale du Protestantisme

(3 vols.; Parig, 1961-64), Vel. 1, pp. 24-25; H. Doerrtes, "Calvin und Le-
fere," Zettschrift Iir Kirchengeschichte (1925);

Augustin Renaudet, "Un probleme historique: la pensée religiouse de J. Lefévre
d'Ftaples," Travaux d'humanisme et repaissance, No XXX (1958),
201 -2186,

2 of these, several beside Farel became Protesiant Reformers, Petrus
Carcli became Evangelical pastor in Lawsanne, but finally returned to the
Romanr Catholi¢ Church. Jacdques Pouent was burned ior heresy in Paris on
August 28, 1526, Jean Lecomte de 1a Croix, who tn Meaux is supposed to
have cellaborated with Le Fevre on his commentary on the lectionary, later
became paster of Grandsen in Swiizerland.
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d’Btaples and the Hebrew scholar Frangois Vatable. Re algo enlisted the aid of
Robert Estier.me, a member of the publishing family which for several genera-
tions gerved the cause of the Reformation. tn 1522 a commentary on the four
Gospels was published. Already in 1512 Le Févre had published his translation
of the Greek text of the Epistles of Paul. In 1525 he published his transtation
of the Catholic Epistles and alse his commentary on the liturgical Gospelg and
Epistlesl. As mild as this reform was, it appeared to the Univergity of Paris
as a dangerous outbreak of "Lutheranism." To us, however, il seems closely
aliled to what we have called "reform through supplementing."a In the summer
of 1525 the commentaries as well as the Biblical translations were condemned
and by October, 1525, most of the preachers had been arrested, or had been

ordered arrested,

2, The Circle of Meaux and the Churches of Basel and Str'cuatbom'g3

Toward the end of 1523, a mmber of reform-minded French subjects
having to flee their native land gathered tn the cities of Basel and Strasbonrg.

1 Les Choses conlennes en ce present livre: Epistres
et Evanglles pour les cinquante ef denx gsepmaines de lan:
commencsans au premier dimenche de Ladvent. Pour la
natiuite de nostre seigneur., Deux fesies apres icelle Pour
la eirconeision lepiphanlie Pour 1a purification Deux festes
apres pasques Lasgscension Deux festes apres Pentecoste
Chacun en son lieu, selon son ordre. Apres chascune epis-
tre et euangile briefue exhortation selon lintelligence di-
celle (Paris: §. duBois, 1525),

2 There were certain aspacts of thiz reform which [rom time to time
went turther. According to Renandet the Ave Marla at the beginning of sermons
was deleted; images began to disappear one after another and in the liturgy
Latin wag digcreetly replaced by French. Renandet, "Un probléme historique", 214.

8 It would be a mistake to imagine that it was only a matter of geogra-
phy which led the exiles of Meaux to take refuge in Stragbourg and Basel rather
than Nuremberg or Wittenberg. The Alsacian Christlan Humanists had for some
time had especially strong ties with Paris. Heynlin, Brant and Surgant were
all well known in Paris 28 well as such families as Amerbach and Cop. Through
the enthusiasm of Beatus Rhenanns, Le Févre was well known in Strasbourg
and Basel even belere the Reformtlon began, Cf., A. Renandet, Préreforme
et Humanisme a Paris pendant les premiéres guerrgs d’ltalie
(1494 -1517) (2nd ed.; Paris, 1953), 504-505 et ;assnm (Heretnafter re-
ferred to as Préréiorme et humanisme).
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Farel arrived in Basel and spent the winter as the guest of Qecolampadius.
There he was jolned by Anémond de Coct, and Pierre Toussaint. While there
he entered into the theological discussion which so engaged the city with his
famoug dehate of March 3, 1524. From the fitles of the theses of this debate,
it is quite clear that he shared the liturgical concerns of the German-speaking
Reformers whom we have already studiedl. th May and June, Farei visited
Zurich, Congtance and Schaffhansen. Thig of course, was before there had
been any changes in the worghip of these cities. The discussion of litwrgicai

- reform, however, wag certainly in full blonm. In July, Farel left Basel amd
began to preach in Montbéilard under the patronage of its prince, Ulrich of
Wiirttemberg, In all probability Farel did not present the church with ifs firs¢
Evangelicai iiturgy, since hig ministry there lasted mt a few monthsz.

In April of 1525, Farei ieft Montbéilard and went to Strasbourg, There
he remained as the guest of Wolfgang Capito until the end of 1526, During this
time Ronssel, Jacquez LeFeévre, and the former Franciscan Frangois Lambert
d'Avignon, also received the hospitality of the learned Reformer. The reform
of the liturgy which had just been institufed tn Stragbourg was without doubt
a frequent fopic of conversation in the city. tn two letters written by Roussel
irom Stragbourg tn December of 1525, we find how favorabiy the chaplain of
the Queen of Navarre viewed the fiturgy of Strasbourg:

1 it {2 nofortunate that we do not bave ag yet a comprehengive biography of
Farel, nor do we have a treatment of hig liturgical reforma. The one major work
which we have is a publication of the University of Neuchitel, Guillaume
Farel, 1489-1565, ed. by the Comité Farel (Paris, 1930); if is a coiiec-
{lon of monographs, many of which in themselves are quite valuable. Unfortu-
mately, the work as a whole by ifs very nature does not allow the drawing of a
comprehensive picture of Farel. A more thorough Investigation of the subject
might show that Farel’s debate in Bagel actually contributed fo and heiped fo
shape the liturgical reformation of the Clarch of Basel and its neighboring
churches. Farel's debate came between the Second Zurich Digpute and
Bucer's Grund und Ursach,

2 it wouid be lefi to Farel’s frfend Pierre Toussaint to organize from
1535-1571 the Church of Monthbéliard, which to this day remaing a center of
French Protestan{ism. Meyhofier in hig contribwtion to the collection Guii-
laume Farel goes so far as to claim that Farel published a first edition
of what we have called the Neuchitei Service Book of 1533 (p. 141).
We do not ftrd in the socurces which he has mentioned sufficient evidence to
accept this theory, J.J. von Allmen has shown, however, that Farei did tn
fact celebrate some form of the sacrament of the Lord's Supper in Montbéliard,
Le saint ministere gelon 1a conviction et la volonté dee
Réformés du XVi® siecie (Neuchitel, 1968), 208.
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On the Lord's Day, which alone remains as a holiday so that all might be
free fo participate (servants and maids may not be required to work), they
celebrate the Lord's Supper, and indeed by the following form. The table
stands in an open ptace in the chnrch, that it might be seen by all. They
do not say altar, because it is not an altar except to those who make of
the Lord’s Supper a sacrifice; nevertheless it is not different from the
usual altars, The minister approaches the tabie. He does not turn bis
back to the people as the custom had been observed by priesis at sacri-
fices who acted as though they were making a kiod of sell display before
God. Rather, facing the people he leads them in prayer. Sitting ai the
table, facing the people, the eyes of ail being npon him, he hegins with
certain prayers drawn from Scripture and then a psalm is sung by all.
This being completed, some prayers are said by the minister. Re enters
the pulpit, and first he reads the Scripture on which he proposes (o
preach in & way that all can anderstand.

Then he more fully explains the passage with the aid of other texis of
Scripture having to do with the same sobject so ihai the analogy of Rith
is served and nothing is added which Is not helpful {o faith acd to the
promoting of love. The sermon being finished, he returns to the table
and the Creed is sung by ail. Next he exptains for the people in what way
Christ ieft his Supper to us, briefly touching on the benefit of Chrisi's
death and the pouring out of his blood on the c¢ross; then he recites the
words of Christ as they have been written by the Evangelista or the
Avpostie Paul. The Supper Is disiributed to those who wish {o receive.
{No one is censirajned, although all are invited). Both bread and wine
are used because Christ himseil left them to his disciples {o be true
symbols of his body and blood and the memorial of his death, While the
commuonion is being distributed, and while each one receives a portion,
the Kyrie eleison is sung by all, This is a hymn giving thanks to God for
our having recelved his benefits. Thus having given the communion the
minister receives that which is left. . . .

And do not think the Word has been withont fruit. The poor are so sup-
ported, that they are fed from community funds, and nene are negiected,
who are recognized as being trely indigent. This service ta so conducted
that the able-bodied are net allowed t{o remain idie, Nor is any ailowed
to seek gilts from house fo house. Those wheo are truly poor have an
insignta by which they can be disiinguished which entitles them io be fed
at community cost. For this purpose there are set asuls in diiferent
churches, small chests in which the free contributlon of each one is
collected; the form is indeed seen to be of aposiolic institution; . . .

1 A.L. Herminjard, Correspondance des Réformateunrs dans

les Pays de langue francaise (Geneva, 1866), I, 412-413. (Here-
jnafter referred to as Correspondance).

"Domintco die, quem solum festum reliquerunt adhuc¢ auigm ut liberum

sit in eo operari (sed servi et anciltae ad opus cogi non possunt), celebrant
coensm domini {cam), et hac quidem forma: Mensa prosiat in patenti loco

templi, ut ab omnibus consplci possit; altare non vocant, quod non nisi illis
tale quiddam putetur qui ex Christi cosma sacrificium fecerunt; tamen nihil
distat a vulgatis altaribus. Ad mensam illam adcedit minister, sic tamen ut
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This Ietter shows that although the French refugees uodoubtedly were at a ioss
to understand a worship service in German, someone had seen to it that the
visitors understoad what was going on. Certalnly the Strasbourg Reformers
were eager to explain to their French guests the principies of their preaching,
their iormulas of prayer, their ideais of psalmodyl, the restoration of the
Lord's Day and their reagons for keeping cne practice or discarding another.
The antiquity of the varigus "c¢eremonies" was certainly often a subject of lable
conversation. It is hard to imagine that the Reformers of Strasbourg never asked
the opinion of Jacques LePévre, the vemerabie traunslator of the French Bible
and the publisher of the works of Ignatius of Antioch, Dionysius the Areopagite
and John of Damascus, about the Bibiical and patristic basis of their reforms.
For the iiturglecat history of French-speaking Protestantism it probably has con-
siderable imporlance that between 1523 and 1526 a number of French reform-
minded refugees were living in Basel and Strasbourg.

faciem conversam ad plebem habeat et non posteriora, qui mos hactems ser-
vatug fuit 4 sacerdotibug sacrificis, qui, veluli quandam Dei speciem prae se
iereates, sua popule posteriora ceonspicienda, mon eflam faciem, operae pre-
cium ducebant. Assidens mensae, facie versa ad populum, in duem totius
populi oculi concurrant, primum quasdam preces ex Scriptura depromptas pro-
mit, idque paucis; deinde psaimug qQuidam ab emnibus canitur; que absoluto,
et nonnullis adhuc preclbus per ministrum fusis, consceadit cathedram, et
primum legit Seripturam, runctis inteiligentibus, quam explicare wuit. Deinde
eandem fusius explicat, ascitis aliis Scripturae iocis in hane rem facientibus,
sic tamen wi analogla fidei servetur, et nihil adierat quod nen ad fidem et
asseclam charitatem dirigatur. Absoluto sermaone, ad mensam redit, canitur
symbolum ab emnilms; quo peracto, patefacit plebi, in quem usum Christus
suam hobis reliquerit coenam, paucis retegens beneficium meortis Christi et
effusi in cruce sanguinis; deinde verba Christi recenset, utf scripta sunt ab
evangelistis vel Paulo; deinde impartlt lis qui accedere volunt (nam nemo
cogitur, invitantur tamen omnes) panem ef vinum, vera corporis ef manguinis
Christi symbela, in suae mortis recordationem, a se relicla suis apestolis.
Dum fit communio et suam Quisque coenae portionem zccipit, canitur ab emnibus
kyrie eleeson, hoc veiuti hymne agentibus gratias pro acceplo beneiflcio. Sic
tamen communio [it, ut postremus sumat minister, adeoque quod superfuerit.

Et ne credas, sine Iructu hactenus Ivisse Verbum. Panperes ita suseepli
gint, ut ex agre communi alantur, el nullus negligatur qui agnitus fuerit indigens.
Sic tamen negocium geritur, ut vaiidis non iiceat ociosls esse, nec ulli liceat
per domos stipem Quaerere; qui vere pauperes sunt a deoque alendi communi-
us sumptibus suum habent sigmum, que internosel gqueant. in hunc usum de-
gignatae sumt per gingula templa arrulae, in quas suum Quisque pro arbifrio
congerat symbolum; facies quaedam videtur esse apostolicorum institutorum;

n

P

1 On Roussei's enthuslasm for the Strasbourg psaimody, see his ietter
toTBrIgonnet of December 1525, to Herminjard, Correspondance, 406-
40%.
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3. The Misasionary work of William Farel

In November of 1526, Farel left Strasbourg for what today we call French
speaking Switzerlandl. There he began a ten-year missiocary effort which would
result in the winning of the greater part of the country to the Reformed faith.
The undaunted evangelist had the protection of the Republic of Bern in bhis faver
but little else. His convinced and enthusiastic preaching was a far greater asset.
He was heckled, stoned, bruised and beaten, arrested and expelled from cities.
He preached in courtyards, taverns, fish markets and cathedrals, aod yet always
with a gincerity and conviction that won not only the crowds but the leading
citizens as well.

He began his mission in Aigle, a French-speaking town at the foot of the
Alps 1n the upper valley of the Rhone. At the time the city belonged to the Re-
public of Bern. While he was there, Bucer, Capite, Zwingli and Oecolampadius
kept in close correspondence with the “bishop of Aigle,” and It was as the Re-
former of Aigle that he attended the Dispute of Bern in 1528. While there he
produced a liturgy in French which probably resembled other Refoermed liturgies
used in German-speaking churches. This li}:urgy wag perhaps the first French
Profestant liturgy. Unfortunately, it has been lostz.

1 The area which today we call "French-speaking Switzerland” or la
Sulsse romande was, of course, not known by any such desigeation at the
time of the Reformation. At that time very little of this territory belonged to the
Swiss Confederation. The political divisions of the area were both complicated
and unstable. Among the more important claimants to power were the Duke of
Savoy, the City of Bern, the counts of Meuchatel and Gruyere, and the prince
bishops of Lansanne, Geneva, and Basel. Cf., the map included in the collection
Guillaume Farel, pp. 188-169 as well as the text on pp. 209-217; Henri
Naef, Les origines de la réforme a Geneve (Geneva and Paris,
1936}, pp. 29-83, 95-108 and 359-372, and, Renri Vuilleumier, Histoire
de 1’Eglise réformée du Pays de Vaud sous le régime ber-
nois (4 veols.; Lausanne, 1927-1933), I, 1-5 and 122-129. For a more pre-
cise study of the reiations of this area to the Swiss Confederation Cf., Adolf
Gasser, Die territoriale Entwicklung der schweizerischen Eld-
genossenschaft, 1281-1787 (Aaran, 1932).

Ci., Hemri Vuilleumier, "La plus ancienne liturgie en usage dans les
bailliages bernols du Pays de Vaud," Revue de Lausanne (1895), XXVII,
495498, It must be remembered that this article presents us not with the ori-
ginal text of the liturgy in question but rather the author's reconstruction of
the text, His reconstruction is baged on the assumption that Farel did nothing
more than transiate the text of the Bern Service Book of 1528. We
are inclined to agree that the liturgy in question at least resembled the Bernese
liturgy. It may, however, have had variatluns suggested by the liturgies of Ba-



- 74 -

Apain in June of 1530, we find mention of Farei preparing a sort of ser-
vice book ifor instructing the new pastors in the French-speaking towns of the
Jura mountains in the manner in which they and their congregations were to
ceiebrate the Lord's Supper and Baptism. A good sumber of these pasiors had
been the Cathoiic parish priests of the region, who had accepted the Reforma-
tion through the preaching of Farel but who were not quite sure what the Iitur-
gical implications of the Reformation were once the statues had been torn
down and the ceicbration of mass had been discontinued. At Easter time 1530,
we are fold that Jehan Bosset, a young priest at la Neuveville, celebrated both
the Roman Mags and the Evangeiical Lord's Bupper. A report has come down
to us from a Roman Catholic eye-witness who tells ug oniy that he preached
the Word of God and broke the bread, that the faithful ate the bread, and
ftnally that he himself took the cup full of wine and drank. Whiie we recognize
the "Evangelical simpiicity" of the service, we are nevertheiess surprised fo
observe that the young priest-pastor had evidentiy not yet iearned about com-
munion in both kindsl.

4. The Neuchitel Service Book of 1533

It was probably for just such beginners as Jehan Bosset of la Neuveviile
that Farel directed the Neuchitel Service Book of 15335, It s diffi-

sel or Stragsbourg, but we cannot be sure. Farel would probabiy never have
dreamed of writing "his own liturgy,” nor 1s the thought likely to have occur-
red to him that a French liturgy ought to differ from a German liturgy In any-
thing other than language.

Guliiaume Farel, 195-197,

2 3t will be recognized that our interpretation of this document differs
considerably from that of H. Vuilleumier, Histoire de 1'Egiise ré-
formée du Pays de Vaud, 1, 309-319, It is unfortunaie that such an
excelient coliection of materiai has been interpreted from the standpoint of
such proviucial concerns.

3 La maniere et fasson quon tient en baitiant te salnct
baptesme en 13 saincie congregation de dieu: et en espou-
sant ceulx qui viennent au sainct Mariage, et a Ia saincte
Cene de nosire seignr, es lieux lesqiz dieu de se grace a
visite, faisant q. seion sa saincte paroile ce quil a def-
fendu en son egiise soil reiecte, et c¢e quil a commande
soit tenu. Aussi la maniere comment ia predication com-
mence, moyenne ef finit, auwec les prieres et exhortation
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culi i¢ compare the work io other liturgies because it seems to be more a
directory of worship than a service book. One is never ioo clear whether one
is reading ihe iext of a prayer or wheiher one is reading direciions on whai
should be in ihe text of the prayer. However, one musi keep in mind that Farel
expressly says thai he wishes the liturgy which he is describing io conferm io
that of other churches in erder that the unity and peace of the Church might be
maintained . The liturgy to which the Neuchatel liturgy has the most marked
similarity is thai of ihe Bern Service Book of 1529, To say that the
similarity betwen the two documents is because Farel was "an ageni of Bern,"
seems a bii perverse. This is especlally apparent when one notices thai certain
parts of the liturgy are in accordance with the liturgies of Basel and Stcasbourg
cather than that of Bern. The formulaiion of the Prayer of Confession seems
much more closely relaied io formulations we have found in Strasbourg, This
is especially noticeable in the faci thai the formula for Neuchfitel uses the first
person plural raiher than the firsi person singular as one finds in the Bernese
formula. Unlike Bern, Farel does noi use ithe Aarouic Benediction but rather
dismisses the congregaiion in peace as was the custom in Basel. I would like-
wise be a mistake io overlook the rich theological insighis which Farel has
coniributed to the work., The Biblical references which we find in the margin are
not io be regarded as a mere coilection of proof texts. Quite io the conirary
we have often found them io be valuable hinis o the exegeiical groundwork which
wag behind the reformation of the liturgy in the sixleenth century. "Above all,
however, we should regard two beautiful liturgiral formulations which show us
something of the apiritual insight of Farel. First we rall atieltion to what has
ofien been called ithe "Reformed Sursum corda.” '
Therefore, lifi up your hearis on high, seeking the heavenly things in
heaven, where Jesus Chrisi is seated ai the right hand of the Father; and
do not fix your eyes om ihe visible signs which are corrupted through
usage. In joy of beart, in brotherly union, come, eveéryone, to partake

of our Lord's Table, giving thanks unte Him for the very greai love which
He has shown ua. Have the death of this good Saviour graven on your

quon faici a fous et pour ious, ei de [a visiiation des ma-
lades (Neuchdtei: Pierre de Vingle, 1533). For an Bnglish iranslation of the
text, see Thompson, LWC, 216-224. The French iext was edited by J.G. Baum
La mapier ei fasson (Sicasbourg, 1859).

1 #, . . soy conformani ausdi aux autres eglises . . . pour garder la
paix et vpion auec tons . . .", -
Ihid., 49.
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hearts in eternal remembrance, so that you are set afire, so also that
you incite others to love God and follow His holy Wordl,

And then the Words of Administratlon:

Jesus, the true Saviour of the world, who died for us acd is seated at

the right hand of the Father, dwell in your hearts through Hlis Roly Spirit,

that you be wholly alive In Him through living falth and perfect love?,
Here we especially notice the lmportance glven to the work of the Holy Spirit
and the emphasis given to love as well as falth. The celebratlon of the Lord’s
Supper in the Neunchitel Servlice Book of 1533 is shaped by the needs
aod methods of a great misslooary acd enrlched by the faith of a man who
wished only that he might burn as a living sacriflce to God. It is perhaps best
understood a4s one more member of the family of Reformed liturgles which had
developed In Strasbourg, Basel, Zurleh, Constance and Bern. That 1s, it 1s the
liturgy of the churches which sent Farel into the mission field. This, of course,
1s the pattern of 1lturgical development which one finds all through the history
of the Church,

5. Evangelical worship ln Geneva from its beglunings until 15383

On May 21, 1536, ten years after Farel had begun hls misslon in Aigle,
the Republic of Geneva offleially voted that with God’s help it would llve from
then on according to the Holy Gospel. Unlike the cities of Basel and Strasbourg
which had reached a high level of Christian culture that had paved the way for

1 Thompson, LWC, 223. One cannot help but wonder if thig strange ex-
presslon of the apathetic theology might have been learned from LeFévre who,
we remember, had trapslated both John of Damascus amd Dlonyslus the Areo-
pagite,

2 Ibid.

3 Charles Borgeand, "La conquéte religleuse de Geneve (1532-1536),"

In the collectlon Guillaume Farel, 300, (Hereimafter referred to as "La
conquéte religicuge).On the beginning of the Reformation in Geneva we have
found the following works most helpful: Henri Naef, "L’Emancipation politique
et 1a Réforme," Histoire de Genéve, ed. by 1a soclété d'histoire et
drarchéologle de Geneve (2 vols.; Geneva, 1951). Henri Naef, Les origines
de 1a réforme a Gemnéve, (2 vols.; Geneva and Parls, 19868).
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the Reformation, Geneva was nof at all prepared for the moral, educational and
liturgical demands implied by this resolve. Although Frangois Lambert d'Avignon
had probably preached in Geneva as early as 1522, it can almost be said that it
was without the aid of clergy that Geneva had become sulliciently Protestant by
1529 to alarm both the pope and the empercor. In 1531, Farel was able to an-
nounce to Zwingli that Geneva was ready te receive the Gospell, and yet it was
not until early in 1533 that Anteine Froment held what is regarded as the firsl
Evangellcal service of worshlp in the Place du Molard2 . At Easter In the same
year, Guérin Muéte celebrated the Lord's Supper according to the directions of
Farel in the courtyard of a private homea. During Lent of 1534, the Protestants
were finally allowed to use a large hall in the Franciscan Friary, but this was
only due 1o the pressure of the ambassadors of Bern. At Easter, Farel cele-
brated the Lord’'s Supper In lhe same .hall with four hundred communicants. More
. than a year later, Farel was carried by aan enthusiastic crowd into the cathedral
to have him preach from its pulpit‘. The bishop of Geneva, Pierre de la Baume,
. had fled the city as early as 1527, As one can imagine, such couditions as these
did not encourage the development of harmonious introlts and choral responses,
We cannol be too sure how the services were conducted al the beginning of the
Genevan Reformation, but the Neuch@tel Service Book of 1533 is, in
all probability, cur best guides. Nevertheless, we are sure that the creative
gpirit and inexhaustible abllity to improvise which are such natural gifts of the
French spirit, came into play more often than not. Things would change. A

few weeks after Geneva had oflicially accepted the Reformation, John Calvin
entered the city intending to spend only the night.

1 C. Borgeaud, "la contuéte religieuse", p. 300,
2 [bid., 308

% Ibid., 308, 319.

4 Ib14., 326

5 In the city library of Neuchatel is to be found a Genevan edition of the
Neuchatel Service Book: Lordre et maniere quon tient en
administrant les sainctz sacremens: asauoir, le Baptesme,
et lJa Cene de nostre Seigneur. ltem, ea la Celebration du
marlage, et en la Vigitation des malades. Awec la forme
quon obserue es predications, principalement quant anx
exhortations et prieres quon y falct. Es lieux lesquelz Dien
de 33 grace a visite, faisant gue selon sa saincte parolle
ce Guil a deflfeadw en son Eglise soit reiette: et ce quil a
commande, solt tenu (Geneva: Jehan Michel, 1538).
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With the publtcatton of the Articles coencernant 1'organtsation
de 1'église et du culte & Geneve, proposés au conseil par
les ministres, le 18, Janvier I537, we find the first attempt to
establish a more ordered liturgy which would express the logic and appreciation
for form Wwhich is just as typteally French. The implication of the opening lines

is clear:

Most honorable gentlemen, tt s certain that a church cannot be regarded
a8 well organized unless the holy Supper of our Lord is frequently cele-
brated and attended. And this should be with such good order that no one
be allowed to act out of prtdti and that no one present himgelf other than
in all holiness and reverence .
Street-corner preaching services aad improvised celebrations of the Lord's
Supper, as honored as they may have beemn by the New Teslament, and as
helpful as they might have proven in the Reformation of Geneva, had ocutlived
their usefulness. The time for order aad discipline had come. The Relormers
present four resolves which interest us. First, they are concerned that the
Lord's Supper regatn its rightful place tn the weekly celebratton of the Lord’s
Day, "For Christ did not institute his Supper to be celebrated merely two or
three times a yea.r"z. The pastors recognize that as yet the faith of the majority
of the people 15 still tou weak to sustain the celebration of the Lord's Supper
every Sunday, therefore it is recommended that it be celebrated in each parish
at least once a month; however, in such a manner that it be celebrated in at
least one partsh each weeks. In insisting on regular communion as opposed to
the practice of the Middle Ages in which normally the laymen recetved com-
munton only at Easter and perhaps at Christmas, the Reformers did not tntend
to see the Lord’s Supper degraded by oifering it to those whoe were not prepared.
It wag, therelore, that in accordance with the practice of the New Testament
(Matthew 18:15-18) a demanding Church diseipline was to be tntroduced. This
we are assured had been the practice of the anctent Church for wany centurtes‘!‘

1 Joannlig Calvinl opera selecta, ed. by P, Barth and W. Ntesel
(Svola., Munich, 1926-1952), I, 369. (Hereinafter refered to as OS.}

2 "Et de falct elle naz pas este jnstituee de Jesus pour an fere comme-
moration deux ou {roys loys Ian mays pour vng frequent exercise de nostre foy
et charite.” (05, I, 370).

3 08, 1, 271.

YCeste usance et praticque a dure ancteanement quelque temps en les-
gline avecq singuliere vtilite et aduancement de la crestiente, . . . (08, 1,
32

.
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Thirdly, we notice that the Genevan Reformers wanted to introduce something
to take the piace of the catechumenate of the ancient Churchl. Fourthly, the
Genevan Reformers were concerned with the development of psalmody. This,
too, we are told had been the peactice of the ancient Church as well as the
exhortation of the Apostle Paulz. The Reformers did make some progress in
education in the next two years, We have not as yet been able to learn just

what success they may have had in regard to psalmody but the request for
regular communion was dented and it wonld be over the quastion of church dis-
cipline that the Reformers would be expelled from the city a little more than

a year later. It is interesting to note two things. First, that the desire to
tnstitute the singing of psalms, the concern for Christian education and church
discipline and the program for a more frequest cslebration of Holy Communion
gshow that already the Reformers of Geneva desire to pattern their worship more
closely on the examples of Basel and Strasbourg. Secondly, we find the Genevan
Reformers as early as 1537 were alreédy appealing to Scripture and quofing the
example of the ancient Church.

1 This question la, of course, beyond the range of our subject, but we
have come across a oumber of passages in the earlier works of the Reformers
that indicate that they knew a considerable amount about the catechumenate of
the anclent Church and that certainly one of the roots of their concern to pro-
duce "catechisms" was the example of the catechumenate of the ancient Church.

2
"Laultre part est des pseaulmes, que nous desirons estre chanotes en
lesglise comme nous en auons lexample en lesglise ancienne et mesme le
tesmoinage de 5. Paul, . . ." (0S8, 1, 375



G. LITURGICAL REVISION IN STRASBOURG 1537-1539

Beginning in 1537 two psaiters were produced, the Sirasbourg Psal-
ter of 1537 (J)" and the Strasbourg Psalter of 1539 (K)z. These
psalters introduced important changes into the iiturgy which had remained
virtuaily unchanged for mmore than ten years., We might list the changes as
foliows:

(1) In the Strasbourg Psaiter of 1537 (J) we find 2 most re-
markable growth of psalins and hymns. We notice Ior the first time that the
portion of "gpiritual songs," that is hymns uot drawn [rom the Scriplure, shows
that the wse of such hymns has finally been accepted by the Church of Stras-
bourg, A considerable number of these are hymwns Ior the celebration of the
"evangelical hoiidays": Christmas, Good Friday, Easter, Ascension, and Pen-
tecost.

{2) Additional formutations of the Prayer of Confession, the Assurance of
Pardon, and the Prayer of Intéercession have been added.

{(3) The lectio continua is even more strongly emphasized than in
previous psaliers.
{4) The exhortation to self-oblation and to the sacrifice of praise and

thanksgiving has been compietely removed so that here is no longer any trace
of the Offertory.

{9) The Communion Admonition seems to have ilost most of its importance
and is beginning to be absorbed into the sermon, or at least that would ssem
to be the tendency.

(6) There is 2 more highly developed Post-communion Thanksgiving.

Pasaimen und geystiiche Lieder, die man zu Strazsburg,
wnd auch die man inn anderen Kirchen pfiegt zu singen.
Form und gebett 2um eynsegen der Ee, den heiligen Tauif,
Abentmali, besuchung der Krancken, und begrebniiss der ab-
gestorbnen. Allies gemerft und gebessert. Auch mit seinem
Register. (Strashourg: Hans Preiissen, 1537). For further bibliographicai
information see Hubert, liturgischen Ordnungen, pp. xxii-xxvii.

2 Psalter mit alier Kircheniibung die man bey der Christ-
lichen Gemein zuo Strassburg und anders wa pfligt zuo
siingen. Mit seinem ordentiichen Register (Strasbourg: Woli
Kophi, 1539).
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{7) Christmas, Good Friday aed Ascension have been added to the calen-
dar.
{8) The text has been altered in several piaces in an attempt to make
more precise the formulation of the doctrine of the Lord's Supper.

Before we present what seem 0 us to be the reasoms ior these changes,
we would like to mention two things which we believe have had iittle infinence
on the liturgical forms themseives although they were of the greatest importance
in other aspecis of thé growth of the Church of Strashourg. The first of these
wasg the controversy with the "Radiral Reformation"l. Most of the famous sec-
tarians had spent af least some f{ime in Strasbourg. Michael Ser?et\'lsz, Melchior
Hotfmans, Kaspar Schweuckfeld von 035ig4, Sebastian Francks, Jakob Zei.giers,
Otto 1:."1'unfr-:i=s'jr and countless others more or iess well knows, aii tried to make

their infivence felt en the Church ofStrasbourga. it seems to us, however, that

1 On this aspect of Strasbourg church history, cf., Wendel, L'égiise
de Strasbourg; G.H., Williams, The Radical Reformation (London,
1962), 241-298. :

Ci., R.H. Bainton in Mennonite Encyclopedia, IV, 506-507,
Ci., Christian Neff In Mennonite Encyclopedia, L, 778-785,

¢ Cf., Gottfried March, Individvuaiismus und Gemeinschaft
bei Caspar von Schwenckfeld (Stutigart, 1961). Aiso see the article
by William Klassen in Mennonite Encyclopedia, IV, 1120-1124. On
Schwenckfeld tn Strasbourg, ¢f., G.H. Williams, The Radlcal Reformsa-
tion, 255-259.

5G.H. Witliams, The Radical Reformation, 264-267.

& Jakob Ziegler, as many other humanists, showed at the beginning of
the Reformation interest in Protestantiam. Eventuaiiy he returned to the Roman
Cathoiic Church. Cf., Die Retiigion in Geschichte und Gegenwart
{3rd ed., Tubtngen, 1957~ ), Vi, 1907-1908. (Rereinafter referred to as RGG).

1 On Brunfels, cf., Christian Neff, Mennonite Encyciopedia, 1

8 1t is. extremeiy difficult to describe these "zeclarians" because for the
most part they were extreme individuaiists. Nevertheless, we might iist three
general characteristics shared by most of them. First, aimost all of them
were opposed to infant baptism. This was as much true of the Anti-Trinitarian,
Michael Servetus, as it was of the apocalyptic Anabaptist preacher Melchior :
Hoffmann. For those who had been deeply influenced by the individuailsm of
the Renaissance, only "beiievers' baptism" made sense. The insistence of the
Reformed Church on infant baptism Is one of the ciearest evidences thaf it
had no wish to be the "faith of the Renaissance.” Second was an emphasis upon
the doctrine of the Roiy Spirit. Kaspar Schwencldeid von Osslg, the Selesian
nobleman who spent some time as house guest of hoth Capito and Zell, was
perhaps the most prominent ameong these "aprirituaiists” or "illuminists." Ris
uaderstanding of the Holy Spirit ieft iittie room for the ministry, the sacra-

3

?

452,
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it was precisely becauss of the general diaregard for "outward forms" which
most of these people shared, thet it wonld be only pakural thet thsy would con-
tribute little to the development of these formsl. in fact, this is what our stody

ments or preaching. Yet, his personal charm and learning gave his opinions
particular appeal and demanded of the Strasbourg pastors 4 more rareful ¢on-
sideration of the doctrine of the Holy Spirit than might otherwise have developed.
in response to the \lluminism of this aristocratic lay-theologian, the Strasbourg
pastors developed very clear ideas about the authority of the ministry and the
importance of the sacraments, Sebastian Franck was a splritualist who went so
far as to oppose any sort of ministry, sacrament, audible prayer, preaching

or any other “"exterual form." A third feature which was generally true of this
group might be called "libeetinism" or "individualism." Jakob Ziegler, the hum-
anist-scholar and friend of Erasmus; Otto Brunfels, often called the father

of modern botany aod the rector of one of Strasbourg's Latin schools; Antoin
Engelbrecht, the pastor of 5t.Stephen's Church; as well as Serveius and
Schwencldeld were equally opposed to all attempis at formufating a common
faith that might put in question the authority of the individual in matters of
falth. In reaction to these champions of individualism the early Reformed Church
insisted upon the importance of the Church as a community which held its faith
in fellowship with the brethren. This led to a growing awareness of faith as
common faith and of worship as common worship. It brought a deeper aware-
ness of the Lord's Supper as an expression of the unity of the Church, and of
the need for church discipline to preserve ths purity and waity of the body of
Chrtst,

1 On the other bhand, it was largely as 2 result of these controversies
that we find the Strasbourg pastors ralling for a stricter adherence to the offi-
cial litorgical forms. It would seem that among the pastors of Strasbourg were
some such as Sapidus, the former director of the Sélestat Latin School, and
Antoine Engelbrecht, pastor of 8t.Stephen’s (5t. -Ettenne), who were nof too
content to follow the forms used by the other pastors. Then there were pastora
who volced certain concerns about the liturgy although they were willing to ac-
cept the majority opinlon. F. Wendel lisis several examples of these concerns.
Diebold Schwarz had been advocating the discontinvance of godparents. Capito
and Bucer wanted to arrive at a uniform decislon on the reguiarity of the cele-
bration of the Lord’s Supper. Firn wished to emphasize the importance of re-
minding the faithful of their responsibilities to the poor. Hedic was concerned
that the reciting of the Words of Institution not be limited to ths Pauline version
but that the versions of the Synoptic Gospals be used as well. The prevailing
opinlion at Strasbourg, an opinion which the Relormed Church has often reaffir-
med, is that liturgiral reform is not to be leit to the illumination of individual
pastors but rather is a concern of the Church as a whole. From the time of the
establishing of the synod 'of 1533 decisions on lilurgival questions were decided
by the synod. (F. Wendel, L'église de Strasbourg, T2-79).

The {ixing or formuiation of the liturgy aod the insistence that these forms
be observed has through the whole history of the liturgy been one of the Church's
first defenses against illuminism or enthusiast tendencies. The tendency to re-
jeet all "outward forms" and especially the Bucharist, which by its very nature
struck at the heaet of individualistn, was a characteristic of many of the “suc-
tarians” such as Schwenckfeld and Franck. The influence of these men undoubt-
edly made Ut more diffirult for the Reformers to achieve their goal of the
regular ¢communion of the whole Christian community,
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of the liturgical revision of 1537-1539 has shown. The revisiona we have listed
are not io be explained by the Church of Strasbourg's struggie with the Aca-
haptists, Spiritualists and Unftarians. _

The second ot these things is the improved relationa between Sirasbourg
and Wittenberg. We do not think that the changes which iook place are io be
explained by this undeniably lauwdabie movement toward Proteslant unityl. None

The docirine of the ministry had, of course, from the very beginning of
ihe Strasbourg reform been safeguarded in the 1lturgy As the threat of ihe
Anabaptists and Spiritualisis grew, such liturgical expressions of the Reformed
docirine of the ministrvy as the Absolution afier the Prayer of Confession and
the Benediction were insisted upon. The Prayer for Ilamication as weil as the
petition for pastors in the Prayer of iniercession well served io show the be-
lief of the Strasbourg Church that the Holy Spirii can be expecied ito work
through the ordinary minisiry of ¢he Church. However, we would want to stress
thai all these Iorms are to be found already in the earliesi Evangelical liturgies
of Steasbourg, These forms do not owe their eXistence to an attempt to combat
the "sectarians” on the liturgical plane, as it were, There is one place in the
text of the fiturgy where the controversy with the "Radical Reformaiion” has
come to a clear expression and that is in the new Communion Exhortation,

Rere the faithful are assured that God works through the minisirvy: * . . . the
Lord truly offers and gives His holy and sanciifying body and blood fo us in

the Aoly Supper, with the visible things of bread and wine, through the minlsiry
of the Church, as Ris holy Word declares: 'Take and eat, thls {s my body which
is given for you; Drink ye all of it, this is my blood which is shed for you for
the forgiveness of sin.’ And we musi accept this Word of the Lord with simple
faith, and doubt not that He, the Lord Himself, is ip the midst of us through
the external minisiry of the Church which He Himsell has ordained for that
purpose." (Thompson, LWC, 171), The position is quite ciearly opposed io

both the illuminism of a Schwenckfeld aad Hoffiman’s iotal rejection af the Church
as well as io the Recaissance individualism of a Semtus, as indeed it is meani
to be.

1 Bucer’s attempt at finding a concord between Zurich and Wiiienberg had
achieved an iniital success the year before by the gigning of the Wittenberg Con-
cord. The South German Reformers presented Luther wiih the text of the Se-
cond Basel Confesgiom, or as ii i8 ofien called, the First Helvetic Confession,
and agsured him thai ihey did noi believe in emply signs. Bucer of Strasbourg,
Zwick of Constance, Myconius of Basel, aad Musculus and Wolfhart of Augs-
burg had celebrated cominunion with Luther and Melanchthon ai the Casile
Church in Wittenberg. On Monday they signed the Wittenberg Concord which
had been drawn up by Melanchthou. (Cf., Eeils, Mariin Bucer, 201),

There are ihree main passages which rmght be poinied to in the Stras-
bourg Psalier of 1537 and the Sirasbourg Psaliter of 1539 as
being refiections of this capprochemeni with Lutheranism. Pirst of all, there
{3 ihe iext of the Communion Admonition. We give the full text, waderlining
those passages which mighi be regarded as mosi clearly designed to win the
favor of the North German Reformers:

The first: that, since the Lord now wishes io communicate his body
and blood io us, we should refiect upon the fact thai our body and blood
— which means, our whale miure — are corrupted o all evil and thus to .
eternal death, so that they of themselves may nevermore share in the Kingdom
of God. I Cor, XV,
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of those things which had been the unanimous practice of the Reformed Churches
bas been changed for the usage of Wittenberg, A table coutinues to replace the

The Second: that to deliver us from such corruption, the etermal Word of
God became flesh, so that there might be a holy flesh and blood: this is
to say, a truly divine man, through whom the flesh and blood of us alil
wouid be restored and sanctified. And this happens as we truly
eat and drink of His body and bloed.

The third: that the Lord truly offers and gives His heoliy
and sanctifying body and bleod to us in the Holy Supper,
with the visibie things of bread and wine, through the ministry of
the Church, asz His holy Word declares: "Take aod eat, this is my
body which is given for you; Drink ye all of it, this is my blood which
is shed for you for the forgiveness of sin." And we must accept this Word
of the Lord with simple faith, and doubt not that He, the Lord Himself,
is in the midst of us through the external ministry of the
Church which He Himself has ordained for that purpose. Such does he
proclaim to us with His own words: that the bread which we break may
truly be, even for us, the communion of His body, and the cup with which
we give thanks, the communion of His bioed. I Cor. X. Bul we must
always diligently consider why the Lord thus imparis te us His hely,
sanctifying communion in ihe holy sacrament: namely, that He may
ever more live in us, and that we may be oane body in
Him our Head, even as we all partake here of ane bread.

The fourth: that In this action, we keep the Lord’s memaorial and feast
with true devotion and thankfulness, so that we always laud and praise
Him in all our words and deeds, yea, with our whole kife, for ali His
benefits: for his tncarmation and bitter death whereby He has patd for
our sin; for this blessed communion of His body and blecd; that
is, for Himself entire, who is true God and wan, through whom
alone we obtain the true and biessed iife aad live both here and in eter-
nity. (Thompson, LWC, 171-172),

Next we find that inthe 8trasbourg Psalter of 1537 the Words
of Admtnistration have been amplified; we underitne the added phrase.

Remember, believe, and proclaim that Christ, the Lord, died for you
and gives Himself to you as food and drink unto eternal
life. (Hubert, litugischen Ordnungen, 11-112, N,B. variations
in the critical apparatus).

Flhally, the phrasing of the Communion Invocation has been changed from
the version of the Strasbourg Psalter of 1526:

+ . . 8o that we verily receive and enjoy the true communion of Ris body
and blood, of our Savior Himself, who is the orly saving bread of heaven,
In this holy sacrament, He wishes to offer and give Himself so that He
may live In us, and we in Him, belng members of His body . . .
(Thempson, LWC, 173).

to the following version found for the flrst time in the Strasbourg Psaiter
of 1537 which would appear to emphasize the agreement of Strasbourg and
Wittenberg:
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altar, The Strasbourg pastors contimie toc wear only the black preaching gmﬁn,
without either surplice or stole. None of the songs of the mass such as the
Kyrie eleison, the Sanctus, or the Agnus Dei, which had been retained in Wit-
tenberg, find their way hack into the liturgy of Strasbourg. There is no change
on such questions as images and candlesl.

And since, for our sake, He hath not only sacrificed to thee His own body
and blcod upon the Cross for our stn, but alsc wishes to give them to us
for food and drink unto eternal life, grant that we may now accept with
entire longing and devotion His goodness and gift, and with right faith re-
ceive and enjoy His true body and blood, yea, Himself our Bavier, true
God apd man, the only true bread of heaven: That we may live no more
our sinful and depraved life, but that He in us and we in Him may live
His holy, blessed and eternal life, . . . (Thompson, LWC, 176).

Certainly one could easily suggest that these changes of text tndicate an
increaging friendship for Lather and an appreciation for the need of maintaining
the unity of Protestantism.

' We are, of course, very glad that the Strasbourg Reformers were so
early inclined toward irenical statements. We would not want in the least to
underestimate the attempt to maintain fellowship with the Lutherans. However,
one must take account of the fact that there is not a thing in these phrases
which an ecumenlcally -minded Zwinglian could not accept. tn fact, the crucial
phrases are taken not from the Wittenberg Concord, but from the Second Basel
Confession of February 4, 1536, We give the translation of H. Eells; by the
underlining we have imdicated the phrases common to the Strasbourg psalters:

Truly the Supper is a mystery, in which the Lord offers his body
and blood, that is, his own self truly to his disciples for thig
purpose, that more and more he may live in them and
they in him. Not that the body and blood of the Lord are united
either naturally with the bread and wine, or are included loceally in them,
or are offered by any carmal presence, but that the bread and wine are
symbole by the institution of the Lord, in which the true bestowal
of his body and bloemd is presented by the Lord himself, threough
the ministry of the church, not as food to be destroyed in the
ftomach, ot as nourishment to eternal life. (Eells, Martin Bucer,
95).

Once again we find tc be true what the Strasbourg pastors wrote to Luther
tn the fall of 1524, that the Church of Stragbourg intended to carry out its
liturgical reforms in fellowship with its neighboring churches of South Germany,
Alsace and Switzerland. (Cf., D.Martin Luthers Werke, kritische
?5%srﬁrr)tausgabe, Briefwechsel (3. Band; Weimar, 1933), 385, lines

1 The stroeng cbjection of Reformed churches to the liturgical use of candles
is quite easy to understand from a passage of Lactantius, a favorite author of the
Christian Humanists, in which the ezrly fourth century Father ridioules the heathens®
use of "light offerings.” God does not dwell in darkness, He is rather the
Author of Light. Nc man in his senses would offer a candle to the Eternal
Brightness. Cf., Lactanttus The Divine Institutes VI, 2.
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Now the question is, what has brought about these changes: First we
suggest that some of the more important changes represent the gains of ex-
perience and the nmatural growth of insight which the Church of Steasbourg had
acquired in more than a decade of ltnrgical reform, in its continwed exegesis
of the Scriptures, its contlnued reading of the literature of the ancient Church,
and in its deepening spiritual and pastoral experience. It is above all from
this cause that we would explatn the growth of hymnody and psalmody, the
emphasis on the lectio continua, and the addition of alternate formulations
of the prayers. The faithful had begun to understand the liturgical chenges well
enough now So that the Communion Admonition was no longer as necessary as
it had been In the beginning, There is, we belleve, an even more imporlant
reason for these revisions. It seems to us that the iiturgical revisions of 1537-
1539 are above all the result of the irequent couversations hetween the Church
of Strasbonrg and its neighboring churches in South Gerrnany; Alsace and Swit-
zerland. We have already spoken in detail of the manner in which the churches
of Strashourg, Zurich, Basel, Constance and others had worked together in
shaping the reform of the churches of Augsburg, Bern, Ulm and Memmingen.
It was an important feature of these churches that they tried to work together.
The Strasbourg Synod of 1533, for example, seated a fratersal delegate, Paul
Phrygio from Basell. Especially Bucer and Capito were constantly traveling
from Strasbourg to Augsburg, Constance, Ulm, Basel, Zurich, as well as the
less known churches such as Biel, Mulhouse, and Lindau to confer with other
pastors. This discussion of over a derade had given many opportunities to
compare the various insights of different cities on liturgical reform”.

In looking again at the revisions of the liturgy found in the Strasbourg
Psalter of 1537, many of the changes seem to be the adoption of the
forms of other South German or Swiss churches.

(1) The growth of hymnody and psalmndy is, of course, to a large extent
due to the labors of Strasbourg poets and musicians, There are many of Luther’s
hymns, as had always been the case in the Strasbourg psalters, Especially

1
F. Wendel, L’église de Strasbourg, 69,

2 According to Wendel, it was while drawing up the constitution of the
Church of Ulm in 1631 that Oecolampadius finally won Bucer to his position
on the question of church discipline. {Ibld., 49-50),
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interesting at this point, however, is the large number of works from the Re-
formers of Constance: Johannes Zwick and the brothers Ambrosius and Thomas
Biarer. They are largely responsible for the hymns for Christmas, Easter,
Ascension and Pentecost. With the borrowed hymns we recngnize the Church
of Strasbourg's concern for communion with its sister churches.

(2) The growth of the Prayer of Intercession to include petitions for a
greater varlety of subjects may show the influence of either Augsburg or Ulm.
We shall speak of thig at more length tn Chapler IV.

{(3) The renewed emphasis on the lectio contlnua probably represents
a deepening awareness of both the antiquity and the uillity of this system, noi
only by Strasbourg but by the whole South German Reformation. its adopiion by
the eariliest Reformed Churches seems to have been universal,

(4) Strasbourg alone among the early Reformed Churches had evep a trace
of an Offertory. By deleting this part of the service, Strasbourg is clearly
accepting the lead of its neighboring churches.

{5) As we shall say in Chapter V, the Post-communion Thanksgiving is
originally a feature of the Zurich liturgy but because of its strong grounding
in both patristic and Biblical iifersture it seems to have been widely adopted
tn one church after another. By the time it 13 received into the Strasbourg
Psalter it is already a widely accepted practice in Scuth Germany.

(6) In regard to the Church calendar, here again we feel that while the
influence of Wittenberg ought not to be totally discounted it is the influence of
Constanpce which is determinant. Ag early as 1533 Hedio had urged the adop-
tion of Christinas, Good Friday and Ascension but Bucer was not yet convincedl.
That the question was debated both in Bern and Ulm seems to be indicated by
the fact both these churches adopt a hesitating position on the question.

We wouid conclude then, that the liturgleal changes of 1537-1539 are not
primarily to be understood as a defense against the "gectarians.” Nor is it
the case that friendlier relations with the Lutherans are primarliy responsibie
for these changes. The liturgical revision found tn the Strasbourg Psal-
ter of 1537 and the Sirashourg Psalter of 1539 is primarily due
to the deepening of experience by the churches of Upper Germany, Switzerland
and Alsace, It is the fruit of the cross-pollination about which we have aiready
gpoken.

! tbia., 7.
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H. THE LITURGY DF THE FRENCH CHURCH AT STRASBDURG!

We have already spoken of the importance of those reiorm-minded subjects
of the Kingdom of France, who having been exiled from their native land, had
found refuge in Strasbourg. Doumergue esiimates that at one time the ecclesi-
oia gallicana had been a community of perhaps [ive-hundred personsz.
When Calvin arrived in 1538, Jean Sturm, a member of the Collége de France,
wag the leading member of the French community. He had recentiy arrived
from Paris to organize and direct an academy. Jactues LeFevre and Gérard
Roussel had returned to France some time before. Calvin bad been invited to
Strasbourg to be the pastor of this growing community of French exiles, Untll
his arrival preaching services had been held, but no French church had been
organized and thereiore Holy Communion had not yet been ceiebrated. On
September 8, 1538, Calvin began preaching at the Church of St.Nicholas. About
two monihs later the church was organized and the Lord's Supper celebrated.
The congregation finally settled in the choir of the former Dominican church.

Within less than a year after Caivin had been instailed as pastor of the
French refugee community, a smali hymn book, a coliection of metrical psaims,
was printed which is commonly regarded as the source of French Protestant
hymnodys. This work, Alcung pseaumes et cantiques mys en chant,

! Among numerous attempts to ireat the subject of the origin of the "Cal-
vinist" liturgy we meation oniy the following: Emlie Doumergue, Jean Cai-
vin, les hommes et les choses de son temps (7 vols.; Lausanne,
1899-1917 and Neuilly, 1826-1927), I, 478-524; (hereinafter referred to as
Jean Calvin).

A, Erichson, Die calvinische und die altstrassburgische
Gottesdienstordnung (Strasbourg, 1894).

Maxwell, Genevan Service Book, 20-24,

Dora Scheuner, "Calvins Genfer Liturgie und sefne Strasburger Liturgie
textgeschichtiich dargestellt,"” Fegtschrift fiir D.Albert Schidelln
(Bern, 1850), 79-8%. .

Thompson, LWC, 185-195.

van de Poll, Martin Bucer's Liturgicai Ideas, 111-115,

Robert Wiil, "la premiére liturgie de Calvin," Revue d‘histoire
et de Philosophie reliigieuses, XVII, (1938).

2
Doumergue, Jean Calvin, 357-358. His estimate is for a few
years after this iime.

3
Doumergue speaks of attempts at Protestant hymnody in Meuchiiei as
early as 1533. (Doumergue, Je¢an Calvin, 506, note 2).
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which, we will rall the French Evangelical Psalm Book of 1539,
appeared in Strasbourg in the Spring of the yearl. It is made up of thirteen
psalms put In meter by the most able of the sixteenth-century French lyric
poets, Clément Marot’2 . Among Marot’s translations we find the following psalms:
1, 2, 3, 15, 19, 32, 51, 103, 104, 114, 130, 137, 143. Calvin added to this
five metrical psalms of his own, 25, 36, 46, 91 and 138, along with an
unrhymed version of Psalm 113, The collectlon 18 completed by a metrical
version of the Ten Commandments having as refrain the Kyrie elelson. It is
undoubtedly modeled on Luther's versir)na. We also find the Song of Simeon
and the Apostles' Creed, The songs produced by Calvin were obv'imsly pro-
duced for Mturgical reasons. We would suggest that the Song of Simeon, Psalm
113 and Psalm 138 were intended for the Communion and Pest-communion
Thanksgiving. Psalm 25 and the Ten Commandments were probably meant to
be sung after the Prayer of Confession. Calvin replaced his versions with those
of Marot as soon as the poet could produce them, Within a short time this
psalm book was put. to use not only in Strasbourg but also in the churches of
Monthéliard, Metz and Neuchitel.

At this potnt we wish to draw attention to the appropriateness of the
psalms of Marot for the psalter of French-speaking Protestantism. The psalms
of Maraot are a true expression of French Protestantism. They were inspired
by the Blblical renalssance of Jactues LoFévre d'Etaples and the revival of
Old Testament studies under the French Hebrew scholar Frangols Vatable.
Lenselink is undoubtedly correct in suggesting that the actual literary form
of the psalms, that is a transistiom oi a psalm in such a way that it could be
sung, was probably suggested by the liturgical practlce of the Church of Stras-
bourg which had o favorably impressed LeFévre and Roussel®, Marot’s inter-

1
According to Douen, in June, 1539 Pierre Toussaint, the pastor of
Maontbéliard, had written to Calvin asking that he be sent a copy of his psalm-
boo;:. C!3 {)ouen, Le psautier huguenot {2 vols., Parig, 1878 and 1879),
I, 300-30L

2 It 18 nof clear how Ciivin rame into possession of Marot’s psalms
almost three years before they had been officially published. For the most
recent presentation of the problem see 5.J. Lenselink, Les psaumes de
Clement Marat (Basel, 1969), 23-24,

3
. Wackernagel, deutsche Kirchenlied, Nr, 190,
Lenselink, Les psavmes de Clément Marot, 29-30.
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pretations of the psaims are based on the commentary of Bucer, a book thai
was very popular in France ai ihe time. Re also used the irznslation of the
Bibie by Olivétan, and perhaps had followed the lectures of Valablel. By the
Sorbonne the psalms were regarded suspiciously as Protestant transiations of
ihe Bible designed to make people Iamiilar with the text of the Scripture, a
purpose which the Parisian theologlans considered daagerously heretical. Marot's
psalms like the mystical Le miroir de 1'dme pécheresse of Margue-
rite Queen of Navarre have a iyrical evangelical piety typiral of French Prote-
stantiam. Indeed, the sensitive * Princess of the French Reformation" was a
paironess of Ciémeni Marot. Successive attempts have been made io shake
Mardt loose from the Reformation, and egpecially from Calvin, tut the attempt
has not succeeded, The fact is that Marot was weicomed in Geneva by Caivin,
The Reformer tried to gei a pension for him, bui the city councii denied the
Reformer's request. Calvin, recognizing ihe theciogical conscieniiousness as
well as the poeiic gift of Marot, left him ai liberty io do the work of which
he was a masterz. Afier he left Geueva, which he probably did mere for
itnanciai reascns than anything eise, ithe memory of his ceniribuiicn ic Re-

formed worahip was still held in honor by Theodore Bezas.

1

Ci., 1bid,, 32-56.

Zo Pour avoir lni-méme essayé de metire des psaumes en vers frangals en
vue d’en taire des cantiques propres a figurer au culte public, Caivin a po se rendre
compte qu’il ne sufflsaii pas d’éire théologien ni d'étre un bon prosateur, Mais qu
i1 failait avoir un irés réel don poéiique. Qui dit création poétigue dit aussi llber-
té  podtique, -- Toui sembie montrer que Caivin a cru trouver en Marot le
poete iospiré, qu 1y a ehcouragé -- peut-éire dirigé --- mais en lui laissant
toute la liberté désirabie dans i’exercice de son art. Si Marota subiune con-_
trainte, c'était celle quii s'était lni-méme imposée dés le début: s’assujettir a
1a plus grande fidéiité possibie dans 83 iransposition du iexte de L’Ecriture Sainte
en puisant aux sources les piug sirs et en recourani aux commentateurs l¢

pius avisés. ® {Ibid., p. 56),

3 A number of false stories have been circulaied by those who are offended
at the idea thai such a good poet might have been a iriend of Caivin. ii is claimed
that he was cited before the consisiory for being invelved with a women. This is
not the case. Ii is claimed thai he accused Caivin of introducing a new papacy
into Geneva, This story is alao without foundation. It has also been claimed
that he renounced Protestantism before hia deaih, No document has yet beesn
produced o support this iheory. One thing 18 certain, whatever bad habits or
theclogirai uncertainiles be may have had, they had net been serious enough
ic compromtse the use of his werks as prayers of the Church, a subject cn
which the Reformers wera most sensitive. Whaiever disagreements we may
have wiih the interpretafion which C.A. Mayer qvemtually gives o ihe religious
iife of Marot, we are indeed gratefui that he has clesared up a nnmber of false
gtcries about Marot, Cf., C.A, Mayer, La religion de Marot (Geneva,

960},
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A year after the publication of the French Evangelical Psalm Book
of 1539, the French Church of Sirasbourg published a full litargy for the
Lord's Supper, which we will call the French Evangelical Psalier of
1540, Unfortunately, this has not come down to us, To get a picture of the
lilrgy of Strashbourg we can study two documents: the French Evangelical
Psalter of 1542 ,l the so-ralled " Pseudo-Romana," and the French
Evangelical Psalter of 1545,2 which represents the liturgy of the
French Church three years after Calvin had returned to Geneva.

The lifurgy of the French Church of Strasbourg can perhaps besi be under-
stood as a combination of elements from various aources. We would list five
sources for this worship. Firsi we have the metrical psslms of Marot about
which we have justi spoken., Secood, we have the formulations of prayer used
by the German-gpeaking church of Strasbourg, the Prayer of Confession, the
Communion tnvocation, aad the Post-communion Thanksgiving. Third, we have
certain elements which have come from the Neuchitel Service Book of
1533. This ser\ricé book of La Suisse romande had, of course, much
in common with the Sirasbourg psalters long belore Calvin brought it to Siras-
bourg. Nevertheless, two characteristic features of the Neuchitel Service
Book of 1533 have clearly been taken over by the Fremch Church of Stras-
bourg. The one is the tnvocation which has become so traditional tn the Re-
formed Church: "Our help is tn the name of the Lord who made heaven and
earth," and the other is the Communion Exhortation with iis Dismissal of the
Unrepentant and Invitation of the Faithful. Clearly these are legacies from the

1 La manyere de faire prieres aux eglises Francoyses
tant devant )la predicaticon comme apres, ensemble pseaulmes
et canticques francoys quon chanite aus dicter eglises, apres
gsensuyt lordre et [acon d’administrer les Sacrementz de
Baptesme, et de la saincte Cene de nosire Seigneur Jesu
Christ de espouser et confirmer le mariage deuant lassem-
blee des fideles auecques le germon tant du baptesme que
de 1z cene. Le tout selon la parolle de notre seignenr.
{Rome: Theodore Briiss, 1542).

2 La forme des prieres et chantz ecclesiaatiques., Avec —
la maniere d’administrer les Sacremens, et consacrer le
Mariage; selon la cousinme de L'eglise ancienne. (Strasbourg,
1545). For a modern edition of the text see John Calvin, Opera selecta,
ed. by Petrus Barth and Guilelmus Niesel {2nd. ed., Munich, 1926-1962), 1,
1158, (Hereinafter referred to as 08.) For an English translation see Thompson,
LWC, 197-208,
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Neuchatel Service Book of 1533, Fourth, Calvin made a personal
contribution to the liturgy in the psaimody; most of these texts he withdrew in
later years, however. Fifth, we find a most important innovation. The Com-
munion tnvocation which in the German-speaking Church of Sirashourg had been
joined to the Prayer of Intercession, the whole of which had been said as the
Eucharistic Prayer, has, in the French-speaking church, been separated from
the Prayer of Intercession. The Prayer of Intercession is said after the sermon
and the Communion Invocation is said ai the Lord’s Table before the shariog of
the bread and the wtne. We find it hard to imagine that the importance of this
innovation was not realized by Calvin as well as the Strashourg pastors. The
Church of Strashourg was specially concerned at this time to guard its litur-
gical unity and such an important innovation would not have been allowed without
weighty reason, Certatniy, by this time, Bucer as well as his colieagues must
have realized that the order of worship established by this innovation of the
French Church, brings the liturgy of the French Church of Strasbourg more
nearly in line with the practice of the ancient Church than thai of the German-
speaking Church. Why the usage was not adopted by the German-speaking Church
in Strasbourg we are not sure, We shall speak of the matter again, but for the
present we wish to siress the importance of it and to suggesi that it quite
probably represents a conscious theological refiection on the pari of Caivin and
the German-speaking Strasbourg pastors.

From thiz we hope it is evident that it would be quite incorrect to call the
liturgy of the French Church at Strasbourg a mere transiation of ithe . Siras-
bourg Psalter of 1539,

1 W.D, Maxwell would like to convince us that Farei had no inflnence on
the liturgical tradition of either the Church of Geneva or the Church of Scot-
land. A simple study of the texts shows that he has made an unfortunaie error.
Cf., Maxwell, Genevan Service Book, 68.
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I. THE GENEVAN PSALTER OF 1542

In the Fall of 1541, Calvin was recalled to Geneva. He came back to the
city which had exiled him with the expectattan that he wouid be able to implememt
the ihree liturgical reforms which he and Farel had demanded in 1537, These
three reforms included the introduction of psalmody, the Dismissal of the Unre-
pentant, which, of course, was merely the litrgical expression of church dis-
cipline, and fisally the celebration of the Lord's Supper each Lord's Day., Es-
sentiaily what this meant was that in returning, Calvin demanded that Gengva
accept llburgical order. Calvin also refurned to Geneva with a collection of
liturgical texts. First there were the prayers of the Church of Strasbourg: the
Prayer of Confession, the Prayer for INNumination, the Prayer of intercession
and the Post-communion Thanksgiving, Second, he had with him the beginnings
of a collection of French metrical psalms. With these elements Calvin was able
to publish in the fellowing year the Genevan Psalter of 1542 which is
the subject of our inguiry.

Let us begin with a look at the psalmody contained in this psalter. First
we find thirty psalms by Clément Marot, this more than doubles the coliectlon
fouod in the French Evangelical Psalm Book of 1539. Twenty-one
of these psalins have been provided with new melodies written especially for
the Genevan Psalterz. Calvin's vergion of the Ten Commandments as well as
that of the Song of Sitneon are still in use but Marot's version of the Creed

1 La forme des prieres et chantz ecclesiastiques, avec
la maniere d'administrer les Sacrémens, et comsacrer le
Mariagsg: selon la coustume de 1'Eglise ancienne (Geneva:
n.n., 1542). A ecritical edition is to be found in OS, I, 0-58. A facsimile
edition by Pierre Pidoux was published by Birenreiter-Verlag, Kassel, 1858,
An English translation is found in Thompson, LWC, 187-208. Por siudies of
the Genevan Psgalter of 1542 we refer to ihe list given at the be-
ginning of thg previous chapter section. in addition we call attention to the
introduction provided by Pierre Pidoux {o his edition of the Genevan Psal-
ter of 1542,

2 Pierre Pidoux, in the introduction to his edition of the Genevan
Psalter of 1542, 5.
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has replaced Calvin’s and Marof’s rendering of the Lord’s Prayer has been in-
1
cluded .

Next let us cbserve iour distinct liturgicai _diﬁerences between the Siras-
bourg and Genevan forms, First, the Genevan form comiains no Assurance of
Pardon. This was regretted by Calvin but the Genevan Reformer feit constrained
to respect the sensitivities of the Genevans at this poini. Secondly, the litur-
gical use of ihe Ten Commaadmenis is not mentioned. Thirdly, we find that
the clear distinction beiween the Prayer of Intercession and the Communicn
Invocation or Eucharistic Prayer, which Calvin so happily made in Strashourg,
has not found iis way. into ihe Genevan service. Fourthly, we find ihe wnambi-
guous statement of the Dismissal of ihe Unrepentani.

Wiihout a doubt these variations are iargely o be explained in terms of
ihe resisiance of the people of Geneva to the purilanism of Calvin. To blame
this on the "iconoclasm of Farel and his followers," is unwarranted. We have
never fouad any reasom i{o believe that Calvin was opposed by 2 Farel clique.
An acquaintance with the politics of Geneva makes it clear that it was far from
a "puriian influence” which opposed Calvin in Geneva but rather what is cus-
tomarily called a *libertine” lnflyencez. ‘Ag Caivin quite correctly understood,
the heart of ihis oppositlon centered around the question of Church discipline,
aad its litargical expression in the Dismissal of the Unrepentani. Here was ihe
tquestion on which Calvin had decided to take his stand. When genvine Church
discipline could be esiablished, the question of the Assurance of Pardon or the

1 We find ihe picture of Marot's religious faith presented by C. A. Mayer
in La religion de Marot {Geneva, 1960), hard to accept. Mayer claims
thai Marot had no interest in metaphysics and dogma. If ihis were true, we
find it hard to uwnderstand why Marot should produce a metrical version of the
Apogties' Creed. Mayer's attempt at making Marot into a dectrinaire humanist
who had no interest in the transcendence of God but only in human relations
and ethical problems is sspeclally put in question by the psalms he chgse to
pot in meter, especirily those he selected before coming to Geneva, Mayer
also denies that Marot is the author of Sermon du bon Pasteur et du
mauvais, a denial which happily faciliiates his position,

2 Willem F. Dankbazr, Calvin, sein Weg und sein Werk, Ger-
man translation by H. Quistorp (Neukirchen, 1958}, 109-112; F. Wendei, L'
église de Strasbourg, 89; Eugéne Choisy, "la réiorme calvlnienne"
Histoire de Geneve des origines a 1798 (Geneva: Société d°histoire
d'archéologle de Genéve, 1951), 235-248.
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use of the Ten Commandments tnthe iiturgy wouid herdiy be raised. And as the
' Genevan Reformers had already said in 1537, they were convtnced that a more
irequent celebraiion of Holy Communion could be established only after an
improvement in the Christian iife of the cityl.

J. CONCLUSION

Having now looked ai the historicai development of the Genevan Psal-
ter of 1542, we have one thing to say above all eise. The Genevan Psal-
ter of 1542 is a liturgy acd as ail érue liturgies it is the produet of a com-
munily. We are not concerned with a writing of Calvin but rather with a do-
cument which had come ont of the Reformed Church as a whole. R is a refarm-
ed liturgy because ii is heir to the inner-chureh movement to reform the
worship of the Church which was especlaily evident in noriherr Enrope about
the year 1600, It is a Refoimed liturgy because it is heir to the whole _history
of ithe Reiormed Church's particular atiempt to be obedient to Christ's command
"do this in remembrance of me." We have seen how the churches of Basel,
Zurich, Constance and Strasbourg discussed among themselves the need for
iiturgical reform before there had been any concrete attempt at liturgical re-
form. We have seen how certain main iypes of Reformed liturgy were set up
and how they began to influence each other. We have made special potnt of

1 On ithe question of the Communion Invacaiion we cannoi speak with cer-
tainty, but we are incitned fo think that the form of the French Evangeti-
cal Psalter af 1545 is the direction that Calvin wished to go and that
this 18 so0 is shown by the Anglo-Genevan Psaiter of 1556, We shall
apeak of this in arcother chapter.

One matter wouid seem quite certain. Any difference which might be seen
beiween the amount of "“audience participation” in the Strasbourg sesvice and
the Genevan service is beside the poimt. As D. Scheuner poinis oui, the ques-
tion was not whai the mimister said or whai ihe congregation said but what God
said. Thai the psaims were sung by the congregation as some sort of andience
participation gimmick may be of crucial importance to the modern litorgist
absorbed in his fears that he is not reievant to modern democratic society,
but ta the sixteenth century the essential thing was thai they were the songs -
of the Holy Spirit. Cf., D. Scheuner, "Calvins Genfer Liturgie und seine Stras-
burger Liturgie textgeschichtlich dargestelli," Fesischrift flir D. Aibert
Schidelin (Bern, 1950).
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showing how the French-speaking Reformed Churches came to be related to
this family and how, nevertheless, this tradition was enhanced by the particular
aspects of the French Reformation., For twenty years this liturgy had remained
in a fluid state. During this time it underwent influence from a vast mumber of
sources. Like all liturgies, it bas passed through many hands: Surgant, Zwingli,
Marot, Luther, Oecclampadius, Schwarz, Farel, Geiler, Blarer, Capito, and
Zwick. Like all true Minrgies it has passed through just as many cities: Bern,
Memmingen, Aifgle, Neuchitel, Ulm, Augusburg, Paris and Strasbourg. in each
band and in each city it has picked up a bit more polish and has jolned itself

a bit more closely to history. It 1s in a very real sense the liturgy not of Cal-
vin, not of Geneva, but the liturgy of the Reformed Church.
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APPENDIX TO CHAPTER I

Bibliography of Reformed Liturgies, 1524-1542

The foliowing bibliography is incinded for two reasons. First, it seemed
desirable for reasoms of clarity to give an English title to each of the liturgies
we have studied. Instead of translating the titles, we have devised titles which
identify each work according to the community for which it was intended,
the qature of the publication, and its date. In most cases these liturgies were
intended for a particular clty or were intended to describe the worship of the
Chureh of a particular city. The reasons for the varlations will be evident from
the foregoing chapter. We have tried to distinguish between service books,
which are meant only for the hands of those conducting the worship, and psaiters,
which were meant for ail those participating. The psaiters, as distinguished
from psalm books or hymn books, comtained the liturgies for communion, bap-
tlam, and other services, as well ag a collection of metrical psalms .and hymns.
In the case of certain of the earlier Strasbourg liturgies, it seemed better simply
to tracalate the titles becanse most of the original titles actually are distinctive
and so many similar publications appeared in little more than a year.

The second reason is that such a bibliography visuaily demonstrates the
many lines of the liturgical ancestry of the Genevan Psalter as well as making
evident that there were mhny important attempts of the early Reformed Church
to formulate liturgies before the Genevan Psalter of 1542, Neverthe-
less, the biblicgraphy which follows does not pretend to be exhaustive. It is to
be hoped that other authors wlil be abie to add to it.

AUGSBURG PSALTER OF 1530-1531
Form und ordnung gaystiicher Gesang und Psalmen, weiche Got dem Herrm
zuo lob und eer gesungen werden. Auch das Fruegebett, an stat der Bibst-
lichen Mess zuo haiten. Alles von newem Corriglert gemert und gebes-
sert, n.p. n.d.

AUGSBURG SERVICE BOOK OF 1537
Forma, wie von dem hailigen Tauf, und dem hailigen Sacrament des leibs
und bluts Christ, und demnach vom Elichen Stand bey dem Einsegen der
Eelent, zu reden sey, Gestellt in die Kirch und Gemaind Christi der Slatt
Augspurg. n.n. 1537,
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AUGSBURG MORNING PRAYER SERVICE OF 1537
Die zehn gebot, Articul des Glaubens, Und das Vater unser, sampt ainer
offnen Beicht und furbitt fur die gemeinen siend, Wie sy vor der Sontigi-
gen Predig alIhI.e zu Augspurg verlesen werden. Augsburg: Philipp Ulhart,
1531,

BASEL SERVICE BOOK OF 1526
Form und Gstalt wie das Herren Nachtmahl, Der Kinder Tauff, Der Krank-
ken haymsuochung zuo Basel gebrauchi und gehalten werden. Augsburg:
Philipp Uthart, 1526.

BASEL SERVICE BOOK OF 1526
Form und Gstalt wie der Kinder Tauff, des Nerren Michtmahl und der
Krancken heymsuochung jetz zuo Basel von etlichen Predicanten gehalten
werden. Basel, (Thomas Wolff) 1526.

BASEL SERVICE BOOK OF 1537
Form der Sacramenten bruch wie sy zuo Basel gebrucht werden mit sampt
eynem Kurtzen Kinder bericht. Basel: Lux Schonber, 1537.

BERN SERVICE BOOK OF 1528
Elin kurtze gmeine form, kinder zetouffen, Die Ee zebestiten. Die Pre-
dig an zefahen und zu enden, wie es zu Bernn gebrucht wird. Zurich:
Ch. Froschauner, 1528.

BERN SERVICE BOOK OF 1529
Ordnung unnd satzung dess Eegrichts, siraff dess Eebruchs und Rury ze
Bernn., Ouch form unnd gesfali der Eeeliiten ynfirung, dess Touifs unnd
ilezrrn Nachtmal, wie es ze Berna gebrucht wirdi. Zurich: Ch. Froschauer,
529,

BERN SERVICE BOOK OF 1541
ei:anlcell' unnd Agendbiichly der kilchen zu Bérn. Bern: Mathias Apiarius,
541, .

CONSTANCE SERVICE BOOK OF 1526
Form und Ordmung wie von dem Plarrer zu sant Steffan in Consfantz und
sinen (i‘ugal.en, mit Touffe, Richten Infueren von den abgestorben gehalien
wurt, 1526,

GENEVAN SERVICE BOOK OF 1538
Lordre et maniere gquon tient en administrant les sainctz sacremens:
aseauolr, le Baptesme, et le Cene de nostre Seigneur. Rem, en la cele-
bration du Mariage & en la Visilation des malades. Auec la forme quon
observe es predications, principallement quani aux exhortations & prieres
quon y faict. Es lieux lesquelz Dieu de sa grace a visite, falsant que
seion sa saincte parolle ce quii & deffendu en son Eglise smt reietie;
& ce quil a commande, soiif tenu. Geneva: Jehan Michel, 1538.

GENEVAN PSALTER OF 1542
© La forme des prieres et chaniz ecclesiastiques, avec la maniere d'ad-
ministrer les Sacramens, & consacrer ie Marlage seion la coustume de
I’Eglise anclenne. Geneva: Jean Gerard, 1542.
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MEMMINGEM SERVICE BOOK OF 1529
Ordnung und Brauch dess Herren nachtmals, in der Christenlichen Gemain
zud Memmingen, auf Ostern im neun- und gwainsigisten jar gehalten.
Memmingen: n.n. 1529,

NEUCHATEL SERVICE BOOK OF 1533
La maniere et fasson quon tient en baillant le sainet bapteame en la saincte
congregation de dieu: et en espousant celuX qui viennent au sainct mariage,
et a la saincte Cene de nostre seignr, es lieux lesqlz dieu de sa grace a
visite, fatsamt q. selon sa saincte parolle ce quil a deffendu en so0n eglise
soit reiecte et ce quil a commande soit temu, Anssi la maniere comment
I predication commence, moyenne et finit, avec les prieres et exhortations
quon faict a tous et pour tous, et de la visilation des malades. Neuchitel:
Pierre de Vingle, 1533.

STRASBOURG GERMAN MASS (A)
Teutsche Mesz und Tauff wie sye yetzund zuwo Straszhburg gehalten werden.
Strasbourg: Wolff Kopphel, 1524,
Five printed editions are listed by Bubert, liturgischen Ordpungen,
Ri-xtil.

STRASBOURG GERMAN MASS (B)
Ordenung und yndhalt Teiitscher Mess und Vesper so yetzund im gebrauch
haben Euangelisten und Christlichen Pfarrherrn zue Straszburg.
Strasbourg: n.n. (1525).

STRASBOURG GERMAM CHURCH SERVICE OF 1524 (C)
Teutsch Kirchen ampt mit lobgesengen und goetlichen psalmen wie es dile
gemeln zuo Straszburg singt und halt gantz Christlich. Strasbourg: Wolff
Kopphel, 1624,
Three editions are listed by Hubert, liturgischen Ordnungen,
Riil-xv.

STRASBOURG ORDER FOR THE LORD’S SUPPER OF 1525 (D)
Ordnung des herren Nachtmahl: 30 man die messz nennet sampt der Tauff
und Insegung der Be, Wie yetzt die diener des Wort gots zuo Strassburg
Erneuwert und nach gotlicher gschrifft gebessert haben uss ursach in
nachgender Epistel gemeldet. Strasbounrg: Johannes Schwann, 1525,
Two editions are Msted by Hubert, liturgischen Ordnungen, xv-xvi

STRASBOURG CRURCH SERVICE OF 1525 (E)
Straszburger kirchen ampt, nemlich von insegnung d'Eelelit, vom Tauf mnd
von des herren nachtmal, mit etlichen Psalmen, die am end des biichlins,
ordenlich verseychnet sein. Strasbourg: Wolff Kdpphel, 1525.

STRASBOURG PSALTER OF 1526 (F)
Psalmaen gebett und Kircher ubung wie ste zum Straszburg gehalten werden,
Strasbourg: Wolff Képphel, 1528,
Three editions are listed by Hubert, liturgischen Ordnungen, xvi-
xvid.

STRASBOURG PSALTER OF 1530 (G)
Psalmen gebett und kirchen uebung wie sie zno Straszburg gehalten werden,
Strasbourg: Wolif Kopphel, 1530,
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STRASBOURG PSALTER OF 1533 (H)
Psalmen gebett wod kirchen webung wie sie zuo Siraszburg gehalten werden,
Sirasbourg: Wolff Kopphel, 1533.

STRASBOURG PSALTER OF 1537 (J)
Psaimen und Geysiiiche ifeder, die man zu Siraszburg und auch die man
inn anderen Kirchen pflagi zn gingen. Form und gebet zum einsegen der
Ee dem heiligen Tauff, Abenimal, besuchung der XKrancken und begrebntis
der abgeatorbnen. Alles gemert und bebessert. Sirasbourg: Wolff Képphel,
n.d.
Thig evidently weni ihrough severai editions of Hubert, Iitnrgischen
Ordnungen, xxii-xxvii.

STRASBOURG PSALTER OF 1539 (K)
Psalter mit alier Kircheniibung die man bey der Christlichen Gemein zum
Straszburg ved anders wa pflaegt zum siingen. Strasbourg: Woiff Eépphel,
15394,

FRENCH EVANGELICAL PSALTER OF 1542 {Siraabourg)
La Manyere de faire prieres aux eglises Francoyses tant devant la predi-
cation comme apres, ensamble pseaulmes caniiques francoys . . . ie toui
seion 12 paroile de nren seignenr. Rome: Theodore Bruess, 1542,

FRENCH EVANGELICAL PSALM BOOK OF 1539 (Strasbourg)
Alcuns Pseaumes et Caniiques mys en chani.
Sirasbourg, n.n. 19539,

ULM SERVICE BOOE OF 1531
Handtbiichlin darinn begriffen ist die Ordnung und weiss, wie die Sacra-
ment uvod Ceremonien der Kirchen zu Ulm gebranchi nnd gehalten werden.
n.p., non. 1531,

LEO JUD'S SERVICE BOOE (Zurich)
Bin kurize und gemeine iorm iilir die schwach glenbigen: kinder zno iouffen.
Quch acdere ermanungen zuo got: a0 da gmeinlich geschehen in Christen-
lichen versamlung. Zurich: Ch. Froschouer, 1523,

FIRST ZURICE SERVICE BOOK OF 1525
Action oder Bruch des Machimaia, Gedechinua, oder Danksagung Christi
wie ay vif Osieren zuo Zurich angehel® wiri jm jar ald man zali M.D.
XXV. Zurich: Ch. Froschouer, 1525,

SECOND ZURICH SERVICE BOOE OF 152§
Action oder Brauch dea Nachimals, Gedechinua, oder Danchsagung Christi
wie sy auff Osiern zvo Ziirich angehebt wirt jm jar alls man zahit M. O.
XXV. Zurich: Ch. Froschouer, 1525.

THIRD ZURICH SERVICE BOCE OF 1525
Ordnung der Chrisilichen Riichenn zuo Zurich. Kinder ze touffen. Die Ee
zebegtiten. Die Predig anzefahen und zuo enden. Gedéchtous der abge-
ﬁtorbenen. Daa Nachtmal Christi zuo begon. Zurich: Ch. Froschouer,
525.

ZURICH SERVICB BOOK OF 1535
Christiich Ordnung und briich der Kilchen Zurich. Zurich: Ch. Froschouer,
1535,
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Chapter 1II

I. THE PATRISTIC KNOWLEOGE OF THE REFORMERS

Having in our first chapter discovered what community of peopie was re-
sponsible for the historical evolution of the Genevan Psalter of 1542,
we now devote a chapter to discovering what this group of people knew about
the titerature of the ancient Church. We have seen in the first chapter how the
Reformation of Alsace, Switzerland, and South Germany was characterized by
"team work," or perhaps in more theological languwage, a synodical, conciliar,
or colleglai approach to reform. Therefore, it will not be enough to ask what
Zwingli, Bucer, and Caivin knew about the Church Fathers. We must aiso take .
very seriously what their ccolleagues knew, With several of these men, parti-
cularly Oecolampadius, Pellikan, Hedio, and Muscuius, we find an impressive
patristic interest, tut we do not speak of them primirlly because as iadividuals
they had studled the Fathers. We are concernsd above atl with enumersting the
patristic knowledge of a large uumber of Reformers, and in so0 doing we want
to present a broad picture of the patristic knowledge of a whele school of Re-
formers.

. A. THE PATRISTIC KNOWLEDGE OF ZWINGLI

Zwingli loved books. For a man of the sixteenth century, when books were
rare and expensive, he had an astoundingly large private libvary. At the time
of his death it inciuded over three-hundred volumesl. Even today many of these
vgilumes are to be fouad in the library of Zurich, rich with the haad-written
remarks and marginal notes of the great Beiormerz. These books are witness
te the extent of his learning and the intensity of his study. Zwingli was not a
casual reader who simply recognized his responsibiiity to keep up with the
intellectual currents of his day. Confronted with what we know about his per-
sonal library, we must conciude that during his ten-year pastcrate in Glarus

118 ! Oskar Faruer, Huldrych Zwingli (4 vols.; Zurich, 1943-1960), 10,

2 Ibid., 244.
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and his two years as chaplatn ai the monastery of Einsiedeln he devoted a large
pari of his iime to private stody.

Theological literature was not Zwingli's only interest. Especially as a
younger man he eagerly read the Greek and Roman classics. The catalogue of
Zwingii's personal library, reconstructed by Kﬁhlerl, indicates that during
his ten vears in Glarus Zwingli had studied Aristatle, Cicero, Demosthenes,
Homer, Josephus, Juvenal, Livy, John Pico deila Mirandota, Pliny, Plutarch,
and Strabo. Te this would be added various grammars, dictionaries, studies
in rhetoric and a selection of schoiasiic theologians. When Zwtngii finaily comes
onto the stage of history it is as an acilvist, a popular preacher and an able
politician, bui before he began his career as a Reformer he speni many years
quietly reading in his library.

For four years Zwingii studied at the Univeraity of Basei. For our
tnteresis, Zwingii’s conneciion with Basel is imporlani becanse the pregses of
Johanmea Amerbach and Jakob von Pforzhelm were busiiy turning oui the firsi
printed ediiions of many of the Church Fathers. I is not quiie certain whether
Zwingii can be mumbered among the inner circie of ihe discipies and friends
of Erasmus. However, Zwingii had ciose friends who did beiong to this inner
circle, such as Beatus Rhenanus, Wilhelm Nesen, Wolfgang Fabritins Capiio
and others, and he was certainly known to the publisher Johann Frobenz. Zwing -
ii was tn close contact with the men who produced the editions of patrisiic li-
terature which flowed from Basel. Farner suggesis ihat Zwingll could well have
knowm both the Amerbach edition of ithe works of Augusiine, which Zwingii's
friend Kourad Pelillan helped prepare, and Jakoh von Pforzheim’s edition of
ihe works of Chrysosiom, even before he left Basel for Glarus in 15063.

When Zwingli lefi Basei io become mastor in Glarus, he siill remained
in the ciosest contact with the Chrisiian Humanists of Basei as his correspon-
dence clearly indicates. Evidenily Zwingli was in the habit of commissioning
his friends io keep him well supplied with the tatest books. In a leiter of 1516,
Zwingii's old friend Retnrich Glarean reports to him that he is sending as many

1 bid., 119-i24. for Kohler’s bibliography see p, 158 note 2.
2 [bia., 152-172.
3 Ivia., 234
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of the works of Tertullian and Lactantins as he can find, and also regports that
‘one of the local bouk merchanis, Woligang Lachner, had sent a purchasing agent
to Venice for the latest editlons of Aldus, one of the most important publishers
of Renaissance Italy, and that if Zwingli wanits to be sure of recelving a cholce
selaection he should send him some money Immedlately, because books of such
importance would be quickly soid in a city like Basell.

As it often happens, Zwingli's real theological formation hegan afier he
had left the university, In the Fall of 1506, he took up the duties of pastor tn
Glarus, a town deep tn the Swiss Alps, hadded down by high mountains on all
sides. It was in the disciplined study of Glarus that Zwingli began to mature as
a theologian. According to Farner, it was probably some time between 1513 and
1515 that Zwingli began an intensive study of the Scripturesz. And it Is from
Zwingli's own hand that we learn that this study was undertaken with the aid of
the patristic comrnentariass. ’

In 1516, Zwingli moved to the monastery of Einsiedeln as the chaplain of
the abbot., There he followed an intensive study of the Scriptures. He had all
the resources of a particularly rich monastery library in addition to his own
persounal library. Zwingli’s notes on the Pauline epistles which he compiled
during his Einsiedeln period have, fortunately, come down to us. M is clear
that the Ambrosiaster, Jerome and Origen had been heavlly used in his study.
He had also used Augustine, Rufinus, Basil, Cyprian and Cyril of Alexandria4.
During this same peried, Zwingli studied the Erasmus edition of the complete

! cr, xcwv, 42.
2 Farner, Huldrych Zwingll, 129-135,

3 Cf., Farner, Huldrych Zwingli, [29-130. Farner has attempled
to give us a catalogue of Zwingli’s library at the time he left Glarus for Ein-
siedeln in 1516. Recognizing that such a list ¢can only be parital, he finds, in
addition to the non-patristic works which we have already mentioned, the fol-
lowing editions of the Chureh Fathers: Augusttne, De civitate dei, De
summa trinltate (Basel, 1515); Cyril of Alexandria, In Evangelinm
Johannis (Paris, 1508); Gregory of Nazianzus, Apologeticus (Strasbourg,
1508); Gregory of Nyssa, Libri octo (Strasbourg, 1512); Jerome, Qpera
{Basel, 1516); Origen, Opera (Paris, I5I2). Faruer, Huldrych Zwingli
119-121, Farner’s work is based on Walter Kohler's bibliography. Cf. below
p. 158. Tt 18 interesting to notice the strong influence of the Alexandrtan
exegesls at the beginning of Zwingli’s exegetlcal career.

4 Farner, Huldryech Zwlngli, 239-240,
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works of Jerome with enthusiasm. [t was at Etnsiedeln that he studied Auwgustine's
sermons on the Gospel of John. For these sermons he had a particular admir-
tion and, in fact, they seem to have deeply affected hts theological developmentl.
However much Zwingli may have studied the Fathers, aod however much he

may have been heiped in his study of the Seriptures by the patrisiic commen-
taries, Zwingli’s primary interest, even in this early period, was the Bible
itse].fz. He acknowledges that in the beginning be had been conslderably aided

by the iiterature of the ancient Church, but he knew that the Fathers were cofien
at odds among themselves and he felt that at times even they misundersiood

the Seriptures. Having been heiped by the Church Fathers, he ieaned more and

more to be dependent upon the gource of their wisdom, the Holy Spirits.

Two of Zwtngli's wriiings are pariicularly importani for heiping us io
undersiznd whai Zwingli knew of the worship of the ancient Church. The firsi
is his study of the canon of the Roman mass, De c¢anone misgae epich-
iregisa. The second is8 his Christliche Aniwori Zurichs an Bischof
Hugo. These two works are important becanse they give an insight tnto
Zwingli’s knowledge of the history of the liturgy in the two years directly be-
fore the changing of the forms of worship.

The De canone missae epichiresis was pui down on paper tn
the space of four days at the end of Angust in 1523. The haste with which the
work was produced was due to the pressure of his prinier who wanted io have
the work in time for the book fair ai Frankdfuri. However, the work is a re-
flection of research on the Canon of the mass tn which Zwingli had been engaged
for a number of years4. For our study three things should be noticed tn this

work.

1. A pgood deal of Zwingli’s study is an exampie of whai ioday we wounld
caii sonrce criticism. The Christisn Humanisis of the Renaissance were well
initiated tn both textual and source eriticism, as the works of Lorenzo Vaiia
and Erasmus make quite clear. These methods were not the least bit strange
to a good humanisi iike Zwingli. Zwtngii recognized that the atyie of the Candn

1ibia., 245-246.

2 {bid., 246.
3 R, LxoXxmx, 145.
4 1bid., 5517,
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_exciuc'led the possibiiily of the Canon’s heing of the first two or three cenmriesl.
The Latin of the Canon was filled with barharisms which could only be explatned
ag the Lattn of the sixth century or taterz. Zwingil goea on ito argue that the
Canon is not a coherent iiterary whole, the sequence of thoughia does not pro-
ceed logicaiiy and we find a number of repetitions which are best explained if
the Canon 18 considered as the work of many hands throughout many centuriesa.
One thing is quite clear to Zwingli, the Canon of the mass which was in use in
his day was neither of dominicai nor apostolic origin, nor was it the heritage

of the most ancient Christian centuries.

2. Secondly, we notice that Zwingli was not ignorant of the traditionai
literatare on the history of the mass. He was famiilar with this tradition from
the history of the popes written by the Htaitan Renaissance historian Bartoiommeo
Bacchi, usuvaily called Platina4. He may aiso have known this tradition from
Rabanus Mauruss. According to this tradition, the mass was originally a very
slmpie service but through the cenituries one pope afier another added various
prayers and ceremonies. In chapter five we shall study this traditional history
at greater length. At this poini we simply wish to notice that Zwingli knows
this source bul feels that it should be used with cantion®.

3. Finally, we want to notice that Zwingii did have some knowledge of
Iiturgles other than the formulas used in the dicoese of Congtance. While in

Ibid., 565, 569.
1bid., 564-565, 570, 587.
Thid., 565,

4 It is from Pilatina that Zwingli iearned of the traditional liturgicai crea-
tions of Popes Gregory 1 (590-604), Gregory OI (731-741), Leo II (682 -683) and
Sergius 1 (687-701), Cf., the notes in CR, LXXXIX, 564-565. Nevertheless,
Zwingli does not take this traditional history as compietely trustworthy. Ci.,
CR, LXXXI{, 587.

5 On the history of the mass given by thia ninth-century archbishop of
Mainz see Adolf Franz, Die Messe im deutschen Mittelalter (Frei-
burg im Breisgau, 1902), 399-401. Henry Bullinger in his De origine
erroris, in negocio euchariatiae {(n.p., 1528) {(hereinafter referred
te as De origine erroris) speaks of the commentaries on the lilurgy by
Rabamms Maurus, Guillelmus Durandus (Franz, 476-481), Albertus Magnus (Fra.nz,
466-472) and Gabriel Biei (Franz, 550-555).

8w Platinae reliquisque rerum scriptorilus hac in re parum tribui debere
arbitramur.* CR, LXXXIX, 565.

LI T
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Glarus he had discovered a mumber of old lturglical mam.lscriptsl. At that time
Switzerland was a rich mine for collectors of ancient mamscripts due to the
work of copying performed by the monks of 5t.Gallen, Reichenau and Einsledeln
early in the Middle Ages. We gather further, from remarks in the De canone,
that Zwingli had studied other ancient liturgical manuscripts which we can fogi-
cally agsume were fo be found in Einsiedelnz. During his service ag military
chaplain in Ttaly he had had occasion to experience a celebration of the Ambrosiin
rite3. For our study, however, the most interesting thing to noie is that Zwingli
knew the De sacramentis of Ambroseé. The De sacramenils gives a
considerable amount of information on the worship of the Christian Church ai

the end of the fourth century. It is in this work that we find duoted for the

first time at any length from the Canon of the Latin Church. What is specially
{mportant to observe is that Zwingli’s only interesi in this liturgical text seems
to be fo show the possibility of having various liturgical forms. The Eucharistic
Prayer, Zwingll concludes, had not been a "canon", or any other kind of set
formula in the anclent Church. It had, raiher, undergone various changes from
place to place and from ilme io time. Zwingli saw no reason why there had io
be an unchangeable "canon" in his day., Zwingli made no attempt to incorporaie
the liturgical texts quoted In the De sacramentis into the Reformed service
of worship. Zwingli was not a liturgical aniiquarian.

The second work which we wish to study is Zwingli's Christliche Ant-
wort Zurichs an Bischof Hugo which appeared in August of 1524, At
that time the mass was still being celebrated in Zurich and a celebratiom of
an Evangelical Lord's Supper has not yet occurred. There are severai things
to be noticed in this document.

1. 1In the first place, we wani to draw atteniion to the place given to
the authority of the Fathers. The Biblical argument Is by far the most signifi-
cani argument. Essentially, Zwingli is not arguing from pairistic evidence, he
is arguing from Biblical evidence. The pairistic argument comes in as rebuital,
that is, as answer to the charges of the theolnglans of the hishop of Conslance.

L er, Lo, 183,
2 Ibid., 598-599.
3 Ib1d., 573.

4 1bid., 586.
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Zwingli does not in any way compromise the primacy of Scripture, but it is
also evident that Zwingii does not answer the charge that the Church Fathers
are against him with a rejection of their authority. His argument is rather

that his opponents have not understood the Church Fathersl. He does not under-
stand his appeal o the Scriptures as beiag over against the Church F‘athersz.

2. Secondly, we notice that Zwingil has aiready begun to develop a certain
lisi of testimonia to support his rejection of the doctrine of the sacrifice of
the mass. We wiil find that although this iist grows as time goes on, the same
passages of Augustine, Chrysostom, Hilary, Irepasus, Jerome, Origen and
Tertuilian are referred to again and again, The patristic argument, secondary
as it may have been, was nevertheiess nol a second thought added afier the
digscussion was weill In progress for merely apologetic reasons. Zwingil knew
the patristic iiterature before he began his career as a Reformer. The Fathers
were not consulted oniy afier the iiturgical reforms had been made, in an
attempt to justify rashly made innovatlons. Zwingii did not aiways approve of
the feachings of the Fathers, but he believed himself o be ai least as ciose
to the doctrine and practlce of the ancient Church as his opl?onents.

3. A very imieresting passage for understanding Zwingll’s knowiedge of
the patristic studies of his time is his position in regard ic Pseudo-Dionysius
the Areopagites. The theoiogians of Bishop Hugo had called upon the De eccle-
siastica hierarchia of Pseudo-Dionysius to show with what form amd with
what ceremonies the mass was to be celebrated. Zwingli does noi admii this
argument because he holds the work to be much later than the traditionaily
claimed date of the emd of the first century. Not i{oo iong before this time,
Lorenzo Valla and Erasmus had reached this conciusion. Zwingil seems to be
more np to date on the patristic studies of his day than the theologians of

Bishop Hugo.

4, Finally, let us notice Zwingli’'s reply {0 passages advanced againsi
bhim from Tertuiiian. In the first place, he claims thai his opponents have

! ¢r, xc, 220.

2 At least he does not reject the authority of the early Fathers, It was
another matter when it came to the Seventh Ecumenical Council, which after
ail was not heid until the eighth century. CR, XC, 168-183.

3 Ibid., 219-220,
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forced all three passages, but then he goes on to ask why his opponents did
not take seriously what Tertullian had to say about idols and p‘lcturesl. Here,
it wonid seem, we find an indication of one of the more important Fathers for
Zwingli. In Zwingli's work Ad Matthaeum Albertum de coena do-
minica epistola of the same year, we find Zwingli expressing great
admiration for Tertullian as belng a man of 2dmirable piety and exemplary
learningz. Zwingli probably did not know Tertnllian's De idololatria, but
that was not necessary. Tertullian often condemned heathen superstitions and
idolatry. Tertullian must have touched a sympathetic chord th the heart of
Zwingli as he pleaded for the abolition of superstitions ceremonies and idoiatrous
images in the worship of the Church. The plea of Tertuiifan was the plea of
Zwingii, and although we do not find that Zwingli spends great time quoting
Tertullian, certainly this author must have given Zwingli the assurance that
he wag not only trne to Scripture, but alse true to the tradition of the ancient
Church.

! Ibia., 220.
% bid., 346.
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B. THE PATRISTIC KNOWLEDGE OF KONRAD PELLIKAN

Konrad Pellikan was one of the younger members of the reform movement
of Geiler von Kaysersberg, Jakob Wimpfeling, and Johann Ulrich Surgant. In
l501|, he was called to be lecturer in theology at Basel's:important Franciscan
Priory. He was in his early twenties when he arrived tn Basel but his help
was scun enlisted by Bishop Christoph von Utenheim, who charged hlm with
writing a theological manual to improve the education of dlocesan priesis. It
was at this time that the publisher Johann Amerbach, encouraged by his friend
Heynlin, was busfly preparing the great first edition of the complete works of
Augustine of Hippo. Amerbach turned the project over to Pellikan and by 1506
he had succeeded in finishing the last of the eleven follo-volumes of the edition.
Amerbach immedlately enlisted Pellikan's aid fn the publishing of an equally
large edition of the complete works of Jerome. He was, of course, particularly
suited for this because like Jerome, he was a vir trilingusl. In fact, he
was one of those men who, like Reuchlin and Capito, was responsible for
restoring a knowledge of Hebrgw to the Christlan Churchz. The Jeroms edition
was slow In appeariog. Amerbach died but his successor Froben continued the
work. in 1511, Pellikan was called to Pforzheim and Erasmus, Oecolampadius,
and Beatus Bhenanus completed the edition. Of course, the edition is today
known as the "Erasmus" edition, but it was Pellikin who began it. In 1519,
he returned to Basel as guardlan of ths Franciscan Priory. Once agatn he
hecame involved in the work of producing editions of the Church Fathers. This
" time it was in collaboration with Beatus Rhenanus who was working on the first
edition of the works of Tertulllans. in Pellikan's preface we see that alrveady
the relevance of the early third-century writer was seen for the reform of the
Hturgy.

Pellikan was a shy, scholarly man whose character as well as his
scholarship was greatly respected. He was an exemplary monk and sided with

1 Rudolf Wackernagel, Bumanismus und Reformation in Basel,
139,

2 on Pellikan’s contribution to the revival of Hebrew see the article of
Hermann Strack, Realencyklopidie fiir protestantische Theologle
mnd Kirche (Leipzig, 1896-1913), XV, 108-111. (Hereinafter referred to
as RE). -

3 Wackernagel, Humanismus und Reformation in Basel, p. 225,
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the Reformation out of his love for the Church and his concern for the purity

of Christian life. In 1523, along with Oecolampadius he was appointed professor
of theology by the city council and was Oecolampadius' colleague in introducing
the Reformatlon into Basel. In 1525, he was called to Zurlch to be profegsor

of Old Testament where he remained untll his death in 1556.
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C. THE PATRISTIC KNOWLEDGE OF OECOLAMPADIUSI

From the very beginning of the sixteenth century, Basei had been the
center of much earnest discugsion about the reform of the Church. The Bishop
of Basei, Christoph von Utenheim, had for a quarter of a century fried to
institute reforms proposed by his close friend, the German Christian Humanist,
Jakob Wimpfeiing, Then there was Erasmus and the constant stream of Christian
schotars who came to sit at his feet and hear about the renewal of the Church.
It wag irom Base] that Zwingli had gone out to become the Reformer of Zurich.
Capito and Hedlo iikewise had set out from Base] o become the Reformers of
Strasbourg. When the time finally came to reform the Church of Basel it was
to John OCecolampadius that the respongibllity feil.

It will be relativeiy gimple to spaak of the patristic knowiedge of QOecolam-
padius. Qecolampadiue has unfortunmately left us with no apologetieal writings on
his reform of worship, but he has leit us with a great monument to his
enthustasm for the liturature of the ancient Church, a whole coliection of Latin
translations of the Greek Fathers.

tn September of 1515, the pubiishing house of Johann Froben ofiered
Oecolampadiug a position as assistant editor. There he was to work with Erasmus
on his historic edition of the Greek New Testament. Wolfgang Capito, whom
Qecolampadiuzg had counted among his ¢lozest friends ever gince the time they were
together at the University of Heidelberg, was already invoived in the same work.
Erasmug, who was not particuilarly accompiished as a Hebrew scholar, had
wanted the aid of someone more competent in the subject and it was Qecolam-
padive who was chosen for this taskz. At the time Erasmus was lodging at the
home of Froben and it was there that Oecolampadius too was invited to take
up residence. Thus the future Reformer entered tnto the circle of Erasmus,
one of the greatest patristic scholars in the history of the Church.

1 For the information in this chapter we are greatly indebted to the bio-
graphy of Oecolampadius by Ernst Staehelin, Das theologische Lebens-
werk Johannes Qekoiampads (Leipzig, 1939). (Hereinafter reierred to
a3 Lebenswerk Qekolampads). This work is certainly one of the most
tnspiring scholarly works available on the Reiormation, It has been a constant
help and example for cur present study.

2 1bid., 6L
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Aftgr the Greek New Testameni was published, Froben charged Oecolam-
yadius with the preparation of the index of the enormous ning-foiio-volums
Erasmus edition of the works of JerOmel. During the year 1517, he gave almost
his entire time to this work which he finished sometime early in 1518 although
it was nat finally published until 1520. When ii finally appeared ii had developed
tnto a folio-volume of 360 pages. There were four different indexes: Index
omnium, quae ingigniter dicta suni a divo Hieronymo, Index
schoiiorum Desideril Erasmi Roterodami super opera divi
Hieronymi, and then an index of Greek words and finally an index of Hebrew
wordsz. With this index, the new edition of Jerome would become the greatest
possible aid to the Biblical exegetes of the coming age. It wag, of course,
exactly in this way that we see Zwingll uslng Jerome,

In November of the following year, Cecolampadius published a translation
of several shorter works of the Greek Fathers on penances. it wag probably
in connectlon with his new position as Confessor General for the bishop of Basel
that he produced this collection4. The first of the works is the On Penance
of tbe Pairiarch Peter of Alexaudrias. The second is the Canonical Epistle
of Gregory the Wonder-workerﬁ. Then thers .is a work on simony by the fifth-
century patriarch, Gennadius of Constantinople7. All three of these works were
drawn from a collection of the canonical writings of the Greek Chnrchs, and

1 Index in itomos omnes opsrum Divi Hieronymi (Basei:
Johannes Froben, 1520).

2 Stacheltn, Lebenawerk Dekolampads, 69.

3De poenttentia Petri archiepiscopi Alexandrini et

martyris canones, Gregarii Neocaesariensis episcopi canones,
de simonia Gennadii patriarchas Constantinopolitani encyclia
epistola, de ligandi et soivendi potestate Nicephori Charto-
phylacis Constantinopoiitani archepiscopi epistola, Joanne
Qecolampadlo interprete (Basel: Johaanes Froben, 1518).

4 _ Sweheltn, Lebenswerk Oekolampads, 8.
Johannsa Quasten, Pairoiogy (3 vois.; Utrecht and Antwsrp, 1966),
o, 115-116.
6 ibid., 126-127.
7 Ibid., I, 525-526.
8 Staeheitn finds the source of Oecolampadiug' tranglation to be a manu-
script now to be found tn the University Library of Basei under the title Theo-

dori Baisamonis c¢ommeniarius in canonss ss. apostolorum
et conciliorum eic.
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according to Siaeheiin, were destined to have a great effect on the ecclesiastical
discipiine of the Reformed Church of Basell.

in December of 1518, Oecolampadius was appointed cathedral preacher at
Auggburg. in the following March he published a small volume with the trans-
lations of three sermons of Gregory of Nazianz.usz. Asg in his position of Con-
fessor Generai with his previous pubiication, he seemed once again to be intent
on putting his pairistic studies in the service of his pastoral responsibilities.
The three sermons concerged the duty of the Christian toward the poora, an
encouragement of the celebate 1ife4, and fioaiiy a sermon on the Maccabeess.
In May, a second volume of sermons by Gregory of Nazianzus was publisheclﬁ.
This time we find a sermon for Easter, a sermon on Matthew 19, and a sermon
on the Martyr Cyprian of Antioch. QOecolampadiva had evidenily uedertaken the
study of the sermons of Gregory of Nazianzus as a model for his preaching.
Capito had actulred for him a manuscript of the sermons of Gregory which
belonged to the Dominican priory of Basel'?. Qecolampadius was particulariy
impressed with the literary excellence of Gregory of Nazlanzus and, therefore,
he used him as a model.

It was in Augsburg thai Qecolampadius first began to feel the tremors of
the earth-shaking evenis which Luther had begun three years before. He had
.conslderahle hesifations about his abiiity as a preacher and what he considered
to be his shortcomings were a source of anguish to hima. So it was that in
April of 1520, he entered the momastery at Aitomiinster. Shortiy afterward he

1 Staeheiin, Lebenserk Oekoiampads, 9l.

2De amandts pauperibus Gregorii Nazaneni episcopi et
theoiogt sermo, eiusdem ad virginem admonitorius, eiusdem
iaudes Maccabaeorum, initerprete Joanne Oecolampadio {Augs-
burg: Grimm und Wirsung, 1519},

8 Patrologia Graeca, ed, by J.P. Migne (Paris, 1857-1912), XXV,
857ff. (Hereinafter referred to az BG). .

4 1pid., XXV, 632if.
5 tbid., XXV, 9lLf.

GI)ivi Gregorii eruditi aliquot et morae frugis ser-
mones: In Pascha; in dictum-Matthaei . . . , cap. XiX;
Laudes Cypriani Mariyris, QOecoiampadio Interprete
(Augsburg: Grimm uod Wirsung, 1519).

7 Staeheiin, Lebenserk Oekolampads, 102-103.
8 ibia., 112. '
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pubiished anofher transiation of the third-century Greek Church Father, Gre-
gory the Wonder-worker. This time it was his Metaphrasis in Eccle-
siastes]‘. Once again we see the clear evidence of an ascetic tendency in the
piety of our Reformer. This tendency in the patristic studies of Oecolampadius
becomes even clearer with his other translations.

in that same summer Bernhard Adelmann sent Oecolampadius a manuscript
of the Sermons Explaining the Orthodox Faith of John of Damascus,
together with the De charitate of Thalassius. It was to the work of Thalas-
gius that he first turned his a.ttentionz. This is a collection of sayings on the
agcetic life written by the seventh-century Lybian abbol, who was also a friend
of Maximos the Confessws. For Oecolampadius the desert saints were a good
example to set before the monks of his day, because although they lived in
great simplicity they possessed great wisdom and above all they lived serious,
holy and evangelical l'wes4. This is probably not the way a contemporary
Christian brought up in the tradition of the Western Church would evaluate the
desert saints, but Oecolampadius saw the piety of the Egyptian desert with
considerable favor.

Oecolampadius did not have the same admiration for John of Damascus;
although he did respect him sufficientiy to publish a translation of one of his
sermonss. The sermon concerned prayers for the dead and purgatory.Ii presented
the development of the Greek Church om the question. The Eastern and the
Western Church had debated the question at the Council of Florence less than
a hundred years before and it had been discussed at the Council of Basel at
the beginning of the previous century. Oecolampadius had become interested

1 :
In ecclesiastem Solomonos Metaphrasis divi Gregorti
Neocaesariensis episcopi, interprete Qecolampadio (Augsburg:
Grimm und Wirsung, 1520).

2De charitate, contientia et regimine mentis Thalasii
hecatontades quatiuor, Joanne OQOecolampadio interprete
{Augsburg: Grimm und Wirsung, 1520).

3 Hans Georg Beck, Kirche und theologische Literatur im
Byzantinischen Reich (Mumich, 1959), 449-450; and O.Bzrdenhewer,
Geschichte der altkirchlichen Literatur (5 vois; Freiburg in
Breisgau, 1902-1932). V, 82-83. (Hereinafter referred to as Aitkirchliche
Literatur)

4 Stachelln, Lebenswerk Oekoiampads, 117,

5Qua\.ntum defunctis prosint viventium bona opera, sermo
Joannis Damasceni, Joanne Qeceolampadio interprete (Augsburg:
Grimm und Wirsung, 1520),


purgatory.lt

- 115 -

in the position of the Orthodox Church while he was Confessor Generai in Basei
and seems to have become acquainted with the writings of Bessarion and Mark
of Ephesus who had presented the position of the Greek Church at Florencel‘
At the time at least, Oecolampadins probably considered the Orthodox solution
to the problem more favorably than that of the Western Church aad tn that
spirit translated and published the workz‘ More of the sermons in the manu-
script provided by Adelmann he did not publish, but he did leave us a translation
of the life of John of Damascus written by the Patriarch John of Jerusalems.

He returned the manuscript to his friend with his translation and an accompany-
ing ietter in which he lamented the fact that with the purity of the Gospel so
much philogophy had been mixed?, Tt is interesting to note this Reformer’s
choice between two different strands in the rich tradition of Eastern theology.
The speculation of John of Damascus influenced as he was by the Neoplatonism
of Pseudo-Dionysins, inspired him very ifttle, whereas the morai earnestness
and discipiine of the desert fathers seemed a most profitabie aod timely example.

In 1522, Oecolampadius devoted much of his time to the translation of a
codex of seiected works of John Chrysostom, even though it was a vear of con-
gsiderable turmoil for him. In January, he left the monastery and aiter a month
with Hedio, who was then cathedral preacher at Mainz, he was given the position
of chaplain at Ebenburg castle by Franz von Sickingen. By the end of the year
-he was again in Basel, having been received by the publisher Andreas Cratander,
It was in Maingz that he found the codex of the sermons of John Chrysostom.
The codex was from the ninth or tenth century and belonged to the Domtnican
priory in Basel. Capito, who had preceded Hedio as preacher to the Cathedral
of Mainz, had brought it with him from Base]. While tn Mainz, Oecolampadius
translated several sermons but it was not until he had moved to Ebenburg

Staghelin, Lebenswerk Oekolampads, 91,
ibid,, 117-118,

Ibid., 160.

ibid., i59,

e 02 DD
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that he was to proceed further with the workl. Three of these sermons were
published as separate {racts in Ma'mzz.

In March, 1523, an additional seventeen of these selected works together
with Qecolampadous' commentary was published by Cratander under the title
"The Psegmata"’. In the introduction we read the highest praise of John Chry-
sostom. Higs writings "teach the Scriptures with purily, refute the adversaries
of faith, unlock the mysteries of Scripture, establish the best way of life aod
root oot vice'®, Clearly what attracted Oecolampadins to this great Father of
the Byzantine Church was his sober exegesis and his puritan morality, We
shall have oceasjon to look more closely at this collection which, having been
published shortly before the first celebrations of Reformed services of worship,
may give us an ingight into Qecolampadius' understanding of John Chry-
sostom ir regard to worship at the time the actual lurgical revisions were
made5.

The Comparatio regis et monachi, a writing on the meaning of
the monastic life, was published in the following October and was dedicated to
hig father confessor at the monastery as a sort of going away present to show
that he still had some positive thoughts on the subjects.

) The great success which welcomed the Psegmata tnspired Cratander
with the plan to produce a large seven-volume edition of the works of John

1 1bid., 160-161,

2 In dictum Apostoli ad Corinthios. Cum autem subiecta
fuerint omnia sermo, trans. by John Oecolampadius (Mainz: lo. Schoef-
fer, 1522),

’ In dictum Apostoli Opertet & haereses esse, trans. by Jon
Qecotampadius (Mainz: lo. Schoelfer, 1522),

Sermo de eleemosyna & collation in sanctos, trans, by

John Qecolampadius (Augsburg: Grimm und Wirsung, 1522).

8 Divi Joannis Chrysostomi Psegmata quaedam, nuper-
rime a Jeoanne Qecoclampadio in Latinum primo versa cum
adnotationibus elusdem, trans. by Johrn Oecolampadius (Basel: Andreas
Cratander, 1523). This might roughly be translated "Nuggets of Gold [rom
SaInt John the Goldenmouthed."

4 Quoted by Stachelln in Lebenswerk Ockolampads, 174.

5 A summary of each of these works is given by Stachelin, Lebens -
werk QOekolampads, 174-181,

6 (bid., 181,
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. Chrysostom. By September, 1523, the first volume containing the sbay-gix
germons on Genesis was off the pressesl. With this work Oecolampadius be-
comes clearly a partisan of the Antiochlan exegesis as opposed to the Alexan-
drian school. o the dedication of the work to Nikolaus von Wattenwyl, one of
the leading churchmen of Bern, he admits that the exegesis of Origen, Didymus
and Cyril of Alexandrla do have the appearance of being profound, but it is
really the great patriarch of Constantinople who gives us the deepest under-
slanding of the Scriptures. Nevertheless, Chrysostom, for ail the help he gives
us in understanding the Scriptures, is not to be taken as being of edual authority
with the Seriptures. Oecolampadius is not in agreement with Chrysostom in
every detail of exegesis, hut just the same, no one could be more heipful in
the study of the sacred writing.

1t wag not untfl seven years later, in 1530, that Oecolampadius again
turned to the translating of the sermons of John Chrysostom. In those seven
years the city of Basel had definitively decided for the Reformation and the
responstbility for leading this reform had been given to Oecolampadius. Erasmus
had not gone along with the majority of his dfsciples and broke with the reform
which he had done 30 much to begin. He left Basel for Freiburg., However,
Johaon Froben, having completed a new gdition of Augustine In 1529,
planned a new edition of John Chrysostom which would make available to
Western readers considerable portions of hiz work previously unavatlablez.
Finding someone to make the Latin translations was difficelt and so in spite
of the theological rift which had developed between the two men, Erasmus asked
Qecolampadius for the translations of 29 sermons on IO Corinthians and 55
sermong on the Book of Acts. In addition, he reprinted Qecolampadius® trans-
lations of the 66 sermons on Genesis and numerous works from the Psegmata.
This was in spite of the charge of certain Catholic theologians that Gecotam-

padius had falsely translated Chrysostom in order to support Protestant ldea.ss.

1 Cf., the annofated biblingraphy at the end of this chapter for bibHogra-

phical details.
2 Cf., the aonotated bibiiography.

8 Erasmus, while admitting that there had been certain mistakes in the
translations and that occasionally the Ciceronlan elegance was not what it might
be, defended Qecolampadius against the charge of reading Protestant ideas into
his tranglations. Cf,, Staehelin, Lebenswerk Qekoiampads, 456-457
and 620-62i.
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It was as a consequence of Oecolampadius’ decision for the Antlochlan
achool of exegesis that he was led to translate a commentary on the four gospels
by the Byzantine exegete of the tenth century, Theophylacb.lsl. He wag a good
example of the best traditlon of Byzantine scholarship, joining a profound know-
ledge of both Sacred Scripture and the writings of the Fatherg. His commen-
laries draw heavily not only from John Chrysostom as one would expect, but
also from that other great exegete of the Antiochlan scheol, Theodoret of Cyrus.
As early as 1515 or 1518, Erasmus had brought a manuscript of his works tn
the Dominican couvent in Bagel to the attention of Oecol.aml:adlusz. Capito had
algo used his commentary while glving his sermons on the Gospel of Matthew
as cathedral preacher in Bagel tn 151°%, The translation appeared in a large
folio-volume in March of 1524.

Already in 1524, Cratacder had published a selection from the works of
Cyril of Alexandria‘l. Now he wished to enlarge the collection with several
additlonal works and was able to secure the services of Oecolampadius for the
Lattn translations®. Oecolampadius had used a codex which had belonged to
Reuchlin and was at the time in the llbrary of the Markgraf Phillp of Baden.
The other works came from a codex belonging to the Dominican convent of
Basel. The orthodox doctrtne of the Trinity, so fully treated in the works of
Cyrll, has always been carefully adhered to in the Reformed Church. It may
well be that Cyril of Alexandria was the theologian who was behind the Re-
formers' uncompromising refusal to listen to Michael Servetus a hit more than
a year after when he began to attack the doctrine of the Trinity.

1
Theophylacti, archlepiscopl Bulgariae, in gquatuor
evangella enarrationes, trans. by John Oecoiampadius (Basel: Andreas
Cratander, 1524).

2 Stachelin, Lebenswerk Oekolampads, 185.

J.W. Baum, Caplte und Butzer Strasbourgs Reformatoren.
(Elberfeld, 1860}, 41,

4 ¢t., the annotated bibliography.
® Stachelin, Lebonswerk Oekolampads, 454-455.
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D. MARTIH BUCER'S PATRISTIC KHOWLEDGEI

1. Bucer's Study of Patristic Literature Before His Decislon

for the Reformation

Bucer was a theclogian who had feit many inflnences. His education began
in the Latin School of Sélestat, one of the centers of the Alsacian Christian
Humanism. As a fifteen-year-old boy he had eniered the Dominican priory of
his pative city and there received an education in the classical tradition of
Thomas Adquinas., At the eve of the Reformation, we find him at the University
of Heidelberg absorbed In the study of Erasmus, and counting as a boyhood
friend one of the most i{rusted disciples of Erasmus, Beatus Rhenarums. When
in Aprit 1518 Luther cime to Heidelberg, the enthustasm of Bucer was immediate
and he considered himseH a disciple of both Luther and Erasmusz.

In a congideration of Bucer’s knowiedge of pairistic sources, we shouid
not overlook the importance of Jakob Wimpfeling, who like Bucer wag a native
of Sélestat. Wimpfeling, together with Johannes Geiler and Christaph von Uten-
beim, the bishap of Basel about whom we have already spoken, had not only
a strong influence on Bucer but on Jakob Sturm and Oecolampadius as wella.
As the Reformers after him were to do, Wimpfeling urged a more Augustinian
theology. Wimpfeling was a Christian Humanist and as such he was interested
in the cultivation of the purest Latin, so it was that the study of Lactantius,
Prudentius and Jerome took on specizl importance in the Séiestat Latin School.

I For a truly comprehensive appraisal of the patristic knowledge of Bucer,
we will have to wait for the completion of Martin Bucers Deutsche
Schriften, currently betng undertaken by the Heidelberger Alademie der
Wiagenschaften under the ieadership of Robert Stupperich, and the Martini
Bvceri opera iatina, currently undertaken by the Evangelical Theological
Faculty of the University of Strasbourg.

% We gather from the standard biographies of Bucer that the details of
Bucer’s life are rather obscure untii the time when he decides for the Re-
formation. J.W. Baum, Capito und Buizer, Strasbourgs Reforma-
toren (Elberfeld, 1860), 87-115; G. Anrich, Martin Bucer (Strasbourg,
1914), 1-8; H. Eelis, Martin Bucer, (New Haven, 1931), 1-6.

3 Anrich, Mariin Bucer, 2; Staehelin, Lebenswerk Oekoiam-
pads, 15.24,
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For Wimpfeling the Fathers were an alternative to scholastic tbeology, rather
than a quarry for prooi-texts to support theological disputesl. Surely the influ-
ence of Wimpfeling and his circle contributed to Bucer’s interest in patristic
Mtsrature., We would iherefore suggest that by the time Bucer lelt Sélestat,
that is, before Bucer was twenty-six years old, he had a good basic knowledge
of the patristic lMterature so carefully cultivated in his eative cityz.

Certainly for Bucer ihe influence of Erasmus is of great importance. As
tutor in the Dominican priory at Heidelberg he enthmsiastically introduced his
students to The Praise of Follys. As early as 1518 his private library
was well stocked wliih the works of Erasmus, The call to return to the sources
was heard loud and clear by Bucer who eagerly procured for himsel the
editions of the Church Faihers which Erasmus produced one after another4. It
was ihese editions of Erasmus which gave Bucer such a mastery of the works
of Jerome, Cyprian, Ambrpge, Hilary of Poitier and Augustine,

In ihe first volume of Martin Bucers deutsche Schriften there
is a list of books which Bucer had borrowed from ihe Domtntcan priory in
Sélegtat. This list, written by Bucer, is dated April, 15185. From thls we
learn that Bucer had been reading the bumanist editions of Cicero, Ovid, Virgll
and Horace. In addition, we find the classics of a Dominican theologiral educa-
tion, the works of Aristotle and Thomas of Aquinas. We also find the names of
Cajetan, Clichtoveus, Le Fevre and Erasmus. The works of four Church Fathers

& Ci., H. Hermelink, "Wimpfeling," RE, XXI, 250-257.

The account of Bucer’s education in the "reformed" Domintcan priory
of Sélestat written by J.W. Baum more than a hundred years ago does not
gseem to have been revised by any of ihe succeeding biographers. (Baum,
Capito und Butzer, 92-94) The subject of Bucer’s monastic eduration
might profitably be re-investigated in the light of a more positive attitude to-
ward the scholarly concerns of monasticism. We find no reason for believing,
on the hasis of ihe material offered by Baum, that Bucer’'s contact with the
Christian Humanists of his native gily stopped when he entered the monastery.
That Bucer had been attached to ihe circle of 34lestat humanists ts evtdent
from the title of ihe 1520 edition of Prudentiuz quoted in the appendix to this
chapter.

3Anrich, Martin Bucer, 6.
4 Stupperich in BDS, VI, 73-74.

5 Unfortuvately the original has been lost, The editor promtses that a
full study of this list will be published by Dr. Jean Roft tn the near future,
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are tncluded, the De divinis nominibes of Dionysins, an edition of the
works of Lactanting, a short work of Athanasius on the devotional use of the
ps'almsl, and a collection of eight works attributed to Gregory of Nyssaz. As
we shall have occasion to see, this wark of Athanasius may well have
contributed to the enthusiam of the Reformed Church for psalmody. That Lactan-
tius i3 included we find specially interesting in light of the fact that Book VI
of The Divine Institutes is devoted to a consideration of the mature of
true worship. It seems probable that this work of Lactantius is partly re-
sponsible for the opposition of the South German Relormers to a sacrificial
understanding of worship and to the liturgical use of images.

»

2. Bucer's Knowledge of the Exepetical Literature of the

Anclent Church

As a result of hearing Luther in Heidelberg, Bucer became an enthusias-
tic supporter ol the Reformation as early as April, 1518, With this he began a
careful exegetical study of the Scriptures. While still in Heidelberg he began
lecturing on the Psalms, in Weisgsenburg he preached through Firat Peter acd
the Gospel of Matthew, and in Strasbourg, beginning tn December 1523, Bucer
preached and lectured on one book of the Bible after another. The theological
lectures were given [or the theologians of the city in the home of Capito, but
later expaoded to the point of being held in the Dominican priory. These lec-
tures, as modestly as they began, turned out to be the founding of the University
of Strasbourg. For the most part, Bucer concentrated on the books of the New
Testament, leaving the books of the Dld Testament to Capite, while Hedio
lectured on church historys.

1 The list gives simply Athanasit in Psalmos opusculum which
we sugpgest refers to an edition of Epistula ad Marceliinem de inter-
pretatione Psalmorum published by Reuchlin {n Tiibingen in 1515.

2 Thls is surely the edition of Beatus Rhenanus published in Strasbourg in
1512. Ci, Appendix p. 169

8 Bucer did on occasion treat Old Testament books. in addition to lec-
turing ou the Synoptic Gospels, the Gospel of John, Ephesians, Colossians, I
aod II Thesealonmians, the Pastoral Epistles, Hebrews and James, he iz known
to have lectured on Isaiah, Judges, Zephaniah and the Psalms. See J. Miiller,
Martin Bucers Hermenewutik (Glitersloh, 1965}, 12-14; aiso Eells,
Martin Bucer, 65-69.
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In the preparaiion of these lectures the commentaries of the Fathers would,
of course, have been used as exegeiicai toois as ihey had been ior centuries.
However, Bucer had in addition some new fcols which to the Reformers were
much more intereeiing, the texts of the Sacred Scriptures in Hebrew and Greek.
From the time of the appearance of the Erasmus Greek New Testament and
the publication of Capito’s Hebrew psalter, the Reformers of Sirasbourg devoted
themselves to a phiiological and historical study of the Biblical literature. Since
both Capiio aad Bucer were very much involved in the rediscovery of Hebrew
by Chrisiian theologians, we find a new recognition of the value of rabbinical
literature as an exegeiical tooll. The result of this long period of exegetical
study is a series of commentaries. A commeniary on the Synoptic Gosgpels
appeared in 152'?2; the following year a commentary on the Gospel of Johna;
then in 1529 a commentary on the Psa.lms‘1 and finally in 1536 a commentary
on Bomanss.

In the preface of the 1530 edition of the commeniaries on the four Gospelss
Bucer iells us that there are many ancient commentaries on the Synoptic Gospels
ki with the exception of that of John Chrysosiom they heve ail obscured the

1
The medieval Church had not completely forgotten the usefulness of
rabbinical literature to Christian exepesis as Nicoias of Lyra (c. 1270-1349)
and Paul of Bugos (1351-1435) show.

Enarrationum in Evangelia Matthaei, Marci & Lucae,
libri duo. Loci communes syncerioris Theologiae supra
centum, ad simplicem scripturarum fidem, citra uilius in-
segtationem aui criminationem, excussi, per M. Bucerum, Argen-
torati, M.D, XXVIi. '

& Enarraiio in evangelion Johannis, praefatio, summam
Disputationis & Reformationis Bern, complectens, per M.
Bucerum, Argentorati, M.C. XXVII.

8, Pgsalmorum libri quinque ad ebraicam veritatem
versi, ei famiiiari explanatione eiucidati, per Aretium Fellmum
thealogum, (Strasbourg: George Ulrich Andlan, 1528),

5Metaphrase;3 ei enarrationes perpeiuvae epistuiarum
D. Pauli Apostoli . . , Tomus primus continens metaphragim
et enarrationem in Episiolam ad Romanos (Strasbourg, 1536).

6l!:narratiomaasi perpetuae 1in sa¢ra quatuor evangelia,
recopgnitae nuper et locls compluribus auctae . . . (Strasbourg:
G. Ulricher, 1580), A, Lang, Der Evangeiienkommentar Martin
Butzers (Lelpzig, 1900}, 12-93 gives a fuii account of the origin of the
commentary on the four Gospeis and of its succeding editions. (Hereinafter
reierred to as Evangelienkommentar).
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text with mystical or allegorical exegesis. The implication i3 clear: after a
decade of exegetical studies which tncluded the commentaries of Johm Chrysostom,
Jerome, Hilary of Poitier and Qrigen, the Reformers have rejected the exegeti-
cal school of Alexandrla and embraced the exegetical school of Antioch. This
rejection of Origen s particularly interesting in view of the fact that in 1527
the Lord’s Supper comtroversy was at its heightl. Patristic literature {s not
frequently mentioned in the commemtary although it is clear Irom those re-
ferences which we do find that Booer does know the classical commentaries on
Matthew. These references are to be explained neither as an attempt to decorate
his work nor by an apologetic interest. We have found about a half dozen re-
ferences to Chrysostomz. We have found four references to Jeromes. From
these four we gather that Bucer recognized the special value of Jerome for
Palestinian geography aud other matiers for which an inhabitant of Palestine
would be vniguely competent. Hesychius is guoted twtce4. We have not found

a single explicit reference to the highly allegorical commentaries of Origen

or Hilary of Poitler., We are tnclined to think, however, that a modern edition
of the text would show that Bucer had studied both Hilary of Poitier's commen-
tary on Matthew, which was to be found in the Erasmus editlon of Rilary, and
the sermons of Origen on the Gospel of Matthew, which were equally accessible
to the Reformers.

In the commentary on Jobn, the Church Fathers are mentioned no more
frequently. We find only the remark in the preface that Bucer has no desire
to put his work above those of the ancient commentators such as Chrysostom
and Augusttne,' nor above the more recent commentators such as Melanchthon
and Erasmus. He does not mention Cyril of Alexandrta’s commentary but it
seems to have been standard reading at the time. We can hardly tmagine that

! One might have expected the Reformers to have found in Origen a ready
ally tn opposing the literalist interpretation of Lather. Cf., J. Danlelou,
Origen, le génie du christianisme (Paris, 1948), T4-79. It is.
interesting to note that in the month of July of the same year Erasmus
published at Froben's in Basel, Fragmentom Commentartoram QOri-
genis in Evangelium secundum Matthaeum.

2 Enarrationes perpetuae in sacra quatuor evangelia,
S2r, 85r, €7V, 179r, 178f 182Y; algo 118V to 1197,

3 av, 12¥, g2r, 1797,
4 o, 1T and 186V,
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Bucer would have neglected to read the patristic commentaries which he assumes
hls readers have already studied.

The commentary os the Psalmg was origieally published in 15291. At the
begianing of the volume we find a very interesting list of authors whose writings
have enrlched Bucer's commentary. It is about the closest thing we have found
to a biblicgraphy in a sixteenth-century book. More than seventy authors are
montioned. We find about a dozen rabbis, such ciassical authors as Pliny the
Younger, Tacitus, Heroditus and Strabo. Thomas Aquinas is also memticned,
This list may well have been drawn up by the editor; however, a study of the
patristic authors tn this "bibliography" gives us some good hints about what
Bucer may have read. There 1s no reason 1o doubt that Bucer was tndecd
familiar with the authors that are listed. We find the followtng ecclesiastical
authors listed: Ambrose, Apolllnarins, Arnoblus Gallus, Athamasius, John Chryso-
stom, the ranons of the Church councils, Cyprian, Cyril, John of Damascus,
Epiphanius, Eusebius, Gregory the Great, Jerome, Hilary of Poltler, the Hlstorla
tripartita, Hesychius, Irenaeus, Isidor of Seville, the leges imperiales,
Lactantiug and Tertullian. Having begun the commentary with such an impressive
catalogue of Church Fathers, one would expect that the commentary would be
Hiled with quotations from the Fathers, Quite to the contrary, they are rarely
mentioned although the rabbinlcal commentators are menticned on almost every
pagez. This 1s largely due to the fact that few of the patristlc commentaries
take into account the Hebrew text. Nevertheless, the traditional Christian in-
terpretation of such Psalms as 22 and 118 1s matntained by Bucer. Such writers
as Apollinarius of Hierapelis and Epiphanivs are prohably not to he taken too

1
We regret that we have had to rely on the editlon printed In Geneva in
1554 for our research. We have found, however, no reason to doubt that the
"bibliography" we shall discuss Is veprinted irom the original edition.

2 Among the most frequently quoted rabbis are David Kimehi (1160-1235)
who with his father Joseph and his brother Moses formed in somthern France
an important school of exegesis which emphasized the importance of gram-
matical oxegesis. Abraham Ibn Ezra (1092-1164) a Spanish rabbi, well known
for philological studies, is also frequently quoted by Bucer.
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seriouslyl. Arnobiusz and Hesychiu53 are, however, noteworthy. Of this list
seven have left us commentaires on the Psalms, either in whele or in parn‘.4:
-Ambrose, Arnobius the Younger, Athanasius, John Chrysostiem, Jerome,
Hesychius of Jerusalem and Hilary of Poitier. We hold it for probable that
Bucer used Ambrose's commentary on Psalms, 1, 35-40, 45, 47, 48 aad 61,
althongh Ambrose is not expiicitly mentioned tn the commentary on these psatms.
. We have already mentioned thai Bucer had a copy of Epistula ad Marcel-
linum de interpretatione Pgalmorum. Quite certain is his use of
Jerome and Hilary of Poitier 5. That he used the 1522 Erasmus edition of
Arnoblus seems likely, The psalm commeniaries of John Chrysostem and
Hesychiug of Jerusalem, as far as we have been able t¢ discover, had not yet
been printed.

in the commenlary on Romans we find a compietely different tendency.
Here the classical commentaries are frequently mentioned. It is his policy
which he announces in the preface toc speak of the interpretatlon of the Fathers
in relation to each passage. In the letter of dedicatlon, in which Bucer de-
dicates his work to Thomas Crammer, Bucer lists the ancient commentaries,

1 We assume Bucer ksows about Apollinarius from Eusebiug, Ec¢clesiag-
tical History, IV, 27 and V, 16-18, Cf., Quasten, Patreclogy, I, 228-
229. Epiphanius, the fourth-century bishop of Salamis, wasg greatly appreclated
by the Reformers because of his opposition to the litergical use of images.

Their kmowiedge of him, however, seems to be limited to Jerome's Latin
transistion of one of his letters. Cf., Quasten, Patrology, @I, 384-396.

2 Arpobius Gallus or the Younger, was an early fifth-century opponent

of Augustine’s doctrine of grace asd predestination. Ris allegorlcal commen-
tary on the Psaims was edited by Ecasmus in 1522,

3 1t 1s not clear whether Bucer hag in mind Hesychhs of Alexandrla
whose Greek lexicon was frequently printed in the sixteenth century or Hesychius
of Jerusalem who produced three works on the Psaims. We have not been able
to discover sixteenth-century editions of these three works. However, tn 1527,
Ccatander published a commentary on Leviticus by Hesychius of Jerusalem.

4 The number of patristic commentarles on the Psalms whlch have been
lost is agtouading. To mention only a few, Serapion, Didymus the Blind, Cyril
of Alexandrta, Evagrius of Pontus and Eusebius are all known to have written
on the Psalms but the works are ne longer to be found.

5 According to A, Lang, Evangelienkommentar, 25, Bucer became
aware of the problems of the Septuagint text of the Psalms from the works of
Jerome, Rilary and other Church Fathers.
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Origen, Ambrose, Augustine and Jobm Chrysostom. He discusses each in turnl.
The commentary on Romans being pubiished tn 1538 comes from a new period
in Bucer’s minisiry in which because of the attack of sectarian groups and his
concern for the unity of the Church he has begun to have a greater appreciation
for the Fathers. This does not mean, however, that oply now, during his pre-
paration of the commentary on Romans, has Bucer begun his study of the
exegetical works of the Fathers, We hold it for more than probable that Bucer
had between his first lecdture on the Psalms in Heidelberg and his publication
of the commentary on Romans in 1536 regulariy and systematically studied

the exegetical literature of the ancient Church.

3. Bucer's Knowledge of the Pastoral Literature of the

Ancient Church

1t was Bucer’s knowledge of the pastoral literature of the anclent Church
which seems to us to have been the most extensive, As the problems of church
organization, government and discipline arose, Bucer turned frequently to the
decrees of the councils of the ancient Churchz, the letters of Cyprizn and Gre-
gory the Great, and such pastoral writings as Ambrose's De officiis minis-
trorum and the moral essays of Tertuilian. With the aid of the church his-
torfans, Eusebins, Sozomen, Socrates and Thendoret, and a knowiedge of the
iegislation of the Christian emperors, Bucer sought to bring a fresh under-
standing of Christian antiquity which wouid help to re-estabilsh the purity of
the apostolic Church,

1 Bucer’s opinion of Origen is becoming more and more negative; he
ftnds hia work dangerocus for the inexperienced. Ambrose, or better the Am-
brosgiaster, 13 too brief. Augustine i incomplete. Chrysostom ia by far the
best, although he is not aware of the problem of Pelagianism.

2 Wendei tells ns that Bucer used P. Crabbe’s excellent edition Con -
cilia emnia of 1538. Cf., the Intrpduction to Wendel’s edition of De regno
Christl, in Martini Buceri Opera augpiciis ordinis thecle-
gorum evangeiicorum Argentinensis edita (Paris and Gililersioh,
1954), XV, xivi, note 187, Before the Conciiia omnia was avaiixbie,
Bucer may have had other sourceg, Cf., the gection on Canon Law in the
appendix to this chapter. Before 1538 he used Geatian considecably.
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_ In the Grund und Ursach of 1525 we {ind that Bucer is already well
acquainted with the works of Tertullian and Eusebius'. For Tertullian he had the
edition of his friend Beatus Rhenamns which appeared in 1521, and for Ensebius
he had the Rhenanus edition of 1523. Again we feel that it would be a mistake
to argue that Bucer had read only Tertullian aml Eusebins on the subject simply
because only works of these authors are explicitly quotedz. It seems rather the
case, as we have said for the commentaries, that it 1s only after about 1530-
1535 that Bucer finds 1t useful to quote the Pathers.

Bucer's appeal to the Fathers in questions of pastoral theology Is especial-
1y evident in his Von der wahren Seelsorge und dem rechten
Hirtendienst of 1538. According to the edltors of Martin Bucers deut-
sche Schrilten this pastoral mamual rests solidly on a study of the classi-
cal works on the pastoral cifice such as Gregory of Nazianzus' Oratio apolo-
getlica . . . guae sit sacerdotis professlo, John Chrysostom’s
De sacerdotio, and Gregory the Great’s Regula pastoralis. The
editors find the penitential writings of Tertullian, Cyprian and Ambrose equally
important as sources of Bucer's works. In the text itself we find the following
patristic sources more or less explicitly mentioned: Ambrose, De poeniten-
tia amd De vlrglnita.te“, Augustine’s commentary on Psalm 100, the
letters of Augustine, the letters of Cyprian, the Historia tripartitas,
the letters of Gregory the Greats, Chrysostom’s homllies on Romans, Acts,
and the Pastoral Epistlesl']r and finally Tertullian's De Poenltentia. These
references trdicate a wide reading in the Fathers, but a reading that has been
well "digested,” if one might use the word. Bucer has not just recently begun
his study of patristic literature. He seems to have understopnd, at iast, the

! For Tertullian cf., BDS, 1, 217 and 239; for Eusebius see BDS, 1, 173,

note 59,
2 Oune Irequently detects the influence of Laciantns, e.g., BDS, I, 270.

8 We assume that the editors have in mind Tertullian’s De poeniten-
tia, Ambrose’s De poenitentia, and Cyprian's De Lapsis,

4 This reference Is not very clear. The editor suggests two possible works
of Ambrose, De vilrginitate and De virginibus, as well as Cyprian’s
De habitn virginum.

5 aps, va, 115,

6 BDS, VI, 115 and 198.200. The Basel publisher, Herwagen, asked
Bucer to prepare an edition of the works of Gregory the Great, a work which
Bucer was anxious to undertake but was unfortunately naable to complete.

{H. Bells, Martin Bucer, 278).

T pp. 107, 127 and 195,
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need for making his patristic references more explicit although it 1= not until

later years that Bucer gives us completely satisfactory quotatioos from his
agurces .

4. The Patristic Testimonia in

Ein Summarischer vergriff

With the defeat of the Protestant forces by the armies of Charles ¥V in
1547, the city of Strasbourg was forced to accept the terms of the Interim.
Shortly before Bucer was banned from Strasbourg, he composed a short work
summarizing the faith that had heen taught and practiced by the Reformed
Church of Strasbourg, Ein Summarischer vergriff der Christlicher
Lehre und Religion, die man zu Strasbourg hat nun in die
xxviil. jar gelehret., The work was published in Strasbourg in 1548 as
the platform of Protestant resi.slancez. It is characteristic of the literature
of the Strasbourg Reformation that a major portion of the book is concerned
with llturgical reiorm. The manner of celebrating the Lord's Supper is des-
cribed. It was in this way we are told, that the apostles, the holy martyrs,
the Fathers and the most anclent and apostolic clurches had celebrated the
sacrament, To support this claim Bucer quotes a list of passages from the
Bthle as well as a list from the works of the Fathers. The patristic passages
are as follows: Cyprian, Epistie to Cecilius (LXNOI; Justin Martyr, .
Apology 1, 65-67; Irenaeus, Adversus Haereses, IV, xvil-xviii;

I Needless to say, the standards of ihe sixteenth century in regard to
quotation are not even remotely the same as those of today. Cf., L. Smits,
Salnt Augustin dans l'oeuvre de Jean Calvin (2 vols.; Assen,
1957-1958), 1, 237-247. (Hereinafter referred to as Augustin). As time
went on Bucer understood ever more the importance of making explicit and
correct references to the Church Fathers. F. Wendel tells us that from 1540
oh Bucer began compiling a notehook of testimonia from the patriastic
literature he read. By the time of his death his notebook had reached more
than 500 pages. We hope this notebook will eventually be pubiished. Cf., the
introduction to Wendel's edition of De regno Christi, p. xlvi, note 187,

z Wendel has given us an edition of the text with Freuch translation,

Martin Bucer, Résumé sommaire de la doctrine chrétienne (Pa-
ris, 1951). (Hereinafter referred to as Summarischer vergrifi).
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Dionystus, Pe ecclesiasiica hierarchia, III; Ambrose, De sacra-
mentis, IV; Chrysostom, L8th Homily on Il Corinthians and 3rd
Homiiy on Ephesians; Augustine, Epistle to Paulinus of Nola
(CXLIX) and Gregory of Rome, Epistle to John of Syracuse {IX, xii)l.
This list of miristic sources for the Reformers' knowledge of the worship of
the ancient Church is by far the most complete and systematic which we have
found. Unfortunately, it comes six years after the pubiication of the Genevan
Psalter of 1542 and aimost twenty-five years after the first iiturgical re-
forms made in Strasbourg. Our dquestion is then, can we suggest that these
passages were known to the Strasbourg Reformers at a period when the liturgy
was still in 2 formative stage. With most of these passages there is no problem
in aseuming they had been well known to the Reformers for a long time. The
passages from Cyprian, Dionystus, Ambrose, Augustine and Gregory had long
been known to the liturgists of the Middie Ages>, As early as 1528, Bullinger
claimed the eupport of the passages from lrenaens in his work attacking the
doctrine of the sacrifice of the mass®, Musculus had translated the Sermons

of Chrysostom into Latin in 1536, There is, therefore, no reason to believe
that these passages were unknown to the Sirasbourg Reformers in the more
formative years of the iiturgy. As our work proceeds, we shali give reason
for believing that many of these passages did in fact exercise a formative in-
fluence on the liturgy of Strasbourg.

5, Bucer's Knowledge of Other Forms
of Patristic Literature

Through a study of the exegetical and pastoral writings of Bucer, we have
come to the conciusion that he knew the exegetical and pastoral literature of
the ancient Clurch rather well. From the fact that he was a siudent of -the

1 Wendel, Summarischer vergriff, 55-58. We have listed the pag-
sages according to their mndern mumberings.

2 Pranz, Die Messe im deutschen Mittelalter, 335-336; Jung-
mann, MS, II, 344-347, especiaily note 9 on page 345.

S n. Bullinger, De origine erroris, foi. a2¥ el a8T-V et alia.
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Wimpfeliog school of Christian Humanism, we have already suggested that he
knew the belles-letires of the anclent Church from an early age. We have not
found that Bucer had particularly occupied hlmself with the dogmatic literature
of the ancient Church or with the apologetic literature of the ancient Church,
The reason seems to be that Bucer was not greatly occupied by the questions
treated by these types of literature.

Much of the apologetic literature of the ancient Church has been lost,
This is not surprising because from the time the Church had overcome the
classical religions of antiquity the relevance of this llterature disappeared.
Besldes that, many of these writings, although interesting historically, were
not particularly brilliant theology. The Middle Ages had tended to overlook
thig type of literature. It was for literary reasons that the Renaissance hegan
to read the apologies of Lactantius, Tertullian and Minucius Felix, but the Re-
formers contitmed to read the apologists becauwse they found in them an in~
spiring record of the moral earnestness and strong discipline of the pre-Con-
stantinian Church.

The dogmatic literature of the ancient Church was another matter. Bucer,
ag the ofher Reformers, accepted the c¢lagsical Trinitarian and Christological
doctrines of the Clurch as questions which had been settled, K Servetus or
Melchior Hoffmann raised questions about these dectrines, Bucer considered
it enough simply to inform them that they were Arians, Sabellians, or
Nestorians. It is interesting that these anti-Trinitarians did not challenge
Bucer to re-think the ¢lassical Christology but rather to re-think the pastoral
structure of the Church.

I Bucer himself had not been specially occupled with the apologetical and
dogmatic writings of the ancient Church, this was perhaps compensated for by
his colleague Kaspar Hedio tn regard to the apologists, and his disciple John
Calvin in regard to the dogmaticians. It is important that now we turn to a
consideration of the patristic studies of some of the friends and colleagues of
Bucer. We shall take up Kaspar Hedio, Wolfgang Capito, Jacques LeFévre
d’Etaples, and Woligang Musculus. It is only with a consideration of the patris-
tic knowledge of these men that we ran tully understand the scheiarly environ-
ment out of which the llturgy of the Church of Strasbourg came.
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E. THE PATRISTIC KNOWLEDGE OF KASPAR HEDIOI

Kaspar Hedio, sometimes called the first Protestant church historian, was
a typical product of German Christian Humanlsm. He was born in 1494 in the
town of Ettlingen in the province of Baden. He attended the Latin School of
Pforzheim and then studied philosophy, history and languages at the University
of Freiburg tn Breisgau. tn 1519, he became vicar of 5t. Theodore's Church in
Basel where Johann Ulrich Surgant had exercised his brilliant ministry for so
many years. At Basel, he was received with paternal affection by Wolfgang
Capito and thus entered into the circle of Erasmus. As many of the other South
German Reformers, Hedio enjoyed the position of an endowed preacher.
Archbishop Albrecht von Brandenberg appeointed him to the cathedral pulpit of
Mainz in 1520, Three years later he was called to Strasbourg to cccupy the
pulpit made so famous by Geiler von Kaysersberg. His ministry of almost
thirty years Is remembered today in Strasbourg because of his great concern
for the poor. He was among the first Protestants to advocate foreign misslons,
having suggested that the Turkish language be laught in Strashourg in order that
missionaries might be able to preach to the Mohammedans in their own language.
While Bucer and Capito were often absent from the city on missions of ecclesias-
tical diplomacy, or embroiled in theological controversies, Hedio remained in
Strasbourg and spent his time in preaching, scholarly research, and in encourag-
Ing works of charity. In addition to regularly lecturing on church history, he
transiated into German for the first time a2 group of patristic texts which are
of the greatest poasible interest to us.

In 1530, Hedlo published Chronica der alten christlichen
Kirchen which was a German translation of Eusebius, Rufinus., Sozomen, and
Theodoretz. To this had been added the Apology of Tertmllian, the Octavius

1 It is to be regretted that we do not have a recent study on Hedio. The
best studies we have been able to discover are:

Charles Spindler, Hédion. Essai biographique et littéraire
{Strashourg, 1864);

RE, Vv, 515-517;

J. Adam, "Versuch einer Biblicgraphie Casper Hedios," Zeltschrift
fiir die Geschichte des Oberrheins, XOXXI (1016), 424429, (Here-
inafter referred to as "Versuch").

2 A curtous feature of the work is that those histories which the transiator
regarded ag legendary, such as the correspondence of Jesus with King Aghar of
Edessa and the Iinding of the true cross by the Empress Helepa, were re-
legated to an appendix.
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of Minucius Felix, the Ad Demetrianum of Cyprian and the Letter to
Trajan of Pllnyl. The works of Terfullian and Pliny are very tmporéant
sources for the early history of the ltturgy. it seems quite posaible that one
reason for selecting these works ts what they teach us about the liturgy of

the ancient Church. Surely another reason which led Hedio to select these works
Ia the fact that a large portion of them make a point of attacking polythetsm
and tdolatry. This is especlally true of the Apology of Tertullian, the Oc -
tavius of Minucius Felix and the Ad Demetriannm of Cyprian. It might
seem strange to us that it was precisely the Reformers who had a good human-
1st eduration who often seem wost opposed to the use of picturea and siatues tn
worghip, The reason might well be that the Christian Humanists had been
specially interested in Lactantius, Minuctus Felix, Cyprian, Tertullian and
cthers because of the qualtty of their Latin, But as they studied these writers
they began to find them interesting for another reasomn. All these writers were
esdentially ante-Ntcene and therefore particularly occupted with the apology
against idolatry and polytheism. To be sure, the Reformers opposed the lttur-
gical use of tmages berause of the authority of Scripture., Withont doubt the
renewed tnterest in Old Testament studies played an Important role. However,
it wonld seem clear that they were at least confirmed in their opinion by the
knowledge that the ancient Church had not admitted 2 liturgical use of pictures
and statues, anymore than ancient israel. On this point the ante-Nitcene apolog-
ists are especially clear,

Among the first patrtstic publications of Hedlo's ts a German translation
of Tertullian's Ad martyras and Ad Scapulamz. A few years there-
after Hedlo must have published a German translation of Ambrosius' De of -

1
There is alao included a work on true Christian worshtp, which is
attributed to Justin Martyr, The contribution of this work to the Reformatton will
be the subject of a fortheoming’ publication.

. Das buch Quinti Septimii Florentis Tertulltani an die
martyrer. Das buch Tertulliant an Scapulam Stetpfleper der
statt Carthago, trans, by C. Hedto, (Strasbourg: n.n., 1529). This work,
which we have discovered tn the caialogue of the British Mugeum, seems to
have escaped the bWibliography of Johannes Adam.
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flclis ministroruml. This translation seems to have been published during
the dlscussions over the eslablishing of a constitution for the Church of Stras-
bourg. The time was also marked by controversies with the Anabaptists, It

is hard to imagine that Hedio's translation was unreiated to the practical
problems of the Church of Strasbourg in 1530-1532.

Two years later Hedio _published another collsction of patrlatic texts tn
his Auguetina des heil'gen Bischofs, vier Biicher von christ-
licher Lehre, vom Geist und Buchstaben, vom Glauben und
Werksn. The selection of these three works of Augustine is not without signi-
ficancs. The three writings emunclate in ths words of Augustine the Strasbourg
Reformers' plan for church renewal. This is particularly the case with the De
doctrina chrlstiana which greatly inspired the preaching ministry of the
Reformed churches of the early sixteenth century.

In 1540, Hedlio published In two great folio volumes the first German
translations of any sizeable portions of the works of John Chrysostom, his
sermons on Matthew and his sermons on JOhl‘l.l These two volumes are a
beautiful example of the art of printing as it was exercised in Strasbourg in the
early sixteenth esntury. The collection was recelved with such snthusiasm that
the Elector of Brandenberg offered him the position of superintendent of the
Church of Brandsnberg, but Hedio preferred to remain in Strasbourg, I the
De doctrioa christiana was the homliletical text book of the early Reformers the
sermons of John Chrysostom constituted their book of exampleils.2

We suggest that it was preciaely the patristic works which had played a
role tn the reformation of the Church of Strasbourg which Hedio had chosen to
translate. By this tims he had broken with humanism. He was not publishing
the texts of the ancients becanse of the humanlsts' concern for the purity of
Latio or because of an Interest in ecclesiastical antiquities. Hedio bas pubits-

lJoharmlas Chrysostomi des Heyligen Ertzbischoffs zu
Constantinople Auslegung {iber das Haupt Euangelion Sanct
Johans, Zur auffbauwung der Gemeyndsn Gottes durch
Teifitschland, von Doctor Caspar Hedio verteiitscht (Stras-
bourg: n.n., 1540).

Johannis Chrysostoml des Heyligsn Ertzbischolfs zu
Constantinople Ausslegung iiber die Euangelia Sancti Matthei
und Sancti Johannis, Zur auffbanwung der Klrchsn Gottes in
Teiitschemiandt. Durch Doctor Caspar Hedlo verteiitscht
(Strasbourg: Balthassar Beck, 1540).

2A1though they fall after our period, three other translations of Bedic
might be mentioned: a translation of Josephus published tn 1546, the De
tientia of Tertulllan published in 1548, and a2 German transiation of the
E%sﬁry of the popss hy Platina, published likewise in 1546.
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hed the Church Fathers in German "for the advancment and building up of the
Kingdom of God in Germany” as he tslis us on the title pages of his editions

of Chrysostom. He saw in the writings of Tertuilian, Cyprian, Eusebins and
the Byzantine church historians a reflection of the Church of the New Testament.
What was for Hedio authoritative in the Church was the will of the Church's
Lord as it was revealed in Holy Scripture. From the writings of John Chrysos-
tom he learned of 2 Church which was much closer to the intention of ita

Lord than the Church of his expsrience. I was not that the Church of Constan-
tinople was to be copied but rather that these churches were witnesses to
obedience. The churches of antiquity were traveilng companions whe had already
traveled the way that the Church of Strasbourg wanted to go in its pilgrimage

to the New Jerusalem. The Church of Strashourg wag interested in the Church
Fathers because it feit itself to be in their company, it felt itseif to be
"surrounded by a great clond of witnesses.”
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F. THE PATRISTIC KNOWLEDGE QOF WOLFGANG CAPITO

When Luther so forcefully posed the question of reformation to the early
sixteenth-century Chnrch, Woligang Capito bore the responsibilily of cathedral
preacher in Basel. Erasmus regarded his ministry with high respect and claim-
ed his friendship with uncommen warmth. With his three deoctoral degrees in
law, medicine and theeclogy, he was an example of the universalily of Renais-
sance learning; with his patrician family background he fulfllled the ideal of
the leisurely gentleman scholar.

Capito's greatest contribution to the Reformation was the advancement of
Old Testament studies. His Hebrew Psalter with instruction in the
Hebrew Language was important for the revival of Old Testament studiesl.
He produced a commentary en Habakkuk, 2 commentary on Hesea and 2 com-
mentary on the ¢reation narratives in Genesls, The last of these werks is
obviously modeled on two classical patristic texts, the Hexaemeron of
Basil the Great and the Hexaemereon of Ambrose of Mi]anz. Although in
today's theclogical studies OM Teslament and .patristics are twe widely se-
parated disciplines, this was net at all the case in the time of Capite. Fer
the Old Testament schelar of the Renaissance, as we have eoften had occasion
te remark, the works of the Church Fathers were essential. The weorks of

Chrysestom, and especially Origen and Jerome were carefully studied by the

1 Cf., Baum, Capito und Butzer, 24-25. The work appeared in

several installments. Semetime in 1516, there appeared the Institutte in
hebratcam literaturam. This was an introduction to Hebrew grammar.
Unfertunately, no copy has come down te us.

In November of the same year appeared the Psalterium hebralicum
ceum Institutinnenla in linguam hebraicam. This was a very handy
manual for these who, not having the aid of a teacher, wished to learn Hebrew.
Cme had the Psalms in Hebrew for practice and the rudiments of Hebrew gram-
mar drawn frem the earHer publcation.

Finally, in 1518, Johannes Froben printed his cempleted Rebrew grammar,
Hebraiearum institutienuom Libri due. This work enjoyed great
popularity and was frequently reprinted.

2 In Habakuk prephetam Fabritit Capitenis enarrationes
(Stcasbourg: Welphium Cephalacum, I526).

In Heseam Prophetam V.F. Capitenis Commentarlus
(Strasbourg: Joan. Rervagium, 1528).

Hexemeren Detl opus explicatum a Vuolphgange Fa, Ca-
pitone Theologo (Strasbourg: Vuendelinum, 1539).
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Qld Teslament scholar of the day. This was logical because Jerome aad Origen
lived in Palestine acd John Chrysostom was a native of Syria. Jerome with his
knowledge of Hebrew, Greek and Latin was still ahead of the average sixteenth-
century Old Tesiament scholar. We are, therefore, not at all surprised to find
that Capito translated two short works of John Chrysostom, the one 2 sermen
and the other an essay on the religious vocation, Ad Theodorum lapsuml.

During his minisiry in Basel, being on the very eve of the Reformation,
Capito recognized the need of a reform of worship. Therefore he saw {o the
publication in August, 1517, of an expianation of the prayers aad hymns of
the mass by the Christian Humanist theolngian Jodacus Clichtoveusz. it had
been first published two years earlier in Paris. He dedicated his edition to
his bishop, Christoph von Utecheim, with the suggesiion that he require the
priests of his dioceses {o study it. Adoif Frang has called this mass com-
mentary of Clichtoveus the distinguished final exampie of the long tradition of

.3
medieval mass commentaries .

However, it wag from still another side of this remarkable Reformer
that the Reformation was t{o be enriched with a knowledge of the ancieni Church.
As a student of iaw during the Renaissance, Capito was well versed in the
legisiation of the Christian emperors. Capito had been a student of the great
profesgor of Roman jaw at the University of Frelburg, Ulrich Zasius. Undouh-
tedly, Prangois Wendel is correct in suggesting that Capite is the source of
Bucer’s information on the legislation of the Christian emperers4.

1 In 1519 Capito published two translations of works of John Chrysostom.
The first was a sermon, the secoed a treatise om the moeastic life:

Divl Joannis Chrysostomi Hemilia de eo guod adixit
Apostolos: Utinam tolerassetis pauwiulum quidpiam insipien-
tine meae, trans. by Wolfgang Capito (Basel: Johannes Froben, 1519),

Paragnesis prior Divi Joh. Chrysostomt ad Theederum
lapsum, trans., by Woelfgang Capito (Basel: Johannes Froben, 1519),

Elucidatorium ecclesiasticum, ad officium ecciesiane
pertinentia planius exponens et quatuer libros complectens
(Basel: Johannes Froben, 1517). (Rereinafter referred fo as Elucidatorium
ecclesiasticum).

3
Franz, Die Messe im deutschen Mittelalior, 615-617,
4Ci., Wendel's introduction to Bucer’s De regno Christi, xlvi
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G. THE PATRISTIC KNOWLEDGE OF JACQUES LE FEVRE

D'ETAPLES!

Alhough the great French Christian Humanist Jacques LeFévre d'Etaples
was not a Reformer, he can be regarded as the teacher of a mumber of Re-
formers. We have already spoken of how Farel worked under LeFevre tn Meaux
and how LeFevre spent his exile ag the house guest of Wolfgang Capito. His
stay in the city of Strasbourg was at a tlme when the Hturgy was still in a
formative stage and so we consitder his knowledge of the Church Fathers im-
portant,

What s noteworthy about LeFevre's knowledge of the Fathers is that he
is concerned with a2 group of Fathers markedly different from those who were
of interest to the circle of Erasmus. In 1498, LeFévre edited what might be
regarded as the lirst edition of the Apostolic Fathersz. The work coniained
first of all the writings of Dionysius the Areopagite, whom evidently LeFevre
considered to be the Athenian disciple of the Apostle Paul. Secondly, we find
eleven letters from Ignatius of Antioch. Contemporary editions of Igmatius in-
clude only seven3. The Epistle of Polycarp is Included in the collection
although The Martyrdom of Polycarp is not. In 1513, LeFévre added
yet another work often included in contemporary editions of the Apostolic
Fathers, The Shephard of Hermas. The text which LeFévre edited is

1
In addition to the works already mentiomed in chapter 1 we found the

following studies most helpful: .

A, Renaudet, Préréforme et humanisme a Paris pendant
les premieres guerres d'Italie (1494-1517) (2nd. ed.; Paris, 1953),
368-369 et passim. (Hereinafter referred to as Préréforme et human-
1gme).

Eugene F. Rice, Jr., "The Rumanist }dea of Chrigtian Antiquity: LeFévre
d’Etaples and his Circle," French Humanism, 1470-1600, ed. by L.
Gundersheimer (London, 1969).

2 On LeFevre’s concept of Apostollc Fathers see A. Renandet, Préré -
forme et humanisme, 374-378 and Rice, "The Humanist Idea of Christian
Anttguity," 173-174.

8 The text which LeFévre gives is the Latin version of the so-called
“longer recension,” This interesting combination of genuine and forged docu-
ments made the works of Ignatius a subject of scepticlsm until the last century
when Zahn, Harnack and Lightfoot championed the case of the Ignatian letters.
For the history of the text of the gemuine as well as the spurious letters of
Ignattus, see Bardenhewer, Altkirchliche Literatur, I, 125-141,
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the old Latin verslon referred to as "the Vulgate"l. The work is specially in-
teresting in regard to the penitential discipline of the ancient Church. From
this it would seem that the sixteenth century had 2 most unfortunate collection
of the Apostolic Fathers. The Didaché, Barnabas, and Clement of Rome were
not inchndedz. The great bulk of the collection, the Pseudo-Dionysion literature,
together with four of the letters atiributed to Ignatius were forgeries.

Ancther Church Father whom LeFévre found interesting was John of Da-
mascus., In 1507, he provided a translation of De fide orthodoxa for
the publishing house of Heury Stephanuss. It would be interesting to know what
the transiator of Johu of Damascus, who so highly developed the theclogy of
lcons, might have sald to the Strasbourg Reformers about their removing pic-
tures and siatues from the churches. In 1511, LeFévre edited a collection of
the letiers of Pope Leo the Great, and in 1520 he edited the works of Basil
the Great. Up toc the present we have not discovered that LeFévre ever edited
any major exegetical writings of the Fathers. This is interesting in light of
the fact that in later life he devoted himself to exegetical research. Today he
is known above all for having produced the first French Bible,

1 According to Bardenhewer, the Latin version published by LeFevre dates
from as early as the secced cenfury. It is only recently that the Greek text has
been recovered. Further deiails on the history of the text are to be found in
Bardenhewer, Altkirchiiche Literatur, I, $57-561,

% On LeFévre’s publication of a collection of some sporious letters of
Clement of Rome, Cf., Renaudet, Préréforme et humanisme, 421-422,

8 The four-fold division of the De fide orthodoxa in which the 1507
edition i5 divided was traditional in the West from the time of Peter Lomhard.
Cf., Altaner, Patrology, 636
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H. THE PATRISTIC KNOWLEDGE OF WOLFGANG l\r‘IU‘SCULUSl

Woligang Musculus was one of the most imporiant patristic scholars of
the Reformatton. Until he was thiriy years old he had been a Benedictine monk
at Lixhelm. in 1527, he went over to the Reformation and worked with Hedio,
Capito and Bucer in Strasbourg. In 1531, Bucer recommended him for the po-
gition of pastor of the Church of Augsburg. Being pastor of Germany’s leading
city did not, however, keep him from scholarly activities. In 1536, he published
a Latin traunslation of John Chrysostom’s homilies on the Panline Epistles.
Although today these sermons are commonly regarded as Chrysostom’s greatest
exegeticai achievement, this work had not as yet been translated into Latin,
The thick folto-volume published by Herwagen at Basel in 1536 added materialiy
to the Reiormation’s knowiedge of the works of John Chrysostom.

In 1540, Woligang Muscnins edited what might be regarded as the first
reasonably complete Latin edition of the works o Basil the Grea.tz. The gather-
ing together and translating of the works of the great Capadocian theciogian
occupied sixteenth-centnry patristic scholars for a number of decades. A
comparatively small ccliection of Latin translations appeared in Rome in 1515.
This was iollowed by an edition in Paris in 1520 and an edition in Cologne in
1523, These editions conlained not much more than the sermons, his dogmatic
writings Against Enanomins and On the Holy Spirit and Rufinus’
translation of his momastic rule. In 1528, Opsopaens, who would shortly become
one of the organizers of the Reformation in Ansbach, published a coliection of
Basii’s letters. Budé, Erasmus and QOecolampadius all tried their hand at
translating into Latin some part of the works of one of the masters oi Greek
literature. In 1540, Muscunlns added to this growing collection his own transla-
tion of the Agcetica and Moralia and with this the great mass of the
works of Basil was at last known to the Western Church. There were, of
course, several works in the collection which did not come from Basil, not-
ably books IV and V of the Against Eunomius, It is now recognized that

! RE, XIO, 581-585,

2 In the same year, Froben published Jamus Cormarius' edition of Basil.
The Preface of this edition is dated March 20, 1540, whiie the preface of
Musgculus® edition is dated December 24, 1538.
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they come from Didymus the Blind, Especialiy interesting for our study is that
the Liturgy of St. Basii is not includedl'.

In 1546, Muscuius published a four-voiume edition of the works of Cyril
of Aiexandria. Like his edition of Basii, this new edition made much of Cyrii
of Alexandria's writing avaiiabie to the Western Church for the first time.
With the coming of the interim, Musculus was turned out of Augsburg. With
his iarge famiiy he tock refuge In Zurich and then received a post in Bern
where he continued his patristic stvdies. Both his pastoral and patristic activi-
ties in Bern were appreciated by Calvin with whom Muscuius remained in cor-
respondence for some years. In 1549, he published 2 new edition of the
Byzantine ecclesiasticai histories and in 1550 an edition of the Greek text of the
works of Gregory of Nazianzus. These iast three publications are, of course,
after the period which interests us. We mention them, however, because they
give us the fuil picture of a man who did much to provide the Reformation
with a knowledge of the Eastern Church Fathers.

1
We might mention in passing the extremely interesting preface which

Musculus has written for his edition of Basil. The Reformer makes it clear
that what he found profitable in the works of Basil was his asceticism. It is
unfortunate that modern Protestant church historians are so unwilling to admit
this aspect of their tradition.
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I. THE PATRBTIC KNOWLEDGE OF JOHN CALVIN

l. Calvin's Claim to a Knowledge of the Fathers

When Caivin wroie into the title of the Genevan Psalter of 1542
that the Reformed liturgy was according {o the custom of the ancient Church,
it was not the first time that he bad claimed that the Reformation was true to
the most ancient traditions of the Church.

In the dedicatory epistle io the Instiitutes of 1536, Caivin briefly in-
vestigates some of the leading charges against the Proiestants. Re singies oot
the charge that the Reformers were opposed to the Church Fathers. Calvin
answers, )

Moreover, they unjustly sei the ancient fathers against us (I mean the
ancient writers of a better age of the church) as If in them they had
supporters af their own impiety. If the contest were to be determined by
matristic awthority, the tide of victory -- to put it very modestly -- would
turn to our side. Now, these fathers have wriften many wise and excei-
lent things. Still, what commonly happens to wen has befalien them too,
in some instances, For these so-called pious children of theirs, withall
their sharpness of wit and judgment and spirit, worship only the fanita
and errors of the fathers. The good things that these fathere have written
they either do noi notice, or misrepresent or pervert. You might say
that their only care is to gather dung amid gold, Then, with a frightful
to-do, they overwhelm us as despisers and adveraaries of the fatbers?
But we do not deapise them; in facl, 1f it were to our preseni purpose,

I couid with no trouble at all prove that the greater pari of what we are
saying today meets their approval, Yet we are so versed in their writings
as to remember always that ail things are ours (I Cor. 3:21-22}, to serve
w3, not to lord it over us {Luke 22:24-25), and that we aii belong to the
one Christ (i Cor. 3:23), whom we must obey tn all things without ex-
ception (cf,, Col. 3:20). He who does not observe this distinction wiil
have nothing certain in religion, inasmuch as these holy men were ignorant
of many things, often disagreed among themselves, and sometimes even
contradicted themselvesl.

Caivin goes on to say that, in fact, many of the practices of the Roman
Church were themseives in coniradiction to the practice of the ancient Church.

1 J. Caivin, Institutes of the Christian Religion, vol. XX tn
The Library of Christian Classics edition, trans. by Ford Lewis Battles (2 vois.;
Philadeiphta: n.d.}, Prefatory Address 4, 18-19. (Hereinafter referred to as
:f(t:i XX). All Engiish quotations, vnless otherwise noted, are taken from this
ition.
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The Fathers Iike the Reformers had opposed iwmrious worship. There were also
Fathers who forbade the painting of images of Christ and the saints on the wails
oi the church. Fathers had spoken agalnst withholding the cup from the faithful,
making laws for fasting and requiring celebary for priests. The list of subjects
treated sounds very similar fo the Coniessio Tetrapoiitana. The
critique which Caivin mentions ia the Reformed crifique, not the Lutheran critique.
Calvin has evidently studied these points and the patristic evidence offered in
their support and finds the arguments correct. This iist of criticisms did not
originate with Calvin and consequentiy we imagine ihat the passages of patris-
tic iiterature cited were not coiiected hy Calvin himsell but rsther taken over

by him irom "the {radition" of the Reformed Church. Calvin’s ¢laim reflecis

his confidence in the pairistic knowledge of the older Reformers, such as Bucer,
Capito, Simon Grynaeus, QOecolampadius and Melanchihon, more than his own
reading,

1t is another maiter, however, when Caivin appears a year laier at the
Dispute of Lausanve. Once again the argument is put that the Protestanis may
know the Ribie very weii and be able io iind support for their "new docirines"
there bui they do noi know the Church Fathers nor canm they find support for
their posgitions in the writings of the early Church, Calvin, who up to this time
had not entered into the debate, asked to be allowed to answer the charge. The
young theologian made a similar defense, ciaiming that the Relormers did indeed
know the Fathers and that they had given iong study to their works, Caivin thea
began to quote Augustine, Chrysosiom, Eusebius and Tertuliian in support of
the Reformaiion. His ability in quoting spontaneousiy a large mumber of patris-
iic passages proved to be a convincing reply to the charge!'.

Once again in 1539, Caivin replies to the same charge in his Letter
to Sadolet. The abuses which have c¢rept into the Roman Church under the
leadership of the gapacy can hardly claim the support of the primitive Church.
The Reformers, Calvin asgures the iearned cardinal, bave no other desire than
to return the Church to its apostolic purity, a purity which it still largely

1 er, xoxva, 877-884.
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enjoyed in the days of Chrysostom and Basil in the East and Cyprian, Ambrose
and Augustine in the Westl.

Unfortunately, the scope of this study does not include a consideration of
the question of how much authority the Reformers gave to the writing of the
Fathers, nor can we enter Into a prolonged investigation of the traditional
question of "Scripture and Tradition." We would, however, like very briefly to
mention that from this passage one sees very clearly, as well ag in the de-
dicatory epistle, that Calvin has not posed the question in such a way that
Tradition and Scripture are put over against one annother. The Fathers have
authority for Calvin because they witness to the purity of the apostolie Church.
The Reformers accepted the Fathers as fellow witnesses and fellow servants
of the Word. They were anxious that the servants of the Word not be confused
with the Word itsell. They understond themselves and their teaching to be under
God's judgment, Mt was the same way with the writings of the Fathers. They
were under God's judgment and Calvin believed that, in the judgment of God,
Auvgustine, Cyprian, Basil and Chrysostom had rendered a fajthful withess. It
wag as witpesses to the purity of the Gospel, to the true discipline of the Church
and fo the glory of God that Calvin had studied the writings of the Fa.thersz.

1 "3eis hoe, Sadolete, et, si infitlari pergis, faclam ut te sclvisse ac
callide vafreque dissimulasse ommes intelligant: non modo longe mellorem nobls
cum antiquitate consensionem esse quam vobis, sed nihil aliud conari quam ut
instauretur aliquando vestusta 1lla ecclesiae facies, quae primo ab hominibus
indoctis, et non optimis, deformata et foedata, postea a pontifice romano et
eius factione flagitiose lacerata et prope deleta est. Non adeo fe praecise urgebo,
ut revocem ad illam ecclesiae formam, quam apostoll constituerunt: in qua
famen unicum habemus verae ecclesiae exemplar a quo si quis vel minimum
deflectit, aberrat, Sed ut eatemus tidd indulgeam, statue, quaese, tibi ob oculos
veterem jllam ecclesiae faciem, qualem Chrysostomi et Basilii aetate apud
Graecos, Cypriani, Ambrosll, Augustini saecule apud Latinos exstitisse, ipsocum
movumenta fidem faciunt: postea ruinas, guae apud vos ex illa supersunt, cou-
templare." 08, 1, 466,

2 Cn the question ot the authority Calvin recognized In the Churck Fathers,
see the perceptive and precise study of Jan Keopmans, Das altkirchliche
Dogma in der Reformation, trans. from the Duich by H. Quistorp
{Munich, 1655), especially pp. 3643 (hereinafter referred to as Dogma), as
well as the following: P. Polman, L’Elément historique dans la con-
troverse religieuse du XVI® siecle (Gembloux, 1832);

M. Réveillaud, * L’Authorité de la tradition chez Calvin,* La revue
réformée (1958), part 2, 24-45;

F, Weadel, Calvin, the Origins and Development of his
Thought, trans. by P. Mairet (New York, 1963}, 123-128. (Hereinafter re-
ferred te as Calvin).
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2. Caivin's Knowledge of the Fathers 1534-1542

a) Stodies in Francel

What Caivin may have learned about the Church Fathers in bis studieg in
the Coliége Montigue or in his stoudies in the various French universities as
" he traveiied from one to the other, is a matter of speculatlon. We can assume
that he had picked up & conversationai knowledge at least of the favorite Fathers
of the late medieval theology, the four doctors of the Western Church, Augus-
tine, Jerome, Gregory and Ambrosez. Perhaps under the influence of more
humanist -inclined professors he had read some of the ancient Christian authors
who were prized more for the excellence of their Latin than the perception of
their theology, such as Lactantius and Prudentius. On this matter, however,
we camot speak with certatnty,

It was shortly after Caivin had become itvolved in the Reformation that
having to leave Paris, he spent some time in Angouléme at the home of one
of his friends Louis du Tillet. The home had an excellent library and it was
perhaps there that he wrofe his Psy choﬁannychias, Caivin’s first theoio-
gical essay4. As in all the works of Calvin, Augustine is referred to fre-
queu.tlys. After Auvgustine, John Chrysostom seems the Christian author most
iikely to have been studied. The quotations are limited to those of his works
which we might expect to have been the first read by a young man inspired by

!a Ganoczy, Le jeune Calvin, Genése et évolution de sa
vocation réformatrice (Wieshaden, 1966}, 23-83. (Hereinafter referred
toas Le jeune Calvin),

2Wendel, Calvin, 19,

3 Doumergue, Jean Calvin, I, 370, In fact, the lihrary of the du Tiliet
family was astoundingly large for that period. Jean du Tillet, the brother of
Louis, was a bibiiophile of note and had a large coilection of manuscripts.

4 Unfortunately, the first edition which has come down to us Is that of
1545. How much Caivin might have revised it in the intervening eight years
we cannot say, Therefore, it is not clear whether the patristic reading re-
flected by the work is that of 1534 or of 2 later period. For the problems of
textuai criticism invoived in the Psychopannychla see the edition by Wal-
ter Zimmerii (Leipzig, 1932), 6-14,

5 Stnce the suhject of Calvin's knowledge and use of Augustine has been
definitlvely studied by Smifs, Augustin, we have given our major aitention
throughout to other patristic wrlters.
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the Reformationl. Three or four passages of Chrysostom's commentary on the
Gospel of Matthew have been mentioned, one passage from ihe commentary on
Hebrews aod a passage from Ad Theodorum lapsum. Three passages
from Ireqzeus of Lyon's Adversus haereses and ihree passages from
various works of Tertullian would seem to indicate that Caivin had recently
read the two auihors which shortly before had been given their first edition in
Basel by Erasmus and Beatus Rhenamus. Two passages from each ¢f the fol-
jowing works are mentioned: the Ecclésiastical History of Eusebius,
ihe commentary on the Gospel of John by Cyril of Alexandria, Hilary of
Poitier’s sermons on the Psaims and Jerome's sermons on Isaiah, Three works
are mentioned a single time, Basli the Great’s Hexaemeron, Ambrose of
Milan’s Hexaemeron and Origen’s Homilies on Ezeklei, We find
no reason to doubt that these quotations come from Caivin’s own reading. In
the first place, most of the references come from works which had recently
been pubiished in Basel by Erasmus and his clrcle, such as Irenaens, Tertul-
ilan, Chrysostom, Eusebius and Hilary. In the second place, a good portlem
of the references are to the exegetical writings of the Fathers, a class of
patristic litecature which the Reformers found especially irtterestingz.

b) Studies in Base13

Having fled France, Calvinarrived in Basel in ihe beginning of 1535 to
spend a year of quiet study. Calvin probably had spent the greater part of the
time in the exegetical study of Scripture under ihe direction of Simon Grynzeus,
professor of New Testament at the University of Basei, and Sebaslian Mimster,
one of the most renowned Hebraists of his time. At the end of ihe year, he
also seems to have been acquainted with the principal works of Luther, Bucer,

1
Cf., Ganoczy, Le jeune Calvin, 74.

2 There is no problem in suggesting that all these works were already
in ihe family libeary of the family du Tillet, but for cur broader purposes it
makes no difference wheiher this refiects his reading in the du Tillet home,
in Basel the following year or later in Strasbourg,

3 P. Wernle, Calvin und Basel bis zum Tode Myconius
(Tibingen, 1809), 3-8, Ganoczy, Le jeune Calvin, 83-97.
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Qecolampadivs and Melanchthon. We would like to suggest that it was in this
same year, particularly in connectlon with his exegetical studies, that Calvin
read many of the exegetical writings of the Fathers. In those days no city in
Europe was better snited for such a study.

The first edltion of the Institutes was finished in Basel during the
year 1536, although much of it may have been written in Augouléme. Only
certatn sections coniain patristic references. The great majority of these have
been taken from Gratian's Decretials amnd Peter Lombard’s Sentences.
Aside from these two standard collections of the sayings of the Fathers, we
find a number of references to Augustine, Cyprian and the church historia.nsl.
We helieve we can say with some certainty that by this time Calvin had read
Eusebivs and Cassiodorus. We find two passages which indicate that Calvin
has read the Erasmus edition of Cyprianz. His knowledge of Augustine is not
yet extensive, although he has read some of his more important works such
as the commentary on the Gospel of John and the Epistles,

It was probably at the end of this year of study that Calvin wrote a
preface to an edifion of the works of John Chrysostom. Unfortunately, his pians
for the edition never materialized3. From this preface we learn that Calvin
congidered Chrysostom the greatest exegete of either the Greek or Latin Church.
Afd a systematic theologian, Calvin preferred Augustine, but as an exegete he
considered Chrysostom nnsurpassed. Origen obscures the stmplicity of Scrip-
ture with his constant allegories. Athanasius, Basil and Gregory of Naziansus
were, of course, great theologians but since they have left us no exiensive
serles of sermons of commentaries we cannot judge them as great exegetes.
The rhetoric of the two Capadocian Fathers Calvin fitnds too “declamatory,”

1
Of the more or less specific quotations we find 42 taken from Lomwbard,
42 taken from Gratian, 25 taken from Augustine, 8 from the church historians
and 7 irom Cyprian,

2 08, 1, 152 and 214.

We have never heard discussed just what sermons or works of John
Chryspstom Calvin pianned to publish. Since his complete works are very
extensive, we doubt that it is a complete edition that Calvin has in mind.
Perhaps since in 1535 the sermons on the Epistles of Paul! remained vet to
be published, ome of Basel's publishers had tried to get Calvin to furnish him
with a transiation of the Greek text recently published in Verona. Perbaps his
decision not to publish the translations was influenced by the discovery that
Musculus was already well advanced in translating the same work.
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as much as it may have heen admired by the nsual humanist. Cyril of Alexan-
.dria_is called a "truly admirable" exegete and is given a place next to Chrysos-
tom. As for the Western Fathers, Tertullian and Cyprian have not left us com-
meniaries. Calvin finds that the commenlaries of Hilary of Poitier lack clarity.
He has the same opinion about the Old Testament commentaries of Jercme,
which, he tells ug, are not too well received among learned men. This is largely
due to his use of allegorical exegesis. His commentaries on Matthew and the
two epistles of Panl are tolerablel. The commentaries of Ambrose, Caivin
finds brief, to the point, clear and correct. The compliment is more fitting
for the Ambrosiaster than for Ambroge, and we can assume that it is indeed
the Ambrosiasters commentary on the Panline Episties which Calvin has in
mind. I this is the case, 1t 15 4 most inter"esting remark. Today the Ambrosi-
aster is recognized as the best wilness to the older Roman undersianding of
Pauline theologyz.

1 Jereme wrote commentaries on four of Paul’s epistles; Philippiaas, Gala-
tiapg, Ephesians and Tltus. We are not snre how to account for thiz slip.

"Inter Graecos nemo ante ipsum nec etiam eius saecule fuit, cuius .
monumenta hodie exstent, praeter Origenem, Athamasiom, Baslllam ac Gregoriam,
Atgwi Origenes perpetuis allegoriis scripturae sincerliatem valde obscurat. Com
hiz nulla coutentio esse potest, quod nullae eorum habentur perpetuze enarrationes
quae cum istins ecarrationibus conferantur. Atdue ex pavnculis quae supersunt
conlecturam facere licet, dnos postremos ad declamationes fuisse magis natos
quam ad didacticam scribendi rationem. Ex iis qui proxime sequuti sunt aetatem
illam, primus est Cyrillus, egregius sane interpres, et gui inter Graecos se-
cundus a Chrysostomo numerari queat, non tamen cum ipso ceriare. Theophylac-
tus alinnde aestimari nequit melins, quam quod nihjl habet lande digaum quod
non & Chrysostomo sumpserit. Plures recensere nihil opus est, de quibug con-
troversia esse mulla potest.

“Quantum ad Lattnos attinet, Tertulllani, Cypriani labores istins generis
excideront, Nec Hilarii multa habentor. Commentaril in Psalterium parum ad
intelligendam prophetae mentem fachont. Canones in Matthaeum plus guidem
momenti habent. Sed iilic quoque deest praecipua interpretis virtus, perspicuitas,
Quae in vetus tesiamentum scripsit Hieronymus merito exiguam laudem inter
doctos habent., Est erim totus fere in allegorils demersus, guibus nimiunm lleen-
tiose scripiuram contorquet. Commeniarii th evangelium Matthael et duas Pauli
epistolas tolerabiles, nisi quod hominem non satls in rebus ecclesiasticis
exercitatum sapiont. Melior ac uberior ipso Ambrosius, tametsi verbis brevis-
gimag est, nec ullus est post Chrysostomnm gui propius ad scripturae since-
ritatem accedat. Quod si tanta doctrina praeditus fuisset quantum et Ingenii
acumine et indiclo et dexteritate praestabat, in scripturae expositione primuns
forte nominaretnr. Aungustinus citra controversiam tn fidei dogmatibus omnes
superat. Religiosus quogue imprimis seripturae interpres, sed ultra moduom
argutns, Quo fit ut minus firmus sit ac solldus.

“Chrysostom] autern nostrl haec prima laus est gquod ublgque 111 summo
studio fuit a germana scripturae stncerttate ne minimum guidem deflecters, ac
nullam sibi licentiam sumere in simplici verborum. "
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This passage, as brief as It is, gives us several good hints inte Calvin’s
patristic knowledge at the time. We ran assume that Calvin had a good knowledge
of Chrysostom. We imagine that he had read at least some of these works in
the Greek text because the edition which he pians to make is an edition of his
translations, Almost certainly he had studied Cyril of Alexandria’s commeniary
on the Gospel of John, & long dogmatic exposition much on the order of Karl
Barth's Romerbrief. In this commentary Cyril sets ocut by an exegesls of
the Gospel of John to refute the Christological and Trinitarian heresies of his
centuryl., Cyril produced a great number of commentaries. Among those that
have come down to us loday are those on Matthew, Luke, the Glaphyra,

a commentary on the'Penuteuch, The Adoration and Worship of God
in Spirit and Truth, an allegorical typologiral exegesis of selected
liturgical passages of the Pentateuch, a commentary on the Minor Propheis,
and a commentary on Isaiah. Nome of these works were included in the editions
of the sixteenth century, except for the first book of the Adoration and
Worship of God in Spirit and Truth, mentioned above. In most of
the editions of the sixteenth centery, however, there appeared a commentary
on Leviticus in sixteen bonks, The Oecolampadius edition of Cyril, published

in 1528, suggesis that this commentary may come from Origen. Caivin must
have based hig opinion on the Johannine commentary alene. H he had known
Cyril's other commentaries, filled as they are with the traditional allegories

of Alexandrian exegesis, he would have been more hesitating in his admiration.
Hilary of Poitier seems to have been studied by Calvin at an early stage in

his work. The twoe commentaries mentioned by Calvin, that on the Psalms and
thet on the Gospel of Matthew, had heen published tn the volume of the complete
works of Hilary of Poitier by Erasmus in 1523. How much Calvin knows of the
voluminous works of Jerome is not clear at this point. His statement oniy says
that other men do not have a good opinion of his Qid Testament commentaries.
On the New Testament commentaries he gives hls own judgment, however, We
can aspume that he had read the commentary on the Gospel of Matthew and
perhaps his commentaries on the Epistles of Paul. We are not too sure just
how much of Ambrose Calvin has read. The Erasmus edition of 1527 offers 2
large collection of hls works, tncluding the Pauiine commentaries attributed

to the Ambrogiaster. We think that by this time Calvin has read some of

1 We remember that this work iz quoted in the Psychopannychia.
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Ambrose's exegetical works but thai he has read with more interest his "ethical"
writings such as De officiis ministrorum and De paenitential. As
for the rest -- Basii, Gregory of Nazianzus, Athaaasiusz, Tertullian, Cyprian
-~ that is, those who have not left us exegetical commentaries, we hesitate to
speak at this point.

¢) The 1539 Edition of the Institutes

This second edition of the Institutes was ready for pubiication a short
time after Caivin arrived in Strasbourg in September of 1538, It reflects two
major fields of interest in the theoiogy of Calvin. The first of these interesis
is the ciassical Trinitarian and Christoiogical dogmas of the Church. Thia
interest was aroused by the accusation of Petrus Carcii that Calvin was an
Arian. The controversy, which {asted between February and June of 1537,
stimunlated Calvin to read carefully the principal writing of the ancient Church
on the guestion. The appropriate works for Calvin to read wouid have been
Augustine’s De Trinitate, Irenaeus' Adversus haereses, Basil the
Great's Adversus Ewvnomius and De Spirttun Sancio, Gregory of
Naziansus' Thecologicai Orations, Gregory of Nyssa's Oratio ca-
techetica magna, Athapasiug' Oratio de incarnatione Verbi and
Tres Qrationes contra Arianos, the major part of the writings of
Cyril of Alexandria, Hilary of Poitiers' De Trinitate and De synodis

1 The Erasmus edition of the works of Ambrose presents a very confus-
ing picture of Ambrose as an exegete. The Hexaemeron is a cather sober
non-allegorical exegesis being based on Basil the Great. A number of other
sermons from Genesis follow the general line of Alexandrian exegesis as does
the commentary on Luke, The Ambrosiaster's commeniaries on Paul, however,
are quite far removed from aiiegorical interpretation. Cf., O. Bardenhewer,
Geschichte der altkirchlichen Literatur, II, 520-522.

Most of the editfons of Athanasius publiished in the beginning of the
sidteenth ceniury contained the commentaries of Theophylacius of Bulgaria,
These pseudo-Athaoasian commentaries fill the greater part of the voinme,
Consequently, the volumes are often marked "Works of Theophyiactus." Calvin
seems to have knownenough about the criticai problems involved to have se-~
paraied Theophylactus from Athanasius.
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as well as the accounts of the dogmatic controversies of the ancient Church in
Eusebius and the Byzaniine church historlans.

As a matter of fact, a good number of these works are quoted in the
appropriate chapters of the Instifuies of 1539. Augusiine, Jerome, Hilary
of Poliiers and the Byzantine church hisiorians seem to have been restudied
in regard ic the questiornl‘ Cyrit of Alexandria has been especiaily influential.
Calvin quotes three of Cyril’s major dogmatic works, De sancia et con-
substantiali Trinitate, Thesaurus de sancia ei consubstant-
jatt Trinitaie and De recia Iidez‘ There is a siogie quotation of the
Greek toxi of Gregory of Nazianses' In sancium baptisma, which while
it is not one of his famous Theciogical Orations, is an imporiani work
on the doctrine of the Trinitys‘ The absence of any reference to either
Athanagius or Gregory of Nyssa is noteworthy and way indicate that Calvin
had not yei read these two theologians., We are surprised, however, that
Irenaeus i not mentioned since his name had been brought early inio the
controversy between Servetus and the Protestants. Servetus had appealed io
Tertuilian and Irenaeus in support of his views against the docirine of the
Trinity. Oecolampadius quoied six passages from Adversus haereses II
and IV io show thai Servetus couid not claim the suppori of Irenaeus4. tn the
Psychopannychia Calvin had tquoted Irenacug three times. In the Institu-
tes of 1560, Calvin quotes irenaeus profuselys‘ The selection of authors read
in regard io this question probably refiects the fact that the libraries of Geneva
in 1537 were not to be compared to those of Basel. QOue thing is certain, the
study of the classical dogma of the fourih and [ifth centuries stimulated by
Caroii had a profound influence on the theologicai development of Calvins‘

1o, m, 114-115.

2 03, TI, 133, 152; CR, IX, 708-709. From the seiection of works
quoied we know that Calvin has studied the three volumes of the works of
Cyril of Alexandria edited by Oecolampadius in 1528. In this edition, Oecolam-
padius made many works of Cyril available for the first time by his Laitn
iransiaiions; lor exampie, the De recia fide and the Adversus iibrosg
athei lutiani.

3 08, O, 131; see aiso 246.
% ek Br. und Ak., I, 475-476, mumber 766.
S mst. 1, xiti, 27; I, vi, 4 and II, xiv, 7.

8 On Caivin’s use of the Church Fathers in his controversy with Caroli
see Koopman, Dogma, 55-56 and 67-69.
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The second important theological theme which begins to find elaboration
in the Ingtitutes of 1539 is that of predestioation and free will. For this
subject it was necessary to study a completely different group of patristic
works, As ope would expect, Calvin’s Interest in this subject has led him to
a careful study of Augustine's many writings on the subject. Undoubtedly, Cal-
vin has fouad Jerome's anti-Pelagian writings more helpful than his exegetical
works, Eucherius of Lyon, the fifth-century Father whose book, Formulae
gpiritualis intelligentiae, is mainly concerned with special questions
of allegorical exegesls, has at least been consulted if nof carefully studied.
According to Calvin, the Eastern Fathers have never given proper attention to
the subject, but when they have treated the subject they have often treated it
badly. Calvin makes no secret of his disappointment with the Greek theologians
in the matterl‘ In this passage Calvin mentions Chrysostom by name amd quotes
a passage from Origen's De principlisz. He also may have read Gregory
of Nazianzus in regard lo this question3‘ Calvin knew the Greek Fathers well
enough to know that he could not honestly call them to his side in his con-
troversy against Renaissance humanism‘i‘ It is 2 witness to the honesty with
which Calvin read the literature of the ancient Cburch that he did not try to
force them into his *system." '

d) Commentary on Romans

Calvin's three-year pastorate of the French Church in Strasbourg was
happy and peaceful. It gave him an opportunity to continue his studies in a
city of rich theological culture. His association with Bucer, Capito, Hedio and

1 st o, ii, 4.

2 03, WI, 346; see also 269-270.

3 08, I, 246, 260-2170. .

4 The humanism of the Renalssance tried, by its denial of predestination, ta
put man’s destiny In his own hands, Calvin knew that the question posed by the Re-
naissance, as by Pelaging in antiquity, had never really been discussed in the East,
Calvin was confldent that if the problem had been raised in the East, the Greek
Fathers would have been more guarded in their statements. Calvin could, of course,
have found proof texts from the Greek Fathers to support his position. Surely Cal-
vin knew the pagsage in Augustine’s Contra Iuliamum I, 27, where Augustine
tries to show that John Chrysostom was not a Pelagian. The passages which Augus-
tine quotes are from Chrysostom's tenth homily on Romans, {Cf., Quasten,
Patrology, I, 442). What Calvin may have known from Chrysostom's De pro-
videncia we cannot say at this point,
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Jean Sturm kept him in contact with the world of scholarship as well as in-
troducing him to the political aspects of the Reformaiion and the problems of
organizing a Christian community, but since the respongibilities were on the
shoulders of the older Reformers, Calvin siill had time to study. It was
therefore as a resuli of Calvin's lectures in Sturm's academy that in October
of 1539 Calvin published the first of this long series of commentaries, hia
commentary on the Episile 0 the Romans. When one compares this commentary
to Bucer's commentary on Romansl‘ or the Annotations on Romans of
I:':rasmue:2 one is impressed by the sobriety of Calvin’s patristic quotations.
Bucer ugually discusses ihe patristic commentaries on Romans in a special
section for each passage. Erasmus is even more profuse in his references to
the wide variety of pairistic interpretation and the variant readings of text.
Calvin, however, is not dependent on the quotations of Bucer and Erasmus for
his knowledge of ithe pairistic commentaries. We are convinced that while wrii-
ing his commentary, Calvin had on his desk the mosi important patrisiic com-
mentaries on Romans, those of the Ambrosiasters. Origen, Chrysosiom and
Auvgusiine’s Expositio quarundam propositionum ex epistola ad
Romanos and Episiola ad Romanos inchoata expos‘ltio4, which
he consulted continuously in his study of Paul’s letters.

The commentary on Romauns gives us an opportunity to study something
of the method aof quotation used by Ca.l\rine. As we have said, it seems likely

lM. Bucer, Metaphrases et enarrationes perpeiuae episiu-~
larum D. Pauli Apostoli . . . Tomus primus continens me-
taphrasim et enarrationem in Epistolam ad Romanos (Siras-
borug, 1536),

2
] Erasmus of Roterdam, In novum testamenium annotaticnes
in Omnia Opera, ed. by J. Clericus (10 vols.; Amstardam, 1703-1706),
VI, 547-656.

It was, of course, Erasmus who first raised the question of the authorship
of the commentaries on the epistles of Paul which were in the Middle Ages ascribed
to Ambrose, and it was he who coined the term "the Ambroslaster.” Nevertheless,
he himself in his Annotations still speaks of "Ambrose.” We can assume that
Calvin was aware of the problem and that he followed the same praciice.

4 Ci., Smits, Augustin, I, 241,

§ Calvin did not have the commentaries of the following tathers: Ephraem
of Syria, Theodoret of Cyrus, Pelagius, and Theodore of Mopsuestia.

6 This study has been greatly facilitated by Commeniaivres de Jean
Calvin sur le Nouveau Testament, IV, published by La société
calviniste de France (Geneva, 1960}, which has taken special pains to search out
the patristic quotations as well as the allusions. We understand that this aspect
of the work was undertaken by Michel Réveillaud.
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that Calvin has used the commentaries of Ambrosiaster, Origen, Chrysostom
and Augustine as exegetlai aidsl. Réveiliaud identifies seven places where
Calvin speaks of an interpretation of the Ambrosiaster, Only In the first of
these i3 he mamed. In five of the others Calvin simply takes issue with the
position of "certain interpreters." Calvin's quetations are cbvicusly not made
in an attempt to display his patristic erudition. Réveillaud identifies six re-
ferences to Origen, in only four he is named. In one passage, Calvin is In
agreement with Origen and in another not. In comparing the vassages in which
Qrigen is directly or .indirectly mentioned to the corresponding passages in
the commentaries of Bucer and Erasmus we get the impression that Calvin
deliberately avelds discngsing the same patristic passages that Bucer or
Erasmus have disecmssed. Even imore than that, Calvin has no wish te use the
quctations as Erasmus does when he piles up "dicta" and "gcripta” like the
teggsera of a complicated mbsalc, There are only four references to Chrysostom's
germens on Romans. This is especially noteworthy because the text had only
recently been made available to the Western world and Calvin could have been
among the first to discuss its treasures, We take thig as evidence of the
reserve and modesly of Calvin's queiations. There are also quoiatlons from
Lactantius’® Divinae 1nstitutione§, a work which belonged to the
standard education of Christian Humanlsts who revered the ante-Micene writer
ag the Christlan Cicero. Eusebius' Preparation for the Gospel is
also menticned. The two are mentioned in connection with the text of Romans
1:23 where the Apostle Paul reproaches the pagans for worshiping images of
animals and reptiles. These two ante-Nicene apologetical writings do, as a
matter of fact, offer interesting parallels to Paul’s text. The second quotation
from Lactantius’ Divinae institutiones is equally well chosen. We are
therefore inclined to think that Calvin has read both works. None of the
quotations we have found in Calvin's commentary on Romans seem to have
been collected from other writers, We have every reason to think that they
come from Calvin's own reading of the sources.

Another lexical aid which Calvin may have uged is the index volume to
the Ecasmus edition of the Omnpia opera of Jerome which had been prepared
by Oecolampadins.
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e) Institutes of 1543

The 1543 edition of the Institutes was esgentially ready for publica-
tion before Calvin left Steasbourg and consequently it can be used as a source
for our evaluation of Calvin's knowledge of the Church Fathers at the time of
the publication of the Genevan Psalter of 1542. This edition is well
provided with marginal notes referring to Biblical and patristic passages
mentioned in the text1.

We have already spoken of Calvin's special interest in Augustine aed John
Chrysostom. We see from this editton of the Institutes that Calvin is con-
timing to read both the dogmatic and the exegetical works of Augustine. The
works of John Chrysostom conttime to be quoted frequeuntly, As we would expect,
Calvin mentions the important series of expository sermons such as those on
Matthew and Genesisz‘ We now fiad Calvin is acquainted with the occasiomal
sermons as well as the series of expository sermcmsa.

Ambrose receives considerable attention and one has the impression Cal-
vin is acquainted with the iarger mrt of his work.s4.

Jercme is now mentioned quite fregquently. Calvin’s chief interest in the
ascetic grammarian s his writings against the Pslagians althoegh Calvin cften
quotes his letters in regard to the government and discipline of the ancient
Churchs. Since Jerome was an exceptlonally prolific writer, we hesitate to

1 Instituttc Christianae religlonis nunc vere demum suo
titule respondens (Strasbourg: W. Rihel, 1543). We will in the following
yaragraphs, refer to the text of this edition as fnst. 1543, followed by the
page number of the Strasbourg edition.

2 tst. 1543, 22, 47, 230, 270.

3 tnst. 1543, pp. 22, 80, 254, 269, 434, 436, Today, a number of these
occagional sermons are regarded as not belog from Chrysestom. Calvin seems to have
been aware that the Opus imperfectum in Matthaeum was of questicaable
authorship. The problem of the history of the text of the works of John Chry-
sostom is thdeed complicated. "His great reputation as an orator, with whom
in the West only Augustine can compare, caused many authors to seek immor-
tality for their writings under the prestige of his mame. The task of sifting
the spurious from the gemuine remains & fruitful field of research and must
be finished beicre we can hope for a gemninely critical edition of his works,
which 15 badly needed." (Quasten, Patrology, OI, 430).

4 Among the works of Ambrose mentioned In the marginal notes we find
the following: De 1lsaac et anima (Inst. 1543, p. 382), De Ilacob et
vita beata (Inst, 1543, p. 280}, De cfficiis ministrorum (Inst.
1543, p. 1'17), Sermec contra Auvxentium de basilicis tradendis
(Inst. 1543, p. 225), as well as his letters (Inst. 1543, pp. 177, 223, 231),

5 Dialogi centra Pelagiancs libri 111, Inst. 1543, pp. 22, 34;
Epistles, Inst. 1543, pp. 47, 175, 209, In addition Calvin quofes his com-
mentary on Isaiah, Inst, 1543, p. 174,
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ciaim at this point that Calvin was familiar with the greater part of his work.
We aiready know that even though at the beginning of the sixteenth century
Erasmus, Pellikan, Oecolampadius and Zwingli gave considerable attention to
the works ol Jerome as an ald for exegesis, they had cooled in their enthusiasm
for him as an exegete by the time Calvin had come along. Possibly [or this
reasan Calvin had not given too much attentlon to Jerome's exegetical works,
although his commentary on leaiah ig quoted.l The Relormers were without
doubt not too favorably impressed with such apologetic works of Jerome as his
Adversus Helvedium de perpetua verginitate b, Mariae, his Adversus Jovinanum
in which Jerome defended the superlority of celibacy over marriage, and his
Contra Vigilantlum which supported the honoring of relics, although it would be
a mistake to assume that they had not read them. Calvin had probably by this
time read enough of Jerome to know on what subjects he could enlist his
support and on what subjects he could not.

The letters of Cyprian, Pape Leo the Great, and Pope Gregory the Great
have evidently been carefully studied by Calv)ln in relation to questions of the
discipline and organization of the ancient’ Church.2 One warginal note implies
that Calvin had already begun to study Petrus Crabbe's three-volume edition of
the texts of the Church Councils”, There are numerous relerences to Eusebius
and the Byzantine church hlstorlans4. Tertullian and Irenaeus are both mention-
ed but less Irequently than in other workss.

The Institutes of 1543 confirms the same pattern we have seen in
previous works. Calvin's quolations of the Fathers are few but they are well
chosen., They rellect Calvin’s use of the patristic editions produced by the
Christian Humanists of Bagel and Paris. They Indicate a continued study of the
literature of the ancleni Church which progressively increases in regard to the
pumber of authors read and variety of subjects studied. We find him quoting
the Fa.tﬁers that we could expect a Christian Humanist to have read.

Linst. 1543, p. 172.

Inst. 1543, pp: 175-180, 199, 459, 463-464.
These quotations are probably not simply taken over from Gratian because this
edition of the Institutes usually quotes Gratian by the traditional method of citing
canon law.

8 mst. 1543, p. 200.
4 Inst. 1543, pp. 74, 177-178, 199, 202, 227.
% Inst. 1543, pp. 395, 440,
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APPENDIX TO CHAPTER II-
EDITIONS OF THE FATHERS AVAILABLE TO THE REFORMERS

From the beginning of cur research we have iried to ask whai writings
of the ancient Church were known to the sixteenth cemtury. In an atiempt to
answer this question we have drawn wp the following annotated bibliography of
editions of the Church Fathers availabie to the Raformers’. One should be
aware of the limitations of such a list from two sides. On the one side, the
Reformers were not limited to printed ediiions. In the sixteenth century a
scholar was still accustomed to reading mamuscripts, and the iibraries of the
Upper Rhine housed many importani mnuscﬂptsz. On the other aide, the fact

For the greatest part the biblicgraphy has besn compiled from the Card
Catalogue of the University Libwary of Bagei, ths Catalogue général des
livres imprimés de la bibhotheque nationaie, 205 vols., Paris,
1897-1919, and the General Catalogue of Printed Books of the
British Museum, photolithographic edition to 1355, 263 vols,, London,
1965, On occasion we have consuiled Georg Woligang Panzer, Annales typo-
graphici ab artis invenitae origine ad annum MD (et ab anno
MDI ad annum MDXXXVI1 continuati) . . . , Nurembsrg, 1793-1803;
Frangois Ritter, Répartoire bibliographique des iivres imprimés
en Alsace au XVI® siécie, Strasbourg, 1934; and by the same author,
Catalogue des incunables ‘alsaciens de la bibiiothéque . . . de
Sirasbourg, Strasbourg, 1938.

¢ Ernst Staehelin In Lebenswerk Oekolampads tells us of a oumber
of instances where Oecolampadiug had wsed manuscripts in his pairistic studies,
tneluding 2 mamuscript of Greek canon law (pp. 89-90 note 6), a manuseript of
Gregory of Nazianzus (p. 102 noie 7), another of Cyrll of Aiexaedrla {p. 445),
John of Damascus (p. 117), and John Chrysostom {(pp. 160-161). The laat of
these passages shows that Capite was aise in the habit of reading manuscripts,

The couniry tn which these Reformers iived was a good region in which
to search for mamscripts, in the early Middle Ages the monasieries of St.
Galien, Reichenau, Murbach and Einsiedein were famous for the production of
mamsgeripts, By the time of the Reformation, the Reformers probably had
access o the following iihraries: (1) The Cathedrai Library at Speyer had
been prataed by Wimpdeling as particulariy good, (2) Konrad Peutinger’s
library in Augsburg contatned until his death in 1547 one of the best collectioas
In Europe. We can assume Qecoiampadius had access to its treasures in 1518-
1520 (Staehelin, Lebenserk Oskolampads, 117) and probabiy Bucer at
the time of the Diet of Augsburg, (3) ihe itbrary of St.Uirich and Afra in Acgs-
burg was also very good ai the time, (4) Beatus Rhenanus had found importani
manuseripts in the monagteries of Hirsau and Murbach, (5) Einsiedein was the
home of Zwingli from 1516-1519 and its excellent itbrary is stiii bonsed in
the same monastery today, (6) Reichenau and St.Gallen had excellent libraries,
(7} the Carthuslan monastery acrosg the river from Basei had an exceiient
cotiection of manuscripts due to the sfforis of John Heynlin, (8) The University
of Heidelberg had at the ead of the fifieenth century a weil-rounded collection
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that the work had been available does not prove that it had been read, but anly
the posgibility that it could have been reaxd. In Borne cagses we have been able
to add more specific evidence that a certain author was known to the Reformers.
First there is the itst of editiouws produced by teachers or friends of the Re-
formers such as Jacques LeFeévre, Beatus Rhenamus aed Ecasmus. Then there
is the impressive list of editions which the Reformers themselves had heiped

to produce, In some cages they edited the works of the Fathers, in some cases
they transiaied theml, arranged the index or wrote a prefa.cez. In other cases
we bave catalogues of the libraries of certain Reformers, Bucer and Olivetan

through the gifts of the counts of the Palatine and the care of Agricola aod
Reuchlin, (9) undoubtedly the best lbrary open to the Reformers was the Do-
minican priory in Basel which tn the fifteenth century had received from Cardinal
Ragusa a very large colleclion of Greek manuscripts. The cardinal who had spent
several years (1435-1436) in Constantinople as "ambassador of the Councilt of
Bagel, had returned with a rich collection of Greek theological litecature. (Cf.,
Handbuch der Bibliothekswissenschaft, ed. by G. Leyh (3 vols.;
Wiesbaden, 1952-1955), especially pp. 434438 and 533-559).

The richness of these libraries can be seen irom the work of Johannes
Trithemius, the Abhot of Sponheim, Liber de scriptoribus eccliesias-
ticis, ed. by John Heyniin (Basel: Amerbach, 1494), This work is tn many
ways what one might call the Reformers’ "Altaner” or "Quasten.” It is a ca-
talogue of theological writers which gives brief biographical accounts together
with a list of their works. This list was compiled by his visits to the monas-
teries of the Rhineiand and is therefore often an indication of what mamuscripts
were available at the end of the fifteenth century,

1 Cf., E. Staehelin, "Die Viterlbersetzungen QOekolampads,” Schwei-
zerische theologische Zeitschrift, 3OXIO (1916), 57-81,

2 A further subject which could have been investigated at greater length.
iz the edilions of the Fatheras published by printers incltned toward Protestant-
ism. Ome first thinks of the Base] printers. Andreas Crataoder, a native of
Strasbourg, had been a long-time friend of Capito’s. Enthusiastically he had
atiended the Isaijah lectures of Qecolampadius. The quality of his prteting was
greatiy respected. While Froben was the printer of Erasmus and other Catholic

" humanists, Cratander was the printer for Oecolampadius. Thomas Wolf was
an oultspoken Protesiant. It was his father Jakob von Pforzheim who had
published the 1504 editiou of John Chrysostom. Wolf printed many of the Re-
formed liturgical texts. Cf., Wackernagel, Humanismus und Renais-
sance, eapecially pp. 439-442; also C.W. Reckthorn, The Printers of
Basel in the XVth and XVIth Centuries (London, 1897). A number
of the Parisian publishers were tncitned toward the Reformation. One thinks
first of the Stephanus family which began by printing the works of LeFévre
and fipally moved 1o Geneva o print the works of Calvin, The Stephanus family
was espectally well known for its editions of the Greek fext of the fathers.
Ci., A A, Renward, Annaies de l'imprimerle des Estiennes ou
histoire de Ia familiie des Estiemnes et de ses éditions
(New York, 1960).
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for examplel'. In 1921, Walter Kéhler attempted a reconstructlon oIIZwingli’s
libra.ryz. The library of Beatus Rhenacus has been preserved in Sélestat since
the sixteenth centurya. Recently Alexandre Ganoczy has published a study of
the library of the Academy of Geneva‘l. What we are attempting to do is to
get a loak into the ilbrary of the Reformers, as it were. The least we can
say is what books were to be found at the bookstore, but often we can say
what patristic authors were to be fouod on the Reformers® bookshelves. Some-
times we can say what books had been weil worn, thumbed through and filled

with notes.

AMBROSE OF MILAN

Opera omnia

Divi Ambrosii eplscopl Mediolanensis omnia opera accuratissime reuisa:
atgue in tres partes nitidissime excusa. Eiusdem sanctissimi Ambrosil
vita a Paulino apiscopo eleganter conscripta . . . . Anno M. D, XVIL
{Basel: Adam Petrus, 1516).

Divi Ambrosii Episcopi mediolanensis omnia opera,. . . ed. by Erasmus
of Roterdam (Basel, 1527).

1 We are indebted to Dr. Uwe Plath of the University of Basel for calling
our attention to an inventory of the llbrary of Pierre Robert Qlivetan sent to
Calvin tn September of 1539, Among some sixty items we find editions of
Theophylactus, Prudentius, Origen and Chrysostom.

2 W. Kéhler, Huldrych Zwinglis Bibliothek, wvol. LXXXIV:
Neujahrshlatt zum Besten des Waisenhauses in Ziirich fiir
1921 (Zurich, 1931}, (Hereinafter referred to as Bibliothek).

8 Although Beatus Rhenanus did not take the side of the Reformers, many
of whom were his persosal friends, he did nevertheless rematn tn cordial con-
tact with most of them. The presence of an edition in his library serves
chiefly to show the possibility that one of the Reformers might also have had
it. Consequently we have found the Catalogue général de la bibliothe-
que municipaie de 1a ville de Sélestat, ed, by Jos. Walter (Colmar,
1929), an tovaluabie aid. (Hereinafter relerred to as Bibliothéque de
Sélestat).

4 4, Ganoczy, La bibliothéque de 1’Académle de Calvin
(Geneva, 1969). (Hereimafter referred to as bibliotheque)., While primarily
of vaiue for a period considerably after our concern, this work has nevertheless
relevance for our period as well.
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That the works of Ambrose, one of the four doctors of the Western Church,
should have been in wide circuiation is not at all surprising to uvs. The cata-
logue of the British Museum lists fourteen editions before 1500. Kbhler gives
2 mumber of quoiatlons indicating Zwingli’s use of the writings of Ambroael.
The Erasmus edition of Ambrose was dedlcated to John a Laseo who, at that
time was a Roman Catholic blshop, but later became a Protestant Reformer.

APOSTOLIC FATHERS®

Dtonysius the Arcopagiie, Ignaiius and Polycarp.

Theologta viuificans, Cibus solidus. Dlonysii/ Celestis hierarchia,/
Ecclesiastica hierarchia./ Divina nomima./ Mystica theologia. / Undeclm
epistole. / Ignatli /Undecim eplstole / Polycarpi / Epistoia una, / Infinitus
thesaurus aut perdltus, aut absconditus. Dlonysil / Divint hymni. / De
intellectualibus et sensibilibus / Theologice informationes./De anima./
Significativa theologia./ Legalis hierarchia / Angelice proprtetates et
ordines, / De lusto divinoque / iudicio . . . , ed. by J. LeFeévre
(Paris; John Higmann and Wolfgang Ropyl, 1498).

Hermas,
Liber Pastoris, Liber trium virorum et trium spiritvaliom virginum, ed,
by J. LeFévre (Paris:; H. Stephanus, 1513).

Ignatins of Antloch.

Gloriosl Christi Martyris Ignatii . . . Epistoiae u‘ndecim. Itemn una beati
Polyrarpi martyris epistoia, . . . ed. by J. LeFevre (Basel, 1520).
Hermas.

Pastoris ountil paenitentiae, visiones quinque, mandata duodecim,
similitudines vero decem, ed. by N. Gerbellius (Strashourg: Schott, 1522),

We have already spoken of the iamentable condition of the collection of the
Apostolic Fathers lmown to the sixteenth century. As far as we have beenable

1 Kohler, Bibliothek Nr. 3,

2 The term "Apostolic Fathers" is, of course, a dubious designation, Qur
use of the term might quite undersiandably be questioned. Nevertheless, we
have used it to draw attention first to the fact that as early as 1498 there was
an attempi to make such a collection and secondly, that precisely this group-
ing of Fathers, as it appears In the earliest editlon of LeFévre, presented
considerable problems.
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to gather the Epistlé of Clemeni of Rome io the Corinthians
had been unlmown in the West for some ilme. It was first with the gifi of
Codex Aiexandrinus to Charles I of Engiand by Patriarch Cyril Lucaris of
Constanttnople in 1628 that the West came to know thiz work. The sixteenth century
did know the Marftyrdom of Polycarp from its quotation in Eusebing,
Ecciesiacticai History IV, 15. The Epistle of Barunabas was first
published by the Protestant scholar James Ussher, Archbishop of Armagh, in
1642, It was not until 1672 that the Fremch Roman Catholic scholar Cotelerius
published a reasonably compiete edition of the Apositolic Fathers. It must be
admitted that the Western Church of the Middle Ages had not well guarded ihe
tradition of the Apaztolic Fathers, Most of their writings had been iost and
those which had been preserved had been mixed in with forgeries.

ARNOBIUS GALLUS

Johann Frobenius pio iectori s. d. En optime lector, rarum danms
thesaurum, & nthil non novum, Desiderii Erasmi Roterodami praeiationem
ad muper electum Pontificewm Bomamum Adrianum huivs nominis sextum.
Arnobii Afri Commentarios pios iuxta ac ernditios in omnez Psalmos
sermone Lafino, sed tum apud Afros vulgarl, per Erasmum Roterodamum
proditog & emendatos . . , (Basei; Johann Froben, 1522),

ATHANASIUS

8. Athanastus in iibrum Psalmorum nuper 2 Joanhe Reuchiin integre
translatus. {Tibingen: Thomas Ansheim, 1515).

Athanasii episcopi Alexaodrini sanctissima, elogventissimagqve opera. Com-
meniarij in episiolas Pauii contra Gentiles . . . De incarnatione Verbi

. + . Disputatic contra Arriom. In vim Psalmorum opuscuintn. Exhortatio
ad Monachos, De passione Imaginis domini nosiri Libellus. Epistolae non-
nnllae Romanorum Pontificum ad Athacasium et Athamasij ad eosdem. ed.
by N. Beraidus {Paris: John Petit, 1519).

Athamasli episcopi Alexandrini opera, . . . gquorum catalogus Sequitur .
. . (essentially the same contents as the Paris edition of 1519 pius De
varlis quaestionibug iiber), ed, by Erasmus (Sirasbourg: Johannes Enok-
loch, 1522).

The Beraidus edition of 1519 gives us ezsentially what the Western Church knew
of Athanasius at the beginning of the sixieenth century. Unfortunately, the edition
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cantained much spurious material. First there wag the forged sermon Historia
imaginis Berytensis, which had played an important role tn the jconoclas-
tic controversy of the ninth century. The Erasmus edition correctly suggested
that the commentaries on the Pauline epistles were the work of the Byzanttne
theologian Theophylactus of Bulgaria. The presence of so mmch spurious ma-
terial tended to cast into the shadows such imporéant genunine works as the
Contra gentiles aad the De tncarnatione verbi. Zwingli had a 1520
reprint of the Beraldus editicml. tnterestingly enough, it would be a mnative of
Strasbourg, Johannes Piscator, the Reformed theologian of the Academy of
Herborn, who in 1627 would publish the first dependable edition of Athanasius,
although the Maurist Fathers would be able to improve the edition considerably
in the following c.enturyz.

AUGUSTINE OF HIPPG

Opera omnia, ed. by J. Amerbach (9 vols. ;
Basel, 1503-1506).

Opera ommia, ed. by Erasmus (10 vols. ;
Basel, J. Froben, 1528-1529),

In addition to these epoch-making editions of the complete works of Augustine,
there were great numbers of editions of single works., Particularly interesting
are the incunsbular editions of Augustine produced in Strasbourg by John Men-
telin and Marttn Flach. In the cloging years of the fifteenth century, Amerbach
published at Basel several editlons of the sermons of Augustine, This work was
largely inspired by Heynlin, Surgant aad their friends. Zwingli had received
the Amerbach edition as a gift from the publishera. Bucer seems to have used
the Amerbach edition while Calvin used the Erasmus edition, We have already
mentioned that Pellikan brought the Amerbach edition to completion.

! ohler, Bibliothek Nr. 11.
2 Bardenhewer, altkirchliche Literatur T, 46-68.
3 Kohler, Bibliothek Nr. 13,
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BARNARAS (Cf., APOSTOLIC FATHERS)
BASIL THE GREAT

Opera Magni Basilij: per Raphaelem Volaterranum nuper in latinum con-
versa, . . . (Rome: L. Mazochium, 1515).

Basliii Magni . . . opera ., . , variis e locis seduio collecta: & accura-
tione ac¢ impensis logloci Badii Ascensii recognita & coimpressa, ., , .
ed. by Jacques LeFevre d'Etaples (Paris: J. Badius, 1520),

En amice lector, thesaurum damus inaestimabiiem D. Basilium vere
magmum sua iingea disertissime ioguentem, quem hactenmis habuisti latine
balbutientem, . . . . ed. by Erasmus (Basel: Hieronimus Froben -
‘Nicotag Episcopivs, 1532),

Opera D, Basilii Magni . . . omnia, siue recens uersa, siue ad Graecos
archetypos ita collata per Woifgangum Muscuium . . . ut aliam omnino
faclem sumpsisse uideantur (2 vols.; Basel: Herwagen, 1540).

Zwingli is known to have been familiar with the edition of 15201. Unfortunately,
this edition offered not much more than the sermons on the Hexaemeron, the
Psaims and the coliection of occasional sermons. The Erasmus edition of 1532
includes eleven sermons on the Hexaemeron, fifteen sermons on the Psaims,
twenty -nine other sermdns, De spiritv sanctu and a smali collection of
letters. The Musculus edition of 1540 marked an important advance in the six-
teenth cemtury's knowiedge of BasIl. Muscuius, the Reformer of Augsburg,
provided the edition with Lhis own translations of a large number of works
previousiy unpubiished such as the Ascetica, the Moralia and the De
vita soiitaria, Not only did the Reformers know Basli, they did a great deai
toward making him better known®.

! kohier, Bibiiothek Nr. 21.

2 We cannot reaily disagree with Ganoczy when he says YA 1'égard du
Cappadocien Basile, Calvin n'a jamais montré beaucoup de sympathie.” On the
Other handz we would be cautious in ctaiming an antipathy. Cf., Gancczy,
bibliotheaue, 43.
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CANON LAW SOURCES

Apostolic Constitutions.

avateyal Tiv dylwv dnootdhwv Sl Krfpeviog 10U Pupafwy

Enuoubnou.

. . . Constitutiones sanctorum Apostoiorum, ed. by Franciscus Turrianus
(Venice: 1. Zileti, 1563).

De Constitutionibus Apostolicis, B. Clemente Romano auctore libri octo
. 1.C. Bovio . . . interprete . . . . (Venice: I. Zileti, 1563).

Turrianus was the first to yublish the Apostolic Constitutions. He
published it as being a work of Ignatius of Antioch., Ignatius, as Turriznus
understood it, had received his materiai from Clement of Rome.

The Decrees of the Counciis

Concflia omnia, tam generaiia, quam partivularia, ab apostolorum
temporibus in hunc usque diem a sanctissimis patribus celebrata, et
quarumn acta litteris mandata, ex vetustissimis diversarum regionum
bibliothecis haberi potuerunt, his duobus continentur, ed. by Petrus
Crabbe (Cologne; Toannis Guentel, 1538).

Concilia omnia, iam generalia, duam particuiaria, ab Apostolorum tem-
poribus in hunc usque diem celebrata, ex vetustissimis diversarum re-
gionum bibiiothecis haberi potuerunt in tres nunc tomos ob recentern
multorum additionem divisa, ed. by Petrus Crabbe (Cologne: icannis
GQuentel, 1551).

Dionysiana

Kavéveg Tihv &nootbiwv wal whiv &ylwv auvdduwv.

Apostolorum et sanctorum conciiiorum decreta, ed. by J. du Tillet (Paris:
¢. Neobaru, 1540) 1.

The editor was Jean du Tillet whose younger brother was the traveling com-
panion of Calvin in 1534-1536. For other publications of Jean du Tillet which

1 Ganoczy, bibliothégue Nr. 30,
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were suspected as being Protestant propaganda, see Doumergue, Jean Cal-
vin, 1, 370, In 1562, Jean du Tiliet became bishop of Meaux.

Dionysiana -Hadriana

.

Canones Apostoiorum, veterum conciiiorum constitutiones, decreta pontifi-
cum antiquicra; de primate Romanae Ecclesiae ex tribus vetustisslmis
exempiaribus transcripta, ed. by J. Wendelstimus (Mainz: n.n., 1525).

This edition was probably in Zwingii's library}.

Paeudq-Isidoriana

Tomus primus quatucr conclilgrum generalium, quadragintz septem con-
ciiicrum provincialium authemticorum, decretorum sexaginta novem
Pontificum ab Apostolis et egrum canonibus usque ad Zachariam primum,
Ysidorc authore, ed. by J. Merlin (Paris, 1524).

CLEMENT OF ALEXANDRIA

The Reformers did not have an edition of Ciement of Alexandria until L.
Torrentius pubiished the Greek text in Florence in 1550. We have found no
evidence that the Sonth German Reformers had read Clement befare this date.

CLEMENT OF ROME (Cf., APOSTOLIC FATHERS)

CYPRIAN

Opera omnia, ed. by J. Andreas (Rome, 1471),

Cecilii Cipriani Episcopi cartaginensis et martirls dignissimi Libri et
epistole Incipiunt feliciter (Memmingen: Alb, Kune, 1477),

Opera divi Caecilii Cypriani Episcopi Carthaginensis. . . . haec omnia
. hobis praestitit ingenti labore suo Erasmus Roterodamus. . . . (Basei:
"J. Froben, 1520),

! gonter, Bibliothek Nr. 346
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The early sixteenth century knew a great mumber of editions of the works of
Cyprian. According to Bardenhewer the first edition of the collected works of
Cyprian was the Andreas editfon of 14711, It was frequently reprinted in other
cities: Venice, Memmingen, Deventer, Paris, Zwingli possessed a copy of the
Erasmus edition which has come down to us filled with the Reformer’s marginal
notationsz.

CYRIL OF ALEXANDRIA

Opus insighe beati patria Cyrilli patriarche Aiexandrini in evangelium
Joannis: 3 Georgio Trapezontio traductum (Paris: Wollgang Hopyi, Tilman
Kerver and Jsan Petit. 1508).

Preclarum opus Cyrllli Alexandrini: quod Thesaurus nuncupatur, quatuor-

decirn libros complectens: et de consubstantiaiitate filii et spiritus saneti

cum deo patre, contraz hereticos luculenter disserens: Georgio Trapezontio
interprete, . . . ed. by J. Clichtoveus (Paris: W. Hopyl, 1514),

Eximii patris Cyrilli . . . commentarii in Leniticum: sexdecim libris
digesti, in quibus uwarios sacrificiorum antiquae legis ritus primum ad
allegoricumn sensum accommodai; ostendens omnes illos aiignid mysticum
degignasse, tuod in Christo completum est, deinde vero eosdem, ad
sensum moralem et instituendam homimum wvilam congruentissime applicat
(Paris: W, Hopyi, 1514),

Divi Cyrilll Archipiscopi Alexandrini opera, ed. by J. Oecolampadius
(Basei: Cratander, 1528),

Operum divi Cyriili. . . . tomi gquatuor, quorum postremus nunc recens
accedil, ex graecis mamuscriptis exempiaribus fideliter latinitate donmatus,
ed. by W, Muscuius (4 vols.; Basel: Herwagen, 1546).

The 1508 edition of Cyril’s commentary on the Gospel of John was carefuily
studied by Zwingil. Hls persomal copy has come down to us filled with marginai
notations in his own hancls. The Oecolampadius edition of 1528 added consider-
ably to the list of the works of Cyrii known to the sixteenth century. The
Oecolampadius edition included: Commeniary on John, Commentary on Leviticus,
Thesaurus, De sancta et consubstantiali Trinitate, De adora-
tione et cunitu in spiritu et veritate (Book I only), Contra

1 Bardenhewer, Altkirchiiche Literatur O, 455.
2 Kénler, Bibliothek Nr. 89.
8 Kohler, Bibliothek Nr. 82.
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luliapum, De recta fide ad Theodosium, De recia fide ad
reginas, The edition of Musculus added further works, The Reformers can
be credited with having presented a large poriion of the works of Cyril to the
Western Church for the firsi ilme.

CYRIL OF JERUSALEM

The firsi edliions of Cyril of Jerusalem were produced after 1560, although
it is quite possibie that some of the Reformers knew Cyril of Jerusalem from
a4 manuscript in Augsburgl. '

EPHRAEM OF SYRIA

Sermones Ingeniosissimi ac sanctissimi patris Ephrem Edissene ecclesie
dyaconi Per fratrem Ambrosium Camaldulensem de greco in latinum
Conuersi (Paris: Guy Marchand for Jean Petit, 1505).

We have never found any indication thai any of the Reformers had read the
works of Ephraem. A copy of this edition, however, was owned by Beates

Rhenanus2 .

EUCHERIUS OF LYON

D. Eucherii . . . formularum inotelligentiae spirituaifs liber. Ejusdem
de quaestionibus difficilloribug Veteris et Novi Testamentl. Nominum
Hebraicorum et aliorum sacris iiteris contentorum interpretatio . . .,
ed. by J. Sichardus (Basel, 1530).

D. Eucherii Lupdunensis episcopi. Lucubraiiones aliquot . . . In Genesim
Commentariorum Libri I, In Libros Regum Commentaricrum Libri IV,
Formuiarum Spiritaiium iiber I. Quesiiones in Vetus et Novum Testamentum.
NomInum Hebralcorum . . . (Basei: H. Froben and N, Episcopius, 1531).

1 Cyril of Jerusalem, Catécheéses mystagogiques, ed. by Auguste
Piédagnel (Paris: 1966), 18-19.

%2 Bibliothéque de Séiestat, Nr. 1141,
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EUSEBIUS OF CAESAREA!

de evangelica praeparatione a Georgio Trapezuniio e graeco in latimum
traductus, opus cuique fideli non solum utile verum etiam iocundum &
pernecessarium novissime impressum . . , . (Venice: Bernardinus
Vercellensis, 1501)2,

FULGENTIUS RUSPENSIS

QOpera B, Fulgeniii Aphri. Episcopi Ruspensis, Theologi antiqui. Nuper
in vetustissimo codice apud Germanos invenita, obsoleiis & Longobardicis
literis conscripta Antea numgquam impressa . . . . (Hagenau: Thomas
Anshelm, 1520).

GREGORY THE GREAT

Sancti Gregorii Magnl: ecclesie doctoris preciput Opera: olim diversis
tomis dispersa: nunc vero beneficio magistri Bertholdi Remboll in umum
sunt volumen redacta (Paris: Berth. Rembolt for Jean Petit, 1518).

Divi Gregorii papae huius nominis primi cognomento magni omnia quae
exstant, opere, munc recens ad fidem veterum exemplariorum, accuraiiore
diligentla a mendis repurgata , . . . (Paris: Claud Chevalion, 1533).

Opera Gregorii. Divi Gregorii Papae huiugs nomis primi, cognomento
magni, operum Tomus primus, Libri Job moralem contiens expositionem.
Subsequitur in librum Samuelis . . . exposito. Acceduni duo Repertoria

'.I‘o.mljxs secandus . . , Pastoralis Cura -
De vita et miraculis patrum italicorum, in Cantica Canticor. In Ezechie-
iem proph. In diversas Evangelii lectiones (Lyon, 1539-1540),

Although the Paris edition of 1518 appears to be the first edition of the complets
works of Gregory the Great, there was 2 surprising mumber of incunabular
editions of single works. The catalogue of the British Museum lists over seventy-
five editions of Gregory produced before 1518. it is obvious that to the genera-
tion just before the Reformation he was one of the best known Church Fathers,

O nof the best knowm of all.

1 For editions of the Ecclesiastical History see under Historians.

: A copy of this edition is found in the library of Beatus Rhenanus.
Bibliotheque de Sélestat, Nr. 1299.
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GREGORY NAZIANZUS

Carmina . . . e graeco in latimum ad verbum fere tralata (sic) . . .
(Venice: Aldus, 1504).

Ri sunt in hoc Codice libelli X. divi Gregorll Nazanzeni: Apologeticus

liv, i./De epiphaniis sive nataii domini / De luminibug, quod est de
secundis epiphaniis / De fide Liber i. / De Nicena fide: de penthecoste et
gpiritu sancto / De semetipso et agro reuerso / De diciis hieremie pre-
gente imperatare / De reconciliatione et vnitate monachorum / De grandinis
vastatione / De arrianis quod non liceai semper ei publice de deo com-
tendere. Explicit Liber B. Gregorii Nazanzeni episcopi translams a
quodam Rufino. (Strasbourg: Jo. Knobblauch, 1508).

D. Gregorii Nazanzeni Theoingi Oraiiones Sex in natalem saivaioris . . .
Biblibaldo Pirclkheymhero interprete (Nuremberg: Peypus, 1521).

Divi Gregorii Theologi Episcopi Nazanzeni. De Theologia Libri quindue
nuper e graeca in Latioum a Petro Mosellano Protegense traducti (Basel:
J. Froben, 1523).

D, Grégoril Nazianzemi, Cognomento Theologi, opera amnia quae extant,
. Cum doctissimis Graecorum, Nicetae Serronii, Pselli, Nonni, &
Eliae Croetensis Commentariis (Paria: Sebastian Nivellius, 1533).

Omnia opera, ed. by W, Musculus
(Basel: Herwagen, 1550).

The eloguent petiriarch of Constantinople was greaily loved by the Christian
Humanists because of his literary excelience. Such men as Qecolampadius and
Pirckhelmer iranstated his orations from Greek into Latin almost ag a gscholarly
entertainment. Consequently, we find numerous editions of single works of
Gregary of Nazianzus. According to Kohler, Pirckheimer himself sent Zwingii
his 1521 edition of the Orationes sex in natalem saivatoris.
Zwingli’'s copy of the Strasbourg edition of 1508 is filled with annotations in
his own handl.

GREGORY DF NYSSA

Divini Gregorii Nyssae Episcopi qui fuit frater Basilii Magni. Libri Octa:
De hamine, De anima, De Elementis, De virlbus animae, De valuntario
et involuntario, De Fato, De libero arbitrio, De Providentia (Strasbourg:
Mathias Schiirer, 1512),

! Kihler, Bibliothek, Nr. 141 and 142,
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Gregorii Nyseni vetustissirol Theologi, Mystica Mosaicae vitae ecarratio,
perfectam formulam viuvendi, cuilibet Christiano praescribens, Georgio
Teapezontio interprete {Basel: Andreas Cratander, i52I).

The first of these publications is in reality a work of Nemesius of Emeea, E.
Rice has pointed out the significance of the work to French Christian Humanisml.
It was edited by Beatus Rheoamus and dedicated by hirm to Jacaues LeFeévre.
Zwiogii's persocal copy with margioal notes is to be found in the Zwingtli-
museumz. In Bucer’s iibrary the book was to be foued uoder the category of
philosophical books rather than theclogical books, De vita Moysis, one of the
classical examples of “mystical’ exegesis, was published by Beatis Rheoanus
in 1521. It was ili-timed. It came al precisely the moment when the Reformers
were becoming disenchanted with the Alexandrian exegesis., While for the
humanists the excelience of the Greek was sufficient to recommend the wark,
for the Reformers the combication of a philosophical approach to theology and
allegorical exegesis was not very appealiog. It would seem that an unfortunate
selection of works as first editions gpoiled the Reformer's appetite for Gregory
of Nyssa before a larger selection of his works had appeared. Except for
occasiooal editiooa of single works sucb as a Latin tcacalation of De
virginitate published in Rome in 1526, the great majority of Gregory of
Nyssa's works were not known by the Wesatern Charch untii the Paris edition

of 1638,

HERMAS (Cf., APOSTOLIC FATHERS)

RESYCHIUS OF JERUSALEM

Isychii Presbyteri Hierosolymorym, in Leviticurn libri septem (Basel:
Amd. Cratander, 1527).

This edition may have been the project of Qecoiarnpadius who several monihs
before its publication wrote to Zwingli to tell him of its scheduled appearance
and that the work to be published tended to support Zwingli’s position on the

Lord’s Supper3.

1 E. Rice, "The Humanist Mea of Christian Antiquity," pp. 175-179.
% Kohler, Bibiiothek, Nr. 143,
S Kohler, Biblicthek, Nr. 372.
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HILARY OF POITIERS

Opera complura Sancii Hyiarii Episcopi hac serie coimpressa, De trinitate
contra Arrianos ifb. XI. -- Contra Consiantimum hereticam. -- Ad Con-

siantinum Imperatorem. -- Contra Auxentium Arrianum. -- Auxentii
Blasphemiae plena. -- De synodis conira Arrianos habilis. -- Ad Afram
filiam divi Hylarii. -- In psalmos David Commentarii. -- In Evangeiium

Matthine (Paris; Ascensgius, 1510).

Divi Hilarii Pictauorum epizcopi lucubrationes per Erasmum Roterodamum
non mediocribus sudoribus emendatas, [ormulis nostris, opera quam nostra,
quantum licuit, ormavimus. Priorem aeditionem non damnamus, sed quid
intersit, ipse cognosces ex collalione, lector optime, simulque valebis.
Catalogum reperies in proxima pagella (Basel: John Froben, 1528).

Either the Paris edition or the Bagel edition was owned by Zwingli according
to Kﬁhlerl. Beatus Rhenanuns owned the Paris editionz. The Erasmus edition
of 1523 is probably responsible for the fact that Hilary seéms to be particulariy
weill known by the Reformers at the time the first twrgical reforms were made.

RISTORIANS OF THE CHURCH

In hoc corpore continentur tripertite historie ex Socrate Sozomeno et
Theodorico in uwmun collecte et nuper de greco in iatinwm transiate libri
numerao duodecim, . . . (Augsburg: Johanne Schiisseler, 1472).

Eccleslastice ei Tripartite hystorie; Insignia primitive ecclasie virorum
gesta feliciter compiectentis: libri duodecim. Auctoribus grecis, Theo-
derico. Sozomend. Socrate. Traductore. Latino, Epiphanio. Auspicante.
Cassiodoro Senatore (Strasbourg: Johann Priiss, 1500).

Eusebii Caegariensis Episcopi Chronicon; quod Hieronymus presbyter
divino ejus ingenio Latinum facere curavit & usque in Valentem Caesarem
Romano adiecit eioquio. Ad quem et Prosper et Matthaeus Paimerius, et
Matthias Palmeriung demum et Joannes Multivallis complura quae ad haec
usque tempora subsecuta sunt adiecere {Paris: Henry Stephamis, 1512),

Autores historiae ecclestasticae, Eusebif Pamphili Caesariensis Libri
IX Rufiion¢ interprete. Ruffini Presbyteri Aquileiensis, Libri duo, ed.
by Beatus Rhenanus (Basei: John Froben, 1523).

Eusebii Pamphili Caesariensis Libr{ IX. Ruffino interprete. Ruffini
Presbyteri Adquiieiensis Libri duo. Recogniti ad antiqua exempiaria Latina
pet Beatum Rhenanum Item ex Theodorito Episcopo Cyrensi, Sozomeno,

! Kohier, Bibliothek, Mr. 151,
% Bibliothéque de Séiestat, Nr. 1514,
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& Socrate Conslantinopolitano libri XII versi ab Epiphanio Scholastico,
adbreviati per Cassiodorum Senatorem: unde iilis Tripartitas historiae
vocabulum. . . . ed. by Beatus Rhenams {Basel: Froben, 1528).

Chronica der Altem Christiichen Kirchen ausz Eusebio, Ruffino, Sozomeno,
Theodoreto, Tertuiliance, Justino, Cypriano und Piinio, durch Caspar Hedio
verteutscht. {Strasbourg: G. Ulricher von Andla, 1530),

The history of the text of thiz collection of works is extremely complicated.
The basis of the work was the Ecclesiastical History of Eusebius. In
succeading generations the Byzantine historians, Socrates, Sozomen, and Theo-
doret brought the work up to date. At various stages in its deveiopment it was
translated into Latin and brought up to date by a Latin supplement. Ruofinus
translated Eusebius, guite freely however, aad then added two books which
were for the most part simpiy translations and redactions of Gelasius of
Caesarea, Casgiodorus had the monk Epiphanius Scholasticus translate the
Byzantine historians and further edited the work, Finally Evagrius Scholasticus
brought the work up to the end of the sixth century. The work was very well
known and often quoted by the Reformers. As early as 1530, the Reformer
Kaspar Hedio gave this composite work its first German translation,

IGNATIUS OF ANTIOCH (Cf., APOSTOLIC FATHERS)

IRENAEUS OF LYON

Opus eruditissimum Divi Irenael episcopl Lugdunensis in guingue Libros
digeshim, in quibus . . . confutat veterum haereseon impias . . .
opiniones: ex vetustissimorum codicum coitatione . . . emendatum opera
Des Erasmi Roterodami ac munc primum in lucem edilum opera J. Fro-
benii. {Basel: Froben, 1526).

Divi Irenael , , . libri quinque adversus portentosas haereses Valentini
et aliorum, . . . mendati, additis Graecis quae reperire potuerunt:
opera et diligentla N. Gallasii . . . una cum ejusdem annotationibus.

(Geneva: Jean Le Preux and Jean Petit, 1570),

The mblication of Irenaeus was closely related to the theological disputes of
the sixteenth century. QOecolampadius argued both with Johannes Fabri at the
Dispute of Baden in 1526 as well as with his old frieed Willibald Pirckheimer
over Irenaeus' Eucharistic doctrinel. Fabri had a copy of the Codex Nico-

! cR, xcv, 620-630.
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lianus made for him at Rome aad Pirckheimer was at the time more than
likely the owner of Codex Arundelianus B87. Further iovestigation might
show that Oecolampadius knew a manuscript beionging to the Basel Dominicans
or to the Monastery of Hirsau. The argument was weii in progress when
Erasmus published his edition in 1528, The Erasmug edition was frequently
reprinted for the following fifty years. Unfortunately, the text of Irenaeus
I had not been weil preserved by the Western Church and large lacunae existed.
in 1570 the Reformed pastor Nicolas Gallars was able to restore 2 large frag-
ment of Book I and Frangois Feu-Ardent, a French Francigcan, was able to re-
store a good part of Book V in an edition of 1575. The recovering of the text
with the ajd of the Armenlan version remains today a most compiicated task
as the edition of Adelin Rousseau demonstra.tesl.

JEROME
Omnium operum Divi Ensebii Hieronymi Stridonensis . . . . Cum argu-
mentis et Scholils Des Erasmi Roterodami . . . . {9 voig.; Bagei:
Froben, 1516),

This edltiow which Erasmus, along with his Greek New Teslament, considered
to be his major contribution to the renewal of thealogy, was the Reformers'
edition of Jerome. Pellikan acd Oecolampadiua helped Erasmus produce it be~
fore the Reformation began, It was known and used by ail the Reformers.
There had, of course, been great numbers of editions of the singie warks be-
fore the Erasmus edition of 1516-1520, The first edition of his ietters wag
printed in Strashourg in 1467. This was followed by at ieast twenty other
editlons of the Vitae patrum. In 1497-1498, an edition of the eXegetiral
writings of Jerome appeared in Venice. As one would expect, the tradition of
Jerome, on¢ of the four doctars of the Western Church, had been comparatively
well guarded.

1 Iréneé de Lyon, Contre les hérésies, Livre IV, ed. by Adelin
Roussean (Parls, 1965), cf,, especlally the chapter "La tradition latine" by
B. Hemmerdinger,
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JOHN CHRYSOSTOM

1.

Accipe candidissime iector opera Dini Joannis Chrisostom! archiepiscopi
constantinopoiitani, ed. by Bernard Brixiensis (Venice: Gregorius, 1503).
According to C. Baur the contents are as foliows:

Vol. 1 45 homiites

Vol. 2: The Opuscules and 36 sermons

Vol. 3; 80 homilies

Vol. 4: Sermons 1-26 on Matthew and then 55 sermons of the

Opus Imperfectum

Vol. 5: 87 homilies on the Gospel of John

Vol. 6: De laudibus Pauli, and sermons on Tits, Philemon,
_ Hebrews, [ and I Timothy

Accipe Candidisaime iector opera diuni Joannls Chrysostomi archiepiscopi
Constantinopolitani. (4 vols,; Basel; Jakob of Pforzheim, 1504},

Omnia opera, (5 vols.; Basel: Froben, 1517),
This work contains the following:

Tome 1: 89 sermons on Matthew

Tome II: 87 sermons on John

Tome II: 6 sermons on Titus, 3 sermons on Philemon, 34 sermons
on Hebrews, 18 sermong on [ Timothy, 10 sermons on
II Timothy.

Tome IV: 80 sermons for different occasions.

Omnia opera. (7 vols,; Basei: Cratander, 1522-1525)1

Divi Ioannis Chrysostomi, Archiepiscopi Constantinopolitani, in totum
Geneseos librum Homiliae sexaginta sex, a Ioanne Oecolampadio hoc anno
uersae. . . . (Basgel: Cratander, 1523),

. Joannis Chrysostomi archiep. Const. opera ed. by Erasmus Rot. (2
vols.; Basel: Hieron, Froben, Joh. Herwagen, Nicol. Episcopius, 1530-
1531),

Chrysestomi D. Joh,, Archiepiscopi Constantinopolitani in Omnes Il. Pauli
epistolas commentarii, quotquot apud Graecos extant latinitate donmati
¢uorum bona pars quae hacienus desiderabatur recens a D. Wolfgange
Muscuio traducta est. (Basei; J. Herwagen, 1538),

Johamnis Chrysosiom] des heiiigen Ertzbischoffs zu Constantinopel Auss-
legung iiber die Euangella Sancti Matthei vond Sancti Johaonis Zur auff-
bauwung der Kirchen Goties in Tefitschem landi Durch Doctor Caspar
Hodlo verteflitacht. (Sirasbourg: Balthassar Beck, 1540).

1 We have been unable to discover whether Cratander achieved the com-

pletlon of the projectrd seven volumes. Volumes IN-VII are to be found in
Bibliothéque de Bélestat, Nr. 835,
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According to Dom Baur the Western Church in the Middle Ages knew less than
a quarter of the genutne works of John Chrysostoml. In the fifteenth century,
Georges de Trebizonde made a translation of a selection of his works., With
the invention of the printing press these translations begin to appear, but rather
slowly. There was an edition of the sermons on Matthew in Strasbourg in 1466
and an edition of the sermons on Hebrews in 1485, A number of smaler works,
mostly sermons, were printed in the [ifteenth century; however, it was not
until the Venice edition of 1503 that the Trebizonde translattons were tully
published. The Relormers took a great interest in John Chrysostom. John
Oecolampadius added substantlally to the mumber of his works available, In
1523, he published a volume of Latin translations of shorter works, the Pseg-
mata, This was continued with his translations of the sermong on Genesis
which unfortunately rested on a rather poor text, and finally with his trans-
lattons of the sermons on The Acis of the Apostles and I Corinthlans. Wolf-
gang Musculus continued the work of Oecolampadius with his translations of

the sermons on the Pauline epistles. We have already memtioned the German
translations of the sermons on the Gospels of Matthew and John by Kaspar
Hedio. It would seem that, in fact, the Reformers had done an'important work
in making John Chrysostom better known in the West,

The Froben edition of 1517 was stedied by Zwingli probabiy before the
beginning of his mtnistry in Zurtch?'. Qlivelan's libcary contained an edition
of his workss. According to Ganoczy, Calvin's copy of the Erasmus edition
18 still preserved in Gene\ra.4. Its margins are filled with notes indicating a
careful and contimed study.

1 Although the Western Church from the fifth to the ninth centuries had

given great attention to Chrysostom and had already translated many of his
works, Dom Baur's study of medleval libraries shows that most of these
translations were lost, Chrysostom 18 not frequently found in the Mbraries of
the Middle Ages. Cf., Chrysostom Baur, Q. 8. B,, 8. Jean Chrysostome
et ses oeuvres dans lthistoire i{ittéraire (Louvain and Paris,
1807), 60-66.

% gohler, Bibliothek, Nr, 83.
3 R, xxxvm, 386-37s.
4 Ganoczy, bibliothéque, Nr. T0.
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JOHN OF DAMASCUS

De {ide orthodoxa. Contenta, Theologta Damasceni.

i De ineffabili divinitate.

II. De createrarum genesi ordine Moseos.

ol. de {is que ab incarnatione usque ad resurrectionem,

Iv. de ils que post resurrectionem usgue ad universaiem resur-
rectionem.

trans. by J. LeFevre (Paris: Henry Stephanus, 1507).

Beatus Rhenanus owned an edition printed by Henry Stephanous in 1512, which is
evidentiy a reprtnt of the Parig edition of 1507. Zwingii 15 familiar with his
works before 1525.

LACTANTIUS

De Divinis Institutionibus Adversus Gentes.
{Venice: Simon Bevilaqua, 1497).

Coeiii Lactantii Firmiani Divicarum ipstitutionum libri VII. -~ De via Dei
liber i. -- De opificio Dei Liber I. Epitome in iibros suos iiber acephalos.
~- Phoenix. Carmen de dominica resurrectione. -- Carmen de Passione
Domini. (Basel: Andreas Cratander, 1521).

The enormous popuiarity of this work in the time of the Remissance is witnes-
sed by the fact that it was the first boank to be printed in ialy at the Monastery
of Subjaco in 1465. By the end of the [ifteenth century, there were aiready
fourteen editions. Zwingli is known t0 have owned a copy as early as 15161.

It can be assumad that any Reformer with a taste for Ciceronian Latin knew
Lactantius weii.

LEO THE GREAT

Leonis magni, papae, Sermones et eplsiolde curante G. Andrea, (Rome:
J.P. de Ligoanime, c¢. 1470).

Epistoiae cetholicae et sancide eruditionis plenissimae, ed. by J. LeFévre
d'Etaples (Paris: J. Petit and J. Badius, 1511).

! Konter, Blbilothek, Nr. 179,
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'

The edition of the sermons and ietters printed in Rome in 1470 was frequently
reprinted: Basel, 1475; Cologne, 1475; Venice, 1482; Venice 1485, The lietters
of Leo the Great are also to be found in coliections of the aources of canon
isw such as those of Meritn and Crabbe.

LITURGICAL TEXTS

Byzantine liturgies.

Al setau AeuvoupyeTar to¥ &ylov 'Iwfvwvou to¥ Xpuoostbpou,

Basihefov tol Meydhov xal # tfiv mponyiacpévuv,

ed. by D. Ducas (Rome, 1526),

Liturgy of St. John Chrysostom.

“H $ela heetovpyla 1o¥ dylou 'Iwhvvov toU Xpuvoastbuou.

Divina missa Sancti Icannis Chrysostomi
(Venics, 1528),

D. Joamnis Chrisostomi Missa graeco-latina,
D. Erasmo, Roterdamo, interprete. (Paris:
C. Wscheli, 1537),

Missa D. Joamnis Chrysostomi secundum veterem usum ecclesise Constan-
tinopofitanae . . . (Colmar: Gryeninger, 1540). (Preface from Beatus
Rheganus).

Der heifigen Messen braunch wie er in der alten Kyrchen vor tausent
jaren gewegen. Aus 8, Joan Chrysostomo verdeuischt, ed. by Georg
Witzel (n.p., n.n., 1540), ,

Ethiopic liturgy.

Modus baptizandi, preces et benedictiones quibus Ecclesia Ethjopum utitur,
.+ . . Item Missa qua communiter wtuntur, guae etiam Canon universalis
appellatur; munc¢ primum ex lingua Chaldea sive Aethiopira tn Latinam
izsog;ersae, ed. by Petrus, Abbas Athiops (Rome: Apud Antontum Bladum,

Eastern Liturgiss.

Liturgae sive migsae sanctorum patrum: Iacobi apostoli & fratris Domini.
Basilii magni, e vetusto codice Latinae translationis. Ioannis Chrysostomi,
interprete Leone Thmaco. De ritu missae et encharistise: Ex ifbris B.
Dionysii Areopagitae. Rustini martyris, Gregorii Nysseni. JIoannis Dama-
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scen!, Nicolai Methonensis. Samonae Gazae archiepiscopi. Germani
archiepiscopi Constantinopolitani. Nicolal Cabasiiae, Gentiano Herneto
interprete. . . . ed. by Joannes a Sancto Andrea {Paris; Morel, 1560).

There 1a no need to enumerate the editions of the Roman Mass which the Re-
formers could have used. The Eastern liturgies one would expect to be less
well known, but to suggest that they were unknown would be mislakenl. What
is particularly interesting is that none of the earlier editions of the works of
Basil the Great and John Chrysostom contain the litargies which bear their
names. There were, of course, numerous litargical mamscripts of the Eastern
Church available throughout Europe. &I would seem that ai the beginning of the
Eeformation, neither the humanists nor the Reformers considered the Eastern
liturgies to have the antiquity ciaimed for them. It seems to be iargely for
polemical reasons that most of the Eastern liturgies were finally publishedz.

NEMESIUS OF EMESA (Cf., GREGORY OF NYSSA)

NILUS

Beatissi. Patris Nili. Episcopi et martyris Theologi antiquiss. Sententlae
morales e graeco in latinum versae. (Strasbourg: Mathias Chiirer, 1516).

We have not been able persomlly fo investigate this books. Whether the book

does indeed contain the works of Nilus of Anryra, sometimes called Nilus
Sinaita, the well-educated superior of a monastery in Asia Minor whose moral
amd ascetical treatises have been especially valued by the monks of the Eastern
Church, we hesitate to say.

1 Ganoczy, bibliotheque, Nr. 33.

Ci., P. Polman‘t3 L’Elément historique dans la controverse
religiense du XVI® siecle, pp. 431433,

% Bibltotnéque de selestat, Nr. 1630
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ORIGENI

Operum Origenis Adamantii . . . . ed.by J. Merlin
(Paris: Jean Petit, 1512),

Origeuils Adamantii eXimii scripturarum interpretis opera quae quidem

extant omnia per Des, Erasmum Roterodamum. . . . Epistola Beati

Rhenawl nuncupatoria. (Basel: Froben, 15386),
The edition of Merlin, Paris, 1512, was well known by the Reformers. The
four volumes of Zwingl's personal copy have come down to us with extensive
marginal notes tn Zwinglt's own handz. An rdition of the works of Origen
appears in the catalogue of the library of Ollvetana. The Merlin edition was
reprinted in 1519 and agatn tn 1522, Essentially this edition is made up of the
Latin translations of Rufinus and Jerome, which had been well known in the
West for some tlme4. The firgt volume contains homilies en the Pentatuch,
Joshua and Judges. The second volume has a portion of a commentary on Job,
homilies on Psalms 36-38, on the Song of Solomon, on Isaiah, Jeremiah, and
Ezekiel. Volume three has thirty-six homilies on Matthew, the homilies on
Luke and the commentary oh Romans. The fourth volume has the Contra
Celsum , and the De principiis. It is interesting to note that it was
Origen who was the favarite Church Father of Era.smuss.

POLYCARP ({(Cf., APOSTOLIC FATHERS)
PRUDENTIUS

In Aurelil Prudentil Clementis Caesaraugustani V.C. De miraculis Christl
Hymmum ed amnes horas, Jacobi Splegel Selestatiensis interpretatio,
Cum gratia et privilegio.

1 CL., D.P. Walker, "Origeéne en France au début du XVI® gidcle,"
Caura.nts religieux et humanisme a la fin du XVv® et au dé-
but du XVIe siécle, Paris, 1959,

2 Kthler, Bibliothek, Nr. 250.
3 CR, XXXV, 366-368.

4 According to Dom Leclercq, Origen was particularly beloved by medieval
monasticism because he offered an interpretation of the Seriptures particularly
directed toward the monastic way of life. Origen was the first monastic Biblleal
gcholar and in the West monastic reform was often connected with a renewed
tnterest in his works. This was true in spite of the [act that his orthodoxy was
under question, J. Leclercq, 0.8.B., Wigsenschaft und Gottverlan-
gen gDusse]dart 1963), 110-113.

Spitz, The Religlous Renaissance, 214 and 218.
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Magnifico clarisstmoque vire D, Jacobo Villinger Caesarec Quaestori ac
Congiliario, dno in Schonberg insigni bonmarum literarum patronc, Paulus
Volzius Abbas Hugonicae ruriae, Jacobus Wimpfelingius, Paulus Phrygio
doctor Theclogus, Jacobus Wolphtus segretarius reipu. Selestadien. Beatus
Rhenanus, Martinus Bucerus, Jo. Sapidus, Beatus Arncaldus, Jo. Glintherus,
Lazarus Schurerius, Jo. Restatius, Martinus Egerinus, Joi. Maius, La
Lazarus Jgerinus & Jo. Priscus. 5. dicunt ., Selestadii Col Maiis, M. D.
XX. (Schlettstadt: Lazarus Schurer, 1520).

This edition was produced jointly by the Christlan Humanists of Sélestat, Wimpfe-
ling, Phrygio, Rhenanus, Bucer, Sapidus and others whose pames all

appear (n the dedication l. It 18 clear evidence that Bucer belonged to

the circie of Christian Humanists of his native city well before leaving

for Heidelberg, There were numercus editions of Prudentins. The

Brethren of the Common Life produced an edition at Deventer in 1497 and Sicar-
dus produced another edition in Basel in 1527,

TERTULLIAN

Cpera Q. Septimit Florentts Tertuiliant inter latinos ecclesiae scriptores
primi, stue guorum lectione muilum diem intermittebat olim divus
Cyprlanus per Beatum FRhensanum Selestadiensem e tenebris eruta atque

4 situ pro virili vindicata, adiectis singulorum librorum argumentis . . .
{Basel: John Froben, 1521),

Opera @. Septimii Florentis Tertulllani Carthaginensts, inter Latinos
ecclesiae scriptores primi, siue quorum lecticne nullum diem intermit-
tebat olim divas Cyprianus per Beatum Rhenznum Selestadiensem e
tenebris eruta atque a situ pro virill vindicala. Adiectis singulerum
librorum argumentis et nullibt nen conlecturis, ac nuper collaticne
Gorziensts exemplaris ex Mediomatricitms cblata, non sclum longe emenda-
tiora facta. verum etiam pro re nata novis ac retextts annotaticnibus ex-
posita illustrataque. (Basel: Hieronymus Froben, Nicolas Eplscopius, 1538).

The Beatus Rhenanus edition of Tertulllan was a very popular book with the
first generation of Reformers. Zwingll is known to have had a copy of a Venice
edition of 15152. The Beatus Rhenamus editlon unfortunstely did not have several
of the works such as the De baptismo, De idololatria and De ora-
ticne dominis, which for liturgical studies have spectal interest.

; Bibliothéque de S&lestat, Nr. 2006.

Kohler, Bibliothek, Nr. 309,

This is due to the fact that In the Middle Ages six different selections of his
works were in clrrulation. These different seleciions were the result of various
attempts to make an " orthodox" selection of Tertullian's works. The three manu-
scripts on which Rhenanus based his edition all belonged to the selection called
‘Corpus Cluntacense, Cf., Quasten, Patrology, I, 251-254,
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CONCLUSION

At the end of the fifteenth century and the beginning of the sixteenth century,
Northern Europe experienced a greai renewal in pairistic studies. The Refor-
mers of Switzerland, South Germany aed Aisace had been the students of thai
group of Christlan Humanist scholars who had ied this redigscovery of the Church
Fathers. Hedio, Capito and Zell had succeeded to ihe pulpiis of Surgant, Geiler
and Reynltn. Bucer, Musculus and Phrygio had studied in Wimpleling’s Laiin
School. Farel had been with Jacques LeFevre at Meaux, Pellikan and Oecolam-
padius had coilaborated in the famous Erasmuns editions of the Church Fa.thers;
even hefore the Reformation. After the Reformation, Cecolampadins, Musculus,
and Hedio continued to publish editions of the Fathers. I was in the ciiies of
Strasbourg and Bassl where so many of the first editions of the Church Fathers
were printed, that much of the leadership for liturgical reform was to come.
Both Zwingli and Calvin had studied and worked in Basel. Zwingli had hbeen
in Surgani’s parish school aed Calvin had been strongly influenced by both
LeFévre and Erasmus.

When we consider all this, it is hard io imagine how the accusation could
ever have been made thai the Reformation neither knew nor cared about the
Church Fathers. We have seen how Calvin on more than one occasion con-
vincingly defended ihe Reformed Church's knowledge of the Faihers. In the
seventeenth century, David Blondei, Remi Oudin and Archbishop James Ussher
continued to uphold the reputaiion of Reformed pairistic scholarship, Whai
happened after that time is another matter. For our purposes, however, it is
evident that those who were responsible for the iiturgical reforms which we
intend io study were men well grounded in their knowledge of the literature of
the ancient Church.
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Chapter IIl1

THE PROCLAMATION OF THE WORO

Having devoted two chapters to introductory questions, we now turn to the
proper subject of our investigation. One after another we will take the various
elements of the Genevan Psalter of 1542 and show what patristic roots
we have been able to find for each. Nevertheless, to see the patristic roots in
thelr proper perspective, it will be necesseary from time to time to discuss
exegetical, historical, or theological roots. We will begin with several litur-
gical questlons regarding the reading and preaching of the Holy Scriptures. In
thts chapter we are not golng to try to present a work on the homiletics of the
early Reformed Church, That i3, we are not going to be concerned with the
questions of what a sermon is, how a sermon is made, the goal of the sermon
or the appropriate use of rhetoric, We are concerned rather with certain Ditur-
gical questions. First, we want to speak about the convictlon of the Reformers
that the reading and preaching of the Scriptures was essential to the service of
the Lord's Day. Secondly, we will be concerned about the liturgical orderlag of
this service, that is the lectionary, Thirdly, we will take up a particular pro-
blem of the lectionary: the place of the reading and preaching ¢of the Old Testa-
ment in the worship of the Christian Church. Finally, we will treat the Prayer
for Dumination which in the Reformed liturgy is the lturgical introduction to
the reading and preaching of the Scriptures.
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A. THE PROCLAIMING OF THE WOHD AS ESSENTIAL TO THE
SERVICE OF THE LORD’S DAY!

1. The Posttion of ihe Reformers

We have already mentioned how the Grund und Ursach tried tofind
an answer io the question of what is the "reasonabie" and "well pieasing" ser~
vice which God demands of his Church. How does God wani his Church to serve

L (a} For works on the preaching of the Reformers we have found the fol-
lowing most helplui;

H. Cruel, Geschichie der dewischen Predigt im Miitelaiter
{Detmoid, 1879).

Oskar Farner, Huldryech Zwlngii, voi. III: Seine Verkiindigung
und ihre ersten Friichte, 1520-1525 (Zurich, 1954}, 29-187,

Erwin Mllhaupt, Die Predigt Calvins, ibhre Geschichte, ihre
Form und ihre reiigitosen Grundgedanken (Berlin, 1931),
(Hereinafter referred io as Die Predigit Calvins).

Johannes Miiller, Mariin Bucers Hermeneuiik.

Alfred Niebergall, "Die Geschichie der christlichen Predigt,"” Leiturgia,
Handbuch des evangelischen Goitesdienstes, ed. by Kari Ferdi-
nand Miiller and Waiter Blankenburg (5 vois.; Kassei, 1954), I, 182-352.
(Hereinafier referred io as "Die Geschichie."} (Leiturgia, Handbuch
des evangeliachen Goitesdiensies hereinafter referred io as Lei-
turgia}.

T.H.L. Parker, The QOracies of God, an iniroduction io ithe
Preaching of John Caivin (London and Redhiii, 1947).

Ernst Staechelin, Lebenswerk Qekolampads, 97-104, 220.241, 4il-
428, 488-496.

Eberhard Weismann, "Der Predigtgoiiesdienst und die verwaodten Formen,”
Leiturgia, I, L-67.

{b) For the preaching of the primitive Chureh:

Oscar Cullmann, Eariy Christian Worship, irans, by A, Stewart
Todd and James B. Torrance (Loedon, 1953).

Gerhard Deliing, Worship in the New Testament, irans, by
Percy Scott (Philadeiphia, 1962), 92-103,

C.H. Oodd, The Apostoiic Preaching and its Developments
{(London, 1936).

Ismar Elbogen, Der jidische Goiiesdienst in seiner ge-
schichtli¢chen Eniwickiung (3rd ed.; Frankfurt am Matn, 1931), 194-
198. (Hereinafter referred to as Der jilidische Gottesdienst),

Jungmann, MS, I, 593-590,

A.G. Martimort, ed., L’Egiise en Priére, Introduction 3z la
liturgie (Paris, 196l), 112-119,

Niebergail, Leifurgia, II, 210-235.

Hans Lieizmann, A History of the Early Church, trans. by
2Be:rt:rau'n Lee Woolf (4 vols.; Cieveland and New York, 1964-1967), III, 289,
80,
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or worship him? The answer was that the service which is well pleasing to
God is "lngical," that is, it is a service in accordance with the Logos, In
accordance with God's Wordl. Zwingli often emphasizes that Christ sent the
Aposiles out tor preach and this is an essential if not the essentiai "service"

of the ministry. In fact, the minister whe does not serve the people of God
with the Bread of Life is an untrue servant and the shepherd who does not
pasture the flock with the Word ts a wicked shepherdz. Just as it is the ser-
vice of the minisiry to preach the Word of God, it is the service of the faithfui
ta hear the Ward of Gods. For Zwingli the text "This is my beloved Son, with
whom 1 am well pleased; listen to him," (Matt. 17:5) is a text that applies to

the preaching of the Church.

In the Evangeiical worship of Strasbourg as early as 1524, the reading
and the preaching of the Scriptures in German had become an essentiai part of
the liturgy. Bucer quates the text of 1 Corinthians 14:26, "When you come
together each one has a hymn, a lesson, a revelation, a tongue, or an inter-
pretation." Therefore, when the Church comes together there should be feach-
ing, hymns of praise, and prayer. That was the way the Church of the New
Testament had come together and that was the way the Church of Strasbourg

Hermann L, Strack and Paul Biilerbeck, eds., Kommentiar zum
Neuwen Testament aus Taimud und Midrasch, {4h ed.; n.p.,
1965), IV, 171-188. (Hereinafter referred to as Kommentar).

{¢) Particularly instructive in regard to patristic preaching are several
volumes of the Sources chrétiennes. Among a number that could be
menttoned we itst the foliowing:

Augustine of Bippo, Sermans pour la Pique, ed. by Suzanne
Pogue (Paris, 1966). 3ee especiaiiy chapter I of the Introduction, "La pré-
dication pascaie," 55-115. .

Cyril of Jerusalem, Catécheses mystagogiques, ed. by Augusie
Piédangei (Paris, 1966).

Leo the Great, Sermaonsg, ed. by J, Lecierque (Q.S.B.) and R. Dolle,
(D.S.B.) (3 vols.; Paria, 1957-1964).

Melito of Sardis, Sur ia Pique (et fragments), ed. by O.
Perler {Paris, 1966).

Crigen, Homéliles sur te Cantique, ed. by O, Rougseau, (0.8.B.)
(Paris, 1966).

Teo this might be added:

Gregory of Nazianzus, Macht des Mysieriums, sechs geist-
iiche Reden an den Hochiagender Kirche, ed. by Thomas Micheis
(0.8.B.) (Diisseldorf, 1956).

1 See Otto Michei, Der Brief an die Rémer, kritisch-exege-
tischer Kommentar liber das Neue Testament (12th ed.; Gbttin-
gen, 1863), 202 on the fext of Rom. 12:1-2,

2 CR, LXXXIX, 73-75 and 440-441; CR, XC, 59; CR, XCi, 392.
3 ¢r, LxOCXIX, 78-75.
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was to come together. The Scriptures should not only be taught but also pro-
claimed and the people admonished to follow theml. Already we find Bucer
quoting Acts 2:42 as the norm for the worship iife of the Church: "And they
devoted themselves to the Aposties’ teaching and fellowship, to the breaking of
bread and to the prayers." The Christlan titurgy had four essential parts,
preaching, the giving of aims, the Lord's Supper and prayerz.

Calvin also emphastees that preaching is essentlat to the titurgy or "ser-
vice" of the Church. Calvin says in the preface to his Genevan Psalter
of 1542; "There are three things that our Lord has commanded us to observe
in our assemblies of worship: the preaching of his Word, public prayers and
the administration of the sacraments."” The Genevan Catechism of 1542
taught that it was for the regular preaching of the Gospel in the Christian
assembly that Jesus Christ established the ministry of the Word and it was
therefore the responsibility of all Christians to-diligently and humbly receive
thts ministry. It ig In the proclaiming and hearing of the Gospel that the Church
ts built upa. In commenting on the Gospel of Luke’s account of Jesus' sermon
in the symagogue of Nazareth, Calvin quates the passage, "and he went to the
aynagogue, as his custom was, on the Sabbath Day," and remarks that however
far from the truth the Jewish synagogue may have been in the days of Jesus,
nevertheless the service of worship did preserve the public reading of the
Scriptures followed by teaching and exhortations based on the passage read®.
Calvin goes on to say thaf the purpose of the Sabbath was not simply rest hut
the gathering together of the people for the hearing of the Word, for public
prayers, and the sacraments. This practice, says Caivin, should be continued
in the Church on the Lord's Day®. That the liturgy should be celebrated
without the preaching and hearing of the Word of God was to the Reformers an
unthinkabte disabedience to the clear commandment of Scripture.

1
2

BDS, I, 246-247.
BDS, 1, 247-248.

3 Questtons 304-307, Bekenntnisschriften und Kircheanordnun-
gen der nach Gottes Wort reformterten Kirche, ed. by Wilhelm
Niesel (3rd ed.; Zollikon-Zurich, 1938), 34.

4 cgr, XLV, 140.

5 nQupd scripturam legebant coram populo, ut fnde sumerent docendi et
exhortandi materiam . . . ut populus ad audiendum verbum, ad publicas preces
et reliqua pietatis exercitia convenlat. . . . In quem usum judaico sabbato suc-
cessit dies dominicus." CR, X'V, 140,



- 185 -

2. Influence of the Cathoiic Reformers

If the Reformers were determined to restore preaching to the reguiar wor-
ship of the Church, it was in no smali way because of the great attention the
Cathoiic reiormers gave to the ciassicai preachers of Christian antiquity. Firsi
of ali, the reading of the sermons oi the Fathers had a place in the daily office
of the monasteries. Here the Reformers had become acguainted with the rich
treasures of homiletical literature such as the sermons of Leo the Great,
Ambrase of Milan, and Jerome, As the culture of classical antiquity was be-
ginning to give way to the Dark Ages, the monks began to make coliections of
the sermons of the Fathers for iiturgicai use. Cassidorus, for instance, made
a homiliarium with sermons of Augustine, Ambrose, Jerome, Gregory, and
Lo the Great. Caesar of Aries prepared a coilection of sermans of the Fathers
to be used at regular worship services. In Merovingian times it seems to have
been the practice for the ceiebrant simply to read one of these sermons rather
than to deliver a sermon of his own. In Carociingian times a number of such
coilections were produced. Those of the Venerable Bede, Alcuin, and Pauius
Diacomms were particularly well lmownl. One homiiiarium which particularly
draws our :interest i thai edited by Johann Ulrich Surgant. K is one of the
most beautiful examples of incunsbuiar printing we have had the pleasure of
examining. On every page are t¢ be fouad beautifully hand-painted initial letters
in red and blue ink. We find many of the traditional sermons of the four doc-
tors of the Western Church, but in addition there are sermons of John Chrysos-
tom, Origen, and Maximus az weli as several later authorsz.

Secondly, the generation immediateiy before the Reformation had come
to a much better kmowledge of the preaching of the Church Fathers through the
new editions of their caliecied works which were beginning to be produced by
the presses of Venice, Paris, Basel and Sirasbourg. We have aiready spoken
about this subject at length, mentioning how the Reformers paid speciai atten-
tlon to the exegetical literature of the ancient Church and how so much of this

1 LTk, v, 465-466.

z}lomenarlum doctorum: Hieronimus, Orlgenes, Chri-
sosto, MaXimus, Leo, Augustinus, Ambrosius, Alcuinus,
Beda, Haymo, Hericus, Gregorius (Basel: Nicolas Kessler, 1493},
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was simply the recorded sermons of the Fathers. Through editions of the col-
lected writings of Augustine, Jerome, Ambrose, Origen and John Chrysosiom,
ihe Reformers had come {0 havé a broad knowledge of the homiletical works

of the pairistic age.

Thirdly, we want {o siress that the Reformers were undoubtedly influenced
by the high preaching culture of the South German cities. Consiance, Augsburg,
Basel, Memmingen, and Strasbourg already had greai pulpit iraditions, even
before the Reformaiion. Rudolf Slaehelin has pointed out the importance of the
well culiivated preaching tradition of the city of Basel for the development of
Zwlnglil. Johannes Heynlin of Stein, a pairistic scholar of note who had been
rector of both the Universities of Paris and Tibingen, had been preacher ai
St, Leonard's Church. His preaching reputation was of considerablé brilliance.
Unfortuaately, ihe large colleciion of his sermons {0 be found in the Basel
University Library has never been publishedz. For almaosi thirty years Johann
Ulrich Surgant had laboured {o revive Christian preaching in the city of Basel.
However, the greatesi preacher of the age before the Reformation was Johannes
Geiler of Kaysersberg, His pupils such as Matthew Zell, Jakob Sturm, and
Jakob Otther named Geiler as a strong influence on their decision to support
the Reformation, Geiler was particuiarly concerned with the importance of
preaching as & means of teachlng and therefore we find him often preaching
series of sermons on the Ten Commandments, the Lord's Prayer and the Creed.
Geller was a capable theologian and knew the sermons of Avgusiine, Pope Leo
the Great, Pope Gregory ihe Greai and especially those of John Chrysostoms.
It would be a mistake to overlogk the faet that much of the influence of the
Fathers on the preaching of the Protestant Reformers was mediaied by the
Catholic humanisi reformers. Let us now furn 0 a considerafion of mare
immediate patristic influences.

1
Rudoli Siaehelin, Zwingli als Prediger {Basel, 1887), 7.
2 RE, VIO, 38-38.

3 E. Jane Dempsey Douglass, Justification in Late Medieval
Preaching, a Study of John Geiler of Keisersberg (Leiden,
1968), 38-37.
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3. Patristic Works Influential on the Reformers?

Practice of Preaching

First we would mention the De doctrina christiana of Augustine,
All the way through the Middle Ages this had been the classical text for
homiletics. It continued to be a favorite of Renaissance preachers and so we
find it not the least bit surprising that the Reformation adapted 4t with edqual
fjavor. As we have mentionad in the last chapter, it was Kaspar Hedio who
gave it a German translation in 1530, which is an indication of its ugefulness
to the Protestants of Strashbourg. The Basel Reformatiens Ordnung of
1529 shows many ol ¢the concerns of the De doctrina chrisgtiana.
Whether this influence is direct or whether it is mediated through the influence
of Beynlin and Surgant we hesifate to say. It is in an early work of Ulrich
Zwingli's, Der Hirt, that we find a particularly strong influence of Augustine’s
classical treatise on homiletics.

We note the following themes of the De doctrina christiana which
appear in the Der Hirt of Zwingll. First great importance is given to the
gifts of the Spirit, faith, hope, and love, with which one must enter into any
exegetical endeavor, We find in both works that a knowledge of the original
languages is stressed. In both works we find a rather free approach to the
art of rhetortic. In spite of the fact that Augustine had been an imperlal pro-
fessor of rhetoric in Milan and Zwingli a2 capable humanist, both men as preachers
wera quite pragmatic abont the literary value of their preaching, To them the
important thing was not the production of great literature but getting the message
across to the people in a language they could undersfand. What is particularly
striking is that both works tacitly assume that the first and greatest task of
the ministry is preaching and teaching ,

1 Another equally patristic theme which Zwinglt unhesitatingly adopts is
the importance that a preacher be legitimately sent and legitimately called,
{(We find this theme especially in the Manuale curatorum. Cf., R. Stache-
lin, Zwingli als Prediger, 7{fl.) We should mention two other themes of
Augustine’s De doctrina christiana which while less explicit in Der
Hirt are important in early Reformed theclogy. Augustine tells us that the
most important gigns are words and that the sacraments are to be understood
as vistble words. {De doctrina, I, 4). Twice Augustine atfacks "idolatry
and superstition.” We can zasily see how the Reformers might have applied
these passages to the use of slatues and pictures in ¢hurches of their day.
{(De Doctrina, I, 30-37, m, 11-i3).
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A second patristic work known to tha Reformers which emphasized the
importance of preaching in worship is John Chrysostom's On the Priesthood.
The primary concern of this work i the doctrine of the ministry but the iitur-
gical implications are evident. Chrysostom speaks of the qualities of piety nec-
eggary to fulfill this heavenly ministry which in reality was estabiished by the
Paraclete Himself. This minisiry is responsible for the celebratlon of the awe-
tnspiring mystery of the Holy Eucharlst, a service so transcendent as to make
us draw back in holy fearl. By the holy hands of Christian ministers we parti-
cipate in baptism, the mystery of new birth, and therefore these ministers are
our spiritual fathers. The priesthood of the 0ld Covenani had only the power
to cieanse leprosy which is merely a siclness of our naturat bodies, bui the
priesthood of the New Covenant is abie o take sin away from our soulsz.
Having in such exhalted rhetoric spoken of the sacramental responsibilities of
the ministry, the goiden-tongued patriarch goes on to speak of the minisiry of
the Word. His language is hardly less eloquent. First he compares the pastor
to the physician who is entrusted with the care of the Body of Christ. The
Body of Christ is so delicate and sensitive that the spiritual physician must
pay careful attention. When, however, disease sets tn the only medicine which
he has is the Word.

Nay, there is but one method and way of healing appointed, after we have
gone wrong, and that is, the powerfui application of the Word. This is
the one instrument, the only diet, the finest atmosphere, This takes the
place of physic, cautery and cutting, and if it be needful to sear and
ampuiate, this is the means which we must use, . . .3

He goes on to speak of the Apostle Paui as an exampie of how imporiant preach-
ing is to the apostclic office. One often claims that he was not a2 great oraier,
but that is not true, according to John Chrysostom. Perhaps he did not have

the rhetorical poiish of an isocrates, but was it not because of his ability as

an orator that he confounded the Jews of Damascus? H Paul had not been
mighty in the Word would he have won the Areopagite in Athens?

1 De sacerdote, IO, 4.
3 Ibid., 6. '

s Ibid., IV, 3. Translalion from A Select Library of the Nicene
and Post-Nicene Fathers of the Christitan Church, ed. by
Philip Schaif and Henry Wace (Buffaio and New York, 1886-1900). (Hereinafter
referred to as NPNF), IX, 64.
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Row do we find him in Thessalonica and Corinth, in Ephesus and in Rome
itself? Did he not spend whole nights and days in interpreting the
Scriptures in their order 71

Then he turns to speaking of the ministry of the Word in terms of its usefulness
to the Church as the Bride of Christ. He speaks of the preaching of the Epiatles
of Paul:

Far by the use of these, the bishops of the present day fit and fashion

the chaste virgin, which St. Paul himself espoused to Christ, and conduct
her to the state of spiritual beanty; . . .

Unlike many theologians of our day who never get around to studying rhetoric,
the Reformers had studied the art of which John Chrysostom was such a master.
The Reformers therefore understood far better than we the abiding relevance

of the great Syrian orator. Undoubtredly they did not miss the obvious fact

that for John Chrysostom the ministry was indeed the ministry of the Gospel.

A third Church Father who probably was icfluential on the preaching
practice of the Reformers was Origen3. Nof only did his sermons indicate that
preaching had been an important part of his life's work but the various bhio-
graphical reporta by Jerome, Gregory Thaumaturgos and others give the eame
impression. Especially well kmown to the Reformers was the report of Qrigen's
ministry of preaching and teaching found in the Ecclesiastical History
of Eusehtus4. From Eusebius we learn that Qrigen lectured on the Scriptures
daily, that his commentaries were Ior the most part the shorthand reports of
hig lectures, that he took special pains to study the Hebrew text of the OId
Testament and that even before his ordination he was invited by the bishop to
preach at the liturgys. Certainly the sort of daily preaching and teaching of

1
2

De sacerdote, IV, 7. (NPNF, IX, 6T).
1bid. (NPNF, IX, 88).

3 T.R. L. Parker credits Qrigen with having special influence on Pro-
testant preaching. The Dracles of God, pp. 14-15 apd 70.

4 We have clear quotations in later Reformed documents of Origen being
considered an example for the office of doctor; for example, in the Hun-
garian Confession of 1562. Karl Miilller, Bekenntnisschriften, 434.
We imagine, however, that the first generation of Reformers had found Euse-
bius' report of the preaching activities of Origen just as edifying as Thevdore
Beza had found it in 1562.

5 Eusebius, Ecclesiastical History, almost the whole of Book VI
concerns Origen, but we call attention especially to the following passages: VI,
vill, 6; VI, xiv, 10-xvi, 4; V1, xviii; VI, xix, 16; VI, xxtii-zvil; V1, xxzil.
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the Scriptures which was set up in the Churches of Zurtch, Strasbourg, and
Geneva has a marked resemblance to the sort of activities in which Origen was
engagedl. Whatever else might have been said about the exegetical method of
Origen, the Reformers could not have been other than inspired by Origen as
an example of the learned Bibliral scholarz.

A fourth patristic source which iafluenced the preachiog practice of the
Reformers was the sermons of Gregory of Nazianzus. This is above all true
for the preaching of John Oecoia.lhpadlusa. In the iast chapter we have mentioned
how at the time Oecolampadius began his preaching activities at the Cathedral
of Augsburg he translated from the Greek a series of the sermons of Gregory
of hlhzianzus4. We suggested at the time that Oecolampadius was In a very
intelligent way putting his lmanistic studies to good use in helping him learn
the art of preaching. Gregory of Nazianzus was one of the greatest orators of
the auncient Church. His technique as an orator and rhetorician was unmatched.
He used all the tools and devices of classic oratory with such mastery that his
germons are paradigms of the art of public speaking., The capital of the
Christian Empire which was accustomed to hearing great oratory from men
who had spent many years in the schools of rhetoric recognized in Gregory of
Nazianzus the Christlan Demosthenes5. We can well understand that Qecolam-

t One of the interesting parallels between Origen and Calvin is that some
of the Freuch refugees in Geneva made available the services of a stenographer,
Deniz Ragveneau, who during 1549-1580 recorded about 2,000 sermons. E.
Milbaupt, Die Predigt Calvins, 1-3; Cf., Euseblus, Etclestastical
Hlstory, V1, xxiit,

Origen s De prinicpiis is, of course, one of the earliest attempis
to write a treatise on hermaneutics. Cf., Fesenmayer, LThK, V, 459-465,

3 Ernst Siaehelin has given us a very clear picture of how Oecolampadiug
?zidlg;egory of Mazianzus as his example, Lebenswerk Oekolampads,

¢ These sermons appeared in two volumes: De amandis pauperibus
Gregorit Nazanzeni(!) episcopi et theologi sermo, einsdem
ad virginem admonitorius, eivsdem laudes Maccabaeorum,
interprete Joanne Qecolampadio, concionatore Augustenst
(Augsburg: Grimm and Wirsung, 1519); and a short time later: Divi Gre-
gorii Nazanzenl eruditi aliguot et mirae frugis sermones:
In Pascha; In dictum Matthaei . . . , Cap. X1X; Laudes
Cypriani martyris, Oecolampadio iunterprete . . . {Augsburg:
Grimm and Wirsung, 1519),

5 Quasten, Patrology, I, 240-244,
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padius found it profliabie to study the sermons of Gregory of Nazlanzus in order
to learn Irom him the art of preaching. Our more immediate concern, however,
is what Oecolampadius learned about the important role which public preaching
occupied In the life of the Church of Constantinople at the end of the fourth
century. 1t is ciear from the sermons of Gregory of Nazianzus, as well as irom
those of his great successor, John Chrysostom, that liturgicai preaching was

a regular responsibility of the patriarch of Constantinopie. In the collection of
Gregory's sermons known to Oecolampadius we find mumbers of liturgical ser-
mons, His sermeons for Christian holidays and his catechetical sermons are
perhapas the most memorablel.

Ag 1lith example we find Pope Gregory the Great. As is weii known, Cal-
vin had much respect for Gregory the Great, In the Institutes he quotes the
exampie of Gregory the Great to show us the importance of preaching in the
pastoral ministry.

i do not refer to the oustom of a singie age only. For even in Gregory’s
time, when the Church had weti-nigh ceoilapsed (surely it had deteriorated
much from its ancient purity), it was not toierabie for any bishop to
refratn irom preaching. "A bishop," he says somewhere, "dies, if no
sound is heard irom him; ior he calis upon himself the wrath of the
bidden Judge, U he goes about without the sound of preaching.” And in
another place: "When Paul testifies that he is clean of the blood of aii
(Acts 20:26), by this statement we are convicted, we are constrained,

we are shown guilty - we who are called bishops, we who (besides
possessing our own eviis) add also the deaths of others. For we kill as
many as we, iukewarm and siient, see going to their death each day."
He c2ilz himeself amd others "azlient" for they were Iezz constant in their
work than they should have been. Since he spares not even those who hali
fulfiited their office, what do you think he wouid have done if anyone had
ceased entirely? Therelore, it was a principle of long standing in the
church that the primary duties of the bishop were to feed his people with
the Word of G%d, or to build up the church publicty and privately with
sound doctrine“,

The text speaks for itseli. Calvin as the other Reformers weli knew that in
the ancient Church preaching had been a regular part of worship.

As sixth and undoubtedly the most imporfant patristic influence on the
preaching oi the Reformers we suggest the sermons of John Chrysestom. This

1 For a fuli account of the iiturgical sefting of the sermons of Gregory

of Nazianzus see Bardeahewer, Altkirchliche Literatur, @, 173-
174,

2 Registri epistolarum, I, xxv. (PL, LXXVI, 472-473) and Homiliarum
in Ezechielem, I, xi, 9-10 (PL, LXXVI, 209-910), (LCC XX, 1071).
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is particularly evident in regard to Zwingli. As is well known Zwingli began
his minisiry ai Zurich with a geries of sermons on the Gospel of Matthew
which lasted well over a year., The citizens of Zurich received this preaching
with unprecedenied enthusiagsm. A letter which Zwingil wrote {0 Myconins a
month before taking up his duties In the Great Minster of Znrich ammounces
his plan to preach ihe Gospel of Mafthew in iis entirety". On arriving in
Zurich, Zwingli presenied ihis pian to the minster chapter. When certain of
those present objected that this lectio c¢ontinua of Matthew wouid be an
innovation, Zwingli, according to ihe report of Bullinger, replied thai the
homilies of Chrysostom and the sermons of Augustine on the Gospel of John
represented ihe preaching of a leciio coniinua. We shall have occasion
to speak of the passage again, bui for the present, we shall be conient io draw
only one ioference from this passage: Zwingll has taken the sermons of John
Chrysosiom on the Gospel of Matthew as the pattern of his preaching in his
new post, jnst as Oecolampadiug had taken those of Gregory of Nazianzus.
This suggestion is supported by several facts, In the [irst place, we have a
letter from Konrad Brumner addressed io Zwingll a year before he began his
duties at ithe Greai Minster, in which he tella Zwingli of Froben’s recent
poblicaiion of the works of John Chrysostomz. Asg the editors of the Corpus
reformatorum ypoint out, a letter from Zwingli to Beatus Rhenanus shows
he had at least by February 22; 1519, received the five volumes of the works
of John Chrysostoms. The second piece of evidence is Zwingli's pergonal copy
still to be found in the Central Libeary ai Zurich. The rich marginal notes in
the Reformer's own hand show a ditigeni study of the work. Particular evidence
of this is given by ihe noles of textual criticism. This is especially the case
-for the firsti volume, which contains eighty-nine sermons on the Gospel of
Matthew. It would seem then, not unreasonable to suggest that in the year
preceding his preaching through the Gospel of Matthew he had carefuilly studied
Chrysostom’s sermons on Matthew and was sufficienily inspired by them io
use them as a pattern for his preaching ministry the following year iz Zurich.

Another interesting fact that suggesis the infinence of John Chrysostom
is that the selection of New Testameni books offered by Zwingli’s edition of the

1 "Convenerai apud me, quod praedicarem evangelistam Maittheum ex
integro, . . ." CR, XCIV, 196.

2 or, XCIV, 3.
% CR, XCIX, 160.



- 193 -

works of Chrysostom seems to have influenced the order in which he preached
on- the books of the New Testament. For more than a year Zwingli preached
through the Goapel of Matthew. Then he turned to the Book of Acts simply be-
cause it continues the story. After the Book of Acts, he preached a long series
of sermons on I Timothy, This rather surprising prominence given to I Timothy
might well be explained by the fact that cur preacher had found speclal inspira-
tion in the sermons of John Chrysosiom but unfortunately Froben’s edition of
1517 offered series of sermons only on the Gospel of Matthew, the Gospel of
John, the epistles of Titus, Philemon, Hebrews, 1 Timothy and II Timothy.
After finishing 1 Timothy, Zwingli turned to Galatlans, the two epistles of
Peter and then he finishes the year with O Timothy. The following year he
devoies to a fong series on Hebrews; again we suggest that his decision was
at least in part suggested by the availability of the sermons of Chrysostoml.
How else would one explain the fact that Zwingli preached a long series of
germons on both 1 and I Timothy and then preached an entire year on Hebrews
and then only after a period of two years returned to preach for a mere six
months on seven Pauline epistles: Romans, both the Corinthian letters, Philip-
pians, the letters to the Thessalonians and Ephesians ?2 We believe it is more
than coincidence that the bocks of Matthew, I and I Timothy and Hebrews
occupy such an overwhelming proportion of Zwingli's preaching time. it would
seem that Zwingli was using the available commentaries of John Chrysostom

as a major source of his sermons.

In making preaching a regular part of the litorgy, the Reformers believed
themselves not only to he obedient to Scripture, but also fo be following the
practice of the ancient Church, '

1 Any pastor who has preached a lectio continua will recngnize
the importance of this consideration,

2 For a reconstruction of the plan of Zwingli’s preaching see O. Farner,
Huldrych Zwingli, 0, 39-40.

Zwingli gave the reasons for hls selection of books in his Apolo-
geticus Archeteles of 1522 (CR, LXXXVII, 284-286). These reasons are
more theological than those we have suggested, but we feel that they In no way
coutradict the more practical reasons we have presented. One notices that R.
Staehelin gives the same explasation {Zwingli ais Prediger, 15) that we
have given for the selection of Acts, He suggests that First and Second Peter
were selected to show that Peter’s Gospel was the same as Paul's, but he
gives no explanztion for the selection of 1 Timothy.
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B. THE LECTIO CONTmuAl

One of the most prominent features of the worship of the Reformed Church
hag always been the preaching of the Biblical books in course, that is preaching
through a book of the Bible or a major section of a book of the Bible starting
at the beginning and continuing throogh, chapler by chapter or even verse hy
verse, in such a way that the whole message of the sacred writing is presented
in an orderly fashion over a series of weeks or monthsz. Zurich, Basel, Stras-
bourg and Geneva all adopted the iectio continua at an early date in the

1 On the subject of the lectionary in the synagogue aud the ancient Church
we mention the foliowing works:

Anton Baumstark, Nichtevangelische syrische Perikopenord-
nungen des ersten Jahrtausends (Miinster in Westphalia, 1921). (Here-
inafter referred to as syrische Perikopenordnungen).

Stephan Beissel, ($. J.), Entstehung der Perikopen des rémi-
schen Messbuchsg (20d ed.; Rome, 1967).

Ajban Dold, (0. 8. B.), Das #lteste Liturgiebnch der latei-
nischen Kirche, ein altgallikanisches Lektlonar des 5./6.
Jh. (Beuron, 1936).

Ajban Dold, {O. 6. B.), "Das Donaueschinger Comesfragment B II 7, ein
neuer Textzeuge fiir die altiiberiieferte liturgische Feier der Stationsfastiage
Mittwoch und Freitag. Zugleich ein Beitrag zur Geschichte der Sonn- und Sta-
tionsfasttagesperikopen In der Zeit von Pfingsten bis zum Advent," Jahrbuch
filr Liturgiewissenschaft (Minster in Westphalia). (Hereinafter referred
to as JL.)

Ismar Eibogen, Der jlidische Gottesdieust, 155-205.

W.H, Frere, Studies in early Roman Liturgy, voi. II: The
Roman Gospel Lectionary (Oxford, 1934),

G. Kretschmar, "Die frithe Geschichte der Jerusalemer Liturgie," Jahr-
buch fiir Litorgik und Hymnologie (Kassei, n.d.} (Hereinafter referred to as
JHL).

Gerhard Kunze, Die gottesdienstliche Schriftlesung (Gottingen,
1847).

Gerhard Kunze, "IMe Lesungen," Leiturgia, B88-180,

Strack-Billerbeck, Kommeatar, IV, 154-171,

G.G. Willis, St. Augustine's Lectifonary (London, 1962).

Additional bibiiographies are to be found in: RGGY, V 223-224 Leitur -
gia, L, 88-88,

2 We do not feel that the sbarp distinction made by Gerhard Kunze between
a4 "Bahniesung" and the lectio continua is justified. Kunze, "Die Lesun-
gen," 89-90. The Bahnlesung is essentially a variation of the iectio con-
tinua. The point of each ia to respect the Bibiical order and conmtext of a
given passage rather than trying to fit smalier units of Scripture into 4 preesta-
blished theologleai system set by the Christian year,
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l_?eformatton and it is unquestionably one of the most clear restorations of the
form of worship of the early Churchl.

1, Zurich

We have already mentioned that Zwingli arrived in Zurich with the inten-
tion of preaching the Gospel of Matthew as a lectio continva and that when
certain members of the chapter cbjected that this constituted a novelty he
replied that it had been such a plan of preaching that Chrysostom had wged
and that it s the system that lay behind Augugtine’s sermons on the Gospel
of John.

Bullinger reports the conversation as follows:

Soou Zwingli was called before a meeting of the chapter, having been told
his duties he was accepted as pastor. He, however, after, of course, pro-
perly expressing this appreciation aad assuring them of his best inten-
tions, announced that he intended with God’s help to preach the entire
Gospel of Matthew, one passape after another, rather than following the
usual lectionary of chopped up Suuday Gospels. He intended to explain
the Scripture with the aid of Scripture rather thap with human opinions.
This he wished to do to the glory of God, in honor of his only S8on our
Lord Jesus Christ, and to the end that souls be saved and the pious be
instructed.

Some members of the chapter were pleased with the suggestion. Others
were afraid that it constituted an imnovation and would therefore bring

no good. To which he answered that it was in fact the old order for
preaching in the Church and by n¢ means an innovation, For as it is well
known this was the plan used by th¢ Homiliae Chrysostomi and
the Tractatus Augustini in Joannem. in addition he could
promise to bend every effort to execute his plan in such a Christian

1 Jungmann is undoubtedly correct when be says: "Es st bekannt, dass im

Gotteadienst der alten Kirche die einzelnen Biicher der Heiligen Schrift fort-
laufend, in der Weise der lectto continua gelesen wurden. Der sichthar-
ste Beleg dafiir sind die umfangreichen Kommentare zu ganzen Biichern des
Alten wie des neuen Testaments, die uns von verschiedenen Vitern iberliefert
gind und die wichts anderes sind als die schriftlich festgehalienen Homilien,
die sie im Anschluss an die gottesdienstliche Schriftlesung gehalten haben. Die
Bezichuog zu dieser Lesung tritt dabel nicht selten deutlich ans Licht." Jung-
mann, MS, 1, 510. We do not find Gerhard Kunze’s denial of this very con-
vincing. Essentially Kunze ends up by denying that the early genttle church
had Scripture readings in worship. This we find hard to accept.
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manner that no friend of evangelical truth couid have any reason to ¢om-

plainl,
We have no reason not to accept Bullinger’s account of the conversation. From
what we know of Zwingli’s program of private studies such a remark seems
quite nmatural., We have aiready given the evidence for Zwingili's study of the
sermouns of John Chrysosiom the year preceding the beginning of his preaching
ministry th Zurich. There is similar evidence for an early study of the sermons
of Augustine on the Gospei of Johnz. In 1527, Zwingii claimg that eleven years
before, that is in 1516, either at the end of his mthisiry in Glarus or at the
beginning of his Einsiedein period, he had iirst come io understand the
Christian Gospei while he was engaged in a study of the Epistles of Paul and
Augustine's sermons on the Gospel of Johns.

If Zwingli began to preach the lectio ¢ontinua under the inspiration
of the Church Fathers, he contimed it for practical reasons. Tt gave him first
the opportunity to make a profound study of one Biblical book aiter another and

L Bald ward Zwingii fir propst und Capittei beriifii, und imm anzeigt sth
schuid und pflichi, und hie mitt zum pfarrer angenommen. Er aber nach ge-
_biiriicher Danchsagung, und ambieten alles guten, alier triw und redlichen,
sagt under anderem, das er imm hitte fiirgenommen, mit Gottes Hilff, zu pre-
digen, dag hefiig Evangelium Matthaei, ganz, ein anderen nach, und nitt die
Evangella dominicaiia zerstiicket, Das wbllt er erkleren, mitt geschrifft, und
. niit mitt menschen gutduncken, ailes zu eeren Golt, sinem einigen Sun unserm
Herren Jesu Chrisio, und Zu riichiem heyl der Seelen, und irommer biderber
liithen underrichtung,

S6mlich ambieten gefiel ettiichen imm Capittei fast wol, und warend dess
froo. Die andern vermeintend stmliche dnderung und niwerung, wiirde wenig
guts bringen, Weichen er eagt, das ware die alite gattung und dhein nitwerung
zu predigen. Dann man wol wisse, was die Homiiiae Chrysostomi und
die Traciatus Augustini in Joannem wirind, Darzu wollte er sich
fiyssen, so Christeniich, zu handlen, das kein liebhaber gittiicher evangeli-
gcher warheit, einige rlichtmissige ursach zu klagen haben werde.

Heinrich Builingers Reformationsgeschichte nach dem
Autographon herausgegeben, ed. by J.J. Hottinger and H.H. Vbgeli
(3 vols.; Frauenfeld, 1938), 1, 12,

2 cr, xcm, M3-714.

3 In what we have to say about Zwingii th this chapter section, we have
been drawing heavily on information gathered by QOskar Farner, Huidrych
Zwingli, geine Verkiindigung und ihre ersten Friichte.
Indeed, it would be difficult to add subslantlaiiy to his treatmeant of Zwingli's
preaching. We would call speclai attention to his chapter on the lectionary,
29-56,
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alse gave him the means of opening up a theology that was more Biblical than
systemattci. Zwingll was quite ready to recommend this method of reading and
preaching the Scriptures to other preachers. In January of 1523, at the First
Disputation of Zurich, he recommended to his fetlow pastors,

Let me encourage all the prlests, both those in the city of Zurich aod
those in the country, . . . to start out by buying a New Testament either
in Latin or German . . . let him start with the Gospel of Matthew,
especlally chapters five, six and seven. Then let him coutinue with the
other gospels so that he knows what they have to say. After that let him
take the Acts of the Apostles. Then let him continue with the letters of
Paul, especially the letter fo the Galatians and then the letters of Peter
and the other holy writings®.

2. Basel

Zwingli’s advice did not fall on deaf ears. Already in November of 1519,
Kasper Hedio, who at the time was vicar In St, Theodore’s Church in Basel,
wrltes to Zwingli telling him that he would also like to begin preaching through
the Gospel of Matthew and would like Zwingll to explain his system more fully
to hlma. Two weeks later Hedio writes again asking Zwingli’s advice on which
commeniaries to use. Hedlo mentions the possibility of Origen whom he con-

1 J.J. von Allmen is one of the few modern liturgists who has recngnized
the contempocary value of the lectlo continua., See Jean Jacques von
Allmen, Preachiog and Congregation, trans. by B.L. Nicholas (Rich-
mond, Va., 1962), 47-48,

Quuted by Farner, illud, I, 44. The original text ts to be fouod in
CR LXXXVII, 562-563.

"Desshalb will ich ermant haben alle dle priester, so under minen herren
vonn Ziirich oder in ire Jantschafit verpfrindt sind, das etn yetlicher sich flyss
unnd arbeit, die gbitlich geschryfit zii lesen, unnd insunder die, so prediger
uond seelsorger syent, kouff ein yeder eiln niiw testament in lattn oder in
tiitsch, wo er das latin nitt recht verstiind oder usslegen miichte, Dann ich
mich cuch nitt schiim, das tiitsch zii zyten ze lesen vonn wegen lichtlicher
dargebung. Fach einer an ze:lesen am ersten das evangelium Methel, insun-
ders dag 5., 6. und 7. capitel. Darnach less er die andern euangelisten, dass
er doch weyast, wovonn sy schryben oder sagen, Nach dem nemm er fiir sich
acta apostolorum. Darnach epistolas Paull, sunder am ersten ad Galatha. Nach
dem sant Peters epistel und ander gitliche geschrifft.”

3 ¢m, xcw, 215.
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siders a man beyond comparison and also tha commentary of Theophylactus, the
tenth-century metropolitan of Bulgaria who was one of the classic exegetes of
the Antlochtan schooll. Uofortunately, we do not have Zwingli's answer to any
of these leiters, Later welearn that Hedio was interrupted from realizing his
plan because of an unexpocted change of polpit?. In a letter of March 17, 1520,
we learn from Hedio that Capito, who had been cathedral preachsr in Basel,
had already begun to preach a lsctio continua of the Gospel of Matthewa,
when he accepted a call to become cathedral preacher at Mainz, where Albert
of Brandenberg was the Cardinal Archbishop. Later Capilto was (o use the
lectio continua in Matnz. Finally at the end of April we find that Hedio
had indeed begun his series of sermons on Matthew, continuing the series of
Capito where he had left off in chapter six4. From these letters it i# evident
that the reform minded preachers of Basel took over the practice of the lectio
continua from Zwingli. Two of these preachers, Hedlo and Capito later be-
came Reformsrs in Strasbourg and introduced the practice there asg wells.

From Ernst Staehelin we learn that by summer of 1520, the Franciscan
Friary of Basel began to uge the leciio continua of the Gospel of Matthew
under the preaching of Johann Liithard, Stashelin goes on to relate that accord-
ing {o Pelllkan this preaching was prepared with the help of the ancient authors,
Chrysostom, Jeromes, Augustine7, Origens, and Hilaryg. We find it hard to

1 ¢cr, xcIv, 225-226.
2 CR, XCIV, 236-239,
3 cr, Xcwv, 279.
4 CR, XCIV, 305.

5 Professor Ernst Stachelin has collected the documents regarding the in-
troduction of the lectio continua into the Church of Basel. Das Buch
der Basler Reformation, ed. by Ermst Stachelin (Basel, 1929), 30-34.

6 Pellikan, as guardian of the Franciscan Friary, was th a good position to
advise Liithard op patristic literature, for, as we have mentioned in the tast chapter,
he had worked on the Froben edition of the Omnia opera of Jerome. On
Jerome's commentary on the Gospel of Matthew see Bardenhewer, Altkirch-
liche Literatur, IO, 625,

1 Augustine dld not produce a complete commentary on Matthew, although
ha produced several works which would be helpful to an exegests of Matthew: De
consensu evangelistarum, Quaestionum evangeltorum, De
sermone Domini in monte secundum Matthaeum, and Quaes-
tionem septemdecim in evangellum secundum Matthaeuvum. Cf.,
Bardenhewer, altkirchliche Litteratur, IV, 485-486.

8 Origen has left us portions of a commentary on Matthew. See Bardenhe-
wer, Altkirchliche Literatur, II, 136 and 145,

9 Hilary’s commentary on Matthew was of special interest to the theolo-
gians of Basel at the time as is evident from the fact that Erasmug edited the



- 199 -

Imagine that Pelllikan and Liithard had not been able to figure out that at least
some of the anclent commentaries they claimed to be using owed their existence
to the preaching of a lectic continua . I Zwingli had been able to figure
out that John Chrysostom’s homilies on the Gospel of Matthew were based on

a lectio continua certainly Pellikan could have. We have already spoken
of Pellikan’s special interest in the works of Augustine, without doubt he knew
of Augustine’s preaching in course of such books as Genesis and the Gospel of
Johnl, perhaps alsc the Gospel of Matthewz, and the Epistle to the Romanss.
Beside the fact that Pellikan undoubtedly knew that the lectlo continea
had been the practice ol the ancient Church he probably knew the lectio
caontinua to have been the practice of the synagogue as well4. Hermann
Strack tells us that Pellikan was (n close contact with the synagogue and was

well versed in rabbinic literal:ures.

3. Strasbourg

We learn of the use of the lectlo c¢ontinua in the Church of Strasz-
bourg from the text of the Strashourg German Church Service of
1525, There we are told:

It should be pointed out here, that some of the pastors, Instead of read-
ing the appoinied Gospels, and the same thing goes [or the Epistles, take
one of the four gospels and preach on It each Sunday. He explains a por-
tlon of a chapter each Sunday, in such a way that the continuing

thought is preserved, rather than preaching on chopped-up fragments

ag is now the practice of the papal church®,

works of Hilary in 1523, Cf., Bardenhewer, Altkirchliche Literatur.
BI, 371.372.

1 Cf., Wilis, St. Augustine's Lectiaonary, 8.
2 Ibid,, 4345 and T72.
8 1bid., 9 and 73,

4 On the use of the lectio continua by the synagogue see Strack-
Blllerbeck, Kommentar, IV, 154-171 and Elbogen, JUdischer Gottes-
dianst, 155-184.

S RE, XV, 108-111. :

6 Hubert, Liturgische Ordnungen, 79. "Hye ist zu mercken, das
etlich anstatt des evangelions (zugleich wie mit der epistel) ein evangelisten fiir
£ich nemen und alle suntag ein stuck eins capitels dem volck ausslegen, damit der
verstandt aneinander hange, and nit ein solch stuckwerck sye, als dann yetz die
papistisch kirch im gebrauch hat.”
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We can imagine, however, that even before this time both Caplto, who was
then the preacher at St. Peter the Younger, and Hedio, who was preacher at
the Cathedral, had been preaching a lectio continua even if this meant
doing so at some other service tham the mass. What we find in the Stras-
bourg German Church Service of 1525 ig an indication that the
lectio continua was no longer simply being used as a program for regular
morning or afternoon preaching services but for the eucharistic liturgy. The
following year we find tn a petition presented to the cily council by Martin
Bucer that he would like to see the lectio continua tntroduced for the
Scripture readings at the office’. He has particularly in mind morning prayers
and vespers. Not only does he wish the books read in order but he wants the
passages which are read explained for the benefit of the people. In the church
constitution which Bucer prepared for the Church of Kassel in 1539, we find
that for the ordinary celebration of Holy Communion on the Lord's Day the
gospels are to be preached as a lectio contiua. Fach pastor tn the city

is to take one of the gospels and {8 to preach it according to its natural order,
for this, he tells us, had been the usage of the ancileat Clmrch?'. Here is a
clear statement that Bucer knew this Reformed liturgical usage to be in accord-
ance with the custom of the ancient Church, He does not give us any further
tedication of just how he kmew this to be the case, but we can imagine that he
has the same sources tn mind as Zwlnglt

4. Geneva

Erwin Millhaupt hag given us a most instructive chapter on the lectionary
used tn Geneva between 1549 and 15642. He has gathered all the scattered

L, || das der psalter von anfang bis zu end gesungen werd, und 210 auch
die blblischen blecher noch ordemung werden gelesen." BDS, II, 472,

2 . deren jeder pfarher etn fiir sich nemen und den selbigen mach orde-
gm;ge wie auch bet den alten in der Kirchen der brauch gewesen, . . ." BDS, VI,
8
8 fhe edttors of the BDS suggest the Apology of Justin Martyr, which is
not a very good suggestion. They seem, unfortunately, to have relied on Gerhard
Kunze for their information who i8 most anxious to deny precisely the point Bucer

1s making. Bucer, not Kunze, seems to have more correctly interpreted the prac-
tice of the ancient Church.

4E1'wl.n Miilhaupi, Die Predigt Calvins, 124,
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quotations available as well as the dated manhuscripts of sermons preserved in
Geneva. With this he is able to make a calendar of the Scripture lessons and
sermons for the last fourteen years of Calvin's ministry in Geneva, For
morning prayers during the week it seems to have been the custom to preach
the Old Testament. When we begin to learn in more detatl about the lectionary
in the middle of 1549, Caivin is tn the process of preaching through the Book
of Jeremiah, Toward the end of 1551, the Bock of the Twelve Prophefs was
begun and continued te be preached for almost twe years. Then followed a
series on the prophet Ezckiel. In February of 1554, a series on the Book of
Job was begun and this was followed by Deuteronomy and Isatah. In Febrvary
of 1559, Calvin began again with the Book of Genesis and by the time of his
death five years later he had reached the Book of First Kings. It should be
remembered that Calvin preached only every second week and that he was

often reiieved by other pastors. We imagine that the New Testament was
preached at the vesper service by other pastors, On Sundays Calvin preached
both mornings and afternoons. The morunings he seems ailways to have preached
on the New Testament. Sunday afternoons he frequentiy preached on the Psalms.
From the Fall of 1549 until Janvary of 1554, Calvin preached through the Acts
of the Apostles. From the end of March tn £554 until May of 1559 he preached
through the Epistles of Paul, both for the Sunday morning service and the
Sunday vesper service. From the Summer of 1559 until his death, he preached
on the four Gospels in the morning. We are not sure what he preached on in
the afternoan during these years. We do know that Calvin often preached spectal
sermans for Easter and Pentecost. We also know that t was the custom in
Geneva to preach from the passion narrative on the week before Eastarl. For
both its order and its thoroughness the preaching ministry of the Genevan pag-
tors s indeed tmpressive,

According to Miilhaupt, Calvin ctaimed to bave taken over the system from
Bucer?'. Nevertheless, we would like to leave open the possibility that Farel
had started the lectio centinua in Geneva at the same time be introduced
other Reformed liturgical usages, but about this we cannot speak with cer-

1 For further details see 1bid,., 12-19,
2 1btd., 18.
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tatntyl. At any rate, when Calvin came back from Strasbourg in 1541, he knew
the system to have heen well received and faithfully practiced not only in Stras-
bourg but in Basel and In other Reformed churches as well. Surely what had.
escaped neither Zwingli nor Bucer aboul the anclent Church’s use of the lectio
continua was patent to Calvin as well,

The adoption of the lectlo continua 1s one of the most clear eviden-
ces that the Reformers knew themselves to have reestablished 2 practice of
the ancient Church,

1 We have taken note of Miilthaupt's explanation that it was the usual
custom of the universities to lecture through whole books of the Bible. He
draws attention to the tact that Calvin preaches on the harmony of the gospels
rather than a single gospel, We would not want to tofally rule out such an
influence; however, Miithaupt claims that Calvin took over the system from
Bucer and we know Bucer to have claimed the system to have been that of
the anclent Church. Ibid, , 18,
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C. THE READING AND PREACHING FROM THE

OLD TESTAMENT!

By the beginning of the sixteenth century, the Old Testament had for all
practical purposes been lost from the regular worship of the Western Church,
The one important exception was the chanting of the Psalms 1in the office.
Another exception was the replacing of the Epistle with an Qld Testament les-
gson during Lent. There were, of course, a few other piaces where the Qld
Testament could be found In vestigal form such as the Introit, Communion and
Gradual , but for the most part even these had been reduced te cne or two
verses of the psalm that was appointed. In the Byzantine Church the long
typological lessons of the Easter vigil were still In use, bui the Easter vigil
had gone out of favor in the West. This did not mean that the Old Testament
had been forgotien. In the sculpture, mosaics and stained glass of medieval
cathedrals one found such themes as the tree of Jesse, the kings of Judah,
the days of creation and the lives of the patriarchs, but for the most part
these only survived because of their typological importance. Normally, the
faithful did not hear the Old Testament read in worship. The non-Chalcedonian

1 In addition to the works we have mentioned at the beginning of the iast
chapter section, we meation the following:

Walter Bauer, Der Wortgottesdienst der Hltesten Christen
{Tibingen, 1930).

Anton Baumsiark, Festbrevier und Kirchenjahr der syri-
schen Jakobiten (Paderborn, 1910).

Anton Baumstark, Liturgie comparée (3rd ed.; Paris, 1933,
pp. 123-143, .

Anton Baumstark, Noecturna laus, Typen frilhchristlicher
Vigilienfeiern und {hr Fortleben vor allem im rdmischen und
inonastischen Ritus, ed. by Odilo Heiming (Miinster in Westphalia,

957). ,

Hans Freiherr von Campenbausen, "Das Alte Testament als Bibel der
Kirche vom Ausgang des Urchristentums bis zur Enistehung des Neuwen Testa-
ments,” Aus der Frilhzeit des Christentums, Studien zur
Kirchengeschichte des ersten und zweiten Jahrhunderts {(Ti-
bingen, 1943).

Johammes Leipoldt, Der Gottesdienst der &ltesten Kirche,
jiidisch? griechisch? christlich? (Leipzig, 1937).

Johannes Miiller, Martin Bucers Hermeneuntik, 200-226,

Alfred Rahlis, Die alttestamentlichen Lektionen der grie-
chischen Kirche (Gittingen, 1915). (Hereinafter referred to as Lektionen),
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churches of Syrla and the Church of Armenia had remained the only churches
to faithfoliy continue te inciude the Old Testament in the lectlonaryl.

This unfortunate ioss did not tong go unnoiiced by the Reformers. In
Hovember of 1522, John Qecolampadius arrived In Basei as a refugee hoping
to publish his recenily finished translations of the sermons of John Chrysostom.
The publisher Andreas Cratander gave him a posiilon in his estabilshment which
was then engaged in the publication of acholariy editions of the Church Fathers
and other ancient literature. However, the talents of Oecolampadius could noi
long be confined to the publisher’s office. Shortly after Easter in 1523, he
began a series of lectures on the prophet Isaiah, explaining the Hebrew text
to a large and enthusiastic assembiy. To be sure, these were lectures, not
sermonsg in the strictest sense of the word. This was however, two years be-
fore any iiturgical reforms bad been made. These "iectures" on Isaiah had an
enormous significance for the Reformation of the city of Baselz. They also
went a tong way in inspiring other Reformers to preach the Oid Testament.
What is espectally interesting for us la that durlng the course of his laaiah
Iectures; Qecolampadius published his translations of the sixty-six sermaons
of John Chrysostom on Genesis. Clearly QOecolampadius was aware that the
ancient Church had preached the Old Testarnents.

1 We find in the iiturgy of the Syrian Jacobites three Oid Testament ies-
sons, one from the Law, one from the Wisdom Books and the third irom the Prophets.
This is complemented by a threefold Hew Testament lesson, from the Cathoiic episties,
the Pauline episties and fisally from the gospels, (Brightman, Liturgies,

p- T7). The Armentan liturgy, which in the sixth or seventh century adopted

the lectionary of the Church of Jerusalem, contains a iesson from the Prophets,
a lesson from the gospels, a lesson from the Acts of the Aposties, amd a
leggon from the episiles (Brighiman, Liturgies, p. 425). The Nesiorian
liturgy often preserves the fourfoid readings Iound in the Apostoii¢ Con-
stitutions, that is, Law, Prophet, Episile and Gospei. (Brightman, Li-
turgieg, p. 3). Baumstark, syrische Perikopenordnungen, pp. 8-
77; Brighiman, Lliurgies, pp. iix-lx. Some Nestorian tectionaries have
changed the four iesson gsystem to Old Testament, Acts, Epistle and Gospel.
(Brightman, Liiurgies, pp. 255-261),

: Ernst Stachelin, Das Buch der Baslier Reformation (Basei,
1929), 49.

8 Stacheiin, Lebenswerk Oekoiampads, 189-233. For further in-
formation on Oecolampadiug’ sermons and lectures on tbe books of the Oid
Testament: Illud., pp. 398-428. For passages in Chrysosiom’s Genesis
sermons which iedicate the iiturgical use of the Book of Genesls, see A. Rahlfs,
Lekiionen, 115-117,
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We can well lmagine that Pellikan's lectures on Genesis which sgem to
have begun sometime in the Summer of 1523 were not unrelated to the publica-
tion of Oecolampadius' edition of the sermons of John Chrysostom on Genesis
that September. It Is hard to imagine that be failed to consult the commentary
oun Geneeis which his colleague and close Iriend was in the process of trans-
lating. Certainly he used Augustine’s sermons on Genesis in preparing his
lectures. We have already mentioned his work om the Omnia opera of
Augustine, One can be sure, therefore, that Pellikan was well aware that the
reading and preaching of the Qld Testament was part of the liturgy of the
anclent Church. If the Reformed practice of the lectio continua had lts
origin in Zurich, then it would seem that the Reformed Church’s concern for
preaching on the Old Testament must be traced to Basel. Soon, however, the
Reformers of other clties followed the precedent.

In his book Von dem Predigtamt, Zwingll, in commenting on the
text I Corinthians 14:26, "When you come together let each one have a hymn,
a lesson, . . .," calls attention to the obvious fact that 1t wonld have been
an Old Testament lesson that was readl. According to Farner’s reconstruction
of the preaching plan of Zwingli, he began a systematlc preaching of the hook
of Psalms toward the end of April in 1525 which lasted more than six months.
One should call attention here to the institution in June of 1525 of the Pro-
phezel. This was a weekday morning service intended as a reform of the
daily office. Following the lectio continua a passage of the Old Testa-
ment was studied at each session. Since the service was primarily directed
to canons, curates and students, it was the Hebrew text that was studiedz. A
year later be began with Genesis and seems to have preached through the
historical bocks until March of 1528 when we know him to have begun his
sermons on Isaiah which he finished on December 20, 1528. It is probable
that he contimed to preach on the Qld Testament books untll his death in

! cr, xc1, 394.
% Cf., F. Schmidt-Clausing, Zwingli als Liturgtker, 67-68.



- 206 -

1531, From what we can gather, Zwingli preached on the Ol Testament for
1 !
almost five years .

It is8 in the Church of Sirasbourg that we see the first attempt to bring
the Old Testament into the liurgy proper. in the Strasbourg Psalter of
1526 (F) we [ind that the Epistle can be reptaced by an OM Testament Les-
son and the lesson is to be explalned., Smend assigns this version of the
Strasbourg Psalter to Wolfgang Capito . The comcern for an Old Testa-
ment Lesson would seem to conflrm Smend’s suggestion for as we have noted
above, Capito was an QM Testament scholar, He was, of course, In the very
closest relations with his old friends and associates Oecolampadius and Pellikan
who were busily expounding the beoks of the Old Testament in Basel. In fact,
Capito eaw to the publication of many of the Old Testament sermons and lec-
tures of Oecolampadiuss. We can well imagipe that the rubrics concerning an
Old Testament Lesson in the Strasbourg Psalter of 1526 (F) represent
Capito's desire to follow the example of his colleagues in Basel. More about
this lecticeary of the Old Testament we do not know; however, we do know
that in the same year Capito published a commentary on Hosea. This commentary
may well be a reflection of Capito's Old Testament lessons. Caplto, no less than
Oecotampadius and Pellikan, was well aware that the reading and preaching of the
Old Testament had 4 place in the worship of the anclent Church, for he wrote a
commentary on the hexaemeron which as we bave already remarked, is obvicusly
maodeled on the hexaemerle sermons of Basil and Ambroge.

The double Scripture reading suggested in the Strasbourg Psalter
t . 1526 13 Indeed a noteworthy leature. We do not know of many liturgles
where there are two lessous, an Old Testament Lesson and a New Testament

L This does not mean, however, that Zurich did not hear the New Testa-
ment during all this period. While Zwingli was preaching his lectio continua
on the Old Testament In the moranings at the Great Minster, Myconlus was
preaching a lectlo coentinua on the Gospels at the Lady’s Minster just
across the river, Leo Jud was preaching a lectio continua at St Peter's
Church. It would seem logical to suggest that elther he or Megander would
have been preaching the Book of Acts, According to Farner, we cannot say
for certain whether Zwingll broke his leciio coniinua for the major holi-
days such as Christmas, Easter and Pentecost., We do know that Zwingli was
willing to depart from his preaching plan when spectal occasion demanded it,
Farner, Huldrych Zwingll, II, 45-53,

2 Smend; evangelischen deutschen Messen, 158,

3 Staghelin, Lebenswerk Oekolampads, 407408,
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Lesgon. The closest parallel we know to this arrangement is the llturgy de-

acribed by Justin l\vhrtyrl in which the writings of the apostles and the prophets

are read at the Sunday service of worshipz.

1 Apology, I, 67.

On the antiquity of the Old Testament lesson in Greek liturgies see
Rahifs, Lektionen, 123-126, Rahlfs supports his position through a com-
parison of lectionary mamuacripts ard a number of patristic quotations: e.g.,
Pseudo Dionysiua, Ecclesiastica hiearchia III, 4, Apostolic Con-
atitutions, D, 5% and VII, 5; Maximus the Confessor, Myatagogia
XXm.
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D. THE PRAYER FOR ILLUMINATIOH

The prayer which we are accustomed to call the Prayer for Mlumination
1s one of the most significant elements in the Genevan Psdlier of 1542,
The text of the prayer 1s not given but rather the following rubric:

Then the minlster commences agaln to pray, beseeching Gnd for the Grace
of His Holy Spirlt, that Hls Word may be faithfully expounded to the honor
of His vame and the edification of the Church, amnd be recelved with such

humility apd obediexlce which it deserves. The form is left te the discre-
tion of the mtnister.

Fortunately we have several examples of this prayer from Calvin. Thompson
provides us wlth an example which may be regarded as lypical:

Almighty and gracious Father, stnce our whole salvation siandeth in our
knowledge of thy Holy Word, strengthen uws now by thy Holy Spirlt that
our hearts may be set free from all worldly thoughts and attachments

of the flesh, so that we may hear and recelve that same Word, and, re-
cognizing thy graclous wlll for us, may love and serve thee with earnest
delight, praising and glorifying thee in Jesus Christ our Lord, AmenZ.

1, Zurich and Straébmrg Bulld on the Tradltion of the

Manuale curatorum

This prayer underwent a considerable development 1.n the almost twenty
years that had gone by since the first Evangelical services of worshlp had been
celebrated. In Zwingll’s preaching service of 1525, we find the followlng rubric:

Iet us earnestly beseech Gnd that He will graclously open His holy and
eteroal Word to us poor men, and esiablish us In the knowledge of His
will, and direct all who err in Hlg Word to the right way again, so that
we may live according to hiw divine pleasures,

! Thompson, LWC, 108-199,
2 Ip1d., 209.
% 1b1d., 147,
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This is then {ollowed by intercesslons for the civll authorily in accordance with
T Timothy 2:1-7 and then an intercession [or those who are persecuted Ior the
sake of his Word in accordance with Acis 12:5. The Lord’s Prayer and the
Hail Mary [ollow, It would seem that here Zwingli is working within the tradi-
tion of the Manuale curatorum, as has been claimed by Waldenmaier
and Schmidt—Clausingl, although it is qulle clear that Zwingli 1s developing

the tradition considerably.

To be sure, the Manuale curatorum speaks of an Invocatio
divini auxilii, to be pronounced at some time before the sermon; and that
the people are to respond to this by the Haill Mary, but Surgant has nothing in
mind but the reciting of the traditional ”ln the name of the Father and of the
Sop and of the Holy Ghost., Amen. n? Zwingli's prayer is obviously considerably
more developeds. The similarity is not so much to be found in the text of the
prayer or the point in the ltturgy in which the prayer was to be said, btut rather
the fact that both Surgant and Zwingli felt that such a prayer was appropriate.

The Strasbourg llturgles offer a similar prayer. Here we [ortunately have
not only a rubric but the text of such a prayer itself:

Almighty, graclous Father, forasmuch as our whole salvation depends
upon our true understanding of thy holy Word, grant to all of us that our
hearts, belng free from worldly affairs, may hear and apprehend thy
holy Word with all diligence and faith, that we may rightly understand
thy graclous will, cherish it, and live by it with all earnestness, to thy
-praise and honor; through our Lord Jesus Chiist. Amend.

The content of this prayer is essentially the same as that of Zurich, the dli-
ference is that the Strasbourg Prayer for Ilumination 18 not jotned with prayers
of intercession or the reciting of the Lord’s Prayer. Also, we should note that
while {n Zurich the prayer i3 only to be found in the preaching service, in

1 R -
Schmidt-Clauging, Zwingll als Liturgiker, 87-88. Cf,,also
Waldenmaier, Gottesdlenstordnungen, 132-137.

2
Manuale curatorum, vollo xxiIV,

8 One might also call attestion to the Prayer {or Nlumination used at the
Prophezel, the weekday morning Bible study sessions so characteristic of
the Zurich Reformation. According to Schmidt-Clausing this prayer, which so
admirably expressed Zwingli’s doctrtue of the Holy Spirlt, is based on the
Roman collect for the Feast of Pentecost. Schmidt-Clausing, "Das Prophezel-
%b-gt‘l, eln Blick in Zwinglis Iturgische Werkstatt,” Zwingllana X (1984),

4 Thompson, LWC, 170.
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Strasbourg the Prayer s to be found In the eucharistic liturgy and that it has
taken the place of the Collect,

2. Farel and the Exegetical Roots of the Prayer

In William Farel's Evangelical Service Book of 1533 we find
another version of the Prayer for Hlumination:

He who serves the people with the Word admonishes everyone to turn unto
Gpod, our most merciful Father, beseeching Him to send His Holy Spirit
upon all men. They pray that He may delight to have mercy upon all kings,
princes, and lords, upon all those whom He has established in dignity and
authority by giving them the sword to punish the wicked and defend the
gond: that of His grace He may show compassion upon them, granting
them Hig Holy Spirit, so that they exercise their office in a gndly way,
to the honor and glory of our Lord and to the benefit and welfare of their
subjects. They pray for all who are gathered to hear the Word of truth:
that our Lord may forgive every fault and sin, and grant His grace and
His Spirit through whom comes the full understanding of all truth, Thus,
in a pyre and holy way one may be able to treat, expound and proclaim
His Holy Word, and to hear, understand, recelve and keep the same,
accomplishing the will of His good Father. Of him they ask all things tn
the came of Bis only Son Jesus, saying as He has taughi:

Qur Father, who art tn heaven. Hallowed be thy name, etl:.l

For the most part the prayer follows the outline of Zwingli's prayer particularly
in joining the Prayer for Hlumination to more general prayers of intercession
and concluding by the Lord's Prayer. With special interest we notice the three-
fold request for the gift of -the Holy Spirit, first upon all men, then upon all
those who rule, and finally upon the Church gathered to hear the Word.

In the margin we find several references to Scripture. Here we find
parhaps the best indications of the exegetical roots which the Heformers under-
-stopd our prayer to have. First we find a reference to Numbera 11, which tells
of the Holy Spirit falling upon the elders of Israel who then begin to prophecy
(Nambers 11:23). Both tn the Old Testament and in the early Church, one of
the chief manifestations of the gift of the Holy Spirit was ecstatic preaching.
Bath Saul and David are said to have had the Spirit fall upon them and to have

! ibid., 216
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prophesied. The early Church was quite conscious of having once maore received
the Spirit of prophecy as we can see [rom the story of Pentecost in which Joei
2:28-32 is quoted, "I will pour out my Spirlt upon all flesh, and your sons and
daughters shail prophesy." The same theme is found in Luke 4:18 where Jesus
quotes Isajah 61:1-2, "The Spirit of the Lord is upon me, because he has
anointed me to preach good news ta the poar.”

Secondiy , we pave two references to Nehemiah. One of these is to chapter
nine where we find Ezca's iong praver of confession. We imagine that Farel has
in mind verse twenty, "Thou gavest thy good Spirit to insiruct them" and verse
thirty, "and didst warn them by thy Spirit through the prophets.” Farel could
have used more forceful verses to show the reiation of the Holy Spirit to the
ministry but perhaps to him the reform of Ezra and Nehemiah seemed partic-
uiariy relevant to the situation of the Church in his own day. Farel's other
reference to Nehemiah is even more appropriate, in Nehemiah 8:6 we find that
the reading of the Law was begun with prayerl. Here the Reformer of Neuché-
tei has indeed laid hold of the traces of a liturgical tradition which the syoa-
gogue practiced long before the time of Christz. Without doubt this synagogue
usage wasg taken over by the early Church, in certain areas, and is probably
the root of the Prayer for Hlumlnation which we find in certain Egyptian and
Syrian iiturgiea. Two of these prayers, which are found in the Nestorian
liturgy seem especially cloge to the synagogue usage because they retain the
classical form of a Jewish berakah: "Blessed is God the Lard of all . . .
and "Glory be to the eternai mercy . . . " We shall return to this subject
ghortiy.

1 Farel wae not the first Christian theolngian ta claim Nehemiah 8:6 as
reason for beginning preaching with a prayer, Nicholas of Lyra, the fourteenth-
century Franciacan exegete, tells us in his commentary on the passage that at
the beginning of the preaching & prayer cught to be made imploring the grace
of God, not only by the preacher but by the whole congregatlon as well. ( Pos -
tiila fratris Nicolai de Lyra cum additionibus pauii episcopi
Burgensis . . . (4 vois.; Nuremberg, 1493), i, foiio 340¥.) As we shail
show tn Chapter V, Nichoias of Lyra was frequently read and highly respacted
by the Refarmers.

2 Strack-Bilierbeck, Kommentar, IV, 157; Kurt Galiing, Das alte
Testament dewisch, voi. XII: Die Biicher der Chronik, Esra,
Nehemia (GoOtlingen, 1954), 233-234; Elbogen, Der jiidische Gottes-
dienst, 171-172,
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Anoiher passage which Farel mentiong in the margin of his rubrics is
- the fourteenth and sixteenth chapiers of the Gospei of John where Jesus prom-
ises to send the Roly Spirit to his disciples to lead them into all truth (John
14:26 and 16:13).

Finally Farei mentions Psalm 119, Again the verses are not mentloned,
but the psaim is filied with short petitions for the right understanding of the
Scriptures and for Gnd’s aid in living according to his Law. We might mention
the following verses: 12, 17, 18, 27, 33, 34, 35, 37, &4, 105, 112, 124, 135,
144, 169. The Reformers always took very seriousiy the exampie of prayers
which were found in the Scriptures. These short supplications found in Psalm
119 wouid surely have seemed worthy éxamples to he copied; and in fact we
often find that the Prayer for LOlumination is buiit or ons of these verses of
Peaim 119,

3. Calvin and the Theological Roois of the Prayer

With Caivin the prayer reaches a theologicat precision which we do not
aiways find in the versions of his predecsssors. The Prayer for Hlumination
is a good expression of Calvin's doctrine of the refation of Word and 8pirtt1.
For Caivin it was oniy through the work of the Holy Spirit that one could undexr-
stand the Scriptures. We find this very ciearly in Calvin's sermon on Luke
4:16-19, where Jesus reads in the synagogue the text, “The Spirit of the Lord
is uvpon me to preach good news to the poor." Calvin develops the text to show
the importance of the work of the Holy Spirit to preaching. In the first place,
comments Calvin, the ministry of iteaching and preaching must have the gift
of the Spirit or else the work is in vain., Accordingly, the prophets of the

1_0)1 Calvin's understanding of the relation of the Holy Spirit to Scripture

see;
30.3 Wiihelm Nissel, Die Theologie Caivins (2nd ed.; Munich, 1957),
0-38.

Otto Ritsehl, Dogmengeschichte des Protestantismuws vol.
Io: Reformiertie Theologie des 16, und 17, Jahrhunderts
(Gittingen, 1926), 62-68,

Reinhold Seeberg, Lohrbuch der Dogmsngeschichte (2nd ed.,
4 vols.; Leipzig, 1908-1920), Iv/2, 586-570.
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0Old Testament were anoinisd by the Holy 8pirit; it vas in the power of the
Holy Spirit that Jesus himself preached, and Timothy had received the gift of
the Holy Spirit through the laying on of hands. Secondiy, it was neceasary for
the hearers of the Gospel to receive the gift of the Holy Spirit because flesh
and blood cannot In their own power understand Christian tea.chingl. In the
Inatitutes he calls the Roiy 8pirit the key by which the treasures of the
Kingdom of Heaven are opened to us, or again he czils the iilumination of the
Holy Spirit the soui's sense of sightz.

One might say that just as the Epiclesis shows that the Eastern Orthudox
Church does not have magical views of the Eucharist, so the Prayer for Nlumina-
tion shows that the Reformed Church dops not bave a literalist understanding of
the relation between the Bible and the Word of God. As Wilheim Niesei has
pointed out, it iz Calvin's doctrine that the Holy Spirit makes the words of the
Bible the iiving Word of God which separates Calvin from the literaiistic doc-
trine of verbal inspiration of later Protestant scholasticism®. For Calvin it
was not the words of the Bibie printed in a book, bui the Bibie proclaimed by
a preacher under the power of the Hoiy Spirit and received through the inner
testimony of the Holy Spirit by the faithful with obedience which was the Word
of God,

4. Patristic Roois

Having mentioned several historical, exegetical, and theoiogical roots of
this prayer let us ask what patristic roots this prayer might have. The Prayer
for Nlumination did not come from the Roman Maas of the late Middle Ages,
Most Western iiturgies have a coilect based on the theme of the bhristian year
at this poini In the service. It was, of conrse, only after the estabiishment of
traditim[ iessons for each Sunday and the abandonment of the iectio con-
tinua, that the de tempore collects could appear. it is therefore in the
sixth and seventh centuries that we find the beautiful collects of the Roman

! cr, Lxxic, 66l
Inst. I, i, 4; of., also Inst. I, vii, 4.
3 Miesel, Die Theologle Calvins, 30-38.



- 214 -

sacramentaries beginning to develop. Both the Lutheran and Anglican churches
were content to translate wmany of these collects for the Christian year. The
calendar collect is, however, a particularly Western development. The Byzan-
tine lturgy reflects the themes of the calendar in the troparia, the short
hymns which today are sung after the little entrance and are followed by the
Trishagion and the Scripture readings, and in the sticharia, or the
antiphons of the psalms. These however were also late In their developmeml.

a) The Liturgies of Syria and Egypt

The Egyptian and the Syriac liturgies, however, do have a Prayer for
Numination and we find that this tradition ia considerably older than the tra-
dition of the de tempore collects. Bishop Serapion of Thumis gives us
the following prayer:

We beseech Thee, Father of the only begotten, Lord of the umiverse,
Artificer of creation, Maker of the thiaogs that have been made; we
streteh forth clean hands and unfold our thoughts unto Thee, O Lord. We
pray Thee, have compassion, spare, beneflt, improve, increase ug in
virtue and faith and knowledge. Visit us, O Lord: to Thee we display our
weaknesses. Be propltious and pity us altogether. Have pity, benefit this
people, make it gentle and sober minded and clean; and send angelic pow-
ers that all this people may be holy and reverend. I beseech Thee send
"holy Spirit" into our mind and give us grace to learn the divine
scriptures from {the} Holy Spirit, to interpret cleanly and worthily, that
all the iaity here present may be helped; through Thy Only-begotten
Jeaus Christ in (the) Holy Spirit, through whom to Thee be glory and
might both now and to all ages of the ages. Amen<.

The prayer comes from about 340 A, D. Gregory Dix considers th{s a typical
feature of the Egyptian liturgy and quotes a simiiar prayer in the Greek liturgy
of 5t.Mark to show how this tradition continues on in the Egyptian Church. The
Egyptian liturgies are not alone, The Syrian tradition also bas a Prayer for
Nlumination. In the Liturgy of the Syrian Jacobites we find the following prayer:

1 Cf., Egon Wellesz, A Hislory of Byzantine Music and
Hymaography (2nd =d.; Oxford, 1962), 1714,

Gregory Dix, The Shape of the Liturgy, (2nd ed.; London,
1060), 447,
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Grant us, O Lord God, the knowledge of thy divine words and fill us with
the understanding of thine holy Gospel and the riches of thy divine gifts
and the indwelling of thine Holy Spirit and give us with joy to keep ihine
holy commandments and accomplish them and hlfill thy will and to be
accomnted worthy of the blesstngs and the mercies that are from thee
now and at all timesl.

We find in the Nestorian Hhurgy a number of Prayers for Rlumination, First
there is a benedietion which precedes the Scripture readings as a whole:

Blessed is God the Lord of all who maketh us wise with his holy teaching:
and upon the reader and upon the hearers be his mercy cutpoured at all
times for ever<,

There is a similar prayer which 1s said before the reading of the Epistle and
finally a series of three Prayers for INlumination preceding the reading of the
Gospel:

Thee, O BRIGHTNESS OF TRE GLORY of the Father and EXPRESS IMAGE
of the person of him that begat thee, who wast revealed in the body of

our manhood and didst enlighten the darkness of our knowledge by the

light of thy Gospel, we confess and worship and glorify at all times,

Lord of all, Faiher and Son and Roly Ghost, for ever, Amen,

Glory be to the eternal mercy which sent thee unto us, Q Christ THE
LIGHT OF THE WORLD and the life of all, for ever. Amen.

Make us wise by thy law, enlighten the motions (of our thoughts) by thy
knowledge and sanctify our souls by thy truth and grant us to be obedient
to thy words and to fulfill thy commandments at all times, Lord of all,
Father and Son and Roly Ghost, for ever. Amens.

We are not, of course, golng to suggest that Calvin or any of the other Re-
formers knew these prayers and patterned the Prayer for Rlumination in the
Reformed liturgies after the Prayer for LDluminatlon in the ancient liturgies of
Egypt and SByria. What can be said, however, is that the Prayer for Illumina-
tion used in the synagogue, about which the Reformers knew from the text of
Nehemiah 8:6 had certainly been among the exegetical roats of the Reformed
Prayer for Nlumination. The Orlental Prayer for Rlumination is probably a

1 Brightman, Liturgles, 79.
? Ibid., 255.
3 Ibid., 258,
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contimation of the eame prayer of the syna.goguel. If there is a relation between
the Nestorlan prayer and the Reformed prayer it iz not that of parent to child
but rather the relation of second cousins three times removed. That is, both
prayers are descended from the practice of the synagogue mentioned in Nehe-
miah.

b) Augustine

Nevertheless, there is one relation of the Prayer for Nlumination which
is quite direct. The Reformers felt the ueed for some sort of prayer before
the reading and preaching of the Word. We ftnd the same need expressed by
Surgant. 1¢ 18 not that the Reformers are particularly dependent upon Surgant
but rather that Surgant is an expression of the school of theology in which these

! The similarity between these prayers of the Nestorian liturgy and the
prayers of the synagogue is siriking. We have already mentioned the similarity
hetween the berakah spoken before the reading of the Torah and the berak -
oth to be found before the reading of the different lessons in the Nestorian
liturgy. This tradition, however, may have another root tn the synagogue ser-
vice. We find a highly developed Prayer for Dlumination before the reciting of
the Shema. (For the text of these prayers, see David Hedegard, Seder R.
Amran Gaon, (Lund, 1951}, 1, 46-51) In fact there are two prayers before
the Shema. The lirst is a long prayer which blesses God for having c¢reated
the light and all the heavenly luminaries. Toward the end of this prayer the
Wedusha , or a5 we would say the Sanctug, ig rectited. The second prayer
is a petition for understanding “to hear, to lsarn, to teach and to heed . ., .
the Torah. in the Nestorian llturgy we find a similarity to these prayers he-
fore the Shema. We find in the Trishaglion sung before the lessons a
modified form of the Qedugha. The Trishagion is to be found io most
Eastern liturgies. Before the first lesson there iz a simple berakah hut
then hefore the reading of the Gospel we find the three prayers which we have
mentioned above, the first of which confesses Christ as the brightness of the
glory of the Father who hss enlightened the darkness of onr knowledge by the
light of the Gospel. The second glorifies Christ the light of the world. The
third prayer prays that we might become wise by the Law, Of course, it is
not the Law of Moses which is meant, it is rather the new Torah, the Gospel
of Christ, but everyone who used this lliorgy understood that, so the old litur-
gical language did not need to be changed. We find that the thanksgiving for
the Creatlion of tha light is reflected by a thanksgiving for Chriat who is the
light of the world; the Qedusha 15 echoed by the Trishagion, and the
prayer for understanding of the Law remains essentially the same. What I8
different of course is the order.
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Reformers were brought up, The Manuale curatorum in its chapter on
the invocatio divini auxilii names a very specific patristic basis ior
the practice. Any theologian irained by the German Christian ifumanists would
have known the passage even if he had not read Surgant. It is io be Iound in
the closing lines of the De doctrina christiana, that work so well
known by the Reformers. Augustine says:

Whether one must speak before the Church or teach the congregation,
dictating lessons either from that which the people want to read or are
able to read, let him pray that God put a good word in his mouth. For
if Queen Esther prayed belore speaking to the King about the deliverance
of her people, how much more ought he who works for ihe eternai saiva-
tion of men through preaching acd teaching, pray that such a gift be
granted him, Likewise thoze who are to be taught somethiog from others
should pray for those from whom they await instruction, that the truth
they desire to lsarn be given to their teachers; . . .

We do not claim that the liturgy of the Church of Hippo in ihe days of Aupgustine
actually had a Prayer for Nlumination. This does nol seem to be the case. It
seems rather that Augustine had in mind more or iess private prayers of those
preparing for worship, But that is beside the point. if Surgant could quote this
pacsage as a patristic basis for the Invocatio divini auwxilii then there
is no reason why the Reformers could not have been inspired hy the same pas-
sage in their developing of the Prayer for Niumination.

We should note here that Augustine appeals to Biblical authority in his
remark about Queen Esther. For ocur taste the interpretation is a hit contrived,
nevertheless we sh2ll have occasion to notice again that passages of Augustine
_ which seem to have influenced the Relormed liturgy are passages which claim
at least to be interpreting the Scriptures. The authority of the Bible is not the
least bit compromised. Augustine’s authority is based oun the fact that he was
a great interpreter of the Scriptures.

1 v83. Sive autem apod populum vei apud quoslibet jamjamque dicturus,
sive quod apud populum dicendum vel ab eis qui voiverint aul potwerint legen-
dum, est dictaturus; oret ut Deus sermovem bonum det in 0s gjus. Si enim
regina oravit Esther, pro auae gentls temporaris salute locuiura apud regem,
ut in 08 ¢jus Deus comgruum sermonem daret (Esther, xiv, 13); quanto magis
orare debet, ui tale munus accipiat, qui pro aeterna hominum salute in verhbo
et doctrina laborat? Il vero qui ea dictori sunt quae ab aliis acceperunt, et
antequam acciplant, orent pro eis a, quibus accipiunt, ut eis defur ¢quod per
eos accipere volunt; . . .” De doctrina christiana, I¥, xox. PL,
XXX1v, 120.
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The patristic root of this prayer has not so much to do with its liturgical
form as with the epicletic understanding of preaching which les behind the ijtur-
gical form. As J.J. von Allmen has said, "There is no true preaching
without eplclesis"l. The truth of thls insight was understood by the Reformers
and expressed In thelr liturgy., No doubt they had learned It, at least in part,
Irom Augustine.

1Preach1ng and Congregatlon, 31.
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Chapter 1V

THE PRAYERS

A. THE INVOCATION

The Lturgy of the Genevan Psalter of 1542 begins with the fovo-
cation, "Cur help is in the name of the LORD, who made heaven and earth."
Historically, this short epiclesis of the divine name is a heritage of the Roman
Mass of the Middle Agesl. Theologically, it recalls the oldest worship forms
of the Biblical tradition. How often in the psalms we find prayer beginping
with an invocation of the divine pame. "Q LORD, our Lord, how majestic is
thy name in all the earth? (Psalm 8:1) The Great Hallel of the Passover
liturgy begins with the three- fold tnvoration of the holy name:

Praise the LORD!
Praise, O servanis of the LORD,
Praise the name of the LORD!
Blessed be the name of the LORD

from this time forth and forever more!
From the rising of the sun to itz setting
the name of the LORD is to be praised!

{Psalm 113:1-3)

The synagogue liturgy at the time of Jesus already included the Qedusha, a
prayer which three times blesses, magnifies and sanctifies the divine namez.
Jesue taught his disciples to begtn their prayer, "hallowed be thy name . ., "
Re promised to be with hig disciples whenever they gathered together tn his
name {Matt. 18:20).

It wag, therelore, that the Bern Service Book of 1528 was con-
cerned that the congregation be gathered together fn his name. "Let us begin
tn the name of the Lord"". The text of this Invocation has a oumber of varia-
tions in the early Bernese liturgies. The fnvoration of the baptismal liturgy tn

1 Jungmann, MS, I, 399-400.

2 For the text of Qedusha see D, Redegard, Seder R. Amran
Gaon (Lund, 1951), I, 41-43. See also Elbogen, Der jitdische Gottes-
dienst, 92.95.

8 Y20 sye unnser anfang tn dem nammen dess Herrenn.” fol. DT,
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the Pern Service Book of 1528 13 even more explicit, "in God’s name,
Amen, Our help 1s in ihe Lord who made heaven and earth. ol The baptismal
Uturgy of 1529 has "In God's name, Amen. Our help is in lhe power of the Lord,
who made heaven and earth. "2 Still a further variation 1= to be found in the
marriage gervice of 1529, "May your beginoing be in the name of the Lord,
who made heaven and earih. w3 From ihe variatlons of the text, it is clear that
the Church of Bern has senaed a profound meaning in galhering the congregation
together in the power of ihe divine came.

Willjam Farel in the Neuchitel Servlice Book of 1533 has also
taken :wer this fnvoratlon, at least for ihe baptismal and marriage services.
Be bas decided on & text approaching that of Psalm 124:8. Neverthelessg, hig
translation by using the subjunctive form of ithe verb has given an unmistakable
eplcletic nature to the verse. "May our help be in the name of God who made
heaven and earth."? As we have already had occasion to remark, ihe Meuchd -
tel Service Book of 1533 is a rather informal document. Allhough the
text gives thls Invocation only for the marriage and baptismal services it might
well have been lhe case that in the actual celebration of the Lord's Supper Farel
used this eame Invocation. This would be the logical link between the Bern
Service Book of 1529 and the Genevan Psalter of 1542,

Calvin has taken over lhis fnvocation with considerable conviction as we
gsee from a pumber of his writings. Twice in the preface of the Genevan
Pasalter of 1542 he speaks of ihe worshiping congregation as ihose “galhered
togeiher In his name. n® At ihe beginning of his chapter on prayer in the In-
stitutes, he reminds us of the promise of Scripture that the Lord is near to
all ithose who invoke his name in truth {Psalm 145:13)3‘ in his commentary on

1 "in Gottes nammen, Amen., Unser hlMf stadt in dem Herren, der hilmmel
und erden geschaffen hat.” fol. AV,

2 uin Gottes mammen, Amen. Unser hilff stadt in der kraft des herren,
der himmel und erden geschaffen hat." fol. BviifV.,

3 "Und lUwer amfang welle sln in dem nammen des Herrn, der kimme] und
erden beschaffen hat." fol. Bvir.

| 4 “Nostre ayde goit au nom de Diew, qul & fait le ciel et ia terre. Amen."
p. 15,

® «, . . nous convenons en son Nom, . . " OS, I, 12; and ", , ., quand
llz conviennent au Nom de JESUS Christ.” 08, D, 15.

6 Inat., MW, xx, 3.
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the Peaims, he tells us that the word “to invoke' means to celebeate God's
namel. tn Ms commentary on Colossiang, Calvin tells us that tu ail our actions
and our uodertakings we shouid begin with the invocation of the name of Chrletz.
There are many more texts which might.be quoted to show the importance of
what J.J. von Allmen has ralled the "epicletic oature of worship." The im~
portance given to the epicletic nature of worship in ihe liturgy of Geneva is
clear when we see this invocation in relation to three other invocations found

in the service. The service beginm with the invocation of the name of the Lord
who made heaven and earth. in the Prayer for DNiumination there is an invo-
cation of the Hely Spirit that we might receive the Word of God, When the con-
gregation comes together in the Prayer of intercession, there is finally an in-
vocation of the name of JESUS. The sequence is certainly not without ite
iheologiral significance as any' Eastern Orthodox theologian would immediately

recognize.

The patristic roots of the invocation cannot be traced to any of the tn-
vocatioos of the divine name which one occasiomally finds in ancient lib:rgless.

1 "Bt verbum invocandi eignifirat nomen Dei celebeare . . . " CR, LX,

188.

2 Neither Calvip nor the New Testament are evidently tou concerned about
which divine name: Jesus, LORD, Christ, Lord Jesus, Lord Jesus Christ, or
gimply God. Calvin's commentary says "ihe name of Christ," ihe text on which
he is achually commenting, Col. 3:17, says "the same of the Lord Jesua."” The
paralle! passage in Ephesiaes says "in the name of onr Lord Jesus Christ,”
(Eph. 5:20). The textual variants give turther possibilities. it ia interesting to
note ithat in the text of the Genevan Psalter of 1542 the name Jesus
ie always written in rapital lstters: JESUS, as are other forms of ihe divine
name at particularly meaningful moments in the lltorgy as ihe word LORD in
ithe Benediction.

The clogest parallel which we have found is an invocation of the divine
name at the beginning of the Nestorian liturgy. "The adorable and plorions
rame of thy glorious Trinity be worshipped, glorified, reverenced, exaited,
confessed and blessed in heaven aad {v earth at all times, Lord of all, Father
and Son aad Holy Ghoat, for ever." Brightman, Liturgies, 253. Even more
interesting 18 the firat prayer of ihe Nsstorian liturgy. This prayer might be
called a Christian Qedusha. This is especially striking when one considers
that many gchoiars have teaced the opening phrase of the Lord’s Prayer, "Cur
Faiher who ari in heaven, hallowed by ihy name, thy kingdom come,” to ine
gsynagogue Qedusha of the time of Jesus, Brightman, Liturgies, 252;
Elbogen, Dexr jtdische Gottesdiensgt, 93; Hedegard, Seder R.
Amran Gaon, I, 4l. The glortlying of the divine name is precisely the
point of the Trishagion found in many orisntal likergies. See Gregory Dix,
The Shape of the Liturgy, 169-170 on the significance of the invoca-
tlon of the divine name tn the litorgy of Serapion.
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Nevertheiess, Cailvin’s understanding of the importance of the invocation wasz
-certainly supported by his knowledge of John Chrysostom. We have just mentioned
Caivin's comment on Colossians $:17 that all our activities should begin with tn-
vocation. Catvin's remarks on this verse seem largely to be drawn from the
commentary of John Chrysostom on the same passage:

Ver. 17, "And whatsoever ye do," he saith, "in word or in deed, do all
in the name of the Lord Jesus, giving thanks to God the Father through
Him."

For if we thus do, there will be nothing poliuted, nothing unclean, wherever
Christ is cailed on, If thou eat, if thoe drink, if thou marry, if thou
travel, do all in the name of God, that ig, calling Him to aid thee: tn
everything first praying to Rim, so iake hoid of thy business, Wouldest
thou speak somewhat? Set this in front. For this cause we also place in
front of cur epistles the Name of the Lord. Wheresoever the Name of

God 1s, all is auspicious. For if the names of Consuls make writings sure,
much more doth the Name of Christ, Or he meaas this; afisr God say ye
and do everything, do not introduce the Angeis bestdes, Dost thou cat?
Give thanks to God both before and afterwards. Dost thou sleep? Give
thanks to God both before and afierwards, Launchest thou into the forum?
Do the same -- nothing worldly, nothing of this life. Do all in the Name
of the Lord, and aii shail be prospered to thee. Whereonsosver the Name

i 1
is placed, there all things are auspicious*, (Homily IX ou Colossians)

This paessage may weil help to explain why Reformed worshlp begins with the
invocation of the divine name and ends with the benediction of the divine name.

1
NPNF, XII, 302, Interestingly enough, Calvin in his commentary on the

previous verse, quotes from this same sermon of john Chrysostom, This would

make it quite conciusive that Caivin iz bere dependent om the great Antiochian
exegete.
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B. THE PRAYER OF CONFESSIONI

The origin of this prayer has been the subject of much discussion. It was
finally at the close of the last century that Erichson showed conclusively that
the Prayer of Confession found in the Genevan Psalter of 1542 is
derived from a prayer found in the Strasbourg Psaiter of 1537. The
question about the source of the Strashourg prayer on which Calvin based his
work is a more complicated question. It is neither the original composition of
a sgingle Strasbonrg Reformer nor the translation of a pre-Reformation Latin
prasfer. It is rather the resuit of an evolution withtn the Strasbourg Church of
a Confiteor which expressed the faith of the Reformation, This is quite clear
from the fact that several of the psaiters call it a Confiteor®. It would be a
mistake to overlook either the origimality of the prayer or to ignore its de-
pendence upon the tradition of the late medieval Confiteor.

1. The Evolution of the Strasbourg Evangelical Confiteor

In tracing the evolution of this Strasbourg Evangelical Confiteor we should
begin with a prayer found in the earliest German masses of 1524:

l We have found the following works especially heipful:

F. Cabroi, "Apologies," Dictionnaire d'archéologie chrétienne
et de liturgie, I, 2591.2599,

A. Erichson, Die calivinische und altstrasburgische Gottes-
dienstordnung (Stragbourg, 1894). (Hereinafter referred to as Die cai-
vinische Gottesdienstordnung).

) A, Erichson, "L'origine de la Confession des péchés dite de Calvin,"
Revue Chrétlenne (1806), 167-179,

J.A. Jungmaan, Die lateinischen Bussriten in fhrer geschicht-
lichen Entwicklung (Innsbruck, 1832), )

B. Klaug, "Die Ristgebete," Leiturgia, ., 524-535 aed 538-558.

H.L. Knlp, "Das Gemeinde gebet im christlichen Gottesdienst," Leiturgia,
o. 356-368,

A.B. Macdonald, Chrisltian Worship in the Primitive Church
(Edinburgh, 1934), 98-100. (Hereinafter referred to as Christian Worship).
E. von der Goltz, Dag Gebet in der Hitesten Christenheit

{Lelpzig, 1901), 147-149 and 246-249.

Rubert, Liturgische Ordnungen, 91,
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Let us make confesaion unto the Lord God, for Re is good and his mercy
is everlasting. :

Being a poor simmer, Iconfess to God the Aimighty, thai I have seriously
sioned through the discbedience of his commandmenis, that 1 have done
much which I ought not to have dome, and that I have not dore much which
I should have done. This has come about through mistrust toward God and
weakness in love toward my fellow man. [ am sorry for my sin. Have
mercy upon me for thy name’s sake, and be: gracious to a poor sinner
for my sins are many. Amen.

It is a sure and true word, that Christ Jesus is come into the world to
save gioners, of whom I am the first. Lord, this I believe, help my
unbelief and give me thy blessing. Amenl,

This prayer is very closely related to the two Confiteors quoted by Erichaon or
the Confiteor of Surgani which we shall quote presently. We notice two dlfferences,
Firgt, the naming of the sainis, which Jungmann considers one of ite matn
features’ has been omitted. It has therefors lost iie character as a confession

of unworthiness before the Church above and the Church below. Second, we
notice that the prayer has begun to be influenced by pagsages of Scriplure, Psalm
100:4-5, Psalm 25:11, I Timothy 1:15 and Mark 9:24.

in the foliowing year we find a second stage in the evolution of the Prayer
of Confessgion. A prayer is presented which shows several important develop-
ments as we can &ee from the foilowing translation:

Almighty God, eternal and merciful Father, behold, we bave been brought
forth in impiety and in sin did our mothera conceive us. To thee we cou-
fess our &ing and misdepds, We have not believed thy word and we have
turned agide from thy ways, a proud transgression is all our life. Re-
member thy mercy and goodness O Lord, which have heen since the be-
ginning of the world. Remember not the gins of our youth and our
transgressions. Remember us according to thy mercy and according to
the goodnesa of thy will! For thy name’s sake, O Lord, pardon our
transgressiona for they are great. Have mercy upon ns!

! ibid., 57-58. "Bekennen (euch) gott, dem herren, daon er ist gut vad
sein barmhertzigkeit ist ewig (klagen an euwer leben vnd aprechen). (Vnd) ich
armer glinder bekenne mich gott, dem almechtigen, das ich schwerlich gestindt
hab durch ibertretung setner geboit, das ich vil gethon hab, das ich soit ge-
lassen han, vnd vil gelassen, das ich solt(e) thon haben, durch vngisuben vnd
misgtrevwe gegen gott, vnd schwache der liebe gegen meynen mittdienern (vnd
nechsten menschen), wie mich gott schuldig weist, ist mir leyd. Gnad mir,
herr (vmb dynes names wiilen), biss barmhertzig mir armen siinder (wenn
miner sind sind fill), amen.

"Das igt ein gewiss vnd theur wort, das Christus Jesus komen ist in die
weit, die sfinder selig zu machen, deran ich dsr erai binn, das glaub ich, herr,
hilif meynem vhglauben ynd mach mich seiig, amen."

2 Jungmann, M3, I, 380.
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Be comforted, and rejolce and hear the good news of the Gospel: "1li any
man sin we have an advocate with God the Father, Jesus Christ the
righteons, and he is the reconciliation for our sin, and not for our sin
alove, but aiso for the sin of the whole worid. Believe the Gospel and
live in peace. Amen*.

First one notlees that the change from first person singular to first person
plural indicates that what had once been thought of as a personmal prayer has
now become a congregational prayer. Second, one notices that ihe prayer has
been sirongly shaped by penitential passages of Seriplure. The invitation to
prayer quotes from lsaiah 55:6, the aliusion to Psaim 51 is unmistakabie,

and fhe last hall of the prayer is a free quotation of Psalm 25:6-7, 1L, The
Assurance of Pardon is from [ John 2:1. The Strasbhourg Reformers are shap-
ing their prayer after ihe model of Biblical prayers of confession.

We come to ancther gtage in the evolution of the Prayer of Confession
with the fssuing of the Strasbourg FPsalter of 1537, This psalter adds
three new versions of the p:ayerz. The first is8 2 new combination of elements
to be found for the most part in the two previous prayers. The second prayer
is the Confession that was to be {aken over by Calvin. We recognize immediately
that this version is the result of much theoingical reflection on the nature of sin

and forgiveness. The prayer has taken on a trinitarian form. We notice iis

1 Hubert, Liturgische Ordnungen, 77-78.

“Suchen den herren, dieweyl er zu finden ist; rieffen in an, dieweil er nahe isi!
geben gott die eer vnd bekennen im euwere misstha.t vnd sprechen: allmechtiger,
ewiger, barmhertziger gott vnd vatter! Sibe, in vntugent sind wir gmacht, vnd
tn siinden emtpfing vne vheer muter, Dir bkennen vnd veriehen wir alle vnser
stind vnd missethat. Deinen worten haven wir nit glaubt, vad von dienen wegen
sind wir abgwichen, ytel iibertretten (-ung) ist vnser ganz leben., Gedenck, herr,
an dyn barmhertzigkeit vnd an deine giite, die von der welt her gewesen ist
(synd)’ pedenck nit der siind vnser jugent vnd vnser ibertretung’ gedenck aber
vnser noch deiner barmhertzigkeit vmb deiner giter wilien vnd vmb deines
namens willen? (0} herr, sy gnedig vnserer missethat, die (da fast) gross ist
{vnd erbarm dich vnser}!

"Mun werden gtrist vnd sind frolich vnd hiren das evangelium, eine gutis
bottachaft:

"Ir bruder, so eyner gesiindet hat, haben wir einen flirsprecher bey gott,
dem vatter, Jesum Christum, den gerechten, vnd er ist ein versdnung fiir vnser
siind, nit aber fir vnsere alletn, sunder auch fiir der ganizen weit stind. Glau-
ben dem evangelio (oder disen worten} vnd leben in fryden, amen."

2 For the text of these three prayers, see Thompsos, LWC, 168-170.
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emphasts on the Holy Spirit, perhaps Influenced by Psalm 51 and we note also

the accent on dying to sin and living unto God, suggested perhape by Romans 6,
The third version is a long penitentlal meditation on the Ten Commandments

and the seven deadly sins. We find a very similar form In the Manuale curatorum,
The Reformers were not the only peopie who were long winded. Having traced the
evolution of this prayer from 1524 to 1537 we are now In a position to better
recognize its relation to the Confliteor.

2. The Roots of the Prayer of Confesslon in the Worship of the
Medieval Church

a) The Conflisor

A number of Conliteors might be quoted as the ilturgical ancestors of the

Prayer of Confession, Erichson has already drawn the attention of 1lurgical

1
dcholars to a prayer in the Breviarium argentinense of 15117, The Con-

fiteor found in the Manuale curatorum might with equal justice be quoted
as a source of the Reformed Prayer of Confegsion.

That your prayer and other good works might be more acceptable

to God, and that you mlght participate In the induigence and grace
which come from the Word of God and from this house of God, let us say
an open confession with peacelul hearts and in making the sign of the
Cross.

1, a sinful man, admit my guilt to Almlghty God, to Mary the merciful
mother of God, to all the saints of God, and to you the prigsts. 1 have
greatly sinned, with evil wili, with evil words and works. Many good
works I have negiected. In all my iile, both secretly and openly, cons-
ciously and unconsciously, daily and forever. For this I am sorrowful.

I forgive all those who have done harm to me. I pray thee QO merciful
God to forgive me all my sins, prolong my life that during this time [
might recelve thy divine grace. I pray thee O Mary mother of God, holy
Lord, Saint (N. the patron of the church or the salnt of the day) and all
the holy saints of God, that you faithfuily pray God for me. For 1 desire
grace and induigence Ior all my sins.

Bow your hearts to Almighty God in sorrow in desire for his divine grace
and the forglveness of sins,

1
A, Erichson, Die calvinische Gottesdienstordnung, 28,
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May Aimighty God be mercinl wnio you, remitting ail your sins and freeing
you irom ail evil, and guiding you with all his eaints unto eternai iife,
Amen, May the aii powerful iaithfulnes% and mercy of the Lord bestow
upon you mercy and forgiveneass. Amen*.

The Confiteor is esseniiaiiy a private prayer which does not beiong io the
Hturgy but Is rather a preparation for the liturgy. This is clear from the faci
thai it Is aiways phrased in the firsi person singuiar. This is aiso ciear from
the fact thai aithough the Manuale curatorum is written in Laiin, the
Confiteors are prinied in German, they were prayers ior the brtvate devotions
of the peopie, therefore, they were in German. Il they had been for the Liturgy
they would have been in Latin. The same ihing is again made evident by the
fact that Surgamt gives six different forms of the Confiteor and suggests
ithree differest occasions on which ibe prayers may be recited. The Re-
formers were well aware thai ihe Confiteor did not belong io the liiurgy
of the Roman Mags. This is ciear from the fact tbat Cliclioveus' commen-
tary on the mass which Wollgang Caplto bad had printed in 1517 does
not treai the Confiteor. It iz also ciear from the faci ihat some of the Straa-
boutg German masses of 1524 indicate that the mass was commonly considered
io begin with the Introitz. The Refiormerz knew it waz noi part of the llturgy
but they very quickly made it part of the liturgy. It is in faci precisely the
liturgical nature of the Strasbourg Prayer of Confession which makes it dis-

1 Manuale curatorum, II, fol. lxxxiiiif.

"Vnd vmmb das fiwer gebett vind ander guie werck got dem herre dester angenemer
syen, vand ir ouch ieilhaffiig syent des ablpss vnd der gnad s¢ ir habet von dem
wort gottes. Ouch vo disem goizilmss, so sprechen lwer offen schuid mit riwige
hertren vnd mii bezeichnung des heiligen criitz,

"Ich siindiger monsch gib mich schuidig got dem allmechtigen: Marien der
barmhertzigen muiter gottez. aiien goties hetligen vnd lich priester: das ich
ieidervil gesiindet hab, mit bosem willen, mii bosen gedencken, bosen worten
vnd wercke mit versummas vii guter wercken, wie es got an mich erkennt! in
alle minem ieben, e sye heimiich oder offentlich, wissent nder vnwiszent, teg-
iich oder totlich, das rit mich vmd ist mir ieit vo gantze hertze. Ich verzyg
alle den die mir ye ieid hai gethon. Ich biti dich barmhertziger got versig mir
all minsiind, vnd irist mir min lebe, wvntze ich din gotlich gnad Wberkam. Ich
bitt dich mubter gots Maria, heilizer herr sant, N, patromn ecciie nominade:
vel scim diei occurrente. vnd alle gottes heiligen das ir got den herren iriiwiich
fiir mich bitten. Dan ich beger gnad wnd abloss iiber all min siind, Neigent iiwere
hertzen zu dem allmechiigen got mit ritwe, vnd begeret fin gotlich gnad vud
barmherizikeit: vnd der siinden ablassung, et di¢: Misereatur vestrt ommnipotens
deus: & dimittat vobis omnia peccata vesira: liberet vos ab omni malo: & cus-
ipdiat vos cum sanctis suis in vitam eternam Amen. Indulgentiam & remissionem
tribuat vobis omnipoteas pius & misertcors domteus: Amen.”

2 Hubert, Liturgische Ordnnngen, 58,
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tinct from the Roman Confiteor, The Profestant Prayer of Confesslon 1s not part
of an entrance liturgy, but is an integral part of the liturgy itself.

The Confiteor is essentizlly a late occurrence. Ut i{s usually said that the
form originated in the lands north of the Alps during the course of the ninth
century. The Amiens Sacramentary shows us the beginning of a tendency
of the celebrant to add a grsat number of private prayers to the text of the
lturgy in the course of the celebration. For the mpst part they were of an
introspective nature. For the next two centuries in the Frankish territories
the mass began to develop the apologia sacerdotis, or personal confes-
sions aod atteslations of unworthiness. By the eleventh century the practice be-
gan to disappear, leaving the Confiteor as one of the few vest‘lgesl'. Jungmann
gives the following prayer from Cluny toward the end of the eleventh century
as one of the earliest examples of the Confiteor: "I coafess to God and to all
his saints and to you, father, that | have sinned in. thought, word, and deed,
alas my sin. I shall pray Ior ymu, yon pray for me"z.

b} The Kyrie eleison

However, if one is to find in the pre-Reformation liturgy the historiral
roois of the Prayer of Confession, one rannot point to the Counfiteor alone, A
close analysis of the Prayer of Confession shows that it is divided into two parts.
The Iirst half is a confession of sin closely related to the Confiteor, but the
second haif is a supplication for God's mercy more closely related to the Kyrie
eleison. "Wherefore have mercy upon us, most gracious and merciful God and
Father, through thy Son our Lord Jesus Christ. Grant to us and tncrease in us
thy Holy Spirit." To be sure, this i3 not an exact translation of that short and
simple Greek prayer, but the idea is essentially there, especlally in the way
the prajsrer of the Reformers uafolds the supplication for mercy tn 2 trinilarlan
manner .

1
Jungmann, M8, I, 120ff.
2 Jungmann, MS, T, 390, "Confiteor Deo et ommibus sanctis elus et vobis,
pater, dula peccavi in cogitatione, locutione et opsre, mea culpa. Precor vos,
orate pro me."

8 CI. , the explanmation given to the repetition of the Kyrie eleison given by
CHchtoveus, Elucidatorum ecclestiasticum, fol, 1167,
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The Kyrie eleison is, of course, a much oider prayer than the Confiteor.
The roote of this prayer are quite ancient particuiarly In the form oi a simple
repatition of the phrase Kyrie eleison three times, nine times or even more,
Franz Jogseph Dilger has shown that it was a popular prayer tn the pre-
Christian religions of Agis Mtnor and Egyptl'. The first evidence of the Kyrie
eieison as a prayer tn the Christian eucharistic liturgy comes from a aermon
of John Chrysostom, in which he speaks of the mystery of God’as mercy:

And the firet prayer too is fuii of merry, when we entreat for the
energumens; and the second again, for others under penmance seeking for
much mercy; and the third also for ourseives, and this puils forward the
innocent children of the paople entreating God for mercy. For athce we
condemn ourselvea ior sins, for them that have asinned muech and deserve
to be biamed we ourselvea cry; but for ourseives the children; for the
imitatoers of whose simpiicity the kingdom of heaven is reserved. For
thig image shows thia, that they who are like those children, lowiy and
simple, these above aii men are able to deliver the guilty by their

prayers<, (In Matt. hom,, LXXI, 4)

It is from about the same time ‘that we have a fuil description of a lifany ta
which the phrase Kyrie eleison 15 a response. For this we are indebted to the
Gallic nun Etheria who has ieft wa a deacription of the iiturgy of the Church of
Jerusaiem from about the year 393, {n describing the office she mentions that
it is the cusiom for one of the deacons to call out the names of individusls for
whom prayers have been requested, The chiidren of the assembly answer with
the cry, "Kyrie eleison." Bhe then mentiona the prayers for ali men, for the
catechumens, and then the prayera for the faithfui. Aithough Etheria is speaking
of the office rather than the eucharistic liturgy, the intormation which she gives
us makes more ¢lear the passage from Chrysostom.

About a century later, Pope Geiasiug I (492 -496) introduced a litany tnto
the beginning of the Roman eucharistic liturgy. It was similar to those of
Arntioch and Jerusalem. In this lilany a iong Iist of tntercessions was proposed
by the deacon and the peopie responded with the Kyrie eieison. The Kyrie did
not long remain in this form. By the end of the next century we find the fol-
iowing passage tn a ietter of Pope 'Gregory the Great t¢ Bishop John of Syracuse:

1 8ci salutis: Gebet und Gesang im christiichen Alter-
tum (Minster in Westphalia, 1g26), 60-103,

2 NPNF, X: 8aini Chrysostom: Homiiies on the Gospel of
Saint Matthew (Photolithographic editlon, Grand Rapide, 1956), 435.



- 230 -

The Kyrie cieison, moreover, we have noi said, nor do we say it as the
Grecks say it

Because the Greeks say ii all together, with us ii is firsi said by the
clergy and repeated by the people. We alternate the Kyrie elefison with
Chrisie eleison, but the Greeks de noi say Chrisie eieison ai all. In
weekday masses we leave oui the things which customarily are said, so
that we say only Kyrie eleison and Christe eleison, so that we can continue
these supplications a little iongerl, (Ep. LX, 12; PL LXXVI, 956)

Here we see thai the litany is gradually being reduced to the simple repetition

oi the phrases Kyrie eieison and Christe eleison. With this change, however,

the Kyrie loses iis character of intercession and becomes what Callewaeri has

s0 appropriately called, "ia supplication commune de tout 1'assemblée chrétienne"z.
As we shail see, two of these documents, the sermon of John Chrysosiom and

the letter of Gregory the Great, were known io the Reformers and may well have
had their influence on the liturgicai reforms of the Church of Strasbourg, We
shall have occasion to speak of them again,

3. The Exegetical Roots of the Prayer of Confession

According to Calvin

Calvin saw ithe Prayer of Confession primarily in its relation to the
Bibiical fradition of penitentiai prayer. in the chapter of the Instituies where
Caivin attacks what he calis the Sorbonnisis’ docirine of penitence, he makes it
very clear thai there are certain forms of confession which are easeniial ior the
Church to maintain. He speaks of the text, "l we confess our sing, he is faiih-
ful and jusi, aod will forgive our sins and cleanse us from all unrighteousness"
(I John 1:9), He mentions the example of psalms 32, 42 and 51 aod fimily the

1"Kyrie eleison auiem nos nedue diximus, nequa dicimus sicut a Graecis
dicitur, quia in Grzecis simui omnes dicuni, apud nos auiem a clericis dicitur,
ei a populo respondetur, et totidem vicibus etlam (g) Christe eielson dicitur,
quod apud Grazecos nullo modo dicitur. in quotidianis autem missis aliqua quae
dici solent tacerus, tantummodo Kyrie eleison et Chrisie eleison dicimus, ui
in his deprecaiionis vocibus paulo diviius cecupemur”. (PL LXXVII, 9586).

2“1.&3 étapes de L’histoire du Kyrie," Revue de i’histoire ec-
ciésiasiique, XXXVIO(1942), 43.
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great prayer which Daniei offers for his people (Daniel $:4-19). The Seriptures,
Calvin assures us, are fiiled with examples of prayers of confession, These
prayers are not by any means only to be spoken privately before God. Calvin
also potnts to the faet that we also find public confessions of sin. He mentions
the iiturgicai coofession of the sins of Israel in the ritwal of the Day of Atone-
ment (Lev. 16:21) and the prayer of Ezra (Nehem. 9:68-37)., Then Calvin speaks
of the Prayer of Confessiom:

Concerning the ordinary confession which is done In commen with the whole
people, beside the fact that it is approved by the mouth of God, no one can
despise it when one considers its wutiiity, for then in every assembiy that
we make at the ¢church we present ourseives before God and his angels,
how can we better begin than by the recognition of our unworthiness?
Perhaps some one wouid reply that we do that in aii prayers, that is,

that we aiways confess our sins in praying. But on the other hand, i one
recognizes our nonch2lance and seli assurance, no one can deny that it

is a holy ordinance and that it is useful to admonish the Christian peopie
by such an express act of hurniilation. Ailthough of course the ceremony
which God commaaded for the people of lsrael beiomgs to the elementary
things of the law, nevertheless the thing itself is far more than merely
elementary. As a matier of fact, we see thai those churches which are
well organized have adopted the custom that each Sunday the minister
proncunces a confession, both in his own name and aiso in the name of
the peopie, th order to show the guilt of the whoie company before God,
and demand pardon; this practice has cerfainly borme iis fruit. in fact

it serves as a Kkey to open the door to prayer both in general and in
pa.rtlcula.rl. '

Essentially Calvin finds his exampies of penitentlal prayer in the Old Testamentz.
The ancient Church, as we shaii see, had done the same thing. But Calvin also
shows us thai Jesus, in the prayer which he taught his disciples, teaches us to
recognize before God our guiit and poverty, and to confess our sins and ask for
his forgivenessa. The Lord's-Prayer makes it clear that confession and supplica-
tion belong not oniy to the psalms and the Oid Testamsnt, tat 2150 to Christlan
prayer. In another passage Caivin says:

In fact, the beginning and preparation of true prayer is to ask God’s mercy
in bumble and open confession of our sins, For one cannot tmagine that
even the holiest of men receive anything from Geod until they have been
graciousiy reconciled to him.

1 Inst., W, iv. 11, Ses also Inst., I, iv, 8.
% Inst., m, xx, 3, 14-15.
 Inst., M, xx, 4.
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For God is favorable only to thoss whose offences he has pardoned. It is
no wonder that the saints open thg door of prayer with this key. Thls is
especislly clear from the psalmsl,

Throughout Calvin's long chapter on prayer it is forever clear that for him, as
for cenfuries of monks who in the daily oﬁlce have never ceased to sing the
psalms of lamentation, the psalter is still the prayer book of the Christian Church.
1t is therefore above all to the psalms that Calvin turns for lnstruction In prayer.

Another passage of Scripture which undoubtedly influsnced the thinking of
Calvin on the subject of the Praysr of Confession is 1 Corinthisns 11:27-29 where
Paul direcis the Corinthians to examine ihemselves before approaching the Lord’s
Table, In his Petit traicté de ia satncete cene Calvin says that one of
the necessary elemenis in a trus celebration of the Lord's Supper 1s that we
approach the Lord's Table with true repentance.

It is not without cause that Saint Paul speaks of such grave consequences
to those who recelve it wnworthily. For if there is nothing in heaven or
earth of greater worth or dignily than the body and blood of our Lord, it
is not merely a slight mistake when one receives it unthinkingly or without
being prepared. That g why he exhorts us to examine ourselves, so that
we use It as is prope

Calvin does not in this passage mention specifically ihe Prayer of Confession,
but it would seem probable that he thought of this prayer as at lsast one way
of expressing the penitential preparation which he considered so necessary to
the true celebration of the Enchari.sta.

For Calvin the Prayer of Confession belonged in the service of worship
because coofesslon was an essentisl element of prayver. This Calvio learned
from ihe example of the Lord's Prayer, the psalms and the prayers of Ezra

1 Ingt., O, xx, 9.

2 0S, 1, 511. “"Ce n'est pas doncq sans canse que sainrt Panl denonce
une 81 grieve condammnation sus tous ceux qui is prendront indignement. Car
g'Ql n'y 2 rien au clel ne en 1 terre de plus grand prix ot dignité due le corps
et le sang du Seigneur, ce n'est pas petite faulte de le prendre inconsiderément,
et sans estre bien preparé. Pourtant il nous exhorte de nous bien esprouver
pour en user comme 1l appariient.”

3 As we mentioned at the end of Chapter 1, the Prayer of Confsssion, as
well as the Dismissals, were for Calvin part of a larger comcern, namely the
eoncern to reesizblish church di.sclplina 4 subject about which we shall speak

again.
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and Daniel. We have not as yet discovered any place where Calvin claims the
example of the Fathers for the Prayer of Confession.

4. The Patristic Root of this Prayer

Acceording to Bucer

Bucer, tn his Grund und Ursach of 1525, says concerning the Prayer
of Confession:

Qur reason and basis in scripture is this: the beginning of Christian life
Is in confession that all our actions are sinful. K is for this reason that
John the Baptist, Christ, and the apostles began their preaching with the
call, "repent? In the assembly of God's pecple the cenfession of sin has
always been first, in the ancient Church it algso preceded haptism, for at
that time children were not normally baptized but rather only pecple who
were rapable of understanding. Therefere, we begin our service with a

general confession of 5in and supplication for grace ., :

The reasocn given by Bucer is not the liturgical practice of the anclent Church,
but rather a teaching of Scripture. The Gospels begin with John's preaching of
repentauce. The same was true for Christ, "Jesus began to preach saying, .
'Repent, for the kingdom of heaven ig at hand. ™ (Matt. 4:17) On the day of
Pentecost; Peter preached the same message, Before the Chureh can come
together iis members must turp aside from the ways of this world. There must
be Metancia before there can be Synaxis. The two practices of the anclent
Church which Bucer then quotes are glven by Bucer not ag reagons for the
practice of the Church of Strasbourg but rather as an illustration of how the
ancient Church had alse understood Biblical truth. This is typival of the Re-
formers’ use of the Uterature of the ancient Church. The exegetical roat is
what is r;lost jmportant to the Refcrmers. A patristic root was of value because
it contd confirm & usage which had been egtablished by Scripture.

1 BDS, I, 247. "Unser grund und ursach auss der schrifft ist diser: Der

anfang Christlichs lebens ist bekennen, das alles unser thun sind ist, darumb
Johannes der tiuffer, Christus und die Aposteln tre predigen an dem angefangen
haben: bessert euch! (Mt. 3,2; 4,17; Act 2,38) und in den versamlungen gottes
ist je und je die beicht der sind das erst gewegen, die bey den alten auch dem
tauff vorgangen ist, dapn man gemeinklich nur die veratendigen, nit kinder ge-
teilfft hat. Darumb tahen wir unsern dienst auch an mit gemeiner bekantniss
unser siinden und gnad bitten."

\ .
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It iz clearly in this sense that Bucer gives two reasons for the use of the
" Prayer of Confession which he has drawn from the literature of the ancient
Church. The first of these is that "In the assembly of Gud's people the confes-
sion of gin has always been first." Thils statemsnt presenis us with a problem.
Many liturgisis, although by no means all liturgists, would disagree with Bucer
tn this matterl. It is more gensrally belleved that ihe worship service began
simply with the Scripture lessons. We are nat, however, s¢ much concerned
with whether Bucer wag correct in this statsment as we are interesied in know-
ing why Bucer was of this opinlon. Bucer's point of view is in faci quiie under-
standable when we Iook at the patristic passages on which he probably based his
opinion,

! G. Delling, Worship in the New Testament, 125; C.D.F. Moule,
Worship in the New Testameni, 34-35. Gregory Dix goes =0 far as to
claim that there was no prayer lIn the liiurgy until after the catechumens had been
dismissed (Dix, The Shape of the Liturgy, 41), It is true that all the prayers
which today precede the Scripture readings can be shown fo have been added to
the liturgy after the time when the attendance of nonbaplised people became less
frequent due to the increase of infani baptisms. As we have said, the Kyrie was
introduced into the mags in iis present place at ths eod of the {ifth century and
the Confiteor begins to develop in the ninth century. Certatnly the liturgical doeu-
ments of the fourth century indicats that the service began with the Seripture
lessons, Jusith Martyr indicates no kind of prayer before the lessons. All this
would make a very sirong argument if it were not thai the Didache (IV, 14)
admonishes "tn the congregation thou shali coofess thy transgressions and thou
ahalt not betake thyself io prayer with an evil conscience" (The Aposiolic
Fathers, ed. by Kirsopp Lake (10th ed., 2 vois.; London, 1965}, 317), A
bit further on the Didache (XVI, 1) tells us "On the Lord's Day come together,
-break bread and hold Eucharist, after confessing your iransgressions thai vonr
offering may be pure” (The Aposiolic Fathers, 331). Mohlberg interprets
thiz passage together with the letter of Pliny to Trajan to indicate that the early
Church did have a prayer of coofession at thg beginning of the liturgy, "Carmen
Christo," Rivista di Archeologia Chrisiiana, XV, 93, According io
Mohlberg, this prayer dropped out of the lilurgy at an early date. Possibly a
irace of such a prayer iz to be found in the confession of sin of the Church of
Rome found in [ Clement, LX, 1-2, According io E. von der Goltz, "Unsere
dliesten Quellen fiir die Geschichie des chrisilichen Gottesdienstes setzen das
Sindenbekenntnis als einen Bestandteil des Gottesdiensies voraws . . . Das Ge-
bet um Vergebung der Siinde bekam setne eigenilichsie Stelle vor dsr Taofe oder
am Eingang des Gotteedienstes als Fiirbitte fiir die der Busse Bediirftigen" (Das
Gebet in der Hltesten Christenheit, 246-247). D, Michel teils us
that in late Judaism the corporate coofession of sin had already developed a
fixed literary form (ThWNT, V, 204-205). A.B, Macdonald itnds that the ser-
vice of worship included a prayer of confession of sins ai the end of the first
century (Christian Worsghip in the Prlmitive Church, 100),
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The first passage which we can assume Bucer to have known is Gregory
the Great's letter to Johm of Syracuse which we have quoted abave. As we have
already said, it is one of the more {mportant documents for establishing the
history of the Kyrie. Bucer realized the [tturgical tmportance of the documentl.
Exactly how he interpreted the document is not quite as clear. He would obviously
have understood from it that the Kyrie was at least in vse by the end of the
gixth century. Did he, however, accept this as evidence that the Kyrie or seme
stmilar prayer had always stood at the beginning of the libargy? It seems possible,
particularly in light of the other documents we shall quote.

The second patristic passage {s from John Chrysostom’s seventy-first sermon
an the Gospel of Matthew. In chaplters two and three we have shown how impor-
tant these sermons of the great Eastern Father had been to the Reformers. The
passage, which we quoted above, {s alse important for our knowledge of the Kyrie,
This passage tells us that the first prayer which Is offered in the liturgy is a
supplication for mercy. Bucer might have understood the passage to say that this
prayer began the service. Indeed, it is in such a way that Dolger has {nterpreted
it". It is more probable, however, that Chrysostom had in mind the prayers for
the catechumens at the time of their dismissala. We can imaglne that to Bucer it
would have been unthinkable that worship was not begun with prayer. If Bucer
assumed worship would begin with prayer, we can see why this passage from
John Chrysostom would bring him to the conclusion that the service of worship
of the ancient Church began with 2 prayer of confession and supplication for
mercy,

There {s a third passapge which seems most certainly to have influenced
Bucer during the earller stages of liturgical revision in Strasbourg. This docu-
ment is the famous letter of Pliny the Younger to the Emperor Trajan giving
a very brief descriptiou of the worship of Bithynian Christians about the year
112 A.D. Toward the end of the Grund und Ursach, Bucer quotes this
letter to show that the earliest Christians sang hymus in thelr worship®, We

Summarischer vergriff, 59,
Sol salutis, 87,
Brightman, Liturgies, 4-9, 472, 477 note 8.

1
2
3
% BDs, 1, 276.
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can, therefore, be sure that Bucer was familiar with the passage. In this letter
we find the Tollowing:

« + . and they sing a song in turns to Christ as to a god acd bind them-
selves with an oath not to enter into any kind of evil, nor comm}t theft, rob-
« bery, nor adultry, wor fail to keep faith, nor deny a promisel,

‘We can leave to others just what this actually does say about the worship of the
early Church, The passage has been given an amazing number of interpreta-
tionsz. What tnterests us ts how Bucer understood the passage. It may just be
that he understood it to mean the worship of the early Christians of Asia Minor
included some sort of recitation of the Ten Commandments acad prayers for the
grace to keep God’s comandments. This would seem especially probable since
we know that the singing of the Ten Commandments in connection with the Prayer
of Confession was often a practice of early Reformed churches. The passage hag,
of course, given modern scholars such problems that we hesitate to make too
many suggestions about how Bucer might have understood it3. Nevertheless this
passage might help explain Bucer's bellef that the Christian assembly always
began with a Prayer of Confession. ‘ '

Bucer gives as a szecond example of a Prayer of Confession in the worship
of the ancient Church, the prayers of confession and supplications for grace which
were offered before baptism. 1t is curious that Bucer should mention these prayers
because a great deal of what we know about them has only recently been brought
to light. The Didache indicates that the practice was well esiablished by the
ead of the first century for the person who was to be baptized to prepare for the
event with prayer and fasting: "And before the baptism let the baptizer and him

1
"earmenque Christo quasti deo dicere secum invicem seque sacramento
non in scelus aliquid obstringere, sed ne furta ne latroctnia ne adulteria commit-
terent, ne fidem Tallerent, ne depositum adpellati abnegarent."

2 For a. recent review of the discussion together with an extensgive biblio~
graphy, see the commeniary on this letter by A.N. Shewin-White, The Letters
of Pliny, an Historical and Social Commentary (Oxtord, 1966),
702 -708,

8 There is some evidence that the first-century Church reclted the Ten

Commandments in the liturgy, cf., David Hedegard, Seder R.Amran Gaon,
Part I, 52-53. The syoagogue at the time of Jesus did include the reclting of
the decalogue in its liturgy. Those who argue for a stromg influence of the
synagogue on the liturgy of the early Church woold find it eagy to use Pliny to
supporti the theory that the Christian ltturgy once inciuded the reciting of the
Ten Commacdments.
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who is to be baptized fast, and any others who are able. And thou shalt bid him
who is to be baptized to fast one or two days before"l. Although prayers ara
not specifically mentioned they are implied by the fasting. Justin Marlyr gives
ug the further information that the candidates for baptism were taught to pray,
and tn fasting to demand of God the remission of their sins®; We find a similar
passage in Terhillisn's De ba ptismoa. Then at the beginning of this century
Theodore Schermann brought to our atteniion an Egyptian papyrus containing a
prayer which he claims to belong to the age of Clement of Alexandria. He shows
that it is a prayer meant to be sald by catechumens preparing for baptism. The
prayer begins with the praise of God who wills all men to be saved. It praises
God for the redemption accomplished by Christ and ireedom from the power of
Satzn, Then the catechumens ask God to strengthen them tn their calling, and

in the keeping of his commandments. God is asked for faith to believe the Gospel
and grace to do the tmth4. The prayer is strikingly similar to the Strasbourg
Prayer of Confession. By the end of the fourth century, the Gallic nun Etheria
supplies us with some further information on the prayera of preparation for
'ba.ptism, although by this time the prayers had become lesa the prayera of the
catechumens than' prayers for the ratechumens. We also notice that the prayers
were beginning to take on the mature of an exorcism and the idea of confession
of sin began to take & less prominent places. With the tifth'century the prayers
of confession and supplication fall into disuse or perhaps to speak more cor-
rectly they are iransformed into other rites 5o that any easily recognizable trace
of them is hard to find®. '

1 Didache, VI, 4. ed. cit., p. 321,
? Apology, 6l. For a study of thts passage, see André Benoit, Le
baptéme chrétien au second siécle (Paris, 1953), 1431f.

s De baptismo, XX, L.

4 Schermann, Friihchristiiche Vorbereitungsgebete zur Taufe,
Miinchener Beitrfige zur Papyrusforschung, Hefi 3 (Munich, 1917).

S Ethérie, Journal de Voyage, ed. by Héléne Péiré (Paris, 1948),
258, For a discussion of this and related passages, see F.J. Délger, Der
Exorcismus im aitchristiichen Tauiritual (Paderborn, 1909), 45ff.

s The further evoluiion of these prayers is treated in two most interesting
works, H. Scheidt, Die Tauviwasserweiligebete (Minster in Wesiphalia,
1935), 77ff; and Per Lucdberg, La typologie baptismale dans 1’anclen-
ne église (Leipzig wnd Uppsala, 1942), 33H.
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Now the question is, where did Bucer find out about these prayers? The
Didache was discovered tn the last century, the pilgrim’s journmal of Etheria
was discovered in 1884 and the papyrus document pubiished by Schermann needed
the skiil of medern archaeoiogisis to be uncovered. This leaves Justin Martyr's
Apology and Tertullian’s De baptismo as the two possible sources of
Bucer’s information. The edition of Tertullian which he undoubtedly vsed was
that of Beatus Rhenamus published in Basel in 1521 aoed unfortumately the De
baptismo 1s not included in this edition. Of course, Bucer could have run
across a manuscript of the work somewhere. We do not know, however, of a
manmuscripi that might have been available to himl. The Apology of Justin
Martyr is also a possible source of the information. Again we have the same
probiem, It would be another twenlty years before Justin wonld be published.
Had Bucer read a mamuscript of Justin? At this time we can only say that we
have not yet discovered the sonrce of Bucer’s obviously correct information.

The Prayer of Confession is a4 good exampie of how the worship of the
Reformed Church has developed from many sources. The Reformers themselves
saw the Scriptures as the sonrce of the prayer. We find no reason to doubt
their word. Nevertheless, we also find that another source for this prayer must
be traced to the liturgical reforms of the late fifteenth-century Christian Human-
ists such as Johann Ulrich Surgant. The Roman Mass itself must not be overlooked
as a source of the prayer. Finally, Bucer quite explicitiy claimed two practices
of the ancient Church as sources of the Prayer of Confession. About one of these
sources he may have been mistaken; however, it is clear that Bucer’s opinion
on the matter need not be regarded as being withont foundation. About the second
of these sources there is no doubt at ali. The existence of a Prayer of Con-
fession before baptism, quite similar to the Strasbourg prayer has been de-
monstrated by a number of recent discoveries, Since Bucer is probably more

1 Several sixteenth-century editions of the works of Tertullian did tnclude
the De baptismo. The first was the edition of Marttn Meshart, published tn
Paris in 1545. Sigismundus Galenius issued another edition in Basel in 1550 for
which he vsed Codex Masburensis. Both the manuscripts on which these
editors based their text have been iost.
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than anyone eise responsibie for the finai Hterary form of the prayer, there isl
no reason noi to take seriously Bucer's ciaim of a patristic root for this prayer .

1 There is, however, a further impilcation in Bucer’a basis for the Prayer
of Confession which is most interesting. Bucer impiies that the Prayer of Con-
fession is a part of the iiturgy made necessary by the fact of infant baptism,

At the time when the Church normally baptized aduliz, the prayers of confession
were part of the preparation of baptism, Now, when the Church normaliiy baptizes
infants, prayers of confeseion must be moved o another place in the worship

of the church, As a matter of fact, this seems to be exactly the reason thati led
to the deveiopment of the prayers which preceed the Scripture tessons in the
mass of today. These prayers begin to appear at the time of the disappearance
of the eatechumeaate. It would seem then, if we heve not incorrecily interpreied
Bucer, that he gives the same reason for the use of the Prayer of Confession
as the history of the liturgy had given for the development of the Confiteor and
the Kyrie eieison.
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C. THE PRAYER OF INTERCESSION‘I'

The restora}:ion of the Prayer of intercession to the ordinary service of
the Lord’'s Day wae one of the most valuable liturgical reforms of the sixteenth
century. In the West the » Prayer of the Faithful’ had been lost from the ordimary
domtnicai iitorgy. Quite probably it had been removed from its traditional place
between the sermon and the beginning of the communion service by Pope Gelasius
in his liturgicai reforms at the eed of the fifth century. By way of compensation,
he tatroduced a litany of intercession at the beginning of the mass and enlarged
the element of intercession within the Eucharistic Prayer itsslf. By the end of
the next century, the lilany had been reduced to a simple reclting of the supplica-
tion, Kyrie eleison, as we have mentioned. This ieft the mass with only the
intercessions within the Canon. An interesting historical vestige of the prayer
was ieft in the limi*gy of the presanctified on Good Friday. During the Middle
Ages, various forms of general tntercession were to be found in prome. On the
other hand, the Byzanttne liturgy, as most other Eastern liturgies, had never
iost the great Prayer of Intercession. More recentiy, Roman Catholic scholars
have recognized the loss their litwrgy has suffered and have restored the inter-
cessions of the faithiul to the Roman liturgy. One wonders if they were aware
of the precedent of the Reformation, but be that as it may, we Protestants
caonot do other than applaud such a reform.

The hiatory of the Prayer of Intercession in the Genevan Psalter of
1542 iz similar to that of the Prayer of Confession tn that it i3 essentially a
translation of the Prayer of Intercession which appears for the first time tn
The Strasbourg Psaiter of 1537 (J). This Strasbourg totercession

1 F. Cabroi, "Litanies," Dictionnaire d’archéoiogie chrétienne
et de liturgie, IX, 1540-1571 (bibliography).

G. Delling, Worship in the New Testament, 126-127.

©. Dietz, "Das ailgemeine Kirchengebet," Lelturgia, II, 417-451.

1. Eibogen, Der jidische Goitesdienst, 27-60.

J.A. Jungmann, MS, 1, 614-628 and II, 191-199,

A.B. Macdooaid, Christian Worship in the Primitive Church,
100-106.

A.G. Martimort, L’&giise en priére, 358-360 (bibliography).

Strack-Billerbeck, Kommentar, IV, 208-249,

E. von der Goltz, Das Gebet in der Yltesten Christenheit,
150-157, 192-207, 249-252.
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represents an evolution from a much simpler Prayer of Intercession found in

The Strasbourg Psalter of 1526 (F), which in turn developed from
a Prayer of Intercession found tn the earliest German masgses of 15241.

1. The Htstoriral Roots

a} The General Intercesslons used ai the Medfeval Preaching Service
as a Source of the Prayer of Intercession

It is quite natural that we should ask if the Prayer of Intercessiom has
not come to us from the Prayer of Intercession which was used at prone. We
have already indlcated that we can easlly see that the Prayer of Confesslon ts
to be seen in this traditlon. Surgani's Manuale ¢uratorum offers us an
intercesslon which includes prayers on the following subjects: (1) For peace aad
good weather, (2) for the ciergy, the pope, cardinals, patriarchs, archbishops,
bishops and priests, (3) for the civil authority, the emperor, princes and lords,
{4) for knights and servants, amd for the common life of iand and people, (5)
for the clty of Basel and the Swiss Confederation, (6} for widows and orphans,
(7) for pregnant women, (8) for hand workers, (9) for, those imprisoned and for
those who persist tn mortai sin, (10) for the sick, (11) for those suffering
from poveriy and adversity, (12) for those who have endowed the church tn
which the service is being held, and for pilgrims wherever they be aiong
their way, and a prayer for the worshiper himgelf ihai he be ready when God
calls him out of this world, This prayer comtimes with 3 number of inter-
cessions for the dead, aad at the end the priest admonishes the faithful to
recite the Lord's Prayer and the Ave Marisz.

Several differences between this prayer and the Prayer of Interecession of
the Sirasbourg Rturgy sisnd ocui quite clearly. The prayer of the Manuale

1 possibly certain elemenis of the Strasbourg prayer shouid aiso be traced
to a Prayer of Intercession found tn an Augsburg service for morning prayer as
early as 1629, For the text of this prayer see E. Sehiing, Kirchenordnungen,
xm, 37.

2 Surgant, Manuaie curatorum, fol, IxxviiV-bxxix¥
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curatorum is a bidding prayer while the Strashourg prayer is 4 common
prayer said by the ceiebrant in the mame of the congregation. Secondiy, the
Strasbourg prayer has a markedly different list of intercessions. The liat of
intercessions is much shorter in the Strasbourg psaltera and those intercessions
which are included are far more general, It has five intercessions: For the

civil authorily, for the ministry, for those cutside the Church, for those suffering
from affliction, aod for growth in grace and the perfection of the saints. It

would not seem that the Prayer of Intercession was too directly influenced by

the intercessions of prone, aithough we would not wamt to discount its infivence
altogetherl.

b) The Mass as a Source of the Prayer of Intercession

It seems more probable that the Canon of the mass has had more influence
on the prayer than did prone. In the earliest Strasbourg German masses of 1524,
we find that the Canon of the mass has been replaced by a Prayer of intercession
with petitions for the civil authority and for the congregation. The intercession
for the congregation is phrased in such a way that it leads natmraliy to the
Communion. The intercessions are then followed by the Words of Institutfon.
The texts of the German masses of 1524 make it quite clear that these inter-
cessions are intended to replace the Canon. Directly before them we find the
Preface, Sanctus, and Benedictus. in The Strasbourg German Mass
VII (B) we find that the Prayer of Intercession is prefaced with the words,
"Now follows the Canon"z. One can see plainly what has happened. The revisor
ig not theologically offended by the first part of the Eucharistlc Prayer with
its elements of praise aod thanksgiving, so the infroductory diaiogue, the

1 We do find in other Reformed liturgles of the period Prayers of Inter-
cession which show strong influence from the Manuale curatorum. The
Reformed litargy of the imperial free cily of Augsburg (rom 1537 ts a case in
point (Sehling, Kirchenordnungen, XM, 70). Here, however, we notice that
the Prayer of Intercession in question is for a preaching service and that for
the communion service we find an entirely different form of the Prayer of
Intercession (Sehiing, Kirchenordnungen XiI, 80-8I),

2 Hubert, Liturgische Ordoungen, 65
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Preface, the Samctus amd Benedictus are lefi imtact, The Canon, however, was
under heavy attack from ali the Reformers, those of Lutheran direction as well
as the South German Reformers The main cbjection was the doctrine of the
eucharistic sacrlflce , but the ob]ectlon to the intercession of the saints and
the prayers for the dead was scarcely less i{mportant. After the revisor had
expurgated the prayer of these ideas, he decided that whai was iefi was a prayer
of intercession. There were intercessions for ihe pope, the local bishap, the
worshipers and in some arezs for the ki.ngz. As we shall show, ihe Reiormers
recast this prayer of intercession with the help of various passages of Scripture
apd the writings of the Fathers. As a general prayer of intercession this firsi
aitemnpt was rather sparce bui with successive editions of the liturgy it was to
grow into a mosi comprehensive Prayer of Intercession.

2. The Biblicai Rooi of the Prayer of iniercession

What has obviously happened in the deveiopment of the Prayer of inter-
cession is that someone who was involved in shaping ihe prayer has searched
the New Testament for passages of Scripture similar to [ Timothy 2:1-§ which
would indicate whai subjects should specifically be included in the imtercessions
of the Church, It did not take the Reformers long to remember thai the passage
of T Timothy directing us fo pray for kings and those in auvihority was not the
only passage of Scripture which suggested the subject maiter of the Church’s

1 Cf., Uirich Beyer, Abendmahl und Messe, (Neukirchen-V¥iuyn,
1965),

2 The intercession for the civil anthority has had a rather unsieady his-
tory in the Roman rite. With the breakdown of imperial authority tn the Wesi
the prayer disappears, but in the Carolingian Age it begins to reappear. With
the investliure dispuie ii once more begins io disappear. The version of the
Brevarium Constanziensis printed in the Corpus Reformatorum
tnciudes the phrase pre regem. However, if the text of the mass which
Zwingli reaily discusses has the phrase pre regem, his argumeni makes
very little sense. It would seem that one of the reasons thai the Reformers
made such an issue of 1 Tim. 2:2 was that the Roman Mass which they were
accusiomed to use had no prayer for the civii authority. The quesiion is, did
the mass in souihern Germany ai ihe beginning of the sixteenth century inciude
the phrase pro regem in the intercessions of the Canon? With the reform
of Piug V the pro regem was generally deleted except in Spain and Ausiria.
Cf., Jungmann, MS, O, 197-199.
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interceasion. llli‘here are the words of Jesus tnh the Sermon on the Mount which
tell us to pray for our ememies (Maitthew 5:44) as well as the admanition, " Peay
ye therefore the Lord of the harvest thet he would send iaborers into the vine-
yard," (Matthew 9:38). This is easentially a prayer for the ministry. In James

5 we are told to peay for the afflicted, in Philippians 4 we are told to pray

for the needs of the Church, and in Ephesians 6 we are told to pray for the
needs of our fellow Chrietians. We can ¢asily demonstrate the way the Reformers
had worked by putting the passages of Seripture th pacallel columns with various

sections of the Prayer of Intercession.

PRAYER FOR THE CIVIL AUTHORITY

Wherefore we beseech thee, O

First of all then, i urge that sup-

heavenly Father, for our most gracious piications, prayers, intercessions, and

rulers thy servants: our lord Emperor thanksgivings be made . .
and ail who are tn high positions . . .

and King, and aiil princes and nobles,
and the magisirates of this city.

Grant unto them thy holy and right-
sovereign Spirit, and ever increase

the same in them, that they may ac-
knowiedge thee in true faith as the King
of kings and Lord of ail lords, and thy
Son cur Lord Jesus as Him to whom
thou hast given all power in heaven and
earth; and so may they ruie over their
subjects, the work of thy hand and the
sheep of thy pasture, according to thy
good pleasure, that we here and every-
where may iead a quiet peacetui life in

. for kings

.. that we ...
...may iead a quist peaceful life,

all gndijness and propriety and, being  godly and respectfui th every way.

delivered from the fear of our enemies
serve thee tn all righteousness and
holiness.

PRAYER FOR THE MINISTRY'

Moreover we beseech thee, O
faithful Father and Saviour, for ali

(I Tim. 2:1-2)

When he saw ihe crowds he had

compassion on them, because ihey were

! Ephesians 6:19, tn which Paui asks the prayer of the Ephesians that he mighi
be able effectively to ansounce the mystery of the Gospel, would come under the ca-
tegory of prayers for the ministry, We find it in Iater Reformed liturgies in connec~
tion with prayers for the missiosary work of the Chureh.
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those whom thou has established over
thy faithful people as pastors and
curates of souls, and to whom thou
hast entrusted the mtnistration of thy
holy Gospel. Grant them thy Holy
Spirit and increase the same tn them,
that they will be found fajthful, and
will always serve thee in such wise
that thy poor erring lambs every-
where wlll be gathered to Christ thy
Sou, their chief shepherd and bishop,
and daily be raised up in him unto all
holiness and rightecusness, to the eter-
nal praise of thy name.

PRAYER FOR ALL MEN

Merciful God and gracious Father,
we beseech thee further for all man-
kind. As it Is thy will to be known as
saviour to all the world, draw to thy
Sos, our Lord Jesus, those who are
etil]l estranged from Him.

harassed and helpleas like sheep with-
out a shepherd. Then he gaid to his
disciples, "The harvest is plentiful,
but the laborers are few. Pray there-
Iore the Lord of the harvest to send
out laborers into his harvest.”

(Mall. 9:36-38)

First of all, then, I urge that
supplirations, prayers, tntercessions,
and thanksgivings be made for all men,
. . . For it i= good and acceplable
in the aight of God our Saviewr, who
desires all men to be saved and to
come to the knowledge of the truth.

(I Tim. 2:1, 34)

PRAYER FOR THE PERFECTION OF THE BAINTS

And those whom thou has drawn
to Him and tanght that through Him
alone, our only Mediator, thou wilt
pardon our stn and show every grace:;
grant that they may prosper daiiytn
such knowledge, that, being filled
with the fruit of all good works they
may live without scandal, to thy
praise and the edification of their
neighbors, and await with sure hope
the advent and the day of thy Son cur
Lord.

Pray at all times in the Spirit,
with all prayer and supplication. To
that end keep alert with all persever-
ance, making supplication for all the
saints, . . . (Eph., 6€:18)

And it is my prayer that your love may
abound more and more, with knowledge
and all discernment, so that you may
approve what is excellent, and may be
pure and blameless for the day of
Christ, filled with the fruits of right-
ecusness which come through Jesus
Christ, to the glory and praise of God.
(Phil. 1:9-11)
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PRAYER FOR THE AFFLICTED

And those whom thou holdest in Blessed be the God and Father
gpeclai discipitne, whom thou dost of our Lord Jesus Christ, the Father
vigit and chasten with poverty, mis- of mercies acd God of all comiort,
ery, sickness, imprisonment, and who comforts us in ali our aifliction,
other adversity: O Father of mercy .+ . You also must heip us in prayer.
and Lord of all consolation, enable (B Cor. 1:3-4, 11)

themn to perceive thy gracious, father-
ly hand, that they may turn with their is anyone among yon suffering? Lei

whole hearts to thee who alone dost him pray. . . . [s any among yon
chasten them, so that thou wiit com- sick? Let him call for the eiders of
fort them as a Father and finally the church, . . . the prayer of faith
deiiver them from aii evil. wiil save the sick man, . . .
Therefore pray for one another . . . 1

pray for one another, (James 5:13-18)

As we see from this, a rather compreheosive prayer of intercession can
be construcied simply on ihe basis of particular commandmenis or examples of
the New Testament, No doubt io some this wouid seem excessively biblicist.
However, an examtnaiion of several pagsages of Scripture which the Reformers
used shows that these passages do quite probabiy reflect the ijturgical praciice
of the primitive Church. The pagsages in Phlllpplans1 and B Corinthians 1
quite probably reflect a long liturgical prayer of intercession used by the early
Church which was quite probabiy 2imilar to the Tefiila or the Prayer of the
Eighteen Benedictions used tn the synagogue limrgyz. 1 Timothy 2:1-8, the most

1 James 5:13-18 wouid aiso indicate a prayer for ratu. Mosi of the Prayers
of tniercession of the Eastern Churches tnciude such a prayer. We can uoder-
staad why churches in the Bhine Valley mighi have hesitated to ask God to send
even more rain. it evidently did not occur to them that a prayer for sunshine
wounld have been just as accepiable io the spirit of Holy Wrii.

2 Cf., David Redergard, Seder R. Amram Gaon, 70-121; Elbogen,
Der jidische Gottesdiensi, 27-80. One could of course point to many
similarities between the Tefiila and the Reflormed Prayer of Intercession.
First of all, there is the similarity of conteni, bui more interesting than that
is the way the Sirasbourg prayer has combined eiemenis of praise or '"blessing"
with the tutercessions. One notices the way the doxoiogicai tliies for Christ
fouad in i Peter 2:25 and 5:4 have so appropriately bteen worked into the con-
clusion of the prayer for the minisiry. The Eighteen Benedictions uses the same
principle of fi{ting the formula of praise io the subject of petition. in the same
way we find God is blessed as King of kings and Lord of lords in the prayer
for the civii Authority aod in the prayer for the affiicted God is addressed as
Father of ail mercies and God of all consolation.
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influential passage on the formation of this prayer, may be regarded as part
of an eariy attempt at compiling 2 Church order. The passage would seem to
have been written with the intention of influencing iiturgical practicel.

This manner of composing a Prayer of tntercession on the basis of specific
directives found in the New Tesizment is not due to a iegalistic approach to
Bibiical authority, but rather to the Reformed understanding of the natore of
prayer, The eariy Reformed theoiogians did not understacd prayer as some
gort of self-expression or as man's response to God but primarily as the work
of God in the hearts of his peopie. It 1s the Spirit of God who prays within us.
Scriptural prayers such as the Psaims and the Lord's Prayer aod the Biblical
admonitions to prayer such as I Timothy 2:1-8 were understood as the prayers
of the Spirit. When we repeat these prayers it is the Spirit withtn us who cries,
"Abba, Father." Prayer is a2 means of grace, a means by which God does
something in our hearts. We pray out of ohedience to God, We pray in the
Spirit because it is the Spirit who glives the prayer.

3. The Patristic Sources

Such a stroog influence of New Testament passages upon the text of the
Strasbourg Prayer of tntercession does not lead us to deny a patristic influence.
Certainly the Reformers knew that the Church of earlier centuries tnciunded
generai prayers of intercession in their regular worship. This information can
be discovered from many writings of the Church Fathers that were easiiy ac-
cessible to the Reformers.

a) Ambrose

The De sacramentis of Ambrose of Milan may have influenced the
earliest stages of the Strasbourg liturgirai revision. We ftnd a passage where

L Joachim Jerem¥s, Die Briefe an Timotheuws und Titus. Das
Neue Testament Deuisch (Gbitingen, 1963}, 16-17.
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the words of Ambrose concerning the prayers of the liturgy might wel] be under-
gtood to imply that the Eucharistic Prayer consisted of four parts, praiss to
God, the addressing of the prayer, infercesasions, and fimally the reclting of the
Words of Institution. '

For a]l the remaining things which have been said, have been sald by the
priesi: praise to God, the addressing of the prayer, the intercessions for
ihe people, for ihe king, and for the rest; but when it comes time to
confect the venerable sacrament, then the priest does not use his own
words but the worda of Christ. Therefore by the word of Christ the sacra-
ment is confectedt. {De sacramentis, IV, 14)

When we lock at ihe Eucharistic Prayer of the earliest Strashourg German
massges, we find just such a fourfold divisionz. First there is the prayer of
praise in ihe Preface, Sanctus, and Benedicius; then there is an addressing of
the' prayer with its doxologiral recounting of the promises Christ has given his
Church concerning prayer; thirdly there are the interceggions for the civil au-
thority and for the congregation; finally the Words of Insiitution are recited.
This arrangement did not last long, however, The iater Strasbourg liturgles
clearly get the intercessions th a position before ihe beginning of the Euchar-
ist, alihough in Strashourg at leasi the prayer never loses its cheracter of
pointing toward the Communion. One ihing which this prayer makes abundantly
clear is that ihe Reformed liturgy was never meant to be celebrated without
the Lord’s Supper. The intercessions ail pray for ihe assembling of God’'s
people at the Lord's Tahle.

b) Tertuilian
Tertuilian’s Apology is cartatnly a source of the Reformers’ knowledge
of the Prayer of intercession. This is especlally the case in regard to the imter-
cesgion for the civil authority. The author wishes to prove the respect of

1 Nam et religqua omnia quae dtcuniur in superioribus a sacerdote dicuntur:
laus deo, defertur oratio, peiitur pro populo, pro regibus, pro raeteris: ubi
venitor ut conficlatur venersbile sacramentum, iam non suis sermonibus utibur
sacerdos, sed utitur germonibug Christi. Ergo sermo Christi ho¢ conflelt sacra-
menium. PL, XVi, 440,

2 Hubert, Liturgische Ordnungen, 64-68.
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Christians for the emperor by the fact that they aiways prayed for him. Although
the argument comprises the whole of chapters XXX and XXXI, the following ltnes
are the most specific:

We always pray for ali the emperors, that they might have a long life, a
secure reign, a gsafe home, a strong army, 2 faithful sepate, a service-
able people, a quiet world, and in fact all that either man or emperor

could wish'. (Apology, XXX, 4)

Tertullian connects this prayer both with our Lord’s command to pray for our
enemies {Matthew 5:44) and Paul’s instruction ic the letter to Timothy to pray
for the civil authority (i Timothy 2:2)2. The Reformers, of course, had to
disengage the passages of Scripture tn such a way that they would recognize
that the civil anthority was at least nominally Christian.

Tertullian‘s Apology was a patristic work which enjoyed the gpecial
favor of the South German Reformers. The Apology was to be found in the
1521 edition of the works of Tertullian which Beatus Rhenanus had produced
tn Basel. Rhenanus was a close friend of all three Stragbourg Reformers as
we have aiready said. Bucer seems to have studied the works of Tertullian
shortly before writing the Grund und Ursach in 15243. fn the year 1527,
he mentlons Tertulliap ag a source of our knowledge of the worship of the
ancient Church?, Hedlo indicates by the fact that he translated the work tnto
German in 1530 that the Reformers understood the work as being of consider-
able importance. Caivin quite pogalbiy knew the work at an eariy date because
the passage which we have mentioned may well be alluded to in his ietter of

dedication to Francis 15.

1 Apoiogy, XXX, 4, ". ., . quis de pectore oramus, precantes semus
gemper pro omnibua imperatoribus, uitam ilils proiixam, imperium securum,
domum tutam, exercitus fortes, senatum fidelem, populum probum, orbem
dquietum, quaecumdue homicis et Caeearis uota sunt.® (Corpus christian-
orum, sSeries latina (Turnhoid, 1954), 1, 141).

2 Apology, XXXI, 2-3.
BDS, I, 217.

4 pps, m, s21.

5 o8, 1, 35.
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¢) Augustine

A considerabie amount of information can be gathered abont the Prayer of
Intercession from the writings of Augustine. Roelzer gives us a list of ten differ-
ent passages which speak of the Prayer of Intercessionl. We mention only one
of these passages becanse of ite particular clarity on the ooe hand and because
of its popularity with the Reformers on the other. This passage ia found in one
of Augustine’s letters in which he ig concerned with refuting the Pelagiansz.

« « . you hear the priest at the altar admonish the people to pray for the
nonbelievers, that they be converted to believing, for the catechumens that
they be stirred up to desire the new birth, and for the beiievers, that
through faith they may persevere in that which they have begun . . .
(Epistie CCXVL, 2)

Awgustine’s argument is that intercessions of the Church for both the non-be-
flevers and the believers show that one can neither receive faith nor persevere
tn the faith except by the grace of God. Caivin particularly, 1s not likeiy to
have overiooked ench a passage, From Luchesius Smits we iearn that Calvin
was particularly fond of quoting from this letter?.

The Przyer of Intercession iz one of the clearest examples of the Re-
formers’ uwee of patristic litecature tn their liturgical reforms. With the help
of Ambrose, Augustine and Tertullian, they were ablie to restore to their wor-
ship an important form of prayer which had been iost from the Roman Mass.

lW. Roetzer, Des Heiligen Augunstinus Schriften als Litur-
giegeschichtliche Quelle (Munich, 1930), 114-115,

2 The passage we quote is from Epistle CCXVI, but Augustine repeatls
this same argument in 2 number of other places in such a way that the same
intormation can be gathered in the parzilel passages as well. De haeresibueg,
LEXXVII (PL, XLOO. 48); De dono perseverantiae, VI, 15 (PL, XLV,
1002); De dono perseverantiae, XXM, 6 (PL, XLV, 1031).

2 "Dic ergo apertissime nos pro iis quibus Ervangelium praedicamus, non
debere orare ut credant, sed eis tantummodo praedicare. Exsere contra ori-
tiones Eccieslae disputationes tuas: et duando audis sacerdotem Dei ad alfare
exhortantemn populum Dei orzre pro tncredulis, ut eos Deus convertat ad fidem,
et pro catechumenis, ut eis desiderium regenerztionis {nspiret, et pro fidelims,
ut tn €o quod esse coepecunt, ejus nmumere perseverent; . . . (PL, 3XOXIO,
973 -974).

8 L. 8mits, Augustin, I, 186-187.
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D. PSALMODY AND HY'MNODYl

In searching for the sources of Refoermed psalmody aad hymnody we are
led back to the cities of Strasbourg, Augsburg, Constance and Geneva. From the
very begimning, however, Reformed psaiters aod hymn books included works from
such Lutheran sources as Wittenberg and Nuremberg. The hymn book has always
had a tendency to be more ecumenical than the prayer book. Our interest,
however, Is primarily in how the eariiest Reformed churches understood their
use of psalms and hymns in worship., It is therefore that we must study four
families of psaiters and hymn booksz. The first of these is the Strasbourg family.
Already, in the Strasbourg German Service Book of 1525 (C) we
find a coliection of metrical psalms by Strasbourg poets acd musiciansa. Matthew
Greiter, the director of music at the cathedral apd an early supporter of the

1 The history of Evangeiical hymnody is far from being a neglected field.
A bibliography on the subject would therefore be most extensive. Consequently
we mention three recent books ali with extensive bibllographies.

Markus Jeany, Geschichte des deutschschweizerischen evan-
geiischen Gesangbuches im 16. Jahrhundert (Basel, 1962). (Here-
Inafter referred to as Geschichte).

Leiturgia, IV: Die Musik des evangelischen Gottesdienstes
{Kassel, 1961). .

Le psautier huguenot du XVI® siécie, ed. by Pierre Pidoux
{3 volis.; Basei, 1962-1969).

2 The bibliography of early Protestant hymn books and psalterd i1s a most
complicated study as the momumental works of Wackernzgel and others have
ghown. The study is further complicated by the fact that great numbers of the
early songhooks were simply worn out and have not come down {o us. Often
hymns were printed on separate sheets of paper long before they were included
in coliections, Fortunately, a mumber of these early psaiters have been issued
in facsimile editions.

Aulcuns pseaulmes et cantiques mys en chant (Strasbourg,
1539) (Phototypographic facsimlle edition: Geneva, 1919).

La forme des priéres et chants ecclésiastiques (Geneva,
1542) (phototypographic facsimile edition ed. by Plerre Pidoux: Kassel and Basel,
1959).

Niw gsangbiichle . . . Constenz . . . D.M. XL. (photo-
typographic facsimile edition: Zurich, 1946).

Teutsch Kirchen ampt mit lobgsengen und gétlichen psai-
men . . . ({facsimiie edition by Kari Reinthaler: Erfurt, 1848).

8 Teutsch Kirchen ampt mit Iobgesengen und gotlichen
psaimen wie es die gemeln zu Strassburg singt unn halt mit
mer gantz Christiichen gebetten dann vorgetruckt (Strasbourg:
Wolf Kbpphel, 1525),
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Reformation as well as the renowned sixteenth-century organist Wolfgang Dach-
stein produced a mumber of memorable psalm versions. Ludwig Oehier began
a systematic translation of the psaiter and the first eight of his attempts are
tnchuded. With each succeeding edition or reprint of the Strashourg liturgy the
collection of psalms was increased. Especially notable are the additions of
metrical versions of the Lord’s Prayer and the Magnificat by the Strasbourg
pastor Symphronius Poiiio, which appear in the Strasbourg Psaiter of
1526 (F). In the Strasbourg Psalier of 1530 (G) we find a collection
of New Testament canticies put tn meier by the young Strasbourg pastor Johan-
nes Engiisch. With the Strasbourg Psalter of 1537 (J) we find the
first gizeable coilection of hymns not taken from Scripture. Among these
“hymns of merely human composure” are those for the evangeiicai festivais
which the Strasbourg Reformera had borrowed from Constance. The second
family ig that of Augsburg. In chapter one we spoke of the Augsburg Psal-
ter of 1530-1531 acd remarked at the quaiily and size of this col.[ectionl.
Thirdly there is the Constance family of hymn booksg. Markus Jenny has given
evidence for the existence of an edition as early as 1533 and hag identified an
undated fragment of another edition as being from 1537. The first complete
edition which has come down to us is the Constance Hymn Book of 1540,
This hymn book is beyond doubt one of the most important momments tn the
history of Reformed liturgy. The preface written by Johannes Zwick is a not-
able defence of the use of psalmody and hymnody in Evangelical worship. The
volume contains over 150 pisces from such poets as Ambrosius Blarer, Hang
Sachs, Heinrich Vogtherr, Ulrich Zwingli, Johannes Agricola, Jakob Dachsger,
Johannes Engiisch, Johamnes Zwich, Justus Jomas, Leo Jud, Ludwig Oehter,
Mattheus Greiter, Marttn Luther, Thomas Blarer, Wolfgang Capito, Woligang
Dachstein aed Wolfgang Musculus. About half tha book is taken up with psalms;
the other half contzing hymns having to do with the sacraments of baptism and
Holy Communion, the evangeliral festivais, hymms for children, hymns for
morning and evening, the New Testament canticies, aod other picces of the
Scripture put to music such ag the Ten Commandments aed the Beatitudes. In

1 We regret that more work has not been expeoded on the Augsburg psal-
ter. A short biblingraphy on the available material is to be found in Sehling,
Kirchenordnungen, XII, 26-27, note 35.

2 Markus Jenny, Geschichte, 77-122.
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1548, the Reformaiion was suppressed in Constance, but the Church of Basel
continued to use the hymn book of Constance until as tate ag 1581, Finally there
is the Genevan family which begins with the French Evangelical Psalm
Book of 1539 and continues to grow into the Genevan Psalter of 1542,
To the hymnody of these two publications we have already devoted considerable
space.

Because the sindy of hymnology and indeed church music in general bas
developed into such a highly developed sclence we may restrain our congiderations
lo those matters which are primarily llturgical. We shall investigate, therefore,
the following three subjects. Firet, the doxological function of psalmody and
hymnody in the liturgy of the Reformed Church; secondly, the preference for
psalmody; and thirdly, the genecal disapproval of the Reformed Church for an
elaborate musical accompaniment of its psalmody and hymnody.

1. The Doxological Funcilon of Psalmody

While the Christian Church has always fncluded psalms and hymns in its
worship, it has quite often done so for very different reasons. I is often under-
stood as a decoration of the service of worshlp, a way of achleving splendor,
or perhaps as the means of glving the bitter pill of religion the chocolate coating
of either culinre or entertainment. At other times it has been understood as a
way of achieving "audience participation" or a means of getting the people to
respond to the preaching or peraying of the pastor. At still other times it has
been understood as being primarily a means of expressing the theme of the
sermon or the "Christian year," thus making it a pedagogical devicel. However,
tn-the early Reformed worshlp, the singing of hymns -~ tut more especially
the singing of psalms — was understood first of all as the praise of the Church
to Its Lord. It is th no way depéndent upon the preaching or secondary to the

i The Reformers did, of ccurse, understand the psalms to have a teaching
value as did all Scripture. This was the case when the psalms were preached
upon or when they were used in privaie devotions. When sung in worship,
however, this function i= secondary, Often Calvin aimply refers to the psalmody
and hymnody of the Church as "the praises" (les louanges).
ci., 08, m, 15,
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preaching. Nor 1s it to be uaderstood as the [rame In which the properly liur-
gical action is set. Praise is an essentlal action of the liturgy. Praise hag ita
own unique functlon in the lturgy just as preaching or communion dees. It is
not, of course, that any of the elements of ihe service of worship are indepen-
dent of each other. They are all of course interrelated. The peint is, rather,
that the singing of hymns acd psalms of praise aod thapksgiving is, and has
always been, a central element in Biblical worship., This was true for the
worshilp of the Qld Testament and it was certainly true for ihe worship of the
ancient Churchl. Psalmody iz not primarily thematic, decorative, or didactle,
but doxologieal. The great care which the early Reformed Church pald to the
development of Psalmody was motivated by a desire to ra-emphasize the doxo-
logiral nature of ihe liurgy.

It is quite evident from examining the sixteenih-century texts that Reformed
psalmody has a strong historical root in ithe celebration of the daily office. We
would expect this above all in Strasbourg where the oflice was said dally in the
cathedral ag well as in a npumber of friaries aod convents. The Strasbourg Re-
formers wished to raform ihe saying of the office by introducing preaching and
by translating the psalms into versions that could be sung in Germanz. The
contjnuation of the office is to be found in the daily morning and evening aer-
vices held, at least until more recent times, in most Reformed cities. These
gervices consisted of preaching, the ginging of psalms and the eaying of prayers.

Aside from this historical root there was, of course, an eXxegetiral root.
It would not take any particular ingemulty to find cumerous passages of both the
Old and New Testamenis which enjoln the singing of psalms, hymns and spiritual
songs. Johannes Zwick, in the preface to ithe Constance Hymnbook of
1540, ralls on a list of Scripture passages similar to ihose found in the works
of many Reformers. First there is the example of ihe children of Israel who
sang a hymn of praize to God when they bad passed through the Red Sea (Exodus
15:1-18). From the standpoint of typolngleal exegesis, ihis example was partl-
cularly apt. The example of David iz quoted as weil as the other Old Testament

1 Regarding the worship of the New Testament Church Delling says, ". .
it 18 plain that alongside kerygma aed doctrine and ’spiritual® utterances in the
narrower sense, a not insignifirant place 18 given to praising, glorifying and
glving thanks to God, . . . " Delling, Worsghip in the New Testament,
86.

2 On the reforming of the oiflee in Strasbourg see EDS, II, 466-467, 470-
472, 5_28-531, 542-543, et alia.
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gaints. The text which the Reformers wmpst frequently cited was Ephesians
5:18-20:

. . . be filled with the Spiril, addressing one another in psalms and hymns
and spirttual songs, singing and making melody to the Lord with all your
heart, always and for everything giving thanks in the name of our Lord
Jesus Chrlst to God the Father.

Zwick also alludes to the Epistle of James 5:13, "lg anyone among yon suffering?
Let him pray. Is any cheerful? Let him sing praise." One might also translate,
"Let him sing psalms"l. Perhaps the most convincing passage of Scripture in
support of the singing of psalms tn the llturgy is a passage called to our atten-
tion by Zwtngll. Mark 14:26 tells us that at the end of the Last Supper

Jesus and his disciples sang a hymn. As we shall show in chapter five, the
Reformers believed this bymn to have been psalms 113-118%. We notice parti-
cularly that thls selection of Scripture passages could not do other than bring
into sharp focus the doxological nsture of psalmody.

Thly attlitude of the Reformers was greatly encouraged by their knowledge
of the lterature of the ancient Church. Countless mssages of the Fathers could
be quoted which indicate that the anclent Church was accustomed to singing
psalms in praise to God, In the Grund und Ursach at the very beginning
of the Hturgical reform, Bucer tells ws that not only do the Scriptures tesch
us to sing psalms and hymns th praise of God but also the example of the ancient
Charch leads us to the sanwe practice. The Church, Bucer tells us,

. + . has always praised God in song, It i1s lo this end especially that the
psalms have been used; this we learn not only from the writings of Pa.u]
and our own historlans but the pagan writer Pliny the Younger as well3,

Johannes Zwick in the Conastance Hymnbook of 1540 understands Pliny
i much the same way;

LEPPIRW
2

CR, XCI1, 23; BDS, I, 278.

8 - . . dle alweg got auch mit gesang gelobet haben. Dazuo dan dle psal-
men sonderlich gebrauchet seind, Des wir nit allein tn schrifften Paull und unsern
hystorien sonder auch der heyden eschrifit als namlich Plicil Secundi zeiignuss
lesen, BDS, I, 276.
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« + . and among other things he (Pliny that is) says that it was their
rustom to come together before daylight and sing songs of praise to Christ
as iheir Godl.

Ag we have pointed out earlier in this chapter, many aillempls have besn made
to interpret Pliny's report of ihe worship of the Christiang of Asia Minor. We
are not concerned with how many of ihe subtle miances Bucer and Zwick may
have succeeded in deciphering from thia passage, but rather we simply want to
point to the fact that they did have their finger on one of the earliest witnesses
to the practice of psalmody and hymnody in the ancient Church.

In the passage we have just quoted from Bucer, in addition to Pliny, the
Chriatian church historians are aiso mentioned as a source of the Reformers’
knowledge of the hymnody of the ancient Church. Calvin also mentions the Church
historians as proof of the ancient Church’s use of psalmody and hymnody.

Concerning public prayers, it should be observed that there are two sorts.
There are those which are simply said with worda aod ihose which are
sung. Hor s this something of recent invention, for this has been the
practice of the Church since the beginning, as it appears in the writings
of the historinang?,

There are cumerous passages from the church historizns which might be l:p.lo’r.eda .
We have selected a passage from The Ecclesiastical History of Socretes
Scholasticus:

But it will be proper here to relate by what means Athanasfua escaped

ihe hands of ihose who wiahed to apprehend him, after his expulsion from
the church. it was evening, and the people were atisoding the vigii there,

a service heing expected. The commander arrived, and posted hia forces
in order of hatitle on every side of the church, Athanasius having observed
what was done, consldered within himseii how he might prevent ihe people’s
suffering in any degres on hia account: accordingly having directed the

1 und under anderem spricht er das jrem bruch sye morgsen vor tag jrem

Goll Christo ein lobgsang zesingen, Constance Hymnbook of 1540, fol.
Aiil,

2 Quant sst dea prieres publiques il ¥ en a deux espaces. Les unes se font
mr simple parolle: les aultrss avec que chant. Et n'sst pas chose inventse de-
mis peu de temps. Car des ia premiere origine de l'Egiise, cela a esté; comme
il appert par les hiatoires. OS, IO, 15.

8 Eusebius, Ecciesiastical History, V, xxvili, 5 VI, xxx, 10,
Socrates, Ecclesiasticai History, VI, viii.

Sozomen, Ecclesiastical History, IO, xvi.

Theodoret of Cyrus, Ecciesiastical iHistory, IO, Xxiv.
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deacon to give notice of prayer, after that he ordered the recitation of a
psalm; and when the meiodiois chant of the psaim arose, aii went out
through one of the church doors, Whiie this was doing, the troops re-
mained inactive spectators, and Athanasiue thus escaped unhurt in the
midst of those who were chanting the psaim, and immediately hastened t‘i
Rome. {The Ecclesiasticai History, R, xi}

Undoubtediy, the Reformers could have compiled a much longer list of passages
in which they had learned of the ancient Church's use of psalms. There are a
congiderable mumber of passages in the sermons of Augusiine which show quite
cleariy that the Church of Bippo wag aceustomed to the singing of psalmsz. This
is particularly true of the sermons on the psaimg widch often speak of the iitur-
glcal nse of the psaim on which Augustine is preaching. The sermoms of
Bazil the Great give ua aimilar indications. Perhaps one of the most beautifui
passages of the Fathers widch might be quoted at this point, because it was
undoubtedly well known to the Reformers, is a passage in which John Chrysostom
teiis us of the ideal religious ille ag it was understood in his day. This ideal
was, of course, the monastic ideai. ‘The whole day of the monk was framed by
the reading of Scripture, the saying of prayera and the singing of paaims.

But, as i said, at the crowing of the cock their President comes, and
gently touching the sieeper with his foot, rouses them all. For there are
none sleeping naked. Then as soon as they have arigen they stand up,
and sing the prophetic hymne with much harmony, and weii composed
tunea. And neither harp nor pipe nor other musicai instrumnent utters
such sweet melodies, as yoin hear from the singing of these saintz in their
deep and quiet soiitudes. And the songs themseives foo are suitabie, and
full of the love of God. "In the night," they say, "lift up your hands omio
God. With my soui have I desired Thes in the night, yea with my spirit
within me will I seek Thee early." (Isaiah xxvi, 9.) And the Psaims of
David, thet cause fountaing of tears to fiow, For when he gings, "I am
weary with my groaning, aii the night make 1 my bed io ewim; i water
my couch with my tears" (Psalm vi. 6): and, again, "1 have eaten ashes
iike bread" (Psaim cii. 9), "What is man thai thou art mindful of him?"

1 NPNF T, 40.

2 For a collecition of thege passages gee: Wunibald Roetzer, Des heiii-
gen Augustinus Schriften als iiturgiegeschichtiiche Queiie,
101-102, and G.G. Willis, 8i. Augunstine'’s Lectionary, 22-57. A
thorough investigation might show that the old Reformed practice of "iining-out"
the psalms by a cantor originated from a misundsratanding of remarks by
Augustine on the way a cantor sang the psalm and the peopie answered. For
example, Homily on Psaim 119, "Brevis Psaimus est, si valde uiilis,
tllgem modo nobis cantatum audivimus, et cantando respondimus.” PL, XXXV,

96.



- 258 -

{Psalm viil. 4). "Man iz like to vanity, his days are as a shadow that
pagseth away" (Psaim cxiiv., 4), "Be noi afrald when one is made rich,
when the glory of his house is increased" {Psalm xlix. 16); and, "Who
makeih men io be of one mind in 2 house" {Psalm Ixviii. 6): and seven-
iimes a day I will praigse Thee, because of Thy righteous judgments”
{Psalm cxix. I164); and, "Ai midnighi will I rise to give thanks unto Thee,
because of Thy righteous judgments" {Psalm ecxix. 62): and, "God will
redeem my soui from the power of the grave' (Psaim xiix. 15} and,
"Though I walk through ihe vaiiey of the shadow of death, I will fear no
evii, for Thou art with me" (Psalm xxiii, 4): and, "I will not be afraid
for the terror by night, nor for the arrow that flieth by day, nor for
the pestilence thai walketh in darkness, nor for the destruction that was-
teth at noonday" (Psaim Xxci. 5,6): and, "We are counted as sheep for the
slaughter" (Psalm xliv. 22): he expresgses their ardent iove to God. And
again, when ihey sing with the Angels, {(for Angels oo are singing ihen),
" Praise ye the Lord from the Heavens" (Psaim cxiviii. 1.)

Then ai the third, sixth, and ninth hours, and in the evening, they perform
their devotions, having divided the day into four paris, and at the con-
cluslugion of each they honor God with psaims and hyrwns, . . .

(Homily XIV on Timothy)

The early Christians sang psaims in the celebraiicn of the Bucharist and in the
daily morming and evening prayers during ihe week. Psalms were sung at meal
time as a tabie blessing, they were sung ai work and during the guiet times

of meditation at midday aod evening. it was precisely ihis ideal the Reformers
wished io see re-establiahedz. Through the constant uge of ihe peaims they
expressed their faith thai man's worship of God, in faci his whole iife, must
be doxological., Ag the Wesiminster Catechism put it, "Man’s chief end is io
giorify God and enjoy him forever."

2, The Preference for Psalmody

Whiie it cannot be said thai the early Reformed Church sang only psalms,
it wouid seem ciear thai they expressed a partiality for psalms and hymns drawn
from Scripture. This preference comes from iheir understanding of worship being

I NPNF, xmI, 456-457.

2 Caiherine Zell, the wife of ihe Cathedral preacher ai Strasbourg, wrote in
ihe préface te a hymnal! which she published in 1534 much to this effect. Her
words may well have been influenced by the passage of John Chrysosiom which
we have jusi quoted, For the iext of Catherine Zell's preface see Wackernagel,
Das deuische Kirchenlied, T93-TH.
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the work of the Holy Spirit, rather than a work of man in response to God. To
understand hymns as a work of art or as an expression of piefy was more
characteristic of Hellenistic religions than of the worship of the New Tesla.mentl.
One was not concerned about making something for God through human originality
and cleverness but rather gratefully accepting from God the hymns which through
God’s Spirit had been given to the Church. This, of course, did not mean that
one could not compose his own hymns., I was simply a matter of preferring

to sing the hymns that had been inspired by the Holy Spirit to those which had
been written by Ambrose, Luther or one of the Blarer brothers, Christian
worship was to be in Spirit and truth. That meant not that worghip was sup-
posed €0 be immaterlal, informal or disorganized but rather that worship was

to be the work of the Holy Spirit in the Churchz. The lithurgy was not the place
for the expressing of ocur oational culture, however rich or poor it may be,

nor is it a place for amusing God by the genius of our persomal creative
imagination. The elegance of English prose, the harmony of German chorals,
and the splendor of French cathedrals, are all quite beside the point. What is
esseptial to worship is the work of God's Spirit in the congregation of his
people. In 1543, Calvin wrote:

For that which Augustine tells ug is t{rue. No one ig able to sing things
worthy of God other than that which he has received from God: That (s
why when we have searched here and there and all over, we canuot find
betier songs, nor songs more appropriate o use than the Psalms of
David: for these have been given to us by the Holy Spirit himsel. And so
it is when we sing them we can be sure that God himself has put the
words in our mouths, as though he himseld were singing in us to the
praise of his glory. That is why Chrysostom tells men, women and

1 Delling, Worship in the New Testament, 82-82.
C.F.D. Moule, Worship in the New Testament, 64,

2 Gerhard Delling puts it very well when he tells us that “"spiritual songs”
meant songs "wrought by the Spirit." Unfortunately, we must disagree with
Delling when he tries to show that this rules out psalms taken from the Did
Testament. The anclent Church is not likely to have forgotten that the Spirit
had spoken through the prophets among whom they included David. G. Delling,
Worship in the New Testament, 86-87.
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children to acquire the habit of singing them, that it he a meditation that
brings us into the company of the Angela’.

The words of Calvin express the sentiments of the Strashourg school of Reformers.
Oecolampadius was of much the same opinion. Staeheiin suggests that his ser-
mons on the psalms were preached to encourage the singing of metrical psalmsz.
in one of these sermons he telis ws thai the point of singing psalms, as indeed

the point of ali true prayer is that it is God's Spirit which speaks in our heartss.

The position of Calvin, which he had evidently taken over from PBucer and
Oecolampadius was not the only position in the early Reformed Church., The two
leading exponents of non-Scriptural hymnody in the Reformed Church were the
two Reformers of Constance, Ambrosiuz Blarer and Johammes Zwick. In the
preface of the Constance Hymnbook of 1540, Zwick gives a full argu-
meni for at least a moderate use of hymns not drawn from Scripture. He
appeals to the text of Ephesians which speaks about singing hymns and spiritual
songs as well as psalms. But with special interest we notice that Zwick aisa
appeals {o the practice of the early Church. He quotes the Apology of Tertul-
lian to show that the early Church did sing songs of human composure.

After washing the haads and lighting the Iampe, each ome is called upon to
stng t0 God before the congregation, as he is able, something from the
Holy Scriptures or something of his own compositiont,

(Apology, XXXIX, 18)

OS I, 17. "Or ce que dii 8. Augustin est vray, que nui ne peui chanter
choses dignes de Dieu, sinon qu‘il ait receu driceluy: parquoy quand nous aurons
blen circuy par tout pour cercher ci et 13, nous me trouverdos meilleures
chansons ne plus propres pour ce faire, que ies Pseaumes de David: lesquelz
le sainct Esprit iuy a dictz et faitz. Ei pourtani, quand nous ies chantons, nous
sommes certains que Diew nous met en 1a bouche les paroiles, comme si luy-
mesmes chantoit en nous pour exalter sa gloire. Parquoy Chrysostome exhorte
tant hommes que femmes ei petis enfans, de saccoustumer a les chanter, afin
fque cela soit comme une medilation pour s'associer a la compagnie des Anges. -

2 Staechelin, Lebenzwerk Qekoiampads, 443-446,
S Ibia., 415417

4 Apoiogy, XXX, 18. "Post aquam mamiaiem et lumina, ut quisque
de seripturis eamnctla uel de proprio ingemnio potest, provocatur in medlum Deo
capere:” (CCSL, 1, 153). There may be some disagreement about whether these
hymms were sung at an agape [east which was separate from the Lord’s Supper
or whether the meai of which he speaks is both Agape and Lord's Supper. We
are of the latter opinion. Ci., Apoiogy, XXXIX, 16. "Cema nostra de’ nomi.ne
rationem sm ostendii: id uomtur quod dilectio penes Graecos."
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More interesting, however, is the arrangement of the non-Scriptural hymns.
The first one is Luther’s version of the Te dewm. Wn large letters at the
top of the pape is written, Das lobgsang Ambrosii und Auvugustint,
"the hymn of Ambrosius and Augustine”. Whether the title s correct or not is
another matter]'. From the Confessions of Augustine the Relormers had cer-
tainly learned that Ambropsius had written hymns. The argument was sound
enough, The Constance Relormers could legitimately appeal to Ambrose of
Milan to support their use of hymns not drawn from Scripture. However, Tertul-
lian and Ambrose represented the minority optnion in the ancient Church. From
the middle of the second century until at ieast the end of the fonrth cemtury,
most churches confined themselves to hymns and psalms taken from Scripturez.

! The ascription of the Te deum to Ambrose and Avgustine is today
regardad ag iegemdary. For contemporary suggestions as to its origin see LThK,
X, 1336-1337.

2 Jungmann, M3, I, 415. The Church of the first cemtury evidently pro-
duced a great mumber of hymns. Already in the New Testament we find evidence
that the Church was writing hymns: Col. 1:15-20, Luke 1:68-T9, Rev. 5:9-10,
etc. We find hymns in early Christian literature, for example Ignatius of
Antioch, Epistle to the Ephesians, V1, 2; XVII, 2 and XIX, 2-3, (Ci.,, Reinbard
Deichgriber, Gotteshymnus und Christushymnus in der friihen
Christenheit (Gittingen, 1967)).

ln the second century non-Scriptural hymmody became associated with
heretical groups. Consedquently the orthadox Christians discontinued singing other
than psalms (cf., Eusebius, Ecciesiastical History, VI, xx, 10} In
Syria, Ephraim of Nisibis introduced his famous hymns as a way of stealing
the thunder from the heretics. Romanos the Hymnograph, another Syrian, worked
very much in the tradition of Ephraim. Strictly speaking, their hymnody is
more homiletical than Western hymnody. One might call their hymns lyricai
sermons. Romanos introduced this type of hymnody into the Byzantine Church
in the beglnning of the sixth century. Later, Andrew of Crete, John of Damascus,
and Theodore the Studite introduced another sort of hymnndy. True to the neo-
platonic phiipsophy, they tried to make their hymns copies of the heavenly hymns
guch as the Gloria in excelsis and the Sanctus. In the West, Ambrogius and Hilary
of Poitiers introduced non-Scriptural hymnody. In many circles these hymns enjoyed
great popularity. ln other circies they were regarded with suspicion. Non-Scriptural
hymnody was coodemned by the counciis of Agde in 5306, Tours in 567, and Toledo ln
833; 2 fact which certainly did not go unnoticed by Bucer and Calvin. On the hy mnody
of the ancient Church in addition to the works we have already mentioned:

Ephrem de Nisibe, Hymnes sur le paradis, ed. and trans. by
René Lavenant, 8.J. and Francois Graffin, $.J. (Paris, 1968).

Romanos le Mélode, Hymnes, ed. by José Grosdidier de Matons (4
volg. ; Paris, 1964-1967).

E. Wellesz, A History of Byzantine Music and Hymnography
(2nd ed.; Oxford, 1962}, (Herecinafter referred to as Byzantine Music}).
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¥ Oecolampadius, Bucer, and Calvin preferred the use of psalms we imagine
that their preference hed been largely influenced by the Fathers, especially John
Chrysastom and Augustine. They had not simply inherited this preference from .
the practice of the madieval Church berause hoth the office and the mass ad-
mitted the use of non-Biblical hymns. Nor is {t 2 question of either biblicism
or legalism berause, as far as we have been able to discover, uothing in
Scripture demamds the exclusive wse of psalms. Calvin himseH in explaining his
preference for the psalms simply auotes the apinion of Augustine and John
Chrysostom, as the passage we heve just quoted shows. Calvin does not spe-
cfically say what passage of John Chrysostom he has in mind, but the following
lines well support Calvin’s point:

“But be fillad with the Spirit; speaking one to another tu psalms and hymns
and spiritual songs, singing and making melody with your heart to the
Lord; giving thanks alwaye for all things in the name of our Lord Jesus
Christ to God even the Father; subjecting yourselves one o another tn the
fear of Christ.”

Dost thou wish, he says, to be cheerful, dost thou wish to employ the day?
1 give thee spiritual drink; for drunkenness even cuis off the articulate
gound of our tongue; it makes usg lisp acd stammer, and distorts the eyes,
and the whole Irame together. Learn to sing psalms, and thou shalt see
the delightfulness. of the employment. For they who sing psalms are filled

with the Holy Spirit, . . . . (Homilies on Ephesians, XX)

The passage from Aupustine which Calvin quotes is from his c_ommentary
on the Psalms®.

! NPNF, XIO, 138. Another passage which may well be in Calvin's mind
is John Chrysostom’s sermon on Colossians 3:16-17, Homilies on Colos-
gians, IX. Nere he tells Christians to teach their wives and children psalms,
just as Calvin ctaims he does. The only difficulty is that iater on tn the sermon
{NPNF, XIO, 301} the Church Father tells us "For the Powexrs above chant
hymms, not psalms." By this, of coursge, he means what we would call canticles
guch as the Gloria and the Sanctus. Calvin insists to the contrary that it "brings
us tnto the company of the Angels" (08, II, 1T7). Calvin is nol misquoting the
saint. The problem is that John Chrysostom was not always of the same optnion,
i a sermon on I Timothy 5:8 he says in regard to the psalms "for Angels too
are ginging them" (NPNF, XI, 457). What secems to heve happeued is that
Calvin has drawn on three passages of the great patriarch, Homilies on
Colossians IX, Homilies on Ephesians XIX, and Homilies on
Timothy XIV.

2 Enarcatio in psalmum XXXIV, PL, 36. Ergo Psalmus illi: IIl{ cor nosirum,
illi lingua nostra digna cantei: si tamen tpse dignabitur donare quod cantet. Nemo
illi cantat, nisi qui ab ilo acceperit quod rantare pessit. Denique hoc quod modo
cantamus, Spiritu ejus dictum est per Prophetam ejus, et in eis verbis ubi nos
agnoscimus et ipsum. PL, XXXVI, 323,
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The psalm belongs to Him: our heart is His, let our tongue sing appropriate
things to Him: if only he shall deign to give that which the tongue should
sing. No one sings to Him except he who wouid recegive from Him what be
should be abie to sing. Finally we are able to sing in this way berause He
has spoken by his Spirit through the Prophet aod in these words we re-

cognize Him aiso. (Enarratio in psaimum XXXIV)

We have seen that Calvin in defending his preference for psaimody and hymmody
taken from Scripture guotes no passage from the Bible nor invokes any theo-
iogicai principie. Rather, he cltes the opinion of Aungustine and John Chrysostom
-- his favorite theoioglan aod his favorite exegete. This we spggest is no mere
appeai to authority nor apologetic maneuver but an honest acknowiedgment of the
sgurces of his ideas.

3. The Musical Setting of Hyomody and Psalmody

The early Reformed Church preferred a very simple and unadorned musicai
accompaniment to the liturgy. Zwingli went so far as to remove aii music from
the service of worship. Psaimody and hymmody were recited rather than sung.
As early as 1524, the organ was closed and a few years later it was removed
from the church. The practice of Zwingli is rather puzzling. As Markus Jenny
has pointed out, Zwingli himself never tried to justi.ty his usage on theological
grounds. He is known to have approved of Strasbourg's German psaims and he
is never recorded to have spoken against the iiturgical mmsic of Wittenberg.
Zwingli was a capable musician who played music at home for the amusement
of his children and even composed music for the entertalnment of his iriendsl.
Why he did not compose a musical setting for the Reformed liturgy of the
Church of Zurich to replace the traditional music of the mass, of which he so
much disapproved, remains unexplained. At any rate the policy of the Church
of Zurich should not be regarded as typical of the eariy Reformed churches.
Oecolampadius, Bucer, Caivin, Zwick, aad even the Reformers of St.Galien
pointedly disagreed with the practice of Zarich.

1 Markus Jenny, Zwinglis Stellung zur Musik im Gottes-
dienst (Zurich, 1966).
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tn Strasbourg, the situation was different. Bucer was not a musician but
there were among the pastors of Strasbourg several who were: most nolably
Symphronius Pollioe and Johannes Englisch. tn the early days of the Stmsboﬁrg
Reformation excellent melpdies were composed Tor the psalms which have had
an enduring musical worth. One thinks especially of Wollgang Dachstetn's tune,
Am Wasserfluss Balbylon’s and Matthew Greiter’s tune known today by
the title O Mensch Bewein deln Stinden Grdssl. One thing is evident,
in the Church of Strashourg there was never any question but that the psalmody
should be sung. Calvin was so favorably impressed by the psalm tunes that he
produced a number of psalm versions based on the Strasbourg melodies. The
organ was never completely abandamed but it seems to have been used sparingly.
The city council found it necessary to insist that it be used to play preludes
to the psalms and to accompany the singing verse by verse. Whether the decrees
of the city council were In opposition ta the wishes of the Reformers or
whether they represent simply an attempt to deflne the responsiblities of the
organist is not clearz. There may have been differences among the Reformers
themselves. In Strasbourg there was music in the worship service. It was
good music but it was also simple music., It was music that remajned subor-
dinate to the liturgical texts and could be understood and eung by the whole
congregation.

Calvin very definltely saw the value of singing in the worship, as is
particularly clear from his preface to the Genevan Paalter of 15423.
We have already spoken of the melodles to be found tn the first Genevan psalter.
The twenty-one original settings to the psalms were perhaps composed by
Guillaume Franc, the {irst cantor of the Church of Geneva who through Calvin's
eliorts had been given permission by the city council te open a school of music.
The city council of Geneva seems to have had lttle interest in music aond there-
fore Calvin had difficulty in securing the continued services of the musicians he
would have liked to have enlisted in the service of the Reformed Church, Never-
theless, he did manage to gein the services of euch men as Guillaume Frane,
Claude Goudimel, and Loys Bourgeois for a sufficiently long time to achieve

1 T. Gérold, Les plus anciennes melodles de l’eglise protestante
de Stragbourg et leurs auteurs (Paris, 1928), (Hereinafter referred to as Les
melodies.}

2 Ibid., 25.
3 08, m, 15418
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for his psalter an excellent collection of psalm tunes. Teaching the Genevans

to sing was no easgy task, but Calvin was determined to have a singing Churchl.
Re vigorously encouraged the instruction of music in the public school system,
both music theory aed voice training. The musical education of the city of
Geneva at the time of Cal_vin reached a level of considerable quality.

Ag far the use of msicumenml music in worship, especially in regard to
the use of the organ, polyphony and Gregoriau chant, Calvin was of a very
different opinion. Musical instruments belonged to the worship of the Old
Coveoant and were part of the shadows of things to come which passed away
with the coming of Christz. The elaborate musical settings of the papal church,
Calvin saw as an imifation of the temple Iiturgys. The purpose of music, as he
understood it, was to inspire the prayer of the Church, especizlly the prayer
of praise aed thanksgiving., The music was to remain’ simple, so that it might
remain the praise of the whole congregation. ‘The musical accompaniment was
to be definitely secondary to the texts that were sung’.

The attitude of the early Reformed Church toward the use of music in
worship was much the same as that of the Church Fathers. Calvin, according
to Théodore Gérold, was of all the Protestant Reformers the most clearly in-
fluenced by the Fathers tn his undersianding of music. He claims that the in-
fluence of John Chrysostom aed Augustine of Rippo i3 particularly strongs. Our
own research supports Gérold’s claim quite thoroughly. As is well known, the
ancient Church did not admit the use of instrumental music tn worship. It was
tooked upon as a form of worship which like the sacrifices of the Jerusalem
temple prefigured the worship tn spirit and truthe. Some Fathers regarded it

1o, 1, 87

2 CR, Lvm, 59.

3 cR, Lvm, 259.

4 Inst., 111, ®x, 31-32.

S Théndore Gérold, Les Péres de 1'église et la musique (Paris,
1831}, 212-213. {Hereinafter referred t0 as Les Peres).

6 J. Quasten, Musik und Gesang in den Kulten der heidni-
schen Antike und christlichen Frithzeit (Minster in Westphalia,
1930), 84-90. (Hereinsfter referred to as Musik und Gesang). Gérold to discussing
this problem shows how such Fathers as Clement of Alexandria, Origen, Eusebiug
of Caesaria, Augustine aed even John Chrysostom gave more or less allegorical
explanations of the instruments. For example, Bagil the Groat explained the ten-
stringed psalter az the harmony of 1lle enjoyed by those who followed the Ten
Commandments. Gérold, Les Péres, 124-134,
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ag a pagan pra.ctlcel. Even today the Eastern Orthodox Church dnes not permit
organsz‘ Many of the Fathers had a horror of instrumental music. Tertullian
puts the playing of musical instruments on a level with atiending the theatre and
jolning in idalatrous worshipa. In one of his letters, Jerome tells us that a well-
educated Christian girl should be deaf to musical instruments and not even lmow
for what purpoée the flute, the lyre and the harp are ma.de‘!‘ Gregory of
Nazianzus in one of his sermons tells his congregation how much better it is

in the Christian Church that hymns and psalms replace the flutes acd drums of
the paganss‘ Surely these or any number of similar passages would have been
known to the ReIormersﬁ.

Witheut doubt the most well known passage of patristic literature on the
subject of the muelcal accompaniment of hymnody and psalmody is fourd in the
Confessions of Augustine. From this passage we fiod both a strong emphasis
on simple music and a ‘stressing of the primacy of the text. Augustine is in the
process of confessging his desires for worldly pleasures. In disrussing the
pteasures of the ear he says:

At certain times when 1 am immoderately aware of these dangers, 1 am
led astray by excessive severity. Sometimes this geverity is so strong
that 1 want to remove from my ears, and from the ears of the church
as well, even the melodies of those sweet tunes to which the psalms of
David are set. What seems to me more prudent is the practice, so0 often
recounted to me, of Athanasius, Bishop of Alexandria, who had the
psalms recited with such moderate fluctuation of volce that it sounded
more like a proclamation than a song.

But when 1 remember the tears that 1 shed at the songs of thy Church at
the time 1 first began to recover my faith, and how I am moved even yet,

1 Jungmanmn, MS, 1, 415; Quasten, Musik und Gesang, 103-110;

Wellescz, Byzantine Music, 91-94,

On the uwse of organs in the Byzantine Empire, and their subsedquent in-
troduction into the Western Church in the time of Pippin and Charlemagne see
E. Wellescz, Byzantine Music, 105-109.

3 Tertullian, De spectaculis, 7. We suggest that the disapproval of
the Church Fathers might also go a long way to explain why the Reformers
were so much opposed to the theatre. Tertulllan and Chrysostom were parti-
cufarly outspoken an the subject and as we have ofien noticed, these two Fathers
were especially beloved by the Reformers.

4 Surda sit ad organa: tibia, lyra et cithara rur facta sint, nesciat.
Jerome Epistle CVI, §; PL, XXII, 874.

5 oratio v, 35; PG, XXV, 709.

6 For additional passages see Quasten, Musik und Gesang, 106-109,
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not 50 much by the song as by that which is sung, and when these songs
are sung with clear voice and approprlate modulation, then I recognice
again its great wutiiity.

80 I waver between the danger of desire and the experlence of great
usefulness. Without wanting to set down any irrevocable decision, I desire
rather to approve the practice of singing In church, that through delighting
the ears the weaker soul might be aided to arise to piety. Nevertheiess
when it happens that I am moved mare by the song than by that which Is
sung, I coofess that I have sinned in such 2 way tPt i deserve to be
punished, and then I wouid rather not hear singing .

(Coniessions, X, xxxiii, 50).

The reference to Athanasiuns and his practice of psalmody is apteworthy.
It seems more correctly to refer to the psaimody of the ascetics of the Egyptian
desert. The monks recited the psaims tn a sort of recitative without meiody.
This passage becomes more interesting when we consider the psaimody and
hymnody of Zurich. The First Zurich Service Book of 1525 makes
provision for the antiphonai reading of the Creed, the Gloria aod Psaim 113
betwesn the men and women of the congregation, According to Markus Jenny,
Zwingii suggested a similar way of reciting the psalms to the monastery of
Riitli when it became Protestant and wished to reform the saying of the office.
It may very weli be posgible Zwingli has been inspired by this passage from
Augustine. It is also possibie that he was {nspired by the practice that lay
behind Augustine's remark; that is, the practice of the Egyptian monks.

Bucer also has this passage in mnind when he speaks of Augustine's re-
ference to the Egyptian Fathers who recited the psalms in a very simple manner

I Confessions, X, xxiii, 50. "Aliquando autem hanc Ipsam fallaciam
immoderatius cavens, erro nimia severitate: sed valde imterdum, ut melos omne
cantileoarum suwavium quibug Davidicum Psaiterium frequentatur, ab auribus
meis removeri velim, atque ipsius Ecclegine; tutiusque mihi videtur quod de
Alexandrine episcopo Athapasio saepe mihi dictum commemini, qui tam modico
fiexu vocis faciebat sonare lectorem psalmi, uwt pronuntianti victnior esset quam
capenti, Veruméamen, cum reminiscor lacrymas meas, quas fudi ad cantus
Ecciestae tuae in primordiis recuperatae fidei meae, et nunc ipse quod moveor,
non cantu, sed rebus quae cantanfur, cum liquida voce et convenientissima modu-
latione cantantur, magnam instituti hujus utilitatem rursus agnosco. Iia fluctuo
inter pericuium voluptatis et experimenfuom saiubritatis; magisque adducer, non
quidem irretractabliem sententiam proferens, cantaadi consuehudinem approbare
in Ecclgsia; ut per ¢blectamenta aurium infirmior apimus tn affectorn pietatis
assurgat. Tamen, cum mihi accidit ut me ampitus cantes, quam res duae canitur,
moveat; poenaiiter me peccare confiteor, et tunc maliem non auwdire cantantem."
PL, XXXW, 300,
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without musical eiaborat'lonl. In point of fact, ihe usage of the Egyptian Fathers
‘is not mentioned in ihe passage from Augusiine, Bucer seems to know more
aboui the praciice of ihe Egyplian Faihers than Augustine reports which is
undoubtediy due to hia having read Athanasius’ short work on the psaims, Ad
Marcellinum, which speaks of the lilurgical use of the psalms by the Fatt!ers
of the Egyptian deseri. We have shown in chapter It thai Bucer’s library con-
tained this book as early as 1518. This siight siip on ihe pari of Bucer gives
us an important hint to one of the pairisiic roots of Reformed psalmody. Today
this work of Athanasius is not thought of as being a work of great importance
but since the renowned German Humanist Reuchlin had edited it shortly before
the Reformation, i was weil known to most of ihe Sowth German Reformers.
We, therefore, find ourselves before the raiher startiing conclusion that ihe
psalm singing of the Reformed Church has as a root the practice of the
Egyptian desert Fathers, mediated through Augustine and Athanagius.

it is probably this same passage from Aupgusiine which Calvin paraphrases
in the preface to ihe Genevan Psaiier of 1542:

And in truth, we know through expertence, thai singing has a grand force
and vigor in moving and inflaming ihe hearis of meu to invoke and praise
God wiih more zeal and ardor. One shwid aiways take rare that the
music is not tight and flighty, bui rather has gravity and majesty as
Saint Augustine telfs us?.

Calvin has here summarized the thought of Augustine on the function of church

music.

Oid Testameni worahip did include the use of musirai instruments. The
worship of ihe tempie was accompanied by elaborate musical settings. The
Church of the New Testament prowably did not admit ihe use of musirai insirn-
ments; however, this caanot be learned from the New Testament itself and
certainly there is no Scriptural injunction against it3. Whatsver etse one might

1 BDS, IO, 295.

2 Et a ia verité, nous cognoissons gar experience, gue le chani a grand
force et viguewr d’esmouvoir ei enflamber ie coeur des hommes, pour invoquer
ef icuer Dien d'un zele plus vehement et ardeut. It ¥ & tousiours a regarder,
que ie chani ne soii pas iegler ei colage: maia ait pois et maiesté, comme dit
sainct Augustin (08, D, 15). The passage is more expliciily referred io in
Inst., OI, xx, 32.

3 Deiiing, Worship in the New Testamenti, &6,
C.F.D. Mwle, Worship in ithe New Testameni, 65.

+
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say about the musicai accompaniment of early Christian worship would be rather
speculative. The Serlptures themselves do not even suggest that it should be
resirained, simple or unadorned. If the early Reformed Church was of that
opinion, it was probably more because of the warnings of the Church Fathers
than because of ihe directions of either Old or New Teslamem‘.l'. :

1 The attempt io explain the objection to instrumeniai music by I Cor.
14:15 has never been convincing. As O. Sthngen suggesis, it is an argumen-
tatio ex post. However, we do not find his attempt to explain the ob-
jection io insirumentai music from Calvin's “theology of music® much more
successful. "O. SShngen, "Theoiogische Grumdlagen der Kirchenmusik," Leitur-
gia, IV, 4.
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Chapter V

THE LORD’'S SUPPER

A. THE DISMISSAL OF THE Ul'ﬁl'l’ili:PE!NTANT1

The invitation and encouragement of the faithfnl to approach the Lord’s
Tzble and the warning of unrepentant sinners to abstatn from the holy meal was
an element in the service of worship which had great importance to many of the
Reformers. To Calvin it was an essenttal element in the service of worship.
Its importance to him was 8¢ great that he was ready to leave Gemeva rather
than give it up. it was not, of course, 5o much a particular liturgical form to
which Calvin attached 50 mnch importance but rather what this liturgical form
expressed, the Church's right to exercise discipline upon itself, even more,
the necessity of church discipline. At this point reform of worship and referm
of life were hammered together.

Aithough we find ether early suggestions of some form of church discipline
being expressed in the service of worship, a liturgical excommunication or
dismissal of nnrepentant sinners appears in the liturgy of the Reformed Church
for the {first time in Basel. In all probability it is the Evangelical lituzgy of
Basel which is the source of this element of the service. This would seem to
be cilear from a simpie comparison of texts. The Dismissals of the Genevan

1J.J. von Alimen, Worship, its Theology and Practice (Londen,
1965), 64-67T.

G. Anrich, Strassburg nnd die calvinische Kirchenverfassung
{Tiibingen, 1928).

J. Courvoisier, La notion d’ég¢ilise chez Bucer dans son dé-
velopement historique (Paris, 1933), 07-115. (Hereinafter referred to as
La notion dréglise).

J. Grotz, Die Entwicklung des Busstufenwesens in der vor-
nicinischen Kirche (Freiburg in Breisgau, 1955), extensive bibliography.
(Hereinafter referred to as Busstufenwesen).

W. Kohler, Ziircher Ehegericht und Genfer Konsgistorium
(2 vois.; Leipzig, 1932), (Hereinafter referred to as Ehegericht).

W. Niesei, "Die Aufgabe der Kirchenzucht,” Evangelische Theclogie
(1946), 217-233.

J. Quasten, Patrology, 115-116 and 126-127.

K. Rahner, "Die Bussiehre des heiligen Cyprian von Karthago," Zeitschrift
fiir Katholische Theologie (1952), LXXXIV, 257-276 and 381 -438.

G. Rauschen, Eucharistie und Bussakrament in den ersten
sechs Jahrhunderten der Kirche (Freiburg in Breisgau, 1808).

E. Stachelin, Lebenswerk Oekoiampads, 86-93 and 506-527.
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Pealter of 1542 are cbvicusly derived from William Farel's French
Evangelical Service Book of 1533. The liturgy of Bern had an in-
fluence on Farel, but ultimately his work was bagsed on the Basel Service
Book of 1528, A study of the whale hlatory of the development of church
disciplthe th the Reformed church leads us in the same direction. Walter KShler
has shown that 1t was Qecolampadius who first attached cburch discipline to

the Lord’s Supperl'. We find it quite natural that Farel should have followed

the example of Basel because he had spent some time in Basel especlally between
1523 and 1525. It was, in fact, from Oecolampadius that Farel received his

ordtnatiouz .

For other elemenlz of the Genevan Psalter of 1542 we have pointed
to Strasbourg as the scurce, but in the varicus editions of the liturgies of Stras-
bourg we {ind no mention of a Dismissal of the Unrepentant. As early as 1525,
Bucer spoke of not allowing the "Neophytl” to participate in the Lord's Supper.
Those whe were untaught or unconvinced of the Church’s teaching, claimed
Bucer, had not been allowed to receive communion in the ancient Church. in
15268, Bucer suggests that a fur:ther reform needed in the Sirasbourg llturgy is
an exclision of those who do nol live Christlan livess. As late as his Sum -
marischer vergriff of 1548, the Strasbourg Relormer is still of the same
opinlon 4. Nevertheless, the Dismiseals never do become part of ihe public wor-

ship of the Church of Strashourg.

Zwingli had evidently considered some sort of excommunication of those
living scandalons lMves. A manpuscript has come down tous in which he had
drawn up such a plan sometime before the first Evangeliral celebration of the
Lord’s Supper in the Easter season of 1525, but this part of the mapuscript did
not Tind tis way into any of the printed versions of the Zurich Service
Book of 15255. later we find that Zwingli in a letter to Vadian says that

1 Kohler, Ehegericht, 1, 288-289. See also Hans Walter Frei, "Johan-
nes Oekolampads Versuch, Kirchenzucht durch den Bann zu iben," Zwingllana,
(1942), VI, 497-503 and Guslav Anrich, Strassburg und die calvinische
Kirchenverfassung.

2.I.J. von Allmen, Le salint minlste‘;e gelon 1a conviction et
la volunté des Réformés du XVI® siecle (Neuchdtel, 1858), 208.

3 BDS, ©, 463, 474-476.
4 Wendel, Summarilscher vergriff, 54.

5CI., Ratschlag betrefiend Ausschliessung vom Abendmahl
fiir Ehebrecher, Wucherer usw., CR, XCI, 2541,
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he does not comptietety disapprove of Oecoiampadius' plan for church discipline,
but then he was not convinced either!. Fimiiy Buliinger, claiming to represent
the opinion of Zwingli, teiis us that an excommunirvaiion or even 2 warning to
those who have been otherwise excommunicated would not be suitable to the
joyous nature .of the Eucharistz.

Several other churches in the earlier days of the Relormation had some
form of the Dismissais. The Augsburg Service Book of 1537 shows
the use of a form of the Dismissals quite similar to those of Bagel’. We find the
same thing in the Memmingen Service Book of 15294. The Ulm
Service Book of 1531 also includes the Dismissais and, as we have
aiready mentioned, QOecolampadius helped shape this lituxgys. It seems then
that if we are to find any patristic roots for the Dismissals of the Genevan
Psaiter of 1542, we must find them in the Church of Basel.

The problem tben is where Oecolampadius got ihe idea. We find something
similar in Surgant’s Manuale curai.orume. Before the yearty Easter
communion the priest was expected to read a iist of those sing which hindered
one from receiving communion. The list was quite iong and extremeiy deflailed.
Without a doubt this practice of the late medieval Church was at least one of
the roots of the practice of Oecolampadiusq.

However, the practice was perhaps even more strongly influenced by
Oecolampadius' study of the Greek Fathers. This patristic knowiedge had led
Qecolampadius to emphasize this eiement of church practice iar more strongiy

! CR, XCVII, 189,

2 Kothier, Ehegericht, 356. The position of Builinger is found in his
letter to the Heidelberg pastor Dathanus, June 1, 1570. For a discussion of this
ietter cf., Friedrich Rudolf, "Die Kirche in Heldeiberg nach den ietzten Brie-
fen Bullinger-Beza," Zwingiiana (1944}, VIO, 99.

Sehling, Kirchenordnungen, XIO, 80,

ibid. , 243-244.

Richter, Evangelische Kirchenordnungen, I, 158-i59.
Fol. 1167-119".

T This amnouncement of gins which hindered the reception of communion
wag aiso the practice in Mainz about 1510. Franz Falk, Die pfarramtlichen
Aufzeichnungen des Florentius Diel zu 3it. Christoph in Malinz
{1491 -1518) (Freiburg in Breisgaw, 1904}, i8-23.
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than it had been in the worship of the medieval Church. The foilowing selection
from Oec¢olampadius shows us a considerable amount of the meaning and imporlance
that excomvmunication had for Qecolampadius.

Afier the Sancius there is a time of silence for meditation on the passion
of Christ. Then the words of Institution should be read in a loud clear
voice. This is followed with a greati silence in which the congregation is

to offer prayers of thanksgiving followed by the Lord’s Prayer. The deacon
ig to tell the people ito examine themselves and if anyone has been warned
and admonished two or three times io change his life he should withdraw
until he has received a zign of improvement and has been reconcited, Com-
munion t?Ilows. The faithful are dismissed with the admonition 10 remember
ithe poore®.

We wani to draw attention to two things in this description. First we wani
to underline the importance which the Dismlasals have within the tolal ¢ommunion
servite. Oetolampadius does not think of it a5 a2 minor or occasional detail.
Secondiy we are perhaps ai first surprised to see that the Dismissals are spe-
cificaiiy left to the deacon. In the liturgy which Qecolampadius had prinied in
the following year the deacon is not mentioned. Ii is the ceiebrant rather than
the deacon who reads the Dismissals, but the importance of the leiter we have
just quoied is thai it shows an earlier stage of the development of the idea in
Oecolampadius' own thinking. This mention of the deacon is easy to understand
when we remember the great attentfon which Qecolampadius had given to the
literature of the Greek Church. The dismissal of ihe unbapiized and other non-
communicanis was a regular part of the worship of the ancient Church. Even
today most Eastern liturgies have retained some sori of dismissai of non-com-
muudicants. This dismissal was, and stiil is, announced by the deacon. It would
seem then thai Oecoiampading had seen this invitation of ihe faithful io com-
munion and this admonition to unrepentant sinners o leave as being the dis-
missal of catechumens and penitents practiced in the ancieni Church.

1 Staechelin, Lebenswerk Oekolampads, 429; Briefe und Akten
zum Leben Cekolampads, ed. by Ernsi Staeheiin (2 vols.; Leipzig,
1927-1934), i, Nr. 239. #. . ., dicto trysagio, ordimari velim silentium aliquantum,
ut secum Quique meditarentur passionem dominicam ardenter. Deinde aperie et
¢um fintellectu iegi verba cacnae dominicae, huig ritui servientla, gquibes lectis,
iterumn magno sileatio eadem ruminari cum graiiarum actione.

Postea orare dominfcam oraijonem et ea absointa voeari ad caenam communi-
catvros, interminando per dlaconum, ui semeiipsum homo probet ac diiudicet.
Bt =1 quis ad monttus secundo et tertio fuxta dominicum praeceptum denun-
tlaretur ecclesiae, illum tam diu repelli, donec specimen resipiscentiae certum
prae se ferens reconcilietur. Deinde facta communione, cum panperum et
charitatis commendatione, conventurn in page soivi.”
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Qecolampadius had had an interest in the penltential diacipline of the
Eastern Church ever since he held the pozitlon of coofeszor general for the
Bishop of Basel in 1518, We have already spoken of the translations which he
had made of zelections from a mamseript of Greek canon law. M is this same
concern which he had already expresged in the foreword to his translations.
Oecolampadius finds In the canons of the Greek Church the purity and holineas
of the discipline of the primitive Church. He admitied that his age had a horror
of such severity but it seemed to him that such a discipline would bring worthy
fruit. Qecolampadius was a puritan and his puritaniam was nourished by his
patristic studies.

Professor Ernst Staehelin has already pointed out the imporlance of this
collection of translations for the church discipline of the Reformed Churchi.
One could say a great deal about the influence of these passages but for us what
is particularly important is what is said by Gregory Thaumaturgos about the
different classes of penitents and their dismissal from the service of worshlpz.
Those penitenta whe had been the most serious offenders were called "weepers";
they were pot allowed to enter the church at all but rather must stand at.the
gates and implore the prayers of the falthful as they arrived for the liturgy.
Ancther class of penitents was called ")steners." The listeners were allowed
to stand in the narthex of the church and hear the service but they were
reGuired to leave after the departure of the catechumens. They might hear the
Scripture reading and the sermon but might not participate In the prayers and
the Eucharist. The "kneelers" were allowed into the church propey but they
were to leave with the catechumens. There was a class of penitents which was
allowed te remain during the Eucharist, but might not communicate and then
finally there were those who, having been reconciled with the Church, were
allowed fully to participate. We find a similar picture in Peter of Alexandria's
On Penance . The two documents are very important for the history of
penance, We can date the work of Gregory Thaumaturges as coming from 251
A. D. and that of Peter of Alexandria as coming from 306 A.D. Oecolampadius
had, then, come across some of the earliest documents that we posses on the
relation of the discipline of the Church to the liturgy.

X Stachelin, Lebenawerk Dekolampads, 89-01.

2 For a recent study of this document cf., J. Grotz, Busstufenwesen,
400-408.

8 For a recent study of this document ¢f., 1bid., 409-413.
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Another passage which encouraged Oecolampadius to connect church dis-
ciplthe with the worship of the Church was chapter thirty-nine of Tertullian’s
Apeciogy.

We are a body by our common faiih, our commen discipline, our commen
hope. We come itogether in congregation and agsembly that we might solicit
help from God by our prayers. This Is what God himself wants. We pray
for rulers, their ministers and governors, for the problems of this world,
its peace, and a delay tn its final destruction. We come tngether for a
soiemn reading of the Sacred Scriptures and we admonish one ancther as

is appropriate to the times, Yes, by theze words we encourage iaith, we
inspire hope, gain confidence, and tighten our discipline. in thig assembly
there are exhortations, corrections and divine judgment., For it is con-
sidered a weighty matter that being in ihe presence of God these judgments
are rendered. For it ig an intimation of the last judgment, if someone
hag done something wrong and must therefore be excluded from the prayers
and ail feliowship with the saints.

Thoge who preside are ihe approved elders, an honer which has no price
other than a true witness, for the riches of God are not for sale. 1
{Apology, XXXIX, 1.5)

This passage is an important source of our information about Christian worship
at the end of the gecond ceninry (c. 197 A. D.). One has ihe impression ihat
the Eucharist is a sacrament of the Last Judgment in which eiders pronounce
judgment with an authority dreadfully near ¢hat of the heavenly court of the four
and twenty elders tn Revelation, What is even more surprising is that it iz hard
to escape irom the impression that trials on eases of church discipline were
heid in the course of a liturgical assembly.

In September of 1530, Qecolampadius suggested before the Tagung des
chrigtlichen Biirgerrechts in Aarau, a meeting of representatives from
the cities of Zurich, Basel, Bern, Mulhouse, Biel, Constance, St Galien and

1 Corpus christianorum, I, 150. "Corpus sumus de conscientia
reiigionis et disciplinae unitate et spei, Ivedere. 2, Ceimus in coetum ei congre-
gationemn facimus, wi ad Deum quasi manu facta precationibug amblamus, Haec
uig Deo grata est. Oramus etiam pro imperatoribns, pro ministeriis eorum ac
potestaiibus, pro statu saecuii, pro rerum quiete, pro mora finis. 3. Coimus
ad litterarum diuinarum commemorationem, i quid praesentium temporum
quaiitas aut praemonere cogit aut recognoscera. Certe fidem sanctis vocibus
pascimug, spam erigimus, fiduclam figimus, discipiinam praeceptorum nihilo-
minus inculecationibug densamus. 4. Ibidem etlam exhortationes, castigationes
et censura diuina. Nam et iudicatur magne cum pondere, ui apud cerios de Dei
conspectu, summumue futuri wdicii praeiudicium est, si quis ita deliquerit,
ut a communicatione orationis et conuentus et omuis sancti commercii relegetur.
5. Praesident probati quique seniores, bonorem istum non pretio, sed testimanio
adepti, neque enim pretio ulla teg Dei constat.
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Schaffhaugen, that the cities should adopt a common plan of church discipline.

The Basei Reformer suggesied that this discipline be exercised by church courts
made up of pastors and elders. He appeaied to the passage of Tertullian to show
that tn the ancient Church discipline was exercized in such a wayl. A month

iater Bucer was in Basei and the two theciogians discussed the matter of ex-
communication. Bucer, however, feared the establishment of a plan such as
Oecolampadius® on the grounds that it might bring conflict with the civil au-
thority. Besides that, he had certain reservations about being too much in-
fluenced by Tertullian, who was one of the most severe of the Fathersz. Oecolam -
padiua continued to consider the passage importants. As a matter of fact, Oecolam-
padiua’ use of the passage was bound fo have its effect on the worship and govern-
ment of the Reformed Church.

Another passapge which may well have influenced Oecolampadius as well as
other Reformers is a sermon of John Chryaostom on the Gospel of Matthew, As
we have had occasion to say ai more than one peoinit in our discussion, the ser-
mons of the great patriarch of Consianttnople had vast influence on the Reformers
due to their use of his sermons as source material in their preaching a lectio
continua on the Gospel of Matithew during the early years of the Reformation,
Commenting on Matthew 7:6 Chrysostom says,

For the mysteries we too therefore celebrate with ciosed doors, and keep

out the untnitlated, not for any weakness of which we have convicted our

rites, but because the many are as yet imperfectly prepared for them?.
(Homilies on Matthew, XXIMI)

Chrysostom mentions church diseipline in his sermoas on the eighteenth chapler
of Matthew but the passapes do not have much to do with the relaiion of church
discipline to the public worship of the Churchs.

Oek. Br. T, Nr. 782, p. 495.

Staeheitn, Lebenawerk Oekolampads,_ 5117,
Ock. Br. O, Nr. 811, p. 541; Nr. 837, p. 587.
NPNF, X, ieo.

5 Homilies on Matihew, LVIO, LIX, LX. In Zwingli's discussion of
excommunication tn the Awslegung der Schluasreden of 1523, he refers
to Chrysostom's Homiiies on Matihew. CR, IXXIVINI, 287.

B D R
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The passage which most surely influenced Qecolampadius was one of
Chrysostom's sermons on Ephesians.

You hear how the deacon comes forward and cries, "You who are penitents
depart, all of you. Let all those who are not under discipline pray." . . .
If you helong to those who are under the discipline of the Church you may
not participate; he then, who does not participate, is a penitent, Why then
do you non-communicants go on standing there when the call goes out,
"Depart, all you who are not allowed to participate in prayes?" . . . .
When it ts so then that no unbaptized person may participate in the
Euchartst, so is it true that no baptized person may participate unless he
is pure . . . Do you not see that in our house the servant washes the
lable with a sponge, cleans the house, and then brings out the key. It is
just that which happens with the prayer, through the call of the deacen.

(Homtlies on Ephesians, II, 4)1

This passage would clearly explain why (n Oecolampadins' plan for a Reformed
celebration of the Lord’s Supper, which we quoted above, we find the deacon
warning unrepentent sinners not to approach the Lord’s Table. In fact, a closer
examiaation of the suggestion of Qecolampadius shows that the passages which
might have inspired Qecolampadiug’ suggestion are exiremely limited. The
present text of the Dismissals tn the lturgy of St. John Chrysostom reads:

Let the catechumens depart.

Catechumens, depart.

Let all the catechumens depart.

Let none of the catechumeas remain.

Tet all the faithful, ard those in the
peace of the Lord, pray2.

This text of the Byzanttne litergy says nothing about the penitents leaving. Omn
the other hand, Qecolampadius says nothing about the catechumens, or even the
tgnorant or untaught, being asked to leave the service. The discrepancy ts not
due to a mistake either by Chrysostom or Oecolampadius. The sermons on
Ephesians were preached at Antioch not at Constantinople, and as a matier of
fact the liturgy of the Church of Antiech in the days of Chrysostom did have a

! xpnF, xm, 64

2 Brightman, Liturgtes, 37. “Ooot natnyoducvar
npofddetct oi watnyolucvor npodifcte: Soov uminyolucveu
npofiscte whtie ThHv watnyovpévwv. “Ogeo. miotel €1y wal
£t &v cipfivy 10U wuplov SendBucy.



- 279 -

Dismissal of penitents as can be seen from the Apostolie Constltutionsl.
Oecolampadius then has not slmply been Inspired in his re-introduction of the
Dismissals by the Eastern tradition in general but specifically by the Antiochlan
traditlon. When we ask where he got bis information about the liturgy of Antioch,
we are left with three possibilities: this sermou on Ephesians, the Apostolie
Constitutions and Pseudo-Di.onyslusz. He would probably not have been
inspired by Dionysiua whose gemuineness was uender question at the time. The
editio princeps of the Apostolic Constitutions did not come until
1563. It seems improbable that the South German Reformers had access to a
manugcript of the Apostolic Constltutlonss. The most obvious conclusion
is that Oecolampadius knew John Chrysostom’s sermon on Ephesians. Since the
first edition of the Homllles on Ephesiang did not appear unfil 1536
when Wolfgang Musculus published a translation of the complete collection of
Chrysostom's sermonz om tbe Pauline epistles, we muat therefore assume that
Qecolampadius had read the work in a manuscript. This is not an unreasonable
assumption because we know that Oecolampadius had a special interest for the
works of John Chrysostom and that he himself had prepared the first edition of
four major Chrysostom manmuseripts. He may have had access during his pas-
torate tn Augsburg to the same codex which Mustutus transiated in the same
city fifteen years later; however, we have not been able to establish this for
certai.n‘!. It is also possible that there was a codex of John Chrysostom's

L 1bid., 9, 29. For the relation of the litergy of the Apostolic Con-
stitutions to the sermoas of John Chrysostom, cf., Brightman, xliii.

2 The liturgy described tn Pseudo-DMonysius, Ecclesiastical Hier-
archy, I, represents the usage of Antioch ahout a century after John Chry-
s08tom. Dlonysius does nof use the word deacon although deacon is implied.
Cf., Brightman, Liturgles, 487490, u.b. note 5.

3 For the text tradition of the Apostolic Constitutionas as well as
a list of manuscripts and early editlons see Dictionnaire d’archéologie
chrétienne et de liturgle, IN, 2733, 2742-2744. (Hereinafter referred
to as DACL).

4 We have not been able to discover where Musculus got the mamuscript on
which he bases his translation of 1536. It would not necessarily have belonged to
an Augsburg library although the city could boast three excellent collections of
manuscripts: the collection of Konrad Peutinger, the library of 5. Anma and the
library of St.Afra and St.Ulrich. A catalogue of the library of Augsburg made
by Elias Ehinger tn 1633 mentions a manuscript Chrysostomi commen-
tarius in eptstolam D. Pault ad Ephesios (E Ehinger, Catalogus
bibliothecae amplissimae rel publicae Augustanae (Augsborg,
1633), 15-16). Whether this mamscript was in Augsburg at the time of Oecolam-
padius® pastorate we hesitate to say.
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Homilies on the Pauline Episiles availabie in Basel in 15251. Never-
theless, the sirongest argument for the influence of this work is the elogquence
of the sermon iiself. Anyone who had read it would surely have besn moved by
It. Especially the Reformers would have been convinced by his plea thai the
imtegrity of the sacrament be noi violaird by the participation of unrepentant
sinners, and that the grace of the sacrameni be not despised by a congrega-
iion which came io watch but not communicate.

Calvin quoted 2 mumber of passages from the literature of the ancient
Church in regard io the importance of excommunicating unrepentani public sinners.
Once again we meei a quotaiion from John Chrysostom's sermons on Matthew:

And here also we musi preserve the crder of the Lord’s Supper, that it
may not be profaned by being administered indiscrimtnately. For it is
very irue thai he o whom its disiribution has been commiited, if he
knowingly and willingly admits an unworthy person whom he could rightfully
iurn away, is guilty of sacrilege as if he had casi the Lord’s body fodngs.
On this accouni, Chrysostom gravely inveighs against priesis who, Iearing
ihe power of greai men, dare exclude no one. "Blood," he says, “will be
required at your hands, ¥ you fear a man, he will laugh at you; but if
you fear God, you will be revered alse among men. Let us not dread the
fasces, the purple, the crowns; here we have a greater power. [ truly
would rather give my body io death, and iet my blood be poured oui, than
jariicipate in thai pelluiion.” Therefore, lest this most bhallowed mystery
be disgraced, discretion is very much needed in its di%tribution. Yet this
can be had only throegh the jurisdiction of the Church

To illustrate that the ideals of a Chrysostom were In faci praciiced by the ancient
Church, Calvin recalls the well known story of Bishop Ambrose of Milan who re-
fused communion o the Chrisilan Emperor Thendosius after the siaugbter at

Thessalonica3 .

1 Thai there was a mamscript of John Chrysosiom’s sermons on Ephesians
in Basel between 1523 and 1525 seems quite possible, even tbough the present
records of the library of Bagel show no irace of such a manuscript. In 1526
Erasmus published the first two sermons on Philippians (Divi Jeannis
Chrysostomi in Episiclam ad Philippenses Homiliae duae,
versae per Erasmum Roierdamum addiiis Graecis (Basel: Froben,
1526)). A year later he published the commentary on Galatians (Divi Joannis
Chrysostomi Archiepiscopi Constantinopolitani commentarius
in epistciam ad Galaias, Erasmo Roierodamo interprets (Ba-
sel: Froben, 1527)., Perhaps in the endex Erasmus used the sermons on Ephesians
were ia be found, where one would expeci them, between Galatians and Philip-

plans.
2 inst., IV, xii, 6.
3 inst., IV, xii, 7.
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1t is the letters of Cyprlan, however, which seem to have been most
important for Calvin. This coilection of letters is a valuable document for the
study of the penitentlai discipiine of the third-century Churchl. Calvin with his
usual intensity had carefully studied this important source of informationZ.
Cyprian had tried during the difficult days of the Decian persecution aod the
equally difficult period of reconstruction which foilowed it, to maintatn church
discipiine. He wished to avoid two extreme positions. There were the rigorists
who were not wliling to readmit apostates to the Lord's Supper except on their
death beds or perhaps oniy after a iong and harsh penitential discipline. On the
other hand, there were those who were willing to admit the lapsed to encharis-
tic feiiowship with iittie or no requirement of penitential discipiine. The great
bishop's sense of pastorai care eancsuraged him to seek a discipiine that was
more curative than punitive. He never tired of emphasizing Christian love ior
the fallen brethren and the rightness of mercy.

Calvin appreciated the moderation of the ancient bishop of Carthage and
in the chapter of the Institutes devoted to church discipline he takes care
to quote him both in Iavor of a weii ordered ecciesiastical discipiine and in
stressing the pastoral cancern for merey. in the following passage we read of
Calvin's appraval for the well ordered government of the eariy church.

The ancient and better church kept this procedure whiie lawiul government
flourished. For I anyone had committed a crime that caused ofience, he
was ordered first to abstain from partaking of the Sacred Supper, then to
humble himself before God and witness his repentance before the 'church,
There were, maoreover, solemn rites custormariiy enjotned as marks of
repentance upon those who had iapsed. When these had been performed
to the satisfaction of the Church, the penitent was received tnto grace
with laying on of hands, a reception that Cyprian often calls "peace.” He
aigo hriefly describes such a rite. "They do pemance,” he says, "for a
set pericd; then they come io public confession and through the laying on
of hands of bishop and clergy receive the right to communion. "3

What interests us is that the passage clearly shows that Caivin had learned from
Cyprian that the ancient Church had not permitted those who had sericusiy aod

lJ. Grotz, Busstufenwesen, 73-171.

2 Bucer had aiso given special attention to Cyprian in regard to church
discipline. Cf., Courvoigier, La notion d'égiise, 108-111,

3 Inst., IV, xti, 6. Calvin I8 quoting Cyprian, Episties, XVI, 2.
Ci., also Episties, XV, i; XVH, 2 aod LV, 3.
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publicly sinned to receive communlon. On the other hand, the Genevan Reformer
recognized just as well as the African bishop that the discipline demanded by

the Church shouid not be so harsh that it would discourage repentance or so
strenuous that it would encourage hypocrisy. With approval Calvin quotes Cyprlan:

"Qur patience," he saye, "and gentleness and humaneness are ready for
all comers. ] desire that all return to the Church; 1 long that all our
iellow soldlers be gathered within Christ's camp and God the Father’s
abode. 1 forgive all things; 1 overlook much; in ardent zeal to bring the
brotherhood together, . . . .*1

Cyprian as a good pastor was above all concerned for the cure of those souls
committed to his care. He and the rest of the African Church saw another wave
of persecution approaching. He argued that the Iapsed who had fallen in the last
persecution should be strengthened to withsiand the coming persecution. He saw
the Lord's Supper as a means of strengthening themz. fn the Communion Exhorta-
tion of the Genevan Psalter of 1542 we find the same concern. Not

only are the unrepentant dismissed but the faithful are encouraged to remain

and to receive the sacrament.

Let us be agsured that the gsins and imperfections which remain in ug will
not prevent Him from receiving us and making us worthy partakers of
this spiritual Table. For we do not come here to testify that we are per-
fect or righteous in ourselves: On the contrary, by seeking our life in
Jesuz Christ we conless that we are in death., Know, therefore, that this
sacrament iz a medicine for the poor sick souls, and that the only
worthiness which ocur Lord requires of us is to know ourselves sufficiently
to deplore_our sins, and to find all our pleasure, joy and satisfaction in
Him alone®.

With both John Chrysostom and Cyprian we flnd the same problem. They
wanted to invite the blind, the maimed, and the beggars to the King’d Banquet,
but at the same time they felt obliged to deny the man without a wedding gar-
ment a place at the Lord’s Table., The Reformers rsalized that they ton were
in the same dilemma.

! just., W, xii, 8. Calvin is quoting Cyprian, Epistles, LIX, 18.
%2 Epistles, LV, 1.
% Thompson, LWC, 206-207.



- 283 -

B. THE EUCHARISTIC PRAYER!

1. The Creed

The Creed has always occupled ap extremely important place tn the wor-
ship of the Reformed Church. Iis place at the beginning of the litorgy of the
faithful is one of those marks which generally distinguishes Reformed from
Lutheran liturgies. For the Lutheran churches the Creed has most often been
placed after the reading of the iessons. In the Reformed churches of Anglo-
Saxon tradition the reciting of the Creed iz particularly associated with those
services in which one of the sacraments is celebrated. In recent years those
litorgists who have been a bit too impressed by the idea that worship is man’s
response to God have tried to explain the Creed aas though it were a response
to the preaching, In Strasbourg, the singing of the Creed does follow directly
on the sermon but it also begins the celebration of the sacrament. In Geneva,
however, the Creed cleariy belonged to the eucharistic serviCez. It did not
follow the sermon but rather the Prayer of Intercession. When the sacrament

1J.J. von Alimen, Essai sur le repas du Seigneur (Neuchitel,
1966), 23-36.

J. Audet, "Esquisse historique du genre littéraire de la bénédiction juife
et de I'encharistic chrétienne,” Revue Bibligue (1958), LXV, 371-399,

B. Botte, “Canon missae,” Reallexikon fiir Antike und Chriaten-
tum, B, 842-848.

F. Cabrol, "Epiclése," DACL, V, 142-184,

F. Cabrol, "Canon,” DACL, B, 1847-1905.

Brevard 8. Chiids, Memory and Tradition in lsraei (London,
1962).

J.A. Jungmann, MS, B, 145-161, 271-295,

J.N.D. Kelly, Eariy Christian Creeds (London, 1950}.

H. Lietzmann, Messe und Herrenmahi (3rd. ed.; Berlin, 1835),
50-173,

A.B, Macdonald, Christian Worship in the Primitive Church,
162 -173.

E.G. Seiwyn, "The 'Spiritual House,' its Priesthood and Sacrifices in I
Peter 2:5-9," The First Epistle of St.Peter (Lomdon, 1949), 285-
298.

E. von der Goitz, Das Gebet in der Hitesten Christenhelt,
207-323, 252-256,

2 The Genevan Psalter of 1542 does not specifically say that
the Creed ig to be sung; however, a version for singing is tncluded among the
hymns. The French Evangelical Pasalter of 1545 does indicate that
the Creed is to be sung,
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wag omitted the Creed was likewise omittedl. the First Zurich Service
Book of 1525 had placed an antiphonal reciting of the Nicene Creed after
the lessons and bejfore the Communion Exhortation. The ordinary preaching ser-
vices did not, however, provide for the reciting of the Creedz. In Basei the
Aposiies' Creed i8 to he found at the beginning of the order for the Lord's
Supper. Qecolampadius expiaing it as the sacrament or mystery of our unity.

In a short exhortation in which Qecolampading makes a number of piays on the
words " mystery," "sacrament," "unity" and "communion," the iearned Reformer
makes it ciear that for him the Creed is the sacrament of our communion with

God and with our brethrena.

It seeme that the cinging of the Creed in the Liturgy of the Church of
Strasbourg is to be regarded as a subsiifution for the old Prefaces of the Roman
Mass., By ihe eed of the Middle Ages the long thanksgiving for the works of
creation, redemption and sanctifieation had been considerably reduced. What then
wag the focal point of thenksgiving was the Preface, with iis inircductory Sursam
corda and conciuding Sanctus. Uniike some of the liturgies of the Orient which
in each eucharistic liturgy rehearsed the whoie mystery of God's etermal plan,

1
2

oS, I, 45.
CR, XCi, 13-24 and 686-687.

We have not as yvet discovered any theoiogicai reasons for the fact that
the Reformed Church seems to have adopted the Aposties' Creed rather than the
Nicene Creed. We find no justifieation for tracing it to the cocflict of Calvin
with Peirus Caroli, the French Christian Humanist who demanded that Caivin
gwear to the Apostles’, Nicene acd Athanasian Creeds to prove that he was not
an Arian, The use of the Apostles' Creed in the Reformed liturgy was established
long before the controversy between Caroli and Calvin. Caivin's evaluation of
the ithree Creeds ai the time is, however, interesting, The materiai bas been
gathered together by Jan Koopmans, Dogma, 45-48. Koopmans tells us that
Calvin preferred the Apostles' Creed ag a Confession of Faith because the Nicene
Creed was more of a hymn than a Creed. Calvin aiso correctly suspected that
the Nicene Creed did not come from the Council of Nicea. To the Aposties® Creed,
however, he attributed great aniiquity. The following reasons might have con-
tributed to the choice: 1) Perhaps the preference was infiuenced by the general
tendency of the humanists to prefer an older and purer text. When we examine
the explanation generally given for the evolution of the texts of the creeds by
someone such as Clichtoveus in his Eiucidatoruem ecclesiasticum
(Basei, 1519), foi. il9r, we can readily understand why the Reformers might
have engaged in the movemeni ad fonies. 2) The reform movement of Bishop
Christoph von Uteoheim, Jacob Wimpleiing and Johann Ulrich Surgant had made
a serious effort at trying to teach ithe faithful the Lord's Prayer, the Ten Cam-
mandments and the Apostles’ Creed. It is therefore probable that the Apostles’
Creed was retained primarily for pedagogical reasons.
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the Western lliurgies had divided the thanksgiving into the Prefaces of the
Christian year. None of these Prefaces was too long and consequently they have
never left quite the magnificenl impression crealed by the hymnic rehearsal of
the mighty works of God as we fiod it in the liturgy of St.Basil for instance.
It was precisely this recounting of the works of creation and redemption which
was the ancient core of the Eucharistic Preyerl'. Unfortunately, stnce the time
of isidore of Sevilie these prayers of thanksgiving had been considered prefaces
to tha Eucharistic Prayer rather than its essential element. This misleading
name has conttmed unntil today. The explasation which Clichtoveus glves of the
Preface might be considered quite typiral of the way this part of the gervice
was bDaderstood shortly before the begioning of the Reformation:

This part of the mass is commonly called the Preface, thst is, an intro-
duction to the principal prayer, which is the consummation of the holy
mysteries, and which is contained in the Canon, Jusl as an author places
a preface before his work . . . or as speakers before putting forth their
requests make an tmroduction to rapture the good wiil of their audlence
in order that they might give attention to that which I3 going to be said,
so it Is, if one is allowed to compare the greater to the lesser, in ce-
lebrating this most divine sacrifice, that this prayer is a prologue or
introduction of the following Canon cbtaining the good will of God himsgeif
upon us. 30 in this the priest presents pralse and thanks to God, being
in this manner prepared, he, the priest, is able to achieve more aptly
the conlecrating of the body of Christé,

tn the earliest German masses celebrated at Strasbourg, the Prefaces
along with the Sursum corda and the Sancius were simply tranalated into German,
bul as early as the Strasbounrg Psalter of 1526 (F) they had been re-

IA.B. Macdonald, Christian Worship in the Primitive Church,
165-168, shows very clearly the reiation between a "Thanksgiving -prayer, Hymns
of praise aod Credal-confedsions" in primitive Christian worship.

2 Clichiovens, Elucidatorium ecclegiasticum, fol. 121¥. Haec
pars missae uulgate nomine praefatio dicitur, id est, praelocutio ante praecipuam
orationem, factorum mysterlorum consummatinam, & tn canone contentam. Vit
enim {n principio operis ipsorum awtorum praeistlones ponuntur, tntroductoriae
ad totam operis materiam intelligendam, & in orationtbus oratorum proemia
sunt & exordia ante-rausae narrationem, quibus captetur avdliiornm beniuvolentia,
reddanturque attentl ad ea dquae dicturus est orator. Ita si magnma licet componere
paruis, in ho¢ diuinissimo celebrande sacrificio haec oratio, quas! prologus
quidam est & praelocutio sequentis canonis, captans ipsiue dei in nos beninolen-
tiam. tn ea enim praelojuitur sacerdos gratias & landes deo, ut praeparatus
hulusmodi laundatione, aptiue possit ac melins ad consecrandum Christi corpus
peruenire.
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moved and replaced by the congregational singing of the Creed in Luther’s version,
"Wir glauben all."l

As is well known, one of the earliest records we have of the use of the
Creed in the celebration of the Lord's Supper is the Ecclestiastical
Hierarchy of Psendo-Dionysius the Areopagite. We have already had occaston
to note that Dionysiug did nol enjoy ton great a populatity with most of the Re-
formera but Bucer seems to have felt more kindly toward him than the others.
Perhaps Bucer had been influenced by the explanation of the liturgical function
of the Creed offered by the Ecclestastical Hierarchy. There we find
that the liturgy of the faithful begins when the holy congregation offers a prayer
of pratse and thanksgiving for the divine goodnesa. Thig prayer is called "The
Hymn, " *The Symbol" or "The Thanksgiving." Dionysius goes on to explain
how in the Creed we have a hymn of thanksgiving for God's great acts of
creation, redempiion and sancti.flcatlonz. In the Strasbourg liturgy this seems
to be the function which the singing of the Creed serves.

For Calvin the singing of the Creed occupies the additional function of
betng 4 vow. In the Genevan Psalter of 1542 the Creed still forms the
beginning of the eucharistic service, but the Creed is introduced with the rubric
that the Creed ig to be said to testify that we wish to llve and die in the
Christian faith’.

Here Calvin seems to be influenced by the Morth African theologians,
Tertullian, Cyprian and Augustine. The North African theclogians had often
spoken of the Creed as a sacramentum 4. According to Mohrmann, the

! 1t does not seem likely that the Order for the Lord's Supper of
1525 included the congregational singing of the Creed, for ag far ag we can
discover Luther’s hymn was first included in the Strasbourg Psalter of
1526. In Bucer's Grund und Ursach of 1524 he says that the congregation
sings the Creed. Possibly this is best regarded as a goal of Bucer’s. (Hubert,
liturgischen Ordnungen, xv).

2 Ecclesiastical Hierarchy, I, vii, b.

05, ., 46.

J. de Ghellinck, E. de Backer, J. Poukens, and G. Lebacqz, Pour
1'histoire du mot "sacramentum," Leg anténicéens (Louvalnand
Paris, 1924), 1. (Hereinafter referred ta as Pour 1'histajire).

Christine Mohrmann, *Sacramentum dans les plus anciens texies chrétiens,"
Etudes sur le latin des chrétiens (3 vols.; Rome, 1958-1965), 1,

233 -244. (Hereinafter referred to as "Sacramentum.")

Hans von Soden, "pvotfiprov und sacramentum in den ersten zwei Jahrhun-
derten der Kirche," Zeitschrift fiir die Neutestamentliche Wissen-
schatt, (1911), XII, (Hereinafter referred to as "sacramentum"),



- 287 -

bagic meaning of the word sacramentum is a religious commitment, "un
engagement religieux". In a derived sense it can, therefore, mean an initlation
to a religious community, an cath of allegiance, a religions vow, or a legai or
religions contractl. Tertuliian in his D¢ corona contrasts the sacrament

of the Christian with the sacrament of the soldier. By this he means that just
as the soidier has made an caih of allegiance to his commander, so the
Christian in his baptism has made an cath of allegiance to Christ. For Tertui-
lian it was this undersianding of the word sacramentum which led to his
application of it to baptism or the Lord's Supper. Especially baptism was a
sacrament because it Involved a pledge of allegiance to Christ®. The Creed was
also calied a2 sacramentum because it was a formuiation of the faith to
which one swore ailegiance at baptism3.

Cyprian vses the word sacramentum in much the same way. It is for
him above ali the profession of faith made at baptism. But with Cyprian we find
for the first time the word symbolum used for the baptismal contession of
fait.h4. For Cyprian the saying of the Creed especiaily as it was 2aid in connec-
tion with baptism constituted a vow or cath.

Augustine of Hippo, aithough writing two hundred years after Tertuilian,
contimes thia traditionally Norith African understanding that the Creed is a vow
or a pledge of allegiance. In his sermong on the Creed he often expresses the
idea. In Sermon 212:1 he teiis us that the Creed gets it8 name symbolum
from the pact or contract which businessmen make as the basis of their cor-
porationss. In Sermon 214:12 Augustine says:

1
Mohrmann, "Sacramentum," 237.

2 For a preseniation and explanation of the reievant passages from Tertul-
fian see von Soden, "sacramentum,” 211-212.

3 By the time of Tertuilian the text of the Creed had not yet been fixed.
Even in the time of Augustine the text of the Creed couid vary from city to
city. Augustine was fond of using the Creed of Milan, although it differed
shightly from the Creed of North Africa and the Creed of Rome. On the question
of the distinction between a deciaratory creed and a response to the baptismal
interrngations, see J.N.D. Kelly, Eariy Christian Creeds, 44-45,
82-88, 113-118.

4 gpistles, LXIX, 7, CSEL, I, 756. For a discussion of thia letter,
see Kelly, Eariy Christian Creeds, 4647 and 53; de Gheilinck, et. al.,
Pour i'histoire, 164-169,

5 "Symbolum auvtem muncupatur a similitudine quadem, translato vocabmio;
quia symbolum inter se factunt mercatores, quo eorum societas pacto fidei
teneatur.” PL, XXXVIO, 1058.
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it ig called the symbol because it contains the agreed upon articles of
faith of our assoviation aed by ils coofesslmi one is recognized as a faith-
ful Christian as through the glving of a sign .

However, for our purpose it is particularly interesting to nofe that Augustine
brings the use of the Creed Into a close relationship with the idea of the covenant.
Tn Sermon 212:2, Augustine tries to explain why Christiang do nof ever write the
text of the Creed. It is because of the prophecy of Jeremiah, he tells his con-
gregation, which says that when God gives his new covenant he will write his
law on the tablels of their hearts {Jsreminh 31 :33)2. For our taste this ex-
planation is a bit too fortuitous but we are very interested in the fact that
Avgustine wishes us to undersiand the use of the Creed in terms of the covenant
relationship. It a covenant is a reiatienship of muiual faith aod faithfulness be-
tween twe parties, then the Creed is the symbol of this fatth. The Creed is the
vow which expresses this relationship and the pledge by which one enters toto
this relationship.

Here Is how Calvin understands the functien of the Creed in the liturgy..
He also understands it in terms of the covemant reiationship. it is “to testify
that we all wish to live apd die in the Christian taith"s. We have not uncovered
in Calvtn any specific quotations which clalm the North African theclogians as
the sourte of the Reformed understanding of the liturgical use of the Creed.
However, we think that any student of North African thedlogy will recoguize
in the minister's introduction to the Creed in the Genevan Psalter of
1542 the thought worid of anclent Carthage. Calvin has iaithfully reproduced

! uQuod ideo Symbolum dicitur, quia ibi nostrae societatis fides placita
contlnetur, et ejus confessione tanquam signo dato christiacum fidelis agnoscitur.®
PL, XXXvm, 1072.

2 "Nec ut eadem verba Symboli teneatiz, uwlle mode debetis scribere; . .
sed memoria ssmper tecere atqus recolere. Quidguld enim in Symbolo auditurl
estis, in divipis sacrarum Scripturarum litteris continstur. Sed quod iiz col-
lectum et in formam quamdam redactum non llcet seribi commemeratio fit
promissionis Del, . . . Hec est Testamentum dquod ordinabo eis post dies illos,
dicit Domims, dando legem meam in mente eerum, et in corde eorum scribam
eam (Jerem. XXXI, 33)." PL, XXXVIO, 1060,

3 "Puiz apres avoir faict les prieres et 12 ceofession de Foy, pour testifier
au nem du peuple, que tws veulent vivre et mourir en ia doctrine et Rsliglon
chrestieane, . . . " 08, H, 46, (Cf., 45).
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the meaning of sacramentum as he had iearned it from Tertullian, Cyprian
and Augustine.

The liturgicai function of the Creed is one of the clearest exampies of
how the lturgy of the early Reformed Church was iofluenced by patristic ilt-
evature. In the case of Strasbourg, the Reformers seem to have been influenced
by the ancient liturgy of Antioch as it was reported by Pseudo-Dionysins, As for
the Genevan liturgy, the influence of the Fathers iz more theological than iitur-
gical but it is nevertheiess importantl.

2. The Communion Invocation

Contemporary Reformed iiturgists seem to have given little attention to
the Genevan Communion invocation. When it has been mentioned, it has usually
been described with a singwiar lack of perception. A careful reading of the
prayer shows that ii has three aspecis. First il iz an invocation or epiclests.
Second it is a prayer of thanksgiving. Third, and most imporiant, it is a
prayer in which we make the vow of the covecant, We shait find that each of
these aspects has a different ront. The fact that the prayer is an invocation
comes from its roof in the Canon of the Roman Mass, The fact that it is a
prayer of thanksgiving comes from its root in Roly Scripture. it is only in so
far as this prayer is understood as & covecant vow that we can point to a strong
patristic root.

a) The Communion invocation as Invocation

First of all, the Communion Invocation should be considered an invocation.
As one studies the early liturgies of the Reformed Church it becomes plain

1 We remember that the writings of the North African theoicgians do not
reflect the use of the Creed in the Eucharistic liturgy, a practice which in the
West began considerably later. Onm the other hand, the Pseudo-Dionysian iit-
erature does reflect such a practice.
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that the "epicletic nature" of worship was very Important to the Re:formersl.

Traditionally, the invocation or Epiclesis was the piace {n the Christian
liturgy where it was made clear that it was not the celebration which commanded
God's grace or controiied God’s grace, buit rather that worship was dependent
upon God's grace. The essence of magic is that by the performance of certain
rites or the repeating of cerfaln formulas one may avall one's self of the power
of supernatural forces. The Epiclesis, however, recognizes that we must pui
ourseives at God’s disposa.lz. This is expressed very cleariy in the Communion
Invocation of the Zurich Service Book of 15235,

O Lord, God Atmighty, who by thy Spirit hasi brought us together tntc thy
one body, tn the unity of faith, and hast commanded that body to give thee
praise and thanks for thy goodness and free gift in delivering thine only
begotten Son, cur Lord Jesus Christ, to death for our sins: grant that we
may do the same so faithfully that we may not, by any pretense or dereit
provoke thee who art the truth which cannot be deceived, Grant also that
we may live as pureiy as becometh thy body, thy family aod thy children,
§0 that even the unbelileving may learn ic recognize thy name and glory.

1 In English-speaking Reformed churches the Epiclesis was destined to
uwodergo an even more important development, Perhaps we may say that this
evolution reaches its height with the beautifut Epiclesis written by Richard Baxter
for the Liturgy of Savoy, the Presbyterian proposat for the revislon of the Book
of Common Prayer:

Most Hoty Spirit, proceeding irom the Father and the Son: by whom Christ

was conceived; by whom the prophets and apostles were ingpired, and the

mthisters of Christ are quaiified and called: that dweilest and workest in

alt the memhbers of Christ, whom thou sanciifiest to the image and for the
service of their Head, aod comfortest them that they may shew forth his
prazise: iliuminate us, that by faith we may see him that is here represented
to us. Soften our hearts, and humble us for our sins. Sanctify and quicken
us, that we may relish the spirituai food, and feed on it to our nourishment
aad growth in grace. Shed abroad the love of God upon our hearts, and
draw them out in love to him. Fill us with thankfulness and holy joy, 2nd
with iove to one another. Comfort us by witnessing that we are the children
of God. Confirm us for new obedience. Be the earnest of our icheritance,

and seai us up to everlasting life. Amen, (Thompson, LWC, 401}

It is interesting to note that this Epiciesis was used after the Words of nstitution.
The absence of an Epiclesis became one of the major criticisms which the Puri-
tans raised against the Anglicans’ Bouk of Common Prayver. Cf., W.D. Mazweii,
The Liturgical Portions of the Genevan Service Book (London,
1965), 134-136.

2J.J. von Allmen, Worship 1ts Theology and Practice, 26-
32,
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Keep us, Lord, that thy name and glory may never be reviled because of
our lives, O Lord, ever increase our faith, which is t{ust in thee, thou
whe livesi and reignest, God for ever and ever. Amen',

We are dependent on the Roly Spirit io bring us together and to make us inio
the body of Christ. We worship noi as a means of trying to control God bui
rather we worship in obedience io him. It is in faci only by God's grace thai
our worship can be acceptable io him. The Hoty Spirii musi help us in our
worship. & is ceniral to ithe Reformed docirine of worship thai irue worship is
nothing less than the work of the Holy Spirit in the Church. I is this concemm
ic recognize thai irve preaching, true prayer, and the t{ruve adminisiration of
the sacraments depends upon God’s Holy Spirii rather than upon human flesh
which we find in the Communion invocation of the Strasbourg Psalter of
15387,

And fo all of us here gathered before thee, in ihe name of ihy Son and ai
his tabie, grani, O God and Father, ihai we may iruly and profoundly re-
cognhize the sin and depravity in which we were born . . . and as there
i nothing good th our flesh, yea, as our flesh and biood cannot inherit
thy kingdom, . . . grani thai . . . we may live no more our sinful and
depraved iife, but thai He in us and we in Him may live His holy, bles-~
sed and eiernal life . . . so that we may ai all {imes render praise agd
thanks io ithee, and glorify thy holy mame with ail our words and deeds<.

Ii is characterisiic of the Reformed Communion invocation that Christ is asked
io take up his dwelling (n the hearts of the faithfui to the end of their sanciifica
tion and God’s glorys. The sacrifice of praise is the fruit of the consecraiion
of the congregation4. Once again we come back to a basic insighi of the Re-~

N .
Thompson, LWC, i54.
% Ibid. , 176,

8 Jungmann makes the distinction between a "Communion-epiclesis” and a
"Consecraiion-epiciesis" which doez make considerable sense for the prayers
of the Roman Capnoh which he is diseussing. T should be obvious from what we
have said above ihai the Reformed Communion invocation admiis ne such dis-
tinction. Precisely this was the poini of the Reformers, one cannoi separate
the consecration of the bread from the consecraiion of the congregation. Jung-
mann, MS, R, 292,

it is interesiing to compare the Reformed Communionh invocation to the
epiciesis of Hippoiytus. There we alao find 2 prayer ihai ihe Roly Spirit come
upon the Church io sanciify it thai if mighi praise and glorify God. Cf.,
Mandonald, Christian Weorship in ihe Primitive Church, 163-
165, 168,
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formed liturgies. There ig neither praise of God nor any true worship apart
from the sanctifying presence of the Roly Spirit itn the congregation.

I the Communion tnvocation of the Strashourg and Genevan liturgies is a
prayer of invocation, it is probably becaunse its roats are to ba found tn those
prayera of the Roman Canon tn which one la apt to find the slements of invo-
catlon or epiclesis. It seems clear that the Reformed praysr is historimaily
dependent on those prayera which follow the Words of Consecration, particularly
the two prayers Supra dquae and Supplicesl.

tn order to see more clearly this dependence we must go back to the
earliest attempts of the Evangelical pastors of Sirasbourg to celebrate a Ger-
man mass. Their Communion Invocation represents the attempt at formmlating
a Protestant verslon of the Latin prayers, Unde et memores, Suprs
quae, Supplices, Memento, and Nobis quoque, With certatn aspects
of these prayers the Reformera were in profound disagreement. Consequently
we often see the relation more through antithesis than through similarity,

In the Strasbourg German masses of 1524 and 1525 we find only a very
brief Comnmunion invocation which is vnder the title of Post elevationem,
The first two attempts at formulating a Communion Invocation were rather
unimaginative. In each case the result can hest be described as the vestigial
remains of the oid Latin prayers. In the manuscript of Dieboid Schwarz we
find the foilowing formulation of the prayer:

Therefore, Lord, we thy servanis, mediiating on the suffering and dying
of thy Son, our Lord, Jesus Christ, his Resurrectlon from BHeil and hla
true Ascension inta the Heaven of thy divine majesly, present our humble

1 Various attempts have been made to explain the post-consecration prayers
of the Roman Mass as being an epiclesis. This attempt we find aiready in the
Middie Ages, in the fourteenth century by the Byzantlae theologian Nicholas
Cabasilas, tn the fifieenth century at the Council of Florence and by contem-
porary thecloglans as weil. Dom Botte, (“L'ange du sacrifice et 1’épiclese de
la messe romaine av moyen age," Recherches de théologie ancienne
et médiévale (1929), I, 285-308) has shown that originaily the first mrt
of the prayer Supplices was not onderstood as an epiclesis. On the other hand,
we find no reason to disagree with Jungmann that tn the second part of the
same prayer there is a pirong element of eptclesis. For a detailed account of

the long history of this discussion see the article of 8. Salaville, "Epiclése
" eucharistique,” Dictionnaire de thé&ologie catholique (Paris, 1909-
1950}, Vv, 194-300. (Hereinafter referred to as DThC).
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prayers, that with Kind and gracious eyves thou mayest deign to accept
them as well pieasing, through Jeeus Christ cur Lordl,

The first had of the prayer is simply a free translation of the beginning of the
Latin Uinde et memores whiie the rest of the prayer is a translation of
the opsning phrase of the prayer Supra quae. *With kind and gracious eyes"
is intended to lranslate propille ac sereno wulin. Needless to say,

the presentation of the eacrifice, which is the matn point of the Latin prayers
has been ieft untranstated,

The Stirasbourg German Mass VIi (B) gives a very brief prayer
which is stiil thought out basically in terms of opposition to the mass but unlike
the prayer of Diebold Schwarz it gives a Protestant alternative to the Latin
prayers rather than simply cutting away the phrases which the Evangelical
theoicgians found umacceptabie. The fact that the Communion Invocaiion of the
Strasbonrg German Mass VIl (B) is to be found between ihe Words of
Institution and Lord’s Prayer is the first clue to its relation to the oid Laiin
prayers. However, to properly see their relation to each other, antitheticai as
the relation might be, we shall pui the prayers in paraiiel coinmns:

Roman m‘[:’.ssss2 Strasbourg German Mass \F'IZ[3
{linde et memores)

Cailing thereiore to mind the O how great holy and wonderous is
biessed Passgion of this same and shouid be for ns the eacred

1 Hubert, Liturgische Ordnungen, 65, "Deshaiben, herr, wier

dine diener bedrachien desselbigen dines siines, vnsers herren Jesu Christi
liden vnd sterben, vifersiendnis von der helle vod anch die erlich vifart zu den
himlen diner gbtlichen maiestat, damit anbietten vnser diemiettiges gebet, daruf
dw mii genaedigen, heitterren aiigen schaunen diegest vnd dier das gefaiien
lassesi durch Jesum Christum, vnseren herren.”

2 Thompson, LWC, 75-T9.

3 Hubert, Liturgische Ordnungen, T0-7l. "0 wie heriich, heyl-
sam vnd wungiklich ist vnd sol vns seyn dise heylige gedechtniiss des tods
vnsers heylands vnd erliisere Jesu Christi, durch den wir vom indi, slind vad
hell erlésst synd, vnd du deynen heyligen geyst o gott vnd vatter, dnrch den
wir dir zuo kynderen widergeboren vnd angenummen sSynd, geeant hast also
das wir in seyner vitterlichen iieb, gnaden vnd barmhertzigkeit sicher vrd ge-
wiss synd: nemlich, so wir hye heben den gebenedyeten leyb vnd das heylig
bluot im brot vnd weyn deynes allerliebsien suons, vnserzs herren Jesu Christi,
zuo einem pfand vnd sicherung solcher deyner gnaden wnd giittigkeii. Darumb,
ob schon yetz zwo diser zeyi dise grosse berlichkeit, das wir deyne kynder vnd
erben vnd miterben Christi worden seynd, an vons noch nitt beschyndi, so wir
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Christ, thy Son, cur Lord, and memorizl of the death of our Saviour
alag his resurreciion from the and Redeemer Jesug Chriet, through
grave and giorious ascension whom we have been saved from

tnto heaven, death, sin amd hell, and thy Holy

Spirit, O God and Father, whom
thou hasi seni amd through whom
we have been horn agatn and

adopted
we thy servants, Lord, and with 8o that we are assured of thy Father-
us all thy holy people, ly love, grace and mercy:
offer to thy sovereign majesty, For we have here the biessed body and
oui of the gifts thou hast bestowed hoiy blond of thy heloved Son our Lord
upon us, a sacrifice that is pure, Jesus Christ, tn bread and wine
holy, and unblemished, the sacred which is to ug the sign and geal of
bread of everlasting life, and the thy grace and goodness.
cup of eternal saivation.
(Supra quae)
Deign to regard them with a favor- And although at this time the great
able and gracioug countenance, glory which shall be ours ag thy
and accept them ag it pleased children, heirs and feliow heirs
thee to accept the offerings of with Christ, has not yet appeared,
thy Servant Abei the Just, and for daily we find curselves tn stn
ihe sacrifice of our father Ahra- and suffering, need and wani,
ham, and that which thy greai nevertheless we know that in thy
high priest Melchisedech sacri- presence we have an advocaie, thy
ficed to thee, a holy offering, a beloved Son and our mosi hlessed
victim without blemish, high priest.
(Supplices)
Bumbly we ask it of thee, Gpd (Nevertheless we know thai tn thy
Almighty: hid these things be car- presence we have an advocate Jesus
ried by the hands of thy holy angel Chrisi ihe righteous, thy beloved

noch tiglich noch in triibsaien, angst vnd not ieben; yedoch so wissen wir, das
wir ¢in filrsprecher bey dir haben, Jesum Christum, den gerechten, deynen
afleriiebsten suon, vnseren gebenedeyeten vnd obersten priester. Der isi selbs
das opffer vid die versdnung fiir vnser siind; vif demn sehen wir auch vnd vif
seyne fuosactapffen, wie er hye gelitten hat, das wir auch also leyden vnd
vnser creutz vf wis nemen vnd im nachuolgen. Vnd eynd auch vngezwyfeit, so

er nuon in deyner majegtat erachynen werd, werden wir auch mit jm erschynen
in der herlichkei! deyner geliehten kyndern. Den glauben wvnd dise hoffnung mere,
siercke vnd befestige in vns, alleriiebster achépffer, gott vnd vatter, das vir im
geysi vnd tn der warheit mit Iuterem hertzen migen betten, wie vns deyn suon
Jeaus Christus vnser eygener lermeister, selbs geiert hat wnd sprechen also:



up to thy altar on high, tnto the
presence of thy divine majesty.
And may those of us who by taking
part in the sacrifice of this altar
shall have received the sacred
body and blood of thy Son, be
filled with every grace and hsav-
enly blessing:through the same
Chriast onr Lord. Amen.

(Memento etiam)

Remember also, Lord thy servanis
N. and N. who have gone before us
with the asign of faith and sleep the
sleep of peace . . To them Lord
and to all who rest in Christ, grant,
we entreat thee, a place of cool
repose, of light and peace: through
the same Jesus Christ our Lord.
Amen.

{Nobis quoque}

To us also thy servants who pet
our trust in thy countless acts of
mercy, deign to grant some share
and fellowship with the holy apos-
tles and martyrs: Johm, Stephen,
Mattiags, Barmabus, Ignating,
Alexander, Marcellims, Peter,
Felicily, Perpetuwa, Agatha, Lucy,
Agneg, Cecily, Apastasia and all
thy satnts. Into their company we
pray to admit us, not weighing
our deserts, but freely granting
us forgiveness: through Jesus
Christ our Lord.

{Per quers hae¢ omnia)

It 1s ever through him that all
these good gifts, created so by
thee, Lord, are by thee sanc-
tified, endowed with life, bleassed,
and hestowed upon us.

Through him, with him and tn him,
Thou God almighty Father, in the

Son and our most blessed high
prieaf). He himself is the sacrifice
and propitiation for our sin;

to him we look, tracing his foot-
steps that we might take up our
Cross and follow him.

And also we have confidence that

when he appears in his glory we

shall glorigusly appear as thy be-
loved children.

This faith and this hope, increase,
strengthen and confirm in us,

Most beloved creator, Gbd and
Father,



unity of the Holy Spirit, hast all
honor and glory. World without
ead. Amen,

(Pater noster)

Let us pray. Urged by our Savior's That we in apirit and in truth with

bidding, and scheoled by his divine fervent hearts might pray as our

ordinance, we make bold to say; only teacher himself has taught us
saying:

Our Father . . . . QOur Father . . . .

The Communion Invocation of the Church of Strasbourg continued to develop
th the same direction with a number of different versions each one offering some
varlations on the themes of the prayera fovod in the Canon of the Roman Mass,

By the time Calvin adopted the prayer, the Communion Invocation of the
Strasbourg Psalter of 1537 was still to a large extent an antithesis to
the Latin prayers. We might list the more important antitheses to be found be-
tween the Genevan Communion Invocation and the prayers of the Roman Canon,
First the idea that "the sacred bread of everlasting life and the cup of eternal
salvation” are the Church's offering to God is replaced by the idea that the
bread and wine are God's gifts to us. "In steadfast faith may we recetve . . .
Christ himseif . . . the holy bread of heaven which gives us Ile," reads the
Genevan prayer of 1542, Next we see the antithesis between Calvin's "As our
Lord Jesus has not only offered his body and blood once on the cross for the

remission of cur sins . . ." and “"we thy Servants, Lord, and with us all thy
holy people, offer to thy sovereign majesty out of the gifts thou haat bestowed
upon vs8, a sacrifice . . ." of the Unde et memores., Then we notice thai

the mass speaks of the worshipers as servantz while the Evangelical prayers
clearly express the relatiom in terms of the Father and his children. In the
Genevan prayer Gnd I8 spoken of as Father four different times and when be is
addressed it is always as Father. In the Genevan prayer the worshipers are
referred 1o as the chlldren of God, never as servants. Next we see that the
supplication that God might "deign to grant us some share and followship with
the holy apostles and martyrs" 1s countered with the aseurance that we are the
beloved children and heirs of our heavenly Father, We notice that the petition
"that Thou wouldst accept" has become "that we might accept.” Finally, we
observe that the typological references to the sacrifices of Abel, Abrabham, and
Melchisedech have been replaced with the allusion to the Manna.
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The Reformers were well aware that the prayers which they removed from
the liturgy were ancient prayers. They knew that their roots went back ai least
as far as Ambrose of Milan. In his De sacramentis Ambrose quotes con-
giderable portions of the Canon of the liturgy of Milan. As one can learu from
Ambrose bimself, the lilnrgy of his city is not precisely the same as that of
Rome and of course the Reformers could see that it was not (uite the same as
the Roman lilurgy of their day. Nevertheless it must have been clear to the Re-
formers that many of the elements to which they objected were already in the
Iiturgy of the late fourth century.

It is interesting to examine closely the pust elevation prayer of the De
sacramentis.

Therefere, remembering his most gloricus passion, his resurrection from
Hell, and asoension into Heaven, we offer to thee this pure eacrifice,

this reasonable eacrifice, this unbloody sacrifice, this holy bread acd cup
of eternal life, aod we seek and pray that thow wouldst accept this oblation
at thy sublime altar through the hands of thine angeis, as thou hast re-
ceived the gifts of thy just servant Abel, the sacrifice of our patriarch
Abraham, and that which Melchisedech offered unto iheel.

When we compare this to the antitheses worked out by the Reformers to the
prayer of the Roman Mass, Ambrose supports the mass in almost every case.
The bread and wine are offered to God as a sacrifice, the eacrifice enters the
heavenly sanctuary through the hands of angels, and the threefold typology of
the sacrifices of Abel, Abraham and Melchisedech are all lirsly rooted in the
prayer of Ambrose. H the Reformers discarded these prayers it was not through
ignorance of their antiquity, As much respect as they may have had for Ambrose,
the Reformers could not have done otherwise with these three ihemes., When the
prayer of Ambrose undersiands the pure, reasomable and nnbloody sacrifice to
be the bread and wine, the Reformers found this in conitradictioo to Romans
12:1-2, Beside that, it was an unpardonable mixing of Bihlicai melaphoresz.

1 De sacramentis, IV, 27. "Ergo memores glorioslesimae ejus
passionis, et ab inferis resurrectionis, et in coelum ascensionin, offerimus tibi
hanc immeculatam hostiam, ratiomabilem hostiam, incruentam hostiam, hunc
rFAnem sanctum, et ralicem vitae aeternae: et petiwus et precamur, vt hane
oblatiosem suscipias in sublimi altari tuo per mamis angelorurs tuorum, sicut
sugcipere digaatus es munera pueri teri justi Abel, et sacrificium patriarchae
nostri Abrahae, et quod tibi obtulit summus sacerdos Melchisedech.”

% CR, LXXXIX, 588, 592; BDS, L, 6l.
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That the angels entered the heavenly sanctuary in behalf of the Church seemed
a contradiction of Hebrews, chapter ninel‘ As for the three types of the eu-
charistic sacrifice, the typological use of Abel, Abraham, and Melchisedech
does not at all correspond with the typological use of these three figures in
the New Testament. This was particularly true with Melchisedech who is never
recorded to have offered a sacrifice in the Bible but who quite to the contrary
was a type of the eternal priesthood of Chriatz‘ Why did the Reformers not
accept the example of Ambrose? In this case, at least as the Reformers under-
stood it, Ambrose was not a witness to the teaching of Scripture. This iz a
good example of the limitations which the Reformers pot on the authority of
the Fathers.

If we are willing to accept that the Reformed Communion Invocation was
derived from an Evangelical reworking of the prayers of Epiclesis in the Roman
Canon, then we are in a good position to explain why the Reformed prayer does
not expressly mention the Holy Spirit. The answer is simply that the Roman
Epiclesis on which the Reformed Epiclesis wags modeled does not mention the
Haly Spirit either.

As much opposition as the Reformers may have had to these prayers and
as much as they may have cut cut elements of these prayers which Catholic
theologiana might consider essential, and which the Reformers themselves knew
to have been recommended by long centuries of practice; nevertheless, the Re-

formed Communtion Invocation did preserve one essentiazl element in these prayers,

the expresslon of the dependence of our worship upon the graciousness of God,
that is the prayers of the Reformation were, as the pcayers of the Roman Mass
which they were intended to replace, an Epiclesis. That the Communion fh-
vocation of 1542 is to be regarded as an invocation is probably due primarily
to its historieal rools in the Roman Masg more than to any patristic influence,

! cR, LxXXIX, 583-587, 593; EDS, O, 109-110, 488.
% CR, LXXXIX, 593; BDS, It, 489.
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b) The Communion Invocation as Thanksgiving

Secomdly, the Communlon Invocation was to be thoughl of as a prayer of
thanksgiving. There have heen those whe have not been able to find thanksgiving
In this prayer because it is nol expressed in some more usual formula such as
"we give thee thanks for . . . ." followed by a catalogue of the giftsl. The
thanksgiving, however, is expressed more by the means of epithets, adjectives
and relative clanses. When we logk carefully at the Communion Invocation we
do indeed see that it is filled with praise and thanksgiving. The prayer begins
by calling upon Grd the "Heavenly Father, full of goodness and mercy." It
continues by gratefully telling of how Christ offered his body and blood upon
the eross for the remission of our sins and how he desires to Impart them to
us as our nourishment unto etersal life. The prayer humbly asks that we be
given the body and blood of Christ who in hymnic terms is described as being
true Gpd and true man, "the holy bread of Heaven which gives us life." In
agking that we might contimue to partake of the covenant of grace, God is bles-
sed for having already given us the assurance that he is our gracious Father
who never reckons our faults against us but provides for us as his well-beloved
children and heirs all our needs both of body and soul. Thus it is that in this
prayer "we rendexr praise and thanks unto thee without ceasing."

That the Reformers recognized the Eucharisiic Prayer as a prayer of
thanksgiving was to a large extent the result of their exegetical work. Early
in the Reformation they had come to the conclusion that the prayer which Jesus
had said over the bread and wine at the Lasi Bupper was a prayer of thanksgiv-
ing. Zwingli, who always gave a strong accent to the element of thanksgiving In
the Lord's Supper says In hls De canone missae eplichiresis, ™. ..
for to bless is not to sign with the cross, as is commonly understood, but to

1 Recently L. Bouyer in a study of the Eucharistic Praver has decided
that the continental Reformed liturgies have no Eucharistic Prayer. Not re-
cngnizing in the Communton Invocation of Geneva and Strasbourg the elements
of thanksglving, he reproaches the continental Reformed Church for baving a
now -eucharistic Eucharist. Such hurried and superficial Investigations are to
be regretted, Eucharistie, théologie et spiritualité de la priére
eucharistique (Tournai, 1986), 378-382. The treatment of W. Reindell is
equally lacking in perception. "Die Prifation," Leiturgia, I, 502-503.
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glve thanks"l. Martin Bucer commenting on the Gospel's aceount of the Last
Supper suys thai the two Greek wordsciroyfw and edyapuotfu usually trans-
lated as "biess" and "give thanks" in reallty both mean the same thing, that
is, to give thanks®. Caivin closely following the comments of Bucer, says con-
cernling the prayer of thanksgiving offered by Jesus ai the Lasi Supper:

Whatever gift we receive from the hand of God is sanctified through the
word and prayer, as Paul eisewhere says (I Tim. 4:5). For nowhere do
we read that cur Lord ate with his digciples unless it i3 alse mentioned
that he gave thanks. By this example we are certalnly taught to do the
game. This thanksgiving however has o do with something higher: for
Christ gives thanks to his Father for his works of mercy to man and his
gracioug gift of redemption: and we are invited by his example, that as
often as we come lo this sacred lable we be stirred up and aroused ta
recognize God's great works of love {0 us and thet we enter into true
gratituged.

1t i3 of the greatest possible importance for underatanding Calvin's insight into
the meaning of the Eucharisi to notice that Calvin brings this text from [ Tim-
othy into relation with the Eucharistic Prayer. It is through thanking God for
hla gifis that they are consecrated to our use (I Timothy 4:4-5). in the Insti-
tutes Calvin devotes part of his chapler on prayer to a consideration of the
close connectlon between thanksgiving and invocation®, He calls attention to the
way both Psalm 50 and Psalm 116 understind the reiation of invocation and the
sacrifice of thanksgiving. Then he calis attention ito the text, "Rejoice in the
Lord always . . . in everything by prayer aad supplication with thanksgiving
let your requests be made known unto God." (Philippians 4:4-6). The relation

I CR, LXXXIX, 597-598. "quod benedicere non est crucis sigeare, ut
vulgo jam creditor, sed hoc, quod nos dicimus gratiam vel referre vel agere."
Ibid. , 598,

2 Enarrationes perpetuae, in sacra quatuor Evangelia
. + . (Strasbourg, 1530), foi. 188V,

¥ ¢R, LXxXVH, 485. "Quidquid percipimus donorum ex manu Dei, sancti-
firatur nobis per verbum et orationem, inquit alibi Paulus (1. Tim. 4,5).
Isque cnsquam legimus Dominum gustasse cum suig panem, quin fiat mentio
gratiarum actionis. Quo exemplo nos certe erudivit ad idem agendum. Haec
autem gratisrum actlo altins spectat; agit enim pairi gratlas Cbristug de sua
erga humanum genus misericordis et imaestimablli redemptionis beneficio:
noggue suo exemplo invitat, ut quoties ad sacram mensam accedimus, erigamur
ad agnitionem immeasi erga nos amoris Dei et ad veram gratitudinem accedamur."

4 tnet., m, xx, 28.
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between thanksgiving and invocation is simply this: through thankfully remember-
ing God's gracious acts in the past we invoke his grace for the present.

¢} ‘The Communion Invocation as the Vow of the Covenant

Fipally the Communiop Invocation is the making or the remewing of our
vows, the vows made in baptism, whereby we become participators in the
Covenant of Grace, members of the body of Christ acd children of God. This
we understand from the Communion Invocation of the Genevan Psalter of
1542:

80 may we live no longer in our selves, after our mature which 1s entirely
corrupt and vicious, but may he live in us and lead us to the life that is
holy, -blessed and everlasting: whereby we may truly become partakers of
the new and etermal testament, the covenant of grace, assured that it is
thy good pleasure to be gur graclous Father forever, never reckoning
oyr faults against us, and to provide for vs, as thy well-beloved children
and heirs, all our needs both of body and soul. Thus may we render
praise anfl thanks unto thee without ceasing and magnify thy name in word
and deed?.

The passage is filled with Scriptural allusions. Romans chapter eight plays an
important role. First we fiod the theme of Christ's dwelling in the life of the
faithful. This is followed by the theme of the heritage of the children of God.

4. in opder that the just requirement of the law might be fulfilled in us,
who walk not according to the flesh but according to the Spirit , ., .

10. But if Christ is in you, although your bodles are dead becauwse of
8in, your spirits ars alive because of righteousness . ., . .

14.  For all who are led by the Spirit of God are the sons of God . . .
16. When we cry "Abba! Father! it iz the Spirit himseif bearing wilness

with our spirit that we are children of God, aod II children, then
heirs, heirs of God and fellow heirs with Christ. . . .

The Letter to the Hebrews wag mo less important in the framing of this part of
the Communion Invocation. Particularly chapters eight and nine which are con-

1 Thompsen, LWC, 202.
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cernpd with explaining the meaning of the New Covenant. The thought that the
New Covenant is an eternal covepant is a thought particularly characteristic of
the Epistie to the Hebrews.

Now may the God of peace who brought again from the dead our Lord Jesus,
the great shepherd of the sheep, by the bicod of the eternal covenant,
equip you with every good . . . (Hebrews 13:20-2ia)

The Communion Invoration puts both ideas together:

. . whereby we may truly become partakers of the new and eternal tes-
tament, the covenant of grace, assured that it is thy glood pleasure . . .
to provide for ws . . . all our needa of body and soull.

The passage of Hebrews which speaks of the sacrifice of praise is very rcautiousiy
alluded to:

Through him let us continvally offer up a sacrifice of praise to God, that

is the fruit of lips that acknowledge his name. Do not negiect to do good

and share what you have, for such sacrifices are pleasing to God.
(Hebrews 13:15-16)}

The word "sacrifice” is meticulously avoided, but the idea is to be found in the

phrase:

Thus may we render praise and thanks unto thee without ceasing and
magnify thy name in word and deed?2,

The Reformers had early begun to speak of the Lord’s Supper in terms of
the making ot 4 testament or covenant. Qecolampadius in his Das Testament
Jesu Christi had emphasized this aspect of the Lord's Supper. in his Mess-
gutachten of 1526 Bucer eays,

I we reaily want to follow the exampie of the Apostles then we shouid
hold a common supper of Christ. When the congregation of Christ comes
together we ghould thank the Lord for his wondrous works and renew our
covenant with him and with ail believers . . . 3

1 Ibid.

% Ibid.

3 BDS, O, 491. "Wyllman dem nach kommen, so wurt mr biyben ein ge-
mein Nachimal Christi, waan die gemein Christi zn samen kompt, dem herrenn
gemenglich vmb sine grosse gutthat zu danken vnd den Christlichen bundt mit jm
vnd allen gloubigen zu erfrischen, gehalten.”
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Bucer in hls commentary on the Gospels speaks of the meaning of the phrase,
“This is my blood of the new covenant.” He dwells on the subject at some length
diseussing the doctrine of the new covenant in Hebrews eight and nine as well

as the passage om the new covenant in Jeremiah thirty-one. Of speclal interest,
‘however, is Bucer's reference to Genesis seventeen and Exodus twenty-four. The
first of these chapters is the ptace which speaks of circumcision as the seal of
the covenant. The second is the passage which speaks of the sprinkling of the
blood of the covenant, followed by the covenant meal where the elders of lsrael
beheld God and ate and draakl.

For Calvin also the Lord's Supper can be understood as the renewing or
contlnuing of the covenant which Christ once for ail ratified with his bloodz. In
the Institutes Calvin says,

The sacraments are like contracts by which the Lord gives us his mercy
and from it eternmal life; acd we in turn promise him obedience. But this
is the form, or at least a summary of the vow: that renouncing Satan, we
yield ourselves to God's service to obey his holy commandments but not
ta follow the wicked desires of our flesh (cf., Romans 13:14), It is not
to be doubted that this vow, since it iz attested by Scripture and indeed
is required of all children of God, is holy and salutary. And there is no
obstacle in the fact no one can maintain in this life the perfect obedience
to the law which God requires of us. For inasmuch as this stipuiation is
included in the covenant of Grace under which are contained both the
forgiveness of sins and the spirit of sanctification, the promise which we
make there is joined with a plea for parden and a petition for helpd,

The echo of patristic theology here is, of course, quite clear. Once mare we
gee the influence of the North African understanding of sacramentum.
Particularly striking is Calvin's obvicus reference to the ancient baptismal
renunciation. The rassage of Tertullian’s De corona may well be in Cal-
vin's mind, "We are called upon to make a vow renouncing the devil, his
pomp and his angels"4. At this point, however, we are particularly concerned
with Calvin’s statement that the vows which we make at the Lord's Supper are

1 Ennarationes perpetuae, in sacra quatuer Evangelia
(Strasbourg: George Ulrich, 1530), fol. I86r-v,

Inst., IV, xvii, L.

3 Ib1a., i, 6.

4 De corona, @O, 2: contestamur nos remuntiare diabale et pompae et

angelis. CCSL, I, 1042,
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to be aceompanied with a plea for pardon and a petition for help. It is just
exactly that which we have here in the Communion Invocation of the Genevan
Peaiter of 1542, the making of a vow, or renewing of a vow ingether with
the invocation of divine aid, "Grant us this grace; that we may receive such

a great benefit and gift . . ." We {ind the same thing again, "So may we iive
no longer in curseives, after our vature which is entirely corrupt and vicicus,
but may He iive in ns and isad us to the iife that is holy, biessed and everlast-
ing."

Of particular importance for Calvin’s understanding of the Communion In-
vocation as a vow are Psalms 50 and i16. In both these psalms we notice that
the three things, sacrifice of praise, invocation and the paying of vows are put
in a parallel structure. In the institutes Caivin speaks of iour kinds of
vows. The first of these four types of vows he calis the vow of thanksgiving.

By this he means "vows by which we attest our gratitude for benefits received” ..
As exampies of this he gives Genesis 28:20-22; Psalms 22:25, 6l:8, 58:12,
116:14, 18, Calvin has evidently taken very seriously the parailel relation in
which the words thanksgiving, invocation and vow stand in the psalms,

it is, however, a text irom Augustine of Hippo which seems best to
explain why the Reformed Communion Invocation is a vow. This passage is
quoted by Bucer among the patristic testimonla found in Ein Summari-
scher vergriff, about which we spoke at iength in Chapter II. In a letter
to Paniinus of Nola, Augustine tries to explain the four words used for prayer
in T Timothy 2:1, &énoug, npogeuys , evievirg, ebyapLotia, OT as they
are translated into English, suppiication, prayer, intercession and thanks-
giving as referring to specific prayers in the liturgy. The second in the list
Augustine feeis appiied to the Eucharistic Prayer. He says:

.+ . in the Scriptures cuyf 1is usually translated by "vow, . . . pro-
perly it ought to be understood as a prayer which is made as 2 vow, that
is mpdg ebyfv. For ali things which are offered to God are vowed

to him, especially is this true of the gift of the holy altar, by which
sacrament another and greater vow iz prefigured, in which we pledge
ourseives to remain in Christ, especlaily in the company of the body of
Christ. It is thizs that iz the essence of the sacrament, berause there is
one bread, we being many are one body. Indeed in its sanctification and

L nst., w, xti, 4.



- 305 -

its preparaiion for distribution, I understacd the aposile io have particular-
1y comma?d_ed us to make npoagevyds that is prayers, . . . thai make
a promise®.

One might ask why this passage from Augustine influenced the Reformed
lilnrgy rather than the passage from the De sacramentis of Ambrose of
Milan which we quoted above. The reason wouid seem to be, quite simply, that
the passage of Augustine claimed to be the exegesis of Hoiy Scripture.

1 PL, XXXINO, 637, ". . . in Scripturis votum appellatur ebyf, excepto
nomine generaii orationis ea proprie intelligenda esi oratio, quam facimus ad
votum, id est wpd¢ ebyfv. Voventur autem omnia quae offeruntur Deo,
maxlme sancti aitaris oblatio; quo Sacramento praedicatur nostrum illud votum
maximum, quo nhos vovimus in Christo esse wansuros, uvitque in compage cor-
poris Chrisii. Cujus rei sacramentum esi, quod unus panis, wmum corpos muiii
sumus (i Cor. x, 17). Ideo in hujus sanciificationis praeparaiione, existimo
Apostoium jussisse proprie fieri npooevyde, id est oraiiones, vei, ui
nonnulli minds perite interpretaii suni, adoraiiones; hoc esi enim ad votum,
quod usifaiius in Scripturis nuncupatur ebydh . )
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C. THE GIVING OF THE COMMUNION EACH LORD'S DAY AND THE

SHARING OF THE CUP WITH THE WHOLE CHURCH!

The importance which the Reformers gave to these two restorations of the
practice of the ancient Church cannot be overstressed. When they spoke about
returning to the custom of the ancient Church these two things played an im-
portant roie in their understanding of that return., In fact, for the Reformers
the "Dominical Action” constituted the heart of the sacrament. Rather than
seeing in the Eucharistic Prayer or the reciting of the Words of Institution
the ciimax of the liturgy, as had been the case ior many centuries, the Re-
formers emphasized the receiving of the bread and the sharing of the cup.

This was to be done in iaith and obedience to Christ and with thanksgiving to
God for his works of creation amd redemptionz. The fact that the whole con-
gregalion did not normally “communicate" and that the cup was regularly denied
the members were two of the abuses against which the Reformers most fre-
duently raised their voicess.

1 For this section of our work we have iound the following works especlaily
helpfui:

J.J. von Allmen, Essal sur ie repas du Signeur, 1il1-116,

A, Boudinhon, "Canon Law,"” The Encyclopedia Britaanica (lith
ed.), Vv, 193-201.

Q. Culimann, Eariy Christian Worship, 26-32,

Dictionnaire de droil cancnique, ed. by R. Naz (7 vois.; Paris,
1924-1958). (Hereinafter referred to as DDC).

E. Dublanchy, “Communion sous les deux espéce," DThC, I, 552-572.

B. Fischer, "Die Kelchkommunion im Abendland, eine historische Skizze,"

Liturgisches Jahrbuch, XVI, 18-32, (Rereinaiter referred to as

*Die Kelchkommunion®). '

Markus Jenny, Die Einheit des Abendmahigotiesdienstes bed

den elsissischen und schweizerischen Reiormatoren

{Zurich and Stuttgart, 1968).

J.A. Jungmann, MS, I, 446-455.

R. Leclercq {Q.5.B.)}, "Communion guotidienne," DACL, IN, 2457-2465.

W. Rordorf, Sunday, 183-237.

2 CR, XC1, 15-16; BDS, i, 211-212; OS, 1, 14.

3 W.D. Maxweli has misunderstood a major aspeci of the thonght of the
Reformers in this respect. Hothing couid bave been more foreign to the litur-
gical theology of the Reformalion than a Missa sicca or "dry masa." Ge-
nevan Service Book, 33-36.
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1. The Reformers’ Appeal to the Usage of the Ancient Church

It is not surprising that the Reformers had discovered that in the ancient
Church the bread as well as the wine was shared with the faithful each Lord's
Day. Patristic literature is filled with references to both practices. As [or the
sharing of the cup, it mnst be remembered that the Middle Ages had never
completely forgotten the practice. The practice of the Orthodox may be re-
sponsible for inspiring the followers of John Russ to insist on the people's
right to the cup. Because of the Bohemians the matter was fully discussed at
the Council of Constance at the beginning of the [ifteenth century. As for sharing
Holy Communion with the faithful each Lord's Day, we find the same thi.ngl‘ It
was not difficult for anyone at all well read in the works of the Church Fathers
to discover that in earlier centuries it had been the practice of the faithful to
communicate at least each week. For Calvin the celebration of the Lord’s Sup-
per on each Lord's Day was of such importance that he devoted three sub-sec-
tions of the lnstitutes to discussing it. After giving a nnmber of arguments
from Seripture, he refers to eight passages of the literature of the ancient Church
to support his positionz‘

Because the number of testimonia gilven by the Reformers ts so great,
and because these testimonia were often simply taken over from the debates
of other centuries, we are not going to embark on an investigation of them 3113.
We have chosen rather to concentrate on a special type of testimonlia
presented by Calvin, that is, his testimonia taken from canon law, The
litseature which at the beginning of the sixteenth century claimed te preserve
the legislation of the ancient Church presents many speclal problems. We
hegitate to approach such a complicated field of knowledge without a due sense
of our limitations. First, many of the historical problems invelving the develop-
ment of this body of iiterature have to this day not been completely solved. Sec-
ond, canon law is a speclalized field of knowledge in which an American Pro-
testant caanot help but sense his inadequacy. What we shall attempt to show is

1 The definitive work on this subject is P. Browe, Die h#ufige Kom-
munion im Mittelalter (Minster in Westphalia, 1938).

2 1nst., IV, xvii, 44-46.

3 Ci., Pontien Polman, L'Elément historique dans la con-
troverge religieuse du XVI® siecle, 41-44 and 435-441.
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ihat Calvin already ai least suspecied some of thé problems which wonld become
clearer in succeeding centuries, and thai, iherefore, he ireated the material
with greai caution. We are pariicularly interested to show thai the liturgical
revigion in the Reformed Church at the time of the Reformaiion was not ic any
sizeable extent influenced by the Pseudo-isidorian Decretais and the apocryphal
irformation which it offered on ihe history of ihe early liwrgy. We believe

that the following examples show clearly encugh thai the Genevan Reformer
realized that alihough this literalre contained much ancient material, ii couid
not be taken at Iace value.

2. The Sources of Canon Law Available to the 16th Century

The literaiure which ai ihe time of Calvin ¢laimed io preserve the leg-
islatlon of the ancient Church was most complex. in our present study, we
can do no more than recall the basic ouilines of the complicated loterrelations
of this literawre. (1) Firsi we might mention the Liber pcmtif.ica[isl, a
chronical of the official acts of the popes. The oldest pari of this work was
composed in the sixth century. Ii contalns some older materlal, however. The
material which ii offers on the legislation of the popes in regard fo the lirgy
tends o reflect the practios of ihe cily of Rome at about the beginning of the
sixth century bui sometimes it preserves older informaiion such as the fact thai
Pope Gelagius had written Collects and Prefaces for the massz. At the time of
Calvin the work did noi circulate separately bui since it had been used by
Pseudo-Istdore, Grattan, and Bartholomaeus Platina, the informaiion as well
as the misinformation contained in it was widely disgseminated, (2) Next we
mention the Roman collection of canon law, the more complete form of which
was known as the Dionysio-Hadriana". This had been published by J.
Cochlaeus ia Mainz in 1525, Another form of the Roman colleciion, the
Dionysiana was published in Psris by J. du Tillet in 1540, (3} There was
also the officlal collection of the canons of the Greek Church containing the

" Liber pontificalis, ed. by L. Duchesne (3 vols.; Paris, 1886).
2 N

Ibid. , exxviii-cxl.
% 3. Rambaud-Buhof, "Denys le petit," DDC, IV, 1131-1152.
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decrees of the ecumenical councils as well as a large aumber of provincial
councila, especlally those of the fourth century as weil as a collection of the
canons of African councils and a selection of the canonical letters of vartous
Fathers such as Bagil and Gregory Thaumafurgos. We have already spoken of
the selection of translations made from these canons by Oecolampadius tn 1518.
{4) Fourthly, there was the Htspana or Spganish collectionl. This was the
bhest known collection, especlally in its expanded form commeonly called the
Pseudo-Istdorian Collection, poblished by Jacques Merltn in Paris

in 15242. This collection of forged letters supposed to have been written by
popes of the first three centuries was inserted into the Rispana, an other -
wise geouine collection of church laws, which had been used for some time in
Spain, The Hispana was, in fact, the most complele collection of the decrees
of the anclent councils which has come down to us. In addition to the decrees

of church councils the Hispana conlained a sizeable collection of the gemuine
canontcal letters of the popes. These various elements, both the genntne and the
forged, had been put together and ascribed to Ididore, presumably lsidore of
Sevillea. (5) However, the mast acecurate collection of the leglslation of the
ancient Church available to the Reformers was that poblished by Petrus Crabbe,
a Belgian Franciscan brother who did an exemplary work in eslablishing the

text of the decrees of the ancient councils. His work was based on a particularly
large and good selection of manuscripts which he had gathered from the lbrartes
of France, Germany aad the Low Countries. Thanks to his efforts the theologlans
of the sixteenth cenfury were able to work on accurate téxts of the decrees of
the ancient councils of the church. Crabbe did, however, include in his collec-
tion the Liber pontificalis and the spurious papal letters conlained in

the Pseudo-Isidorlan collection. It is without doubt Petrus Crabbe’s Concilia
omnia printed in Cologne in 1537 which Calvin uged to study the cauncils4. (6)
There were also several collections of the letters of the popes. The letters of

1 R. Naz, "Hispana, collectio,” DDC, V, 1158-1162.

2 Tomus primus quatuor conciliorum generaltum, qna-
draginta septem conciliorum previnctalinm aunthenttcorum,
decretorum sexaginta novem pontificum ab Apostelis et eorum
canonibus usque agd Zachariam primum, lsidore authore (Parla,
1524}, Reproduced in PL, CXXX.

3 R. Naz, "Décrétales, fansses," DDC, IV, 1062-1064.

4 tn regard ta Calvin’s use of Crabbe, see Smils, Augnstin, 1, 231-
236.
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Gregory the Great were well known in the time of Calvin and were to be fouad
in the Paris ediiion of Gregory's Omnia opera. Caivin was familiar with
the letters of Leo the Greatl. The iletters of Cyprian which were very weil
known by Calvin also conlained considerabie information about the legislation
of the ancient Church. (7) The best known coliection of ranon law was that of
the twelfth-centory Ifalian monk, Gratlanz. His Decretum was the mosi
popular manuai of church law during the Middle Ages. The compiler had col-
iected dquolations from the wri'tings of the Fathers, decrees from the early
counciis, and decisions of the popes which he had arranged in such a way as
to make his work a handy reference book for church lawyera. In faci many of
the patristic quotations found in the Reformers had been gleaned from Gratian.
Unfortonately, Gratian had made much use of Psendo-Isidorian material’. (8)
Finaily, we shouid meniion the early Renaissance church historian Bartholomaeus
Plaiinz who in his chronicle of the early popes often propagated much iegendary
material,

3. Exampies of Calvin's Use of Canon Law

First, iet us look ai the way Calvin uses a canon atfributed ta Pope
Anacletus. The Reformer is developing his argument in favor of a frequent ce-
lebration of the Lord's Supper. )

Luke relates in the Acis that this was the praciice of the aposiolic church,
when he says that beiievers. . . . coniinued in the aposiies' teaching aed
fellowship, in the breaking of bread and in prayers" (Acis 2: 42, cf., Vg
Thus it became the unvarying rule that no meeting of the church should
take place without the Word, prayers, partaking of the Supper, and
aimsgiving. That this was the eslablished order among the Corinthians also,
we can saiely infer from Paul {¢f., I Corinthians 11:20). And ii remained
in use Ior many centuries afier.

! tast., w, wii, 1.
2 J. deGheliinck and A. Villien, "Gratien,” DThC, V1, 1727-1751,

For Caivin's use of Gratian see A, Ganoczy, Le jeune Calvin
Wiesbaden, 1966), 179-186, We suspect that Caivin had oiber grounds than the
example of Luther for noi taking Gratian too seriously. See aiso Smits,
Augustin, I, 206-211,
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Hence arose ancient canonsg atiributed by them to Anacietvs and Calixtus,
that after the consecration is finished, ali who do not wish to be outside
the precincts of the church should partakel.

Calvin undoubtedly knew this canon from at ieast two sources. The most gbvious
source 1s Gratian's Decretumz. Gratlan had gotten the canon from one of
those letters fabricated by Pseudo -isidores. One sees from the coutext that
Pseudo-Isidore, as Gratian after him, is not interested in the communion of
the faithful but rather that when the bishop ceiebrates, the priests and deacons
who assist him are all to communirate. If Gratian had been his soie source we
could accuse Calvin of twisting his sources but Calvin had other sources. It
seems likely that here Calvin is relying on Pla.tmaé. Platina telis us that
Anpacietus "taught to ali the faithful, that when the consecration has been ac-
complished they chould communirate, for in truth those who do not wish to
communicate shouid be put out of the sacred building." Quite probably the
canon, which according to the various redactors of the lives of the popes came
from Anacietus, goes back originaily to the ranon of the Council of Antioch
about which we will speak in a moment.

Here we see that Caivin doubts both Gratian and Platina in the claim that
this canon has such an antiquity that it should be ascribed to Anacietus, who
according to the oidest lists of bishops of the Roman Church was the second
successor to the Apostle Peter. The reference to Calixtus we are not yet abie
to explain. Caivin is, however, perfectly wiiling fo ascribe a certain antiquity
to the canon.

Secondly, Caivte quotes ome of the Apostolic Canons:

Aad in thoze old canons which they call "apostolic” we read: "Those who
do not stay until the end, and do not receive the sacred communion,
should be corrected as distorbers of the church"3,

1 Inst, , IV, xvii, 44,

2 Corpus {uris canonici, ed. by Aemilius Friedberg, (2 vols.;
Leipzig, 1879-1881), I, 1311,

3 Paulus Hinschius, Decretaies Pseudo-Isidorianae (Leipzig,
1883), 70.

Bartolomaeus Platina, Liber de vita Christi ac omunium
pontificum, ed. by Glacinto Gaida (Clud di Castello, 1932) in Rerum
italicarum scriptores, ed. by G. Carducci and V. Fiorim, I, 18.
{Rereimafter referred to as omnium poatificom}.

5Il':st., Iv, xvii, 44,
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Calvin could have found this canon in a number of piaces. It is quoted by
Gratianl. The Apostolle Canons had, in fact, been ln circuiation in the Weatern
Church for seme time. Basically the Apostolic Canons represent a late fourth-
century Syrian re-working of material which for the most part is to be found

tn the Church counclls of the fourth century such zs Nicaea (325), Landicaea (372)
and especially the Council of Antloch (341). The Apostolic Cacans are either
Included in or were early joined to the Apostolic Constltutionsz. Early in the
sixth century 2 translation 'was made in Rome by the Scythian monk Dionysins
Exignus, who gathered together the first collection of Roman canon law. The
translation did not, however, completely correspond with the collection praserved
in Greeka. The most noiable difference was that the Western translation con-
lained only fifty of the eighty-five canons in the Greek collectlon. The Lattn
translation of thepe canons was tncluded in the Dionysio-Hadriana which
Pope Adrian I presented to Charlemagne tn 774 A,D. They were also to be
found in the collection of Pseudo-Isidore. Qecolampading knew the Greek version
from the codex of Greek canon law from which he tcanslated selectlons tn 1518.
Both versions were presented by Crabbe in 1538 when he published his Con -
¢illa omnia. We can asmume that Calvin had a knowledge of this canon not
only from Gratian but also somse other source such as the Greek or Latin
versions in Ccabbe. He does not even mention the gloss which 15 found in
Gratian which suggeste quite another tnterpretation than Calvin gives the canon.
Ag a lawyer, Calvin knew that he was perfectly within hls right to ignore the
glosses, Calvin knew that 1t was the text of the canon which was Important and
not Gratian’s tnterpretation of the text. Calvin was without doubt correct n
doubting that the canon was from the Apostles. As a matler of fact, the canon
probably comes from the Councll of Antioch (341 A.D.) and is therefore really
the same canon which Calvin takes up next.

1Corpus jurig canonici, 1, 1311,

2 Cf., Bardenhewer, Altkirchliche Literatur, IV, 266; C.J.
Hefele and H. Leclercq (0.8.B.), Histoire deg conciles (10 vols.;
rar‘ls, 1907-1938), 1, 1203-1221; G. Bardy, “Canons apostoligues," DDC, T,
288-1295.

8 For the Latin of Dlonysins Exiguus, see Sacrorum conciliorum
nova, et amplissima cellectio, ed. by Joanneg Dominicus Mansl
{Florence, 1759), 1, 31-32. in the Greek It is number ten and tn the Latin
number nine.
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Thirdly, Calvin finds support in the decrees of the Council of Antloch
(341 A.D.) and the Council of Tolede {400 A.D.).

in the Council of Antioch, algo, it was decreed that those who enter the
church and hear the Scritpures and abstain from commuuion should be
removed from church until they correct this fault, Although this was
softened or at least set forth in milder language at the Firat Council of
Toledo, still it was also decreed that those who, having hsard the sermon,
have been found never to communicate arg to be warned; tf, after warning,
they still abstain, they are to be excluded .

Apalp we ask what might bave been Calvin’s source of inlormation for his
knowledge of these two councils. Undoubtedly he knew that the canon of the
Council of Tolede was to be found in Gratlan’s Decretumz. He may have
known them in Merlth’s Concilia published in Paris in 1524, We are more
Inclined to think that he used the editlon of Petrus Ccabbe. Again this seems
most probable to us because Calvin dees not mentlon the glogses of Gratian,
What is most inieresting is that Calvlo casts no doubt whaiscever on the au-
thenticity of these decrees. The current sizte of research would essentially
agree with hlms.

Fourthly, Calvin discusses a passage of Bartholomaeus Platim4, which

claims that Pope Zephyrims (c. 199-217 A. D.) esiazblished that *all Christians
having reached the age of puberiy are to recelve commuuion publicly at Easter".
According to Calvin, there were those who claimed that this decree was the
origin of tha practice of offeripg Communion to the faithful but once a year.
Calvin claims that this is certainly not the case because the practice surely
does not go back to such an early date.

They say that Zephyrinus was the author of this decree, although it s

not believable that it was o the form W which we have it. For perhaps
by this ordinanca he did not provide too badly for the church, as times
were then. For there 1 not the least doubt that a majority of them took
communion but since all scarcely ever happened to take communion at
onhce, aod since it was necessary for those who were mingled with profane

1 Inst., IV, xvii, 44.

2Corpus luris eanoniei, 1, 1320.

Hefele-Leclercq, Histoire des conctles, I, T06-Tl4. There is a
certain question about whether the Church Consecration Council which had
affirmed the removal of Athanasiug was the same Council of Anticch which
enacted the universally accepted canons, but for our loterest that is beside the
point.

1 Ornfum pontificum, m, 82.
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and idelatrous men to atiest their faith through some outward sign -- the
hoiy man for the sake of order and polity, appointed that day on which
all Christian peaple shoyid, by partaking of the Lord’s Supper, make a
confession of faith. Posterity wickedly distorted Zephyrimus' otherwise
good ordinance, when a definite law was made to have communion once
a year?®,

Up to the present we have not been able to trace the origin of this story which
atiributes this canon to Pope Zephyrinus, Interestingly enough, Calvin is willing
to accept the possibility that the story does preserve geouine iradition bui he
suggests that it has to do with what Roman Catholics today call their "Easter
cbiigation" rather than limiting communion to Easter. A simple reading of Pla-
tina’s text wouid tend to suppert Calvin in the latter bui because the text in-
cludes the words "All Christlans who have reached the age of puberty . . ."
thus assuming that peopis are normaily baptized as chiidren, it suggests thet
the text comes from a time ai least after the fifth or sixth centuries.

Finally, we come across the section which argues against withholding the
cup from the faithfui. The passage is filled with the scorn of a young man for
the dark entanglemsnt of past centuries.

* . + . why from that beiter age, even to a thousacd vears after the apostlss,
did ail, without excepiion, partake of both symbols? . . . There are
extant church histories, there are books of ancient writers, which give
clear evidence of this fact. . . . But why do I argue over a thing so well
known? Let all the Greek and Latin writers be read, and such evidence
will be found in abundance 2.

Either in the text or tn the margical notes, Calvin mentions passages by Tertul-
lian, Theodoret, Jerome, Chrysostom, Augustine, Ambrose, Gregory the Great,
Gelasiug 1, and Cyrpian, One of the passages which he quotes in his text is of
particular tnterest, camely thet of Pope Gelasiusg i:

Far so speaks Gelagiug: "We have found that some, receiving only the

portion of the sacred body, refrain from the cup. Doubtiess, since they
seem to be bound by some sort of superstition, they are either to re-
ceive the sacraments entire or to be entirely barred from them." For

this mystery caanot be divided without grsat sacrilege. . . . That the
canonists restrici that decree of Gelasius io the priests is toa childish
a quibble to require refutations,

T inst., v, xvii, 46.
2 Inst. , IV, xvii, 4849,
8 Inst. , IV, xvii, 49.
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We want to point out & number of things about this passage. First, is the fact
that all we have of thls letter is the Iragment which Gratlan has preserved for us.
Quite prohably Gratian did have a larger coilection of Gelasius’ letters than has
come down to usl. Without a doubt Gratian's gquolation was aiso Caivin’s only
‘source. As we know, Calvin had no objection to denying the gemuineness of
Gratian’s quotations. tn this rase he accepted the quotaiion as gemutne. Then
we notice that Caivin claims that for the first thousand years the celebrant
shares the cup with the congregation. In this he is in accord with the mosi
recent researchz. Next we notice thai Calvin quite expressly separates the text
reprinted in Gratlan fTom Gratian's gioss which claimed that this rulé had only
applied to the celebrant. Again Caivin’s point of view seems correcta. Finally,
we notice Caivin’s appeal to the whoie body of patristic literature and church
hlatorlans. it is in the context of the history of the Church, drawn from docu-
ments of dependable authority, that Calvin rejects the gloss of Gratian. The
writings of a Theodoret, whose Ecciesiastical History was completed
in 460 A.D., or a Gregory the Great, whose pontificate was a hundred years
later, are a better interpretation of a text of Gelagius (492 496} than Gratian
who lived more than six hundred years afterward.

4. Reasons Behind Calvin’s Treatmeni of Canon Law

We have taken up five examples of Calvin’'s use of the literature which
claimed to present the legisiation of the ancient Church, First he dquotes a
canon taken from one of the forged letiers supposed to come from the firsi-
century Pope Anacletus. Secondly he quotes a canon which Is supposed to have
come from the Apostles. Thirdly he quotes two genuine canons from the
Councils of Antioch and Toledo. Fourthly he passes on a story irom Platina

1 Migne offers omiy [ifteen ietlers in addition to mumerous fragmenis, among
which is this fragment preserved by Gratian. (PL, LIX, 13-156). Aadreas Thiel in
bis Episticiae Romanorum pontificum genuinae (Braunsherg, 1868},
gives us 43 ieiters and 49 fragmenis of letters. The collection of papai letiers
discovered th 2 manuscript ‘in the British Museum in the last century, publish-
ed by 8., Loewenfeld, Epistolae pontiffcum romanorum ineditae
(Leipzig, 1885), bes increased the total to about sixty, but our ieiter has not
yet been found,

% B. Fischer, "Die Kelchkommunion,® 21,
3 Ibia., 20.
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which had commonly been used as the StlItungsgeachichte for the practice
of the infrequent recelving of communion. Flmlly he quotes a letter of Geissius
I which he has found in Gratisn.

We want to make the following observatlons. Four of the six canons
mentioned are waed by Gratian. In each case Calvin hag given a different inter-
pretation of the text than Gratian. In each case Calvin correcily denies the inter-
pretatlon of Gratisn. Except for the decrees of the Council of Toledo and of
Antioch, Calvin doubts the antiquity claimed for the ranons in question but neverthe-
less admiis thal baslcally the matsrial is anclent. Agaln Calvin was reagonably
correct, With this we do not intend to claim that Calvin was a particularly bril-
liant student of canon law. We wish to show only one thing: Calvin did not accept
the authority of this literature at face valve. He was not being arbitrary in thia.
He had three very specific reasons for treating these sources with suspiclon

First, Calvin knew enough about the law to know how to separate a gloss
Irom a text. He had the pure texts without Gratian's glosses in any number of
other sources such as Merlin's or Crabbe's edltions of the texts of the councils.
After all, as Calvin knew, 1t iz the text of the councll or the decres of a
particular pope which the canon lawyer accepts as authority. The intarpreistion
of Gratian has never had any offlcial authority, as honored as It may have been.
That Calvin vaderstands this 18 guilis clear from his remarks about the letter of
Pope Gelssius.

Sacondly, Calvin had susplclons about the genuineness of Gratian’s sources.
Wa must not Torget that Calvin as a studant of clvll law had studled vnder one
of the great Halizn Humanist scholars of the law, Alciat at the Unlversity of
Bourges. The problems of the gemuineness of the source docnments for canom
isw ware not very different from the problems in civil isw. 1t would be hard
to finagine that Calvin did not know that both Erasmms and George Cassander
rogarded the isidorian decretals, one of the chief sources of Gratlan's work,
a3 a forgery. In any rase, we know that Calvin consldered at least some of the
Paeudo-Isidorlan Decretals to be forgeriesl. Highly respected Catholic scholars
before him such as Nicolas of Cusa and Juan de Torquemada also had suspiclons
about Pseudo-Isldore, but it would be left to David Blondel, the brllliant seven-
teenth-century French Heformed patristic scholar to show conclusively that a

! Ingt., IV, vii, 8 and 11,
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large number of the papai letters tn the Pseuvdo-Isidorian collection were forgedl.

Thirdiy, Caivin preferrad in making decisions about the higiory of the
Church i¢o rely on literature of a proven historiral worth., We have aiready quoted
the foilowing words of Calvin:

There are extant church histories, there are bogks of ancient writers,
which give clear evidence of this fact. . . . But why do I argue over a
thing s¢ well known? Let ali the Greek and Latin writers be read, and
such evidence will be found in abundance?,

Far Calvin the histories of Eusebius, Sozomen, Socrates and Theodoret and the
writings of Chrysostom, Ambrose, Augustine and other Fathers were a much
moare accurate source of history. With the aid of these writings, one could
exercise a critique on that literature of unceriain historical worth which made
up ai that time the sources of canon law. For instance, Calvin knew from
Augustine and Ambroge that at the end of the fourth century the custom of the
faithiui of going to the Eucharist only to see it performed while abstaining
from communion had begun to become widespread in the East but that it had
not yet begun to be a serious probiem in Raiy and Africa. Caivin knew that a
generation after the Council of Antioch, John Chrysostom was preaching against
ihe practice of the comgregation abstaining from the communions. Within the
historical context, which became clear from the writings «f Chrysostom,
Augustine and Ambrose, these canons of the Councii of Antioch and the Council
of Toiedo are easy to understand. Today we can have & much more sympathetic
understanding for the probiems of Gratian to whom these canons were wundoubt-
edly quite puzzling, but at the same time we can also see that in this case at
ieast Caivin’s historical method was not at ail arbitrary.

But in the last amaiysis, the Reformers insisted on the weekiy sharing of
the eucharistic bread and wine by the whole congregation of God’s peopie, not
because canon law required it, nor for any other merely iegal consideration,
but eather because they had been sincerely moved by the stirring words of a
John Chrysostom or a Cyprian. To Calvin's ears their words were true to
Seripture.,

1 David Blondei, Pseudo-isidorug et Turrianms Vapulans
(Geneva, 1628).

2 Inst., IV, xvii, 48-49,
8 inst., IV, xvii, 45.
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. . . those reasons of Cyprian which, of course, ought to move a Chris-
tian mind, "How," he eays, "do we teach or call upon them to shed their
blood tn confesston of Christ, if we deny Christ’s biood to those about to
fight? Or how do we make them [it for the cup of martyrdom, if we do
not first in the church by the right of communton admit them to drink
the cup of the Lord?"1

Even more moving was John Chrysostom’s great sermon on Ephesians which
read in its entirety must have moved many a Relormer.

Whoever does not partake of the mystertes ts wicked and shimeless to be
pregent there, I beg of you, if anyone, invited, comes to a2 banquet,

waghes his hands, reclines at table, and geems to get ready to eat, and
tagtes nofhing — does he not dishonor both the banquet and the host? So,
when you stand with those who prepare themselves with prayer to receive
the most holy food, in the fact that you have not withdrawn, you have con-
fegsed that you are one of the number, but at the end you do not partake!
Would it not be better for you not to have been present? I am unworthy,
you say. Therefore, you were also not worthy of the communion of prayer,
which ig the preparation for receiving the eacred mystery2.

Unfortunately, Calvin scems to have had no more success at perguading the
Genevans to partake of Holy Communion each Lord's Day than John Chrysostom
had in persuading the Christians of Anttoch.

1 Inst., IV, xvii, 49 quoting Episttes, LVI, 2. (CSEL, I, 652).
2 Ingt, , IV, =vli, 45. The quotation we have taken from the text of the
Inatitutes., The original text of Chrysostom is considerably longer. Calvin
has given us & summary of the argument. Cf., NPNF, XII, 63-65.
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D. POST-COMMUNION 'I‘HAN"KBGIVI.l'#IG1

In studying the early worship of the Reformed Church one cannot help but
notice the great importance played by the Post-communion. The Reformed Post-
communion is for the most part made up of the Post-communion Thanksgiving,
a prayer of thanksgiving for the grace of the sacrament, and a Post-communion
Hymn, such as Psalm 103, Psalm 113, or the Song of Simeon. Closely refated
to the Post-communion Hymn i the Communion Psalm, which we will algo con-
sider in this section.

1. Development of the Reformed Post-commwunion Thanksgiving

In the Strasbourg German Mass of 1524 we find that the priest
recites the Nunc dimittis after his communionz. This was in all probabtlity
one of the many traditional private prayers of the celebramt which abounded in
the mass of the late Middle Ages. It had evidently been a custom that had great
meaning at the time immediately belore the Reformation because we ftnd it re-~
commended by several Reformera. We find {t in Kasper Kantz's German Mass
of 1522 and in Zwingli's De canoue missae epichiresis of 15233.

in the Strasbourg German Mass of 1524 the priest's private
recitation of the Song of Simeon was followed by the singing of Luther's com-
munion hymm, "Gott sey gelchet". This hymn 5 not primarily a hymn of
thanksgiving, although tbere are, to be sure, elements of praise and thanksgiv-
ing. It is rather a supplication that the gift of communion might take effect.

1 Particularly significant on this subject is the treatment of J. Jeremias,
Die Abendmahlsworte Jesu (3rd ed,; Gittingen, 1960), 246-252, BSee
also J.A. Jungmann, MS, [, 520-527.

2 The Strasbourg German Church Service of 1525 (C)is
the last Hturgy to mention the Nunc dimittis as a private prayer of the
celebrant after his communion, K reappears as a congregational hymn in the
Strasbourg Psalter of 1530 (G} in a version by Johannes Engiisch,
one of the Strasbourg pastors, This verston is found together with Luther's
version in the Strasbourg Paalter of 1537 (J).

3 Smend, Evangelische deutsche Messen, T7. CR. LXXXIX
608,
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This is foilowed by a transistion of the Latin coilect which Luther l}ad recoms-
mended tn his Formula mlssae of 1528L.

Grant, O Lord, that whai we have received with our mouths, we might
accepl with pure hearts, and that this temporal food might be for us an
eternai medicine, through Jesus Christ cur Lord2.

As we see, the Reformed Post-cormmuniop Thanksgiving has not yet begun to
appear.

In the First Zurich Service Book of 1525 we find an exemplary
Reformed Posti-communion. 1t begins with the following rubric, “Afterwards, the
people having eaien and drunk, thanks are given according to the exampie of
Christ, by the use of Psaim 113." The psalm was to be recited by the cou-
gregation in an antiphonal arrangemeni befween the meu and the women. The
pastor foliows thias by offering a very short collect of thanksgivings. 1t would
seem thai the choice of Psalm 113 is no random choice. Ii was chosen because
it was the first psalm in the Great Hailel, that is the six paalms, 113-118,
which were iraditionaiiy sung at the couclusion of the Passwer“. These psalms,
according to Paul of Burgos, were the psalms esung by Jesus ai the Lasi Suppers.

It was in the singing of thess psalms that the Passover liturgy celebrated the

! thompson, LWC, 113.

Hubert, iiturgischen Ordnungen, T4-75.
Thompson, LWC, 155,
Ci., Jervamiss, Die Abendmahlswdrier Jesu, 246-247.

5 Postilla fratris Nicolai de Lyra cum additionibus pauii
episcopl Burgesis . . , . (Nuramberg, 1493), II. The pages are not
mimbered; the passage is to be found in the commentary on Psalm 112, We
suggest that Zwingli got this information from Paul of Burgom because it is
here thai Bucer has found the informatios, (Bucer, Enarrationes . .
foi. 191¥). Paul of Burgos, 1351-1435, a Spanish Jew who was baptized in 1390
and became bishop of Burgos, iz well known for his defense of the "spirituai
exegesia” of Scripture. Ne wrote a series of notes or Additiones to the
commentaries of Nicolas of Lyra (c. 1270-1349), Posiiiiae perpetuae in
Vetus gt Novum Testamentum. Paul of Burgos feit that Nlcolas of
Lyra had been too much influenced by the literai exegesis of the rabbis such
as Rabbi Schelomo Jizchaki, called Raschi (1040-1103). The Postiliae of
Nicoiss of Lyra, a very infiusntiai work at the beginning of ihe sixteenth
century, was almost always printed with ths Additiones in which tbe Spanish
bishop iried to baisnce the *literalism" of Nicoias of Lyra. For evidence that
Zwingli kmew Paul of Burgos, see W. Kthler, "Zwingli Bibliothek," Nr. 50,

e L B
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redemption of israel from Egypt and hoped for the coming of the Messiah. Zwingli
wad weil aware of this when he chose the psalm.

Another early Reformed liturgy, the Memmingen Service Book of
1529, gives us a well-developed Post-communion. Psalms are sung as the
people come forward fo receive communion. This is foliowed by an admonition
to offer prayers of praise to God for his redemptive work tn Christ. The deacons
recite Paaim 113 antiphonaily. this is foliowed by an admonifion to iive fhe
Christian iife as the f{rue thanksgiving {o God. Then there is a reciting of the
Ten Commandmental. This emphasis on purity of life and sincerily of Christian
gervice ag the true thanksgiving is a constant feature of the Reformed Posi-
communion.

We find another expression of the same general tendemcy tn Augsitmrg. The
Augsburg Service Book of 1530 follows the Communion with an admoni-
tion to prayers of thanksgiving. tn this admonition we find, not at all to our
gurprise, an aiiusion to Pealm 50:14-15 and the sacrifice of praise and thanks-
giving. In the Augaburg Service Book of 1537 the admonition has
given way to a prayer of thanksgiving, similar to that which appsars in the
Sirasbourg psaiter of the same yearz. By 1530, the Post-communion Thanksgiving
and the Post-communion Hymn had become a regular feature of the worship of
the early Reformed Church. This we see from the fact of its place in the order
of worship found in the apoiogy written by Bucer for the Confessio Tefra-
polita naa. ’

The Strasbourg Post-communion wag considerably changed with the Stras-
bourg Psgaiter of 1537 (J). The aspect of thanksgiving has been strongly
accentvated. Firat we notice that Luther’s hymn, "Gott sey gelobet” can be re-
placed "b}; psaima approprlaie f{o the occasion." Almost the complete Great
Haiiei was fo be found among the psalms included tn the Sirasbourg Psaiter
of 1537 (J). Luther's setting of Psalm 1134 had been used asg early as the
Strasbourg German Church Service of 1525 (C). For the Siras-
bourg Psaiter of 1530 (G}, Matthieu Greiter, Strasbourg’s renowned

Sehling, Kirchenordnungen, XII, 245-246.
Ibid. , 42-43, 81.
BDS, I, 2901-292,

1
2
3
4 K.F.P. Wackermagel, Das deutsche Kirchenlied, 802,
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organist, had produced beauntiful versions of Psalm 114 and Psalm 1151. Johann
Agricola, a student and friend of Luther’s, had produced a version of Psaim
ll"l2 and Johannes Schweinitzer, a Strashourg printer aod poet, had provided
a versification of Psalm 1183. We can be sure that these psalms were often
uged at this place In the iiturgy, We should alse mention the hymn of Claus
Keller which appears for the first time in the same Strasbourg Psalter
of 1537 (J)‘l under the title "A Hymn of Thanksgiving to be Sung after the
Lord’s Supper.” tn the first stanza the hyma thanks God for the gift of com-
munion. The second and third stanzas remind us that true thanksgiving is
offered to God in the living of a purer iife aocd tn service to the hungry, the
sick and the pilgrim, The hymns or psalms havtng been finished, the mtnister
then oifers one of three new Post-communion Thanksgivings which appear for
the first time in the Strasbhourg Psalter of 1537 (J). Ail three pcayers
are quite similar. The meaning of this Post-commusion is clear. Having re-
ceived the gifts of God's geace we offer to him. the sacrifice of praize and
thanksgiving. We offer to him the sacrifice which is according to his word.
This was to be done after having received the signs of God's grace, not be-
fore. Simply put, the Sirasbourg Reformers moved the Offertory from before
the Communion to after the Comm‘l.mions.

The Genevan Post-communion Thanksgiving is iikewize highly developed.
During the Communion, according to the French Evangelicail Psalter
of 1542, that is, the iifurgy Calvtn used in Stragbourg, Psalm 138 is sung.
This psalm of thanksgiving is especiaiiy appropriate to be sung during the Com-
muniot.. The rubrica of the Genevan Psalter of 1542 indicate only that
severai psalms are to be sung during the distribution. In the small French
church at Strasbourg one psaim of three stanzas was enough. St. Peters in
Geneva ig a large church and anyone who has witnessed a communion service

there will realize that one psaim of three stanzas would not have been sufficient,

! ibid., 281 and 282,
2 Ibid., 230.
% Ibtd., 540.
4 1pid., 591.

% Cf., A.B. Macdonald, Christian Worship in the Primitive
Church, 172.




- 323 -

even if passages of Scripture were read beiween each stanza. An investigation
of the psalms available to the Genevan Church for the occaston would suggest

a cumber of psalms which might have been used. Psalm 22 1s the most obvious
choice, especially for Good Friday. It was tcaditicaally explalned as the psalm
-said by Jesus on the cross. In his commentary Calvin explains the psalm as a
prophecy of the Crucifixion and Resurrection. For similar reasons Psalm 24
might be used for Ascension. Calvin expiains the psalm in terms of the Church’s
hope and expectation of the coming of the Kingdom of God. Psalm 51 might well
have been used at Pentecost because of lis references to the Roly Spirit and
the cature of true sacrifice. The two psalms 103 and 104, the one a hymn of
thanksgiving for the redemptive works of God and the other a hymn of thanks-
giving for the work of Creation, would both be appropriatei. Of the psalms of
the Great Hallel we find Psalms 113, 114 and 115, From this it can be
immediately seen that the texts of the psalms used in the celebration are most
important factors in conaidering the meaning of the Genevan liturgy. Anyone
who does not take into account the psalms which were sung th the celebeation
will completely miss a major element of the praise and thanksgiving in the
early Reformed liturgy. The worshipers of sixteenth-century Geneva did net,

of course, overlook this part of the liturgy because that was the part they sang!
It is characteristic of Reformed worship that the doxological texts are sung by
the congregation rather than read by the ministarz. That these doxological texts
are the most important of the Reformed liturgical texts i3 maunifest by the fact
that Refermed churches tend to call their liturgical books "psalters" rather than
"prayer books."

After the Communion the fellowing Post-communion Thanksgiving was uéed.

Heavenly Father, we offer thee eternal pcaise and thanks that thou hast
gcanted so great a benefit to us poor stnners, having drawn us into the
Communion of thy Son, Jesug Christ our Lord, whom thou hast delivered
to death for us, and whem thou givest us as the meat and drink of life
eternal. Now grant us this other benefit:; that thou wilt never allow us to
forget these things; but having them imprinted on our hearts, may we grow
and incresase daily in the faith which is at work in every good deed. Thus
may we order and pursue all our life te the exaliation of thy glory and the

1 The Scottish custom of singing Psalm 103 as a Post-communion Psalm
goes back to the English-speaking congregation of Geneva. They may well have
followed the use of the Church of Geneva in this matter.

2 Inst,, HI, xx, 31,
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edification of our neighbor; through the same Jesug Chrlst, thy Son, who
in thelunity of the Holy Spirit liveth aod reigneth with thee, O Ged, forever.
Amenl,

It i3 essentially the eame prayer which we have fouad in Stragbourg and Augs-
burg. We notice one thing new in Caivin's prayer. God is thanked not only ifor
his redemptive work in Christ and the application of this redemption to us, but
also we find an aliusion to the writing of his covenant in cur hearts. The prayer
ghows a profound apirituai insight., It is the best commentary we know on what
the Reformed Church hag aiways meant by the encharistic memorial. To re-
member Christ 13 to offer praise and thanks to God not oniy for the work of
redemptlon which he once and for aii accompiished in Christ, but also for the
application he now makes of this redemption to us by feeding us unto etermal
Iife. To remember Christ at his Supper is to have him imprinted on the tablets
of our hearts aod enter into a covenant with him. R is to be nourished so that
we grow in the kind of faith that expresses itself in good works. In the end we
remember Christ by a thanksgiving that expresses itself in living the whole of
ltfe to the glory of God and i helping our neighbor®,

In the French Evangelical Psaiter of 1542 the Post-communion
Thanksgiving is foliowed by the singing of the Song of Simeon in the veraion of
Ciement Marot as the Post-commuuion Hymn. The tune to this version is
especially memorable and is still sung in Freuch-speaking Reformed Churches
today. This custom was probabiy continued in Geneva because we see thai the
Nunc¢ dimiitis appears in the Genevan Pszalter of 1542, it wonld
also seem quite possible that Psalm 113 or 103 were aiso used as the Post-
communion Hymn.

2. The Significance of this Deveiopment

As we look at the development of the Reformed Post-communion it would
seem that ita roots reach more {o Zurich than to Basel or Strasbourg, aithough

1 Thompson, LWC, 208,

2 it is to be regreited that this lsst phrase has traditionally been translated
by "and to the edification of our neighbor.”
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the other Reformed Churches seem to have adopted the idea rather rapidly.
We are not surprised at this because Zwingli's emphasis on the eucharistic
nature of the Lord’s Supper was especially strong. Reformed theologians have
often lost sight of the validity of Zwingli’s emphasis on the Lord's Supper as
& joyful thankegiving aod a brotherly fellowship or communionl. Perhaps the
best ingight we have into Zwingli’s meaning of Anamnesis is the beautiful
collect with which the communion service of the First Zurich Service
Book of 1525 hegins:

Almighty, Eternal Ged, whom all creatures rightly honor, worship and
praise as their Lord, Creator and Father: grant us poor sinners that with
real constancy and faith we msy perform thy praise and thanksgiving,
which thine only begoiten Son, our Lord and Savior Jesus Christ, hath
commanded the faithful to do in memory of His death; through the same
Jesus Christ, thy Son, our Lord, who liveih and reigneth with thee tn
unily with the Holy Spirit, God forever and ever. AmenZ,

With all the simplicity and clarity of the classical Roman collecis Zwingli has
shown us the place thanksglving and praise occupy in his doctrine of the Lord's
Supper. The memorial which Christ has commanded us to make is not a simple
intellectual act of recalling to mind, but a celebration of praise and thanks-
glving for the redemplive work of Christ,

Bucer’s words are just as clear: "In the Lord's Supper the riches of the
Lord, which he gave us in his death, should be So remembered that we worship
him alene and that in Spirit and truth"z. The memorial is thanksgiving and praige
and the true pratse of God ts the praise of the Church living in purity and love.
Thig, as the Reformers never ceased to point ont in their commentaries on
Psalms 50, 51, 116 and the many related passages of both Old and New Tesk-

ment, is the sacrifice of praise aod thanksglving4. To truly celebrate the Lord's

! Two recent studies have put the subject in iis proper light:
J. Courvoisier, Zwingli, théologien réformé, 78-84 and B,
Moeller, Reichsstadt und Reformation, 54, n, 93,

2 Thompson, LWC, 151,

3 BDS, I, 507. "Bey dem Nachtmal solt man der guthe gotiea, der seinen
sun fur vnss jo tod geben hat, aleo erjnnert werden, das wir von hertzen jm
allein jm geist vod der worheit anhetteten. . . . *

4 ¢f., Calvin's commentary on Psalm 50 (CR, LIX, 501-502). It was a
theme which the Reformers found tully developed tn Irenaeus, as Boullinger at
& rather early date had pointed out, De origlne errorls, fol, ad¥.pr,
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Supper, Bucer tells ua, is to come together and to give thanks to the Lord for
his wondrous worksl. Essentially the Lord's Supper 18 "eucharistia, that

is thanksgiviog, and communio, that is fellowship"z. The rediscovery and
renewed emphasis on the Lord's Supper as ebyapiotfa  and wouvavie by

the first generation of Reformed theologians was a positive and valid contribetion,
whatever else one may feel about their denials of the doctrine of transubstantia-
tion,

Calvin does not give thanksgiviog as important a place in his consideration
of the Lord's Supper as do Zwingli, Oecolampadius, Bucer and the earlier Re-
formed theologians. This is because Calvin is concerned above all to speak of
God's activity in the sacraments. "The Supper is a gift of God which ought to
be received with tMnksgiving"s. For Calvin thanksgiving belongs with communion
bhecause commumion i a gift and when one receives a gift it is appropriate that
one give thanks.

We previously discussed how the Sacrament of the Sacred Supper serves
our faith before God. But, the Lord here not only recalls to our memory,
a3 we have already exptained, the abundance of his bounty, but, so to
gpeak, gives it into our haod and arouses us to recognize it. At the same
time he admonishes us not to be ungrateful for such lavish beneficence,
but rather to prociaim it with fitting praises and to celebrate it with
thanksgiving. Therefore, when he gave the institution of the Sacrament
itgeif to the aposties, he taught them to do it in remembrance of him
{Luke 22:19). Thia Paul interpreted as "to deciare the Lord’s death" {I
Corinthians 11:26}, that is, with a single voice to confess openly before
mea that for va the whole aasurance of life and sajvation resis upon the
Lord's death, that we may glorify him by our confeasion, and by our
example exhort others to give glory to him. Rere again the purpose of
the Sacrament is made clear, that g, to exercise us in the remembrance
of Christ's death. For the command to us to "declare the Lord's death
till he come" {1 Corinthians 11:26) {n judgment means nothing else than
that we should by the confession of our mouth declare what our faith re-
cognizes in the Sacrament:; that the death of Christ i@ our life. Here is
the second use of the Sacrament, which pertains to outward confegsiond,

Plainly Calvin shares the undersianding of thanksgiving of the earlier Reformed
theologians even if he has not given it quite as important a place.

1 pos, m, 401,

2 BDS, I, 474, *. . . das es also cucharistia, das ist dancksagung, vnd
communio, das iat ein gemeinschafft, sye.®

3 Inst, , IV, xvii, 7.
1 inst. , IV, xvii, 3T
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3. Serviplural Roots

We would not wani to lose sight of the fact that the development of the
Reformed Post-communion Thanksgiving is primarily due to the Reformers’ con-
cern to follow the exampie of Christ in celebrating the Lord’s Supper. As Calvin
says:

For compietely following the directions of our Lord there is one other
thing which ought to be done, confess with our mouth how much the Lord
has loved us, and to thank him pot only that he might be glorified but our
neighbor might be aidedl,

As both the Gospel of Maithew (26:30) and the Gospel of Mark (14:26) tell us

the Last Supper was ended with the singing of 2 hymn: “And when they had sung
a hymu thsy went out to the Mouni of Olives." Bucer specifically called atten-
tion to this fact. in his commentary on the Gospel of Matthew he says, "Noticing
above all that cur Lord both began and finished the Supper with the praise of
God, so it is fitting for us to do the same . . . n? The Biblicai roat for the
Post-communion Thanksgiving was both strong and obvious,

4. Patristic Roats

If it ig true that the Scripturai roat of the Post-communion Thanksgiving
was primary, it is aiso true that the practice was confirmed by the Fathers. The
Reformers knew that there had been a Posi-communion Thanksgiving in the
worship of the ancient Church. Three passages of the Fathers seem to have had

1 O3, 1, 513. "Nous devons aussi, pour bien accompiir i’ordre du Seigneur

apporter une autre affecuon c’est de confesser de bouche et testifier combien
nous sommes redevables d nostre Sauveur et iuy rendre action de graecs, non
seulement 4 fin que son nom Boit giorifié en nous, mais aussi a fin dedifier
ieg autres, . . . ¥

2Enarrat10nes perpetuae, in sacra quatuor Evangelia.
. . foi. 191V, "Notandum practerea Dominum a laude Dei, ot caenam incepisse,
et finisse, id et nos decebit, . . .*
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particuiar imporisnce. The {irst was from Augustine, the second from Tertuilian
and the third frem Chrysosto:nl.

First we have in Augustine's letter to Paullnus of Nela a reierence to a
Post-communion Thanksgiving. We have already indicated that this letter seems
to have been an important source of the Reformers’ knowledge of the worship
of the ancient Church. We have alsc spoken of the way Augusting attempts to
apply the four words for prayer which Paul uses in ] Timothy 2:1, that is,
5énoug, supplication; nposevyd, prayer; Evrteviig, intercession and cuyeprocia,
thanksgiving, to fowr prayers in the iiturgy. Strangely enough, when Aupustine
speaks of the Eucharistic Prayer he does not mention thanksgiving, but
rather applies the Gregk werd, mpoceuyfi, that 'is, a prayer which is said
as the making of a vow. It is rather to the Post-commuonicon Thanksgiving that
Avgustine applies the word ciyapuiotia or "thanksgiving, "

Raving finished these prayers, and having participated In the sacrament,
the whole thing is concluded with thanksgiving 2,

Augustine does not specifically say whether he msans tha-\‘. this thanksgiving was
in the form of a hymn or paaim or more in the form of a cellect such as perhapa
the Prayer of Symecn the New Theologian which we find today in the Byzantine
liturgy.

A second passage which to the Reiormers showed clearly that the early
Christian celebrations of the Lord's Supper ended with a prayer just as it had
begun with a prayer ig in Tertullian's A poicogeticum XXXIX, 17-18, Not only
does Tertullian teil us of a Post—communion Prayer, he mentions the singing of
hymns and psaims and reading of Scripture during the Communion as well. Some
iiturgical scholars teday wouid ingist that what Tertulifan describes is an agape,
not a ceicbration of the Lord’s Supper. The Reformers seem to be under ithe
impression that it was the Lord's Suppers.

i The Reformers might alse have iearned about the Post-communion Thanks-

giving from Dionystus whe gives u3 a rather fuil account of this prayer as it was
'ioward the beginning of the sixth century. Ecclesiastical Hierarchy, BRI,
4-15, ’

2 Epistie, CXLIX, 16. Quibus peractis, et participato tanto Sacramento,
gratiarum actio cuncta conciudit, quam in his etiam verbis ultimam coemmendavit
Apostoius. (PL, XX, 637).

8 We bhavg aiready spoken of the use of thia passage made by Zwick in de-
feoding the singing of hymns other than psaims. Qecofampadiug aiso made use of
this passage in regard te the Dismissais,
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The third passage ie found in John Chrysostom’s sermon on the account
of the Last Supper according to the Gospel of Matthew. For the same reasong
which we have Imentioned before, we feel that these sermons on Matthew were
especlally influential on Zwingli, Capito, Redio and those Reformers who were
asgociated with them, because in the opening days of the Reformatioa they had
preached a lectio continua on the Gospel of Matthew, and in preparing
these sermons they had uaed Chrysostom's commentary on Matthew. in comment~
ing on the text, "And when they had sung a hymn they went out to the Mount of
Ollves,” John Chrysostom says;

"And when they had sung an hymn, they went out unto the Mount of Olives.”
Let them hear this, as many ag, like swine eating at random, rudely spurn
the natural table, and rise up in drunkemness, whereas it were meet to
give thanka, and ged with an hymn.

Hear this, as many as wait not again for the last prayer of the mysteries,
for thiz is a symbol of that. He gave thanks before He gave It to His
disciples, that we also may give thanks. He gave thanka, and sang an
hymn after the giving, that we also may do this gelisame thing.

What gave this passage such weighty authority with the Reformers was the logic
of its exegesis. When the Reformers read this passage, in those years imme-
diately before there was any change in the liturgy, it must have suggested an
improvement that could be made in the Roman Mass, which at the time rather
tended to nnderplay the Post-communion Thanksgiving. The Reformers graduaily
increased itz importance. Surely these patrtstic passages did their part in
encouraging this development.
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E. Bl'JI’ﬂi!]l)lIC‘I‘ION'l

Just as the service begins with the invocation of the name of the Lord, so
it i5 conciuded with a ihreefold benediction in the divine name. The Gernevan
Psalter of 1542 tells us that {t is "according to our Lord's appointment"
that the Aaronic Benediction is given to the people ai their departurez.

The LORD bless you and Keep you.
The LORD make his face to shine upon you and be gracious unio you.
The LORD lift up his countenance upon you and give you peace.

Except for this rubric which grounds the liturgical practice in the blessing which
Jesus gave his digciples at the time of the Ascension (Luke 24:50), we find very
little direci comment on this liturgical usage by the Reformers t.hemsel\ress.

1. The Meaning of the Benediction

One way in which we can perhaps come o an understanding of how the Re-
formers felt about the liturgical use of the Benediction is to consult their com-
mentaries on various Biblical beredictions, The commentaries of Peilikan, Bul-

! From the extensive bibliography which could be drawn up on this subject
we have found the following most helipful.

L. Brun, Segen und Fiuch im Urchristenium, (Oslo, 1932),

W. DUrig, "Der Enilaseungssegen in der Messfeier,” Liturgisches
Jahrbueh (1961), XIX. (Bereinafter referred to as "Der Enitassungssegen’).

A, Feanz, Die kirchlichen Benediciionen im Mitielalter
(2 vols.; Freiburg im Breisgau, 1909). (Hereinafter referred to as Die kirch-
lichen Benedictionen).

F. Horst, "Segen und Segenshandlungen in der Bibel," Evangelische
Theologie, VI, (1947-1048).

J.A, Jungmann, MS, B, 529-535 and 544-554,

z Thompsou, LWC, 203.

It is curious that neither Lather, nor those who followed him, ever
seem to have employed ihe Apostolic Benediction (R Cor. 13:14} or any of the
other New Testament Benedictions (Romans 15:33; Galatians 6:18; Philipplans 4:7;
1 Theasalonians 5:23; and Hebrews 13:20-21).
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linger and Calvin we have fouad most helptull. Calvin himself in explaining
Christ*s benediction of his disciples in Luke 24:50 meniions Melchisedech's
benediction of Abraham, the benediction in Psalm 118:26, aad the Aaronic Be-
nedictionz. Of particular importance in understanding the Relormed liturgicai
Benediction is tine story of Balaam's benediction of Israel and ihe benediction
in the Book of Genesis by which the patriarchs conveyed from one generation
fo another the unique promise of eieciion which Ged had given io their racea.
We must be careful io remember that although it 1 often hard io.esrape the °
impression that the Reformers in commenting on these Biblical benedictions
have indeed their llturgical Benediction In mind, it is nol explicitly stated. With
ihis reservaiion we wouid sugpesi the foiiowing ways in which the Reformers
understood the Benediction at the close of their service of worship.

First, the Benediction iz a tradjtionai way of pariing. To regard it as
simply that would be unfortunate. Tbe text of the Aaronic Benediction iself
obvigusly impiies more than a polite parting wish. Melchisedech's biesging of
Abraham (Genesis 14:18) as Chrisi's blessing of the children (Mark 10:13-15)
ohviously cannot be understood in ferms of a parting wish. Christ's benedtction
of the children is for Calvin aimost as seriwis as their baptism4.

Second, the Benediction is 2 prayer of intercession, boi as Caivin often
poinis out it is more than simply a prayer of intercession. It is a prayer of
intercession by someone whom God has sent to proclaim that God has granted
that very benediction for which the minister of the benediction prays. On
several occasions in the Bible men appear who are above all the ministers of
a benediciion. For example Meichisedech, Balaam and Simeon. Calvin tells us
in relation to Jacob's benediction of Ephraim and Manasseh that God commis-
gsioned Jacob io bless his grandchildren and that Jakob was the legitimate

1 K. Peliikan, Commentaria bibliorum et iila brevia ¢uidem
ac¢ catholica (2 vois.; Zurich: C, Froschour, 1532-1533). (Hereinafier re -
ferred o as Commentaria btbliorum}.

H. Bullinger, :in lucuieniwm ei sacrosanctum Evangelium
domini nostri Jesu Christi secundum Luwcam, Commentaricrum
lib. IX (Zurich, 1546).

2 ¢R, LXXm, 827.
8 ¢R, LI, 208,
4 cR, LXXIn, 534-536.

5 CH, LR, 461, CR, LXXNOI, 827; CR, Li, 203. Particulariy interesting
is Calvin's remark on Jerome's translation of Numbers 6:27: "Ef ponent
nomen menm. Recte quidem vertil Rieronymus: Invocabunt nomen: ged qula
emphatira est hebraica ioguuiio, eam reiinere malui.
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minister of benedictionl. The Benediction Is also more than a simple prayer

of intercession because it i3 concerned with a very speclai blessing. It is con-
cerned with that gpirituai blessing which God gave to Abraham aad to his geed
forever and which the patriarchs handed down from one generation to the next,
which was celebraied in the tempie and which the Christian Church uaderstands
ag its heritage in Chrlai.z. w ., . that tn Christ Jesuns the blessing of Abraham
might come upon the Genilies, that we mighi receive the promise of the Spirit
through faith,* {Galatians, 3:14; cf., Ephesians 1:3).

Third, the Benediction is in a very special sense God's Words. This we
ftnd with pariicuiar clarity in the story of Balaam‘. Caivin raiis it an efficacious
attestation of the grace of God which is performed by the priesis in accordance
with God’s command as betng from his own mouth™, It is a proclamation of
egrace which the people receive by talmﬁ. In other words, il might betier be
classed as a type of sermon than as a type of prayer.

Fourth, the Benediction, as we see from the story of Balaam (Numbers
22:24) ia spoken in the power of God's Spirit?. It ia the power of the Holy Spirit
which leads Isaac to biess Jacoba. in Jacob's benediclion of his grandsons ii
ia the Holy Spirit who presides over the whoie acene and gives the patriarch the
clarity to see the destiny of his progeny’.

Fifth, the Benediction is to be given by those who have been commigsioned
to give the Benediction'?). Nevertheless, it must be clearly said that we have
not found a specific statement that the Reformers reserved the saying of the
Benediction to the Gospei mtnisiry however much the remarks of both Pellilan

CR, LI, 583.

CR, LI, 203, 583, aad CR, LXXINI, 287.

Peiiilkan, Commentaria blbiiorum, 1, fol. E4T,

CR, LII, 263-284.

CR, LI, 460.

ibid. '

CR, LI, 288. !

CR, LI, 375-376.

CR, LI, 583.

CR, LI, 203; CR, LI, 583; CR, LI, 268; CR, LXXII, 82%.

B0 =1 o g W R
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aid Caivin seem to potnt in thia cltrection1. Meichisedech, Jacob and the Aaronic
priesia are all considered winisters of benediction acd in this they prafigure
Christ "who has bleased us with all spiritmal blessings," (Ephesians 1:3)2. I is
Christ who gives the Benediction. As the propheis and priesis of the Old Tesi:-
ment were commissioned to proclaim the bleasing of God 30 n the New Testa-
ment the minister of the Gogpel is commissioned to proclaim the blessing which
we have in Chrlst.

8ixth, the Benediction is particularly related to the prophetic miniatrys.

Ag a prophet whose eves had been opened by God Balaam saw the blessing which
God had bestowed upon Israel’. He therefore proncunced God’s benediction.
Through the inspiration of the Holy 3pirit Jacob saw ciearer than those who had
good eyesight the destiny of hix descenda.ntss. S0 it is that when the pastor of
the Church pronounces the Benediction upon the congregailon he recognizes thai
it ia the Church, the body of Christ, the seed of Abraham, the heir to all
apirituai gifis. He sees perhaps clearer than anyone else what is the destiny

of the Church, to behold Bim face to face whom we now gee buf in 2 glags
darkiy, {I Corinthians 13:12).

Seventh, the Benediction seals the Church in the name of its Lords. Thls

of course i especlally evident from the text of Numbers 6:27 which tells ua
that it 15 with the Aaronlc Benediction that the levites are to put God's name

on the children of tarael’. As the Reformers without doubt knew, thla was the
intention behind the sign of the crovss used so frequently in the celebration of
the magg. It ia interesting to notice that in the text of the Genevan Psalter
of 1542 the capiilized divine name dofa the page almost as frequenily as the

1 It is outside the acope of our work to show what tmpiications this might
have to the Reformed doctrine of the ministry. It wouid seem however, that
Pellikan aod Calvin understand the ministry of the Reformed Church to be the
succeasor of the Aaronic prigsthood at least in this one respect. As is well
known, Caivin had no quaims about accepting that in the Christian Church there
is a sacred mtnistry.

% CR, L1, 203 and CR, LXXI, 827.
CR, LIl, 268.

CR, LI, 287-288.

CR, LI, 583.

CR, LXmI, 827.

CR, L, 46l.

= & O o 2
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little figures for the sign of the cross dot the page of a missal. This is not
the least bit by accident. One might partially explain the Reformers® concern
for invocations of the divine name as an attempt to recover the true meaning of
benediction. It might weil be noted here that for the Reformers the gesture which
was to accompany the Benediction was not the sign of the cross, but the lifting
up of the handsl. In the Benediction God's people are sealed with his name. In
fact the blessing given by the Benediction comes from precisely the fact that
we receive hig name. When God gives us his name he reveals himself to us.
According to Caivin, the blessing which God gives is himseifz. In giving us his
name he brings us into his care and gives us a share in the househoid of faith.
He bringa us inte his presence and there in his presence we are at peace with
him,

In summary we might say that the Benediction is not simply a valediction,
nor simply a prayer for grace appropriate to the end of the ilturgy, but rather
the "pledge of that divine benevolence which is the source of our saivation"".

2. The Sources of the Benediction

It is probably Luther who is more than anyone elae regponsible for the
prominence of the Aaronic Benediction in eariy Protestant worship4. As far as
we have been able to discover the Aaronic Benediction was not used regularly
in the liturgy of the late medievai Churchs. QOther Benedictions were used which

! er, wxxm, w1,
2 CR, LI, 461.

3 CR, LI, 46l. Nam Deus nomen suum apud sacerdotes deponit, ut in
medium guotidie proferant tanquam benevolentiae, et quae inde oritur salutis, pignus.

4 Luther's love for this formula is indicated in the exposition of it which he
published in 1532, D. Martin Luthers Werke, XXX, 572-582,

5 Interestingly enough Adolf Franz in his definitive study of the benedic-
tions of the medieval Church does not mention the Aaronic Benediction although
he discusses hundreds of other formulas, Die kirchiichen Benedictio-
nen. However, Rabanus Maurus mentions the Aaronic Benediction a3 the source
of the benedictions of the Church. By this he means the blessing of water, oil,
salt and other sacramentals rather than the liturgiral blessing of the people by
the clergy. De institutione clericorum iibri tres, ed. by Aioisius
Knoepfier, (Munich, 1901), 168-170,



- 335 -

normally resemhbled the biessing which the priest gives at the end of the Roman
‘Mass today: "Almighty God bless you: The Father, the Son, and the Holy Ghoat"l.
According to Jungmann, the blessiog of the people by the celebeant at the end

of the service had become a prominent feature of the liturgy of the late Middle
Ages. It is only natural that Luther should have employed some form of Benedic-
tlon. The usual texts for the Benediction Luther did not flod objectionable, but

at this early pericd Luther was still of the -opinion that a Biblical text was to

be preferred to a text not found in Scripture, In addition to the fact that the
Aaronic Benediction was drawn from the book of Numbers, Luther suggested

that it was the Aaronic Benediction that Jesus used at the time of his Aacenslonz.
That Luther and the Reformers that followed his example cansidered the Benedic-
tion at the end of the liturgy as being of Dominical institution was certainly
simplified by the fact that the allegorical masa commentaries ever since Amalar
of Metz had smeen the sacerdotal benediction at the end of the service as a

figure of the benediction which Jesus gave to his disciples before the Ascensions.
That the Aaronic Benediction, the blessing which Jesus gave his disciples at

the end of his ministry, and the blessing given by the celebcant at the end of

the mass should be put together in such a way is not the least bit surp‘rlslng‘.
The fact that the Aaronic Benediction is to be found in the Strasbourg psaiters
which followed, is without doubt due to the suggestion of Luther.

For Reformed theologians the fact that the Aaronic Benediction was a
Seriptural formula continued to exercise an important role in its usage. In
Conrad Pellikan’s commentary on Numbers we find an expression of the great
vaiue that was given by the early Reformed Church to those ltturgical formulas
which were found in Scripture.

1 Thompson, LWC, 89. For other varlants see Jungmann, MS, I, 459-461.
2 Thompson, LWC, 113. '
3

Amalarii episcopi opera liturgica omnia, ed, by J. M.
Hansens (3 vols.; Vatican City, 1948-1950), 368-372.

4 In fact one should not be at all surprized to {ind others had made the
same connection. Calvin suggests the connectlon and since he was never one
for repeating secondhand insights we may zssume that he arrvived at the idea
independently. We have suspected for some time that this connection between
Numbers 6:22-27 and Luke 24:50 would be discovered in some patristic commen-
tary. We have not as yet discovered {it.
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The form is given to the priests by divine revelation, sad it is this form
which 18 to be used for blessing or for praying for spirttual gifis for the
people of God, Nor iz any other form to be nased beside that which is to
the glory of God and the increase of true plety. Christ, we remember, 1
taught his disciples what rightly should be prayed to God by the faithfol ™,

Pellikan's concern for uaing this Scriptural Benediction s based on his de-
tarmination to remove benedictions from the rategory of the more materisllstirally
oriented sacramentals of the medieval Church. As the sacramentals weors com-
monly nnderatood they were a means of protecting and increasing houses, fields
and herds. The Aaronic Benediction as Pellikan 80 beantifully points out, power-
fully draws attention to the true nature of the bleasing of Gndz. It i3 grace aad
peace and zbove all the light of God's countecance shining npon ws. Here Pellikan
puts his finger on what is perhaps the greatest reason for the Protestant pre-
ference for the Aaronic Benediction. In no other formuls of Benediction do we
find such a profound expressing of what the blessing of God means., If the early
Reformed Church ingisted on this formula for the Benediction it was becansa

they wanted t{o protect the Church from the trivlialitles of blessing hounds bafora
the chase.

The giving of a Benediction at the and of the service of worship was 2
part of the Reformers' lMiurgical heritaga. The Genevan Psalter of 1542
claims the example of Christ as the ground for its chservance. It was {from
the study of the Scriptures themselves that Reformers gained thelr insight into
the meaning of this liturgical practice. As strong as these other Sources are,
thare i3 some evidence that there was 2lso a patristic ront.

Seeking a patristic ront for the benediction i3 complicated by the {act that
there i3 very little early evidence that the ancient Church had a ltnrgical Bene-
dictton”. Thosa who accepl a2 strong influence of the symagogue on early Christisn

1 K. Pellilkan, Commentaria bibliorum, I, Fol, E4T. "Forma
praescribitur sacerdotibus revelatione Del, qua utantur benedicendo vel optima
quacque imprecando populo Deo. Na quid alivd optetnr, quam guod 8it pro gloria
Dei et verae plalatia auwgmento: sicut et Christus apostolos dovet, quid a Deo
orandum Bit a vere fidelibus.”

2 Ibid.

3 We are of the opinion that 2 much stronger case could be mside for the
anttqoity of the Benediction than {s generally the practice. The evidence of ils
usage gquoted by W. Dilring shows a wide distribution of the practice. There 18
8 Benediction at the end of tha liturgy of the Apoatolic Constitutions.
Aetherla shows it was practiced tn Jerusalem at the end of the fourth century.
By the early {ifth century Gaul and Spatn used a Benedictlon at the end of the
gervica, To this, avidence {from Rome and Africa counld be added. "Dar Entlassungs-
segen," 206-209.
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worship would find no trouble in postulating such 3 usage aince the symagogue
liturgy was concluded by the Aaromic Benediction. It is often suggested that the
benedictions found at the ead of certain New Testament lstters were ordinarily
used in early Christian worahtpl. As convincing as this sugygestion 18, we do
not find much in the way of documentary support., The first clear evidencs we
have for a Benediction in the Christian litwrgy is for ths cily of Rome toward
the middle of the fourth century. In the commentary of the Ambrosiaster on the
story of Melchisedech’s bleswing of Abraham we flod the following remark,
"Every day our priests confer upon many the name of the Lord and the words
of benediction"z. At the time of the Reformation this work circulated as the
Pssudo-Augustivian Quaestiones veleris et novi testamentt, We
tmagine that tt was recognlzed as bheing spurious by the Reformerss, It is
therefore doubtful that it had influence on their liturgical reforms.

One patristic passage, howsver, does seem to have influenced the Re-
formers in the matter. 1t 18 Augustine's leiter to Paulims of Nola which we
have so often found to be & source of Reformed Hlurgical ideas.

Interpellationes, . . . are mede when the congregation is blessed:

then the bishops, ss would a lawyer, present those under their care to

the most msrcitul authortty, by the tmposition of haads. . 4
(Epistlss CXLIX, 16)

Just what bsnediction Augustine has in mind bere we ars not prepared to say,

It i3 not clear that it was 3 benedictlon at the end of the liturgy, but it is
understandable that the Reformsrs would have identified it with the celebrant's
blessing of the faithful at the ead of the service. The fact that Augustine mentions
the practice and the fact that he grounds it in Scripturs was mors than likely
sufficient basis for the Reformers to have understood the Benediction as the
custom of the ancient Church,

! L. Brun, Segen und Fluch im Urchristentum, 64-67, G, Del-

ling, Worship 1a the New Testament, 74-76.

2 PL, XXXV, 2325. Nostri autem sacerdotes super multos quotidie nomsn
Domini et verba benedictionia impomunt,

3 L. Smits, Augustin, 1, 238-239,

4 PL, XXX1I, 637. Interpellationss sutem, . . . flunt cum populns
benedicitur: tunc enim antistites, velut advocati, susceptos suos per manus im-
positionum missricordissimas offerunt postestati.
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CONCLUSIONS

1. The roots of Reformed worship go back to the Catholic reformers of
the generation hefore the Reformation. The Christian Rumanists of South Ger-
many such as Surgant, Heynlin, and Celler had given much attention to improving
worship. Their pupils, Capito, Zwingli, Oecoiampadius and others had already
been engaged in liturgical reform before the Reformation begam. 1t is therefore
not the least bit surprising that the liturgiral reforms of South Germany were
not only belore those of North Germany tut also more far-reaching in their
congequences. Perhaps at Wittenberg itturgical reform was only a secondary
matter, but for the churches of the Upper Rhine it was at the heart of the Re-
formation.

2. The same group of men who had been pressing for the reform of
worship had also been engaged in a revival of patristic scholarship. Moved by
the call of humanism to return to the sources, Heynlin, Wimpleling, Rhenanus,
Pelliktn, Qecolampadlus and above all Jacques Le Fevre and Erasmus had given
great attention to the editing, translating and printing of the Church Fathers.
Pellikan and Qecolampadiug betame Reformers. Bucer, Farel, Zwingli, and
Calvin were the pupils of these men. Those people who were responsibie for
the shaping of Reformed worship were among the best patristic scholars of the
day.

3. What was in the beginning the antiquarian interest of the humanists in
the purer Latin of Tertullian, lactantiug, and éyprian and the eloquent Greek of
John Chrysostorm and Gregory of Nazianzus became in the end a deepening of
theolngical insights and a strengthening of Christian llife. Especially for Zwingll
and Qecolampadiug it i3 clear that the study of the Fathers lsd to a rediscovery
of the Bible. It is easy to understand that those who drank so deeply from the
wells of Tertulllan, Jerome, Augustine, Laciantius apd John Chrysostom could
not long remain simply humanists.

4. The Genevan Psalter of 1542 may be regarded as the natural
product of both this liturgical reform movement and this patristic revival, As
all true ilturgies it was not the product of an individual reformer. Its develop-
ment passed from one generation to another and its history was made in many
cities. The churches of Basel, Strasbourg, Ulm, Neuchitel, Meauns, Augsburg,
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aod Zurich ail left their mark on the liturgy before it was introduced into the
Church of Geneva in 1542,

5. The Genevan Psalter of 1542 does have patristic sources. Cail-
vin claimed this on the title page. To decide whether this claim was justified
has been the main purpose of our work. There were, of course, other sources.
The Reformers emphasized the Scriptursl sources of thelr reform. We have
found no reason nof t¢ take the Reformers at their word. The Scriptural sources
were indeed the most important. Beside this, one should recognize certain
historiecal scurces in the worship and life of the fate medieval Church.

6. We have found again and again that the list of patristic testimonia
which Bucer gave in his Ein Summarischer vergriff of 1548 is indeed
a good indicaiion of the patristic works which had influenced the liturgical re-
forms brought about in Strasbourg from 1524 te 1539, An equally good indication
of the socurces of liturgical hiatery known to the Reformers was the collectionl
of ancient Chriatian writers published by Kasper Hedio hetween 1530 and 1540.

7. The three documents which seem to have had the most influence on
the general shape of Reformed worship were Pliny's letter t¢ Trajan, Tertullian's
Apolegy and Lactantius* The Divine Institutes.

8. John Chrysostom had a strong influence on early Reformed worship.
Ris sermons were taken as the ciassic examples of exegetical preaching. The
Reformers took over from John Chrysostom both his Antlochian exegesis and
his homiletical form.

9. Augustine's letter to Paulinus of Nefa in which he explains the meaning
of the different prayers of the liturgy helps explain much of the liturgical form
of the prayers of the Genevan Psalter of 1542,

10, The ideas of Augustine, Chrysostom and the Egyptian desert Fathers
have had a strong influence on the Genevan Psalter’s appreach to
psalmody and church music,

11, The Dismissals of the caiechumens and penitents, especially as it
was practiced in the Church of Antioch constitutes an important source of the
Reformed practice of "fencing the table.*
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12. The liturgical texts of the post-Constantinian Church, the classical
rites of the Orfent, and the Latin eacrameniaries of the early Middle Ages held
little interest for the Reformers. The recent "High Church" liturgical movement
was particularly icapired by precisely these texts. The difference between the
"High Church" liturgical reform and that of the early Reformed Church can
eagily be understood when we remember that the Reformers gave special atten-
tion to earlier liturgical documents.

13. Betng students of the Christian Humanists, the early Reformed theolo-
giange were concerned to rediscover the original forms of Christian worship.
They were not concerned with giviog liturgical expression to their theology. Nor
were they concerned with giving an archaeological reconstruction of the past. It
was rather that they understood thelr atiempts as a matter of Christian obedience.
They wanted to worship God in obedience to his Word. First they turned to the
Scriptures to see what forms Christ and the Apostles had tnstituted. Secondly,
they searched the writings of the ancient Church to ftnd examples of the worship
which had been obedient to that tnstitution.

Early Reformed woqship cannot be understood in terms of a dialectic be-
tween fafth and works. For Reformed theologians faith was expressed through
obedience to God. It arose from thankfulness for God’s gift of salvation. The
Reformera' concern that worship be in obedience to God was a concern to re-
spect worship as an act of God. Worship that was pot doo2 in obedience to
God was a mere work or human inventlion. On the other hand, worship that
was done in obedience to God and through faith tn God was an act of God him-
geif.

Early Reformed worship cannot be nnderstood in terms of a dialectic
between law and geace. The men responsible for these reforms did not think
of liturgieal order as a contradiction of Christian llberty. They recognized
Word, prayer and sacramemt, ordered as God tntended them to be ordered,
as being a means of Grace. God had given the structures of Christlan worship
to express the relationship of faith, hope and love, implied by the new life.
That is'what they meant when they spoke of the Lord’s Supper as a "sign" of
the Hew Coveoant. It was a saccament of man's true life with God.
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Reformed worship is not to bz uederstood in terms of a dialectic between
God's Word and man's response. The early Reformed theclogians did not under-
stand worship as a dialogus. They were not intsrested in any form of worship
that suggested that God spoke his iings and then men spoke their itnes. They
did not think of God as being on one side of the aliar and men on the other.
The sermon was understood as the Word of God. It was Christ who led his
peopie at his tabie. Through pecayers and psaling the Holy Spirit spoke in and
through the Church.

If there 15 one doctrine which is at the heart of Reformsd worship it is
thg doctrlse of the Hoiy Spirit. It is the beiief that the Holy Spirit brings the
Church into being, thet the Roly Spirit dweils in the Church and sanctifies the
Clmrch, Worship is the manifestation of the creative aad eanctifying presence
of the ifoiy Spirit. H we are to understand the worship of the early Reformed
Church we must recognize thet they went to worship not to do something for
God, nor even sc much to get something from God, but far more to be some-
thing with God.

The iiturgicai reform which we have studisd was a good one because it
sprang primarily from a desire to be faithfui to God. H the Christisns ol Siras-
bourg, Basei, Auvgsburg aod Geneva began to aittead worship with more defer-
tnination at this time, which in fact they did, it was because in the reading aad
preaching of the Bibie they heard the Word of God. With gladness they came to
the Lord's Table becaugse they regognized the risen Lord in the breaking of
bread, With joy they sang the psaims because they recognized the Holy Spirit
at work in their hearts.

A reform of worship tod'ay' must be nothing less — an act of faith and obedlence.
"Behold I stand at the door and knock; if anyove hears my voice and opens the
door, i wili come in to hitn and eat with him, and he with me."
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261 60, 251-2%0, 339
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cf, Qudusha Musical instruction
Kyrie eleison 266
14, 17, 19, 368, 40, 71, 8%, 89, Mugical instruments
228-230, 234, 239, 240 265f, 268f
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204, 211, 215f, 221
Nobis quoque

202, 295

Nunc dimittls
15, 89, 93, 314_, 324

Lectio contipua
41, 80, 86i, 192-202, 2051, 213,
329, 21

Lectionary
41, 44, 1%4-207, 216
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ect.
Lent Obtation
56, 581, 66, 717, 203
Offertory

Lesson, New Testament

200, 204, 206, 216 14, 17, 19, 80, 87, 322

Offertory Psalm

Lesson, Old Testament 12
201, 203-207, 216
s Office
Lord’s Day ci. Daily Prayer Services

18, 26, 28:f, 35, 62, 66f, Tlf, 93,
164, 199, 234, 240, 307, 318 Organs

Lord's Prayer ) 265
18, 9, 14f, 20, 25, 46, 63, 94, Pax

188, 209f, 221, 241, 247, 252, 274, 17, 20, 281
284, 293, 296 Pentacost
Lord's Supper 18, 29, §6, 80, 87, 201, 206, 209,
27, 40if, 271-341 211, 323
Lord’s Table Pleparium
16, 20, 2'M, 39-50, 52, '10, 84, 92, 111, 15
232, 248-278, 310, 341 Post-Communion Admonition
Magnificat 53t, 63, 80 .
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Maundy Thursday 11, 18, 601, 80, 87, 89f, 93, 310-
15 329
Marian Devotions Prayer for Iliumination
3, 10, 56, 69 41, o4f, 61, 88, 93, 208-218, 221

ci, also Ave Maria

Memento etlam
292, 295

Missa Sicea
306

Prayer of Confession
9, 42, 52-64, 63, 75, 80, 83, 89,
91, 93, 211, 223-239, 241

Prayer of Intercession
9, 20, 52-54, 60, ©3, 80, 83, 87,

92ff, 209, 231, 240-250, 283, 331, 328
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Preface :
12, 14, 20, 242f, 248, 287, 308

Procession
2%, 3

Prone
7-10, 486, 209, 2411

Prophezei
62, 205, 209

Psalmody
2, 10, 17, 31, 40if, 48, 531, 586,
59f, 631, 66f, 74, Tof, 66, 93f,
121, 201, 203, 214, 251-269, 322,
323, 328, 339, 341

Psalms, llturgical use of particular
Psalms
Pgalm 22
49, 124, 323
Psalm 24
323
Psalm
89
Psalm
18,
Psalm 100
19, 127
Pszalm 103-104
89, 319, 323t
Psalm 113-118
431, 54f, 89, 255, 287, 319-324
cf, alsc Hallel, the Grsat
Psalm 124
2206
Psalm 138
89, 322

Qedusha
216, 219, 221

Quartodecimanian Controversy
29

Qui Pridie
42
c¢f, also Words of Institutlon

Sabbath
ef, Lord's Day

Salnts, liturgical commemoration of
66

25

67
41

5t, Basil, lturgy of
140, 177, 240, 285

St. James, lturgy of
49, 204, 229
cf. also Syrian llturgy

St. John Chrysostom, liturgy of
171, 278, 328

St. Mark, Liturgy of
214

Sanctus .
12, 14, 17, 20, 40, 46, 85, 216,
243t, 248, 261

Secreta
12

Sermon .
7, 8, 12, 17, 21, 25, 28, 41, 54,
58, 60, 66f, TLf, 78, 8Off, 181-218,
254, 310

Sequences
17

Shema
218

Sticharia
214

Supplices
292, 294

Supra quae propitlo
209241

Sursum corda
14, 75, 284f

8yrian Liturgy
49, 204, 211, 214, 2781, 289
cf. also St, James, liturgy of

Te deum
261

Teffilah
246

Ten Commandments
8, 9, 41, 54, 89, 93M1, 186, 238,
252, 284, 321

Thanksgiving, Eucharistic
14, 16, 20, 431, 49, 89, 274, 284f,
286, 299-301
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214, 216, 221

Troparia
214, 261

Unde & memores
292f, 296

Vestments
‘19, 26, 27, 32, 3¢f, 41, 43, 85
Versicies
cf. Admonitions to Prayer etc.
Words of Administration
20, 76, 84
Words of Consecration
292
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15, 17, 20, 40f, 46, 53f, 82, 248,
293, 308, 242, 274, 290



