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INTRODUCTION 
Continuities and contrasts mark all eras of human history. Luther’s 

(1483–1546) call for reform in the first quarter of the sixteenth century 
initiated a movement that became institutionalized in churches claiming 
the name “Lutheran” during a half century of discovery and definition of 
the biblical message as Luther and his colleagues in Wittenberg, especial-
ly Philipp Melanchthon (1497–1560), had proclaimed and formulated it. 
History is, like the unchanging Creator as Scripture portrays him, always 
on the move. Thus, debates about the exact meaning of the Wittenberg 
way of speaking the Gospel of Jesus Christ slowly arrived at a definition 
of issues controverted among Luther’s and Melanchthon’s students. This 
delineation took written form in 1580 with the acceptance of the Book of 
Concord by roughly two-thirds of those who claimed to be following the 
Wittenberg way.  

With its adoption, a new era began, bearing many marks of the 
Reformation period out of which it came, but also moving on in new 
contexts to new expressions of the biblical message and new formulations 
to address old and new issues raised by the time. The ecclesiastical cul-
ture that arose out of the Reformation, with roots from the 1520s and 
1530s and a trunk forged in the next half century, lasted, despite ongoing 
shifts and adjustments of its common core, into the eighteenth century. 
This “long” seventeenth century has sometimes been labeled “Lutheran 
Orthodoxy.” This period is often misrepresented as a theologically sterile 
monolith and a dogmatic system alienated from the needs of the faithful. 

The adjective “orthodoxy” has expressed the conviction of the Chris-
tian Church throughout history that public teaching matters, and that the 
biblical message demands accurate and sensitive application of its call for 
repentance, restoration of the fullness of humanity through the for-
giveness of sins, and instruction for living as the forgiven children of 
God. Reflecting the ancient division of the Roman Empire into western 
and eastern regions, many segments of the “Eastern” Church claim the 
title “Orthodox” as part of their official designation. But “orthodoxy” also 
became a term for seventeenth-century Protestant theologies and ecclesi-
astical cultures, Lutheran and Reformed, in the modern period. Scholars 
dispute the usefulness of this term today because it has come to suggest a 
sterile uniformity and a concentration on an elite form of exercising 
theological thinking. These depictions distort our understanding of the 
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dynamic of the church’s life in the period. Ernst Koch has labeled the 
period simply “the confessional era.”1 

QUID EST? 
Certainly, the intellectual analysis and application of Scripture con-

stituted a vital element of this culture. The seventeenth-century Lutheran 
professors of dogma followed the pattern set down by Philipp Melanch-
thon in his doctrinal handbook, Commonplaces (Loci Communes), and 
even by Luther in his Small Catechism, which asks first for a definition of 
the topic at hand: “What is this?” (in Latin, quid est?). Students of the 
period encounter two definitions: one concentrates on its academic the-
ology, particularly the systems of organizing biblical teaching within a 
framework shaped significantly by Aristotelian rhetorical and logical cat-
egories; the other views “orthodoxy” as a wider phenomenon, embracing 
the practice of the Christian faith in the many aspects of its teaching, 
proclamation, biblical interpretation, family devotions, liturgical expres-
sions, church governance, as well as the impact of the worldview that was 
formed from biblical teaching on the political, social, economic, and cul-
tural life of the larger society. The two definitions are obviously interre-
lated, and it seems best to take the second as a working framework for 
ascertaining how the inhabitants of the period experienced it.2 

The pioneer in the fresh exploration of aspects of the phenomenon 
often labeled “Lutheran Orthodoxy,” called for in 1933 by Breslau profes-
sor Hans Leube,3 was the Swedish church historian Bengt Hägglund.4 His 

                                                      
1 Ernst Koch, Das konfessionelle Zeitalter – Katholizismus, Luthertum, Calvinismus (1563–
1675) (Leipzig: Evangelische Verlagsanstalt, 2000). 
2 See Johannes Wallmann, “Lutheran Orthodoxy,” in Religion Past and Present, ed. Hans-
Dieter Betz et al., 4th ed. (Leiden: Brill, 2007–13), 9:406–10; Markus Matthias, 
“Lutherische Orthodoxie,” in Theologische Realencyklopädie, ed. Gerhard Müller (Berlin: 
de Gruyter, 1977–2004), 25:464–85; Robert Kolb, ed., Lutheran Ecclesiastical Culture, 
1550–1675 (Leiden: Brill, 2008); Hans-Christoph Rublack, “Zur Problemlage der 
Forschung zur lutherischen Orthodoxie in Deutschland,“ in Die lutherische 
Konfessionalisierung in Deutschland, Wissenschaftliches Symposion des Vereins für 
Reformationsgeschichte, ed. Hans-Christoph Rublack (Gütersloh: Mohn, 1992), 13–32; 
Johannes Wallmann, “Lutherische Konfessionalisierung—Ein Überblick,” in Die 
lutherische Konfessionalisierung in Deutschland, 33–53; and Robert Kolb, “Lutheran 
Theology in Seventeenth-Century Germany,” Lutheran Quarterly 20 (2006): 446–73. 
3 Hans Leube, “Die altlutherische Orthodoxie: Ein Forschungsbericht,” in Hans Leube, ed., 
Orthodoxie und Pietismus: Gesammelte Studien 13 (Bielefeld: Luther-Verlag, 1975), 19–35. 
4 Bengt Hägglund, Die Heilige Schrift und ihre Deutung in der Theologie Johann Gerhards. 
Eine Untersuchung über das altlutherische Schriftverständnis (Lund: CWK Gleerup, 1951). 
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study of Johann Gerhard was followed within a decade by focused inves-
tigations from Robert Preus, Johannes Wallmann, Jörg Baur, and 
Hermann Schüssler.5 More comprehensive overviews of the theology of 
the post-Reformation period appeared in the following decade, authored 
by Carl Heinz Ratschow and Robert Preus.6 

The picture painted of Lutheran thinking in this period as sterile, 
caught in the grip of Aristotle, and unrelated to the daily life of parish-
ioners, is simply false. The extensive use of Aristotle’s teachings and their 
advancement in late sixteenth-century Lutheran teaching and thinking 
indicates first of all the deep ecumenical commitment of the theologians 
of this era, for Lutheran theologians continued to strive to call the whole 
household of faith—including Roman Catholic, Anglican, and Reformed 
conversation partners—to their confession of the biblical message. 
Aristotle provided the common language and theoretical framework that 
both Jesuits and Calvinists used. It is true that efforts to fit biblical 
material into Aristotelian categories did sometimes distort the former 
with attempts to answer questions that Scripture neither asks nor an-
swers. It is also true that these Aristotelian concepts or expressions did 
not transfer easily into preaching. Furthermore, the focus on the dogmat-
ic works of the most prominent professors and pastors has overshadowed 
other aspects of this ecclesiastical culture, sometimes giving an impres-
sion of deadening detail and ideas frozen in place. But the university life 
behind these works demonstrated a lively sense of experimentation with 
the formulation of public teaching, as professors and students conducted 
formal disputations to test such new expressions and applications of the 
theological core at the heart of their deliberations.7 Furthermore, at least 
one probe of the preaching of the period demonstrates that the ideas of 

                                                      
5 Robert D. Preus, The Inspiration of Scripture (Edinburgh: Oliver and Boyd, 1957); 
Hermann Schüssler, Georg Calixt, Theologie und Kirchenpolitik. Eine Studie zur 
Ökumenizität des Luthertums (Wiesbaden: Steiner, 1961); Johannes Wallmann, Der 
Theologiebegriff bei Johann Gerhard und Georg Calixt (Tübingen: Mohr/Siebeck, 1961); 
Jörg Baur, Die Vernunft zwischen Ontologie und Evangelium. Eine Untersuchung zur 
Theologie Johann Andreas Quenstedts (Gütersloh: Mohn, 1962). 
6 Carl Heinz Ratschow, Lutherische Dogmatik zwischen Reformation und Aufklärung, 2 
vols. (Gütersloh: Mohn, 1964, 1966); Robert D. Preus, The Theology of Post-Reformation 
Lutheranism, 2 vols. (St. Louis: Concordia, 1970–72). 
7 Kenneth G. Appold, Orthodoxie als Konsensbildung. Das theologische Disputationswesen 
an der Universität Wittenberg zwischen 1570 und 1710 (Tübingen: Mohr Siebeck, 2004).  
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the grand dogmatic works could be and were translated into effective 
homiletical application to the lives of the common people.8 

Furthermore, the concord established in 1580 was disturbed by at 
least four major controversies during the following century and a half. 
The Formula of Concord’s solution to discussions of God’s election of his 
own to salvation did not end questions regarding the predestination of 
the saved. Aegidius Hunnius (1550–1603) and Samuel Huber (1547–
1624) of the University of Wittenberg debated the nature of God’s pre-
destining counsel in the 1590s,9 and without much public disagreement 
the view of predestination “in view of faith” (intuitu fidei) crept into later 
seventeenth-century Lutheran dogmatic works. The Formula of Con-
cord’s article on Christology had also left the door open to questions 
raised between theologians at Giessen and Tübingen regarding the best 
way to describe the role of Christ’s divinity in his life on earth, as a “hid-
ing” or an “emptying” of the divine nature.10 Hermann Rahtmann (1585–
1628), pastor in Danzig, fell into the crossfire of most other theologians 
with his views of the relationship of the Holy Spirit and Scripture, which 
posited an independent working of the Spirit apart from the written 
Word of God.11 The most divisive and bitter controversy that erupted 
among Lutheran theologians in this period took place when Georg Calixt 
(1586–1656) advanced irenic suggestions for a coming together of the 
Roman Catholic and Reformed churches with the Lutheran churches.12 
                                                      
8 Bernhard Liess, Johann Heermann (1585–1647): Prediger in Schlesien zur Zeit des 
Dreißigjährigen Krieges (Münster: LIT Verlag, 2003), 185–86. 
9 Gottfried Adam, Der Streit um die Prädestination im ausgehenden 16. Jahrhundert, eine 
Untersuchung zu den Entwürfen vom Samuel Huber und Aegidius Hunnius (Neukirchen: 
Neukirchener Verlag, 1970); Rune Söderlund, Ex praevisa fide. Zum Verständnis der 
Prädestinationslehre in der lutherischen Orthodoxie (Hannover: Lutherisches Verlagshaus, 
1983). 
10 Joar Haga, Was There a Lutheran Metaphysics? The Interpretation of communicatio 
idiomatum in Early Modern Lutheranism (Göttingen: Vandenhoeck & Ruprecht, 2012); 
Jörg Baur, “Auf dem Wege zur klassischen Tübinger Christologie. Einführende 
Überlegungen zum sogenannten Kenosis-Crypsis-Streit,” in Luther und seine klassischen 
Erben, Jörg Baur (Tübingen: Mohr Siebeck, 1993), 204–89. 
11 Heinrich Halverscheid, “Lumen Spiritus prius quam Scriptura intellecta: Hermann 
Rathmanns Kritik am lutherischen Schriftprinzip” (Th.D. diss., University of Marburg, 
1971). 
12 In addition to the works of Wallmann and Schüssler listed above (nn. 2 and 5), see 
Timothy R. Schmeling, “Slaying the Syncretistic Chimera. A Study of the Consensus 
Repetitus in Light of the Confessionalization Theory” (Ph.D. diss., Concordia Seminary, 
2014); Heinz Staemmler, Die Auseinandersetzung der kursächsischen Theologen mit dem 
Helmstedter Synkretismus. Eine Studie zum “Consensus repetitus fidei vere Lutheranae” 
(1655) und den Diskussionen um ihn (Waltrop: Spenner, 2005); and Peter Engel, Die eine 
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These discussions were drawn into the area of political maneuvering be-
tween electoral Saxony and other Lutheran governments, and this affect-
ed the course of the debate.13 

In addition, the infusion of forms of medieval mysticism, especially 
in the concept of union with Christ,14 but also more widely in devotional 
literature, lent a varied texture to much of the popular piety and also to 
the theological deliberations of seventeenth-century Lutherans at every 
level. Johann Arndt (1555–1621), finally superintendent of the churches 
of the duchy of Braunschweig-Lüneburg, gives evidence of a surrender to 
such “mystical” theological currents in some of his writings,15 but inter-
estingly, the sermons in his postil emphasize the necessity of the outward 
proclamation and reception of God’s Word as conveyed in Scripture in 
ways that do not distinguish him from his catechumen and friend, 
Johann Gerhard (1582–1637).16 The reliance on allegorical interpreta-
tions of Scripture in preaching was part of this larger return to certain 
medieval expressions of the Christian faith,17 as was a turn to calls for an 
ascetic way of practicing it (e.g., in the devotional writings of Martin 
Moller [1547–1606]).18 

The concentration on the dogmatic works of post-Reformation ec-
clesiastical culture has also obscured the fact that the theological curricu-
lum of the seventeenth-century university in Lutheran lands continued to 

                                                                                                                  
Wahrheit in der gespaltenen Christenheit. Untersuchungen zur Theologie Georg Calixts 
(Göttingen: Vandenhoeck & Ruprecht, 1976). 
13 Schmeling, “Slaying the Syncretistic Chimera.” 
14 Theodor Mahlmann, “Die Stellung der unio cum Christo in der lutherischen Theologie 
des 17. Jahrhunderts,” in Unio. Gott und Mensch in der nachreformatorischen Theologie, 
ed. Matti Repo and Rainer Vinke (Helsinki: Luther-Agricola Gesellschaft, 1996), 72–199. 
15 Most radically argued by Hermann Geyer, Verborgene Weisheit. Johann Arndts “Vier 
Bücher vom Wahren Christentum” als Programm einer spiritualistisch-hermetischen 
Theologie, 3 vols. in 2 (Berlin: de Gruyter, 2001). 
16 Eric Lund, “Modus docendi mysticus: The Interpretation of the Bible in Johann Arndt’s 
Postils,” Hermeneutica Sacra. Studien zur Auslegung der Heiligen Schrift im 16.- und 17. 
Jahrhundert / Studies of the Interpretation of Holy Scripture in the Sixteenth and 
Seventeenth Centuries, ed. Torbjörn Johansson, Robert Kolb, and Johann Anselm Steiger 
(Berlin: de Gruyter, 2010), 223–45. 
17 Robert Kolb, “ ‘A Time of Shadows and Signs’: Johann Gerhard’s Use of the Old 
Testament in Early Homiletical and Devotional Writings,” in Konfession, Politik und 
Gelehrsamkeit: Der Jenaer Theologe Johann Gerhard (1582–1637) im Kontext seiner Zeit, 
ed. Markus Friedrich, Sascha Salatowsky, and Luise Schorn-Schütte (Stuttgart: Steiner 
Verlag, forthcoming). 
18 Elke Axmacher, Praxis Evangeliorum: Theologie und Frömmigkeit bei Martin Moller 
(1547–1606) (Göttingen: Vandenhoeck & Ruprecht, 1989). 
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consist largely of exegetical lectures. The grounding of biblical studies in 
hermeneutics, initiated by Matthias Flacius Illyricus (1520–75) in his The 
Key to Sacred Scripture (Clavis scripturae sacrae), had set in motion a tra-
dition of sophisticated discussion of the principles of biblical interpreta-
tion that took form in essays or books by Johann Gerhard, Wolfgang 
Franz (1564–1628) of Wittenberg, and Salomon Glass (1593–1656) of 
Jena.19 The investigation of parish and pastors’ libraries could provide 
information regarding the place of commentaries alongside (or perhaps 
instead of) the great dogmatic works. The commentaries of Johann 
Tarnow (1586–1629) of Rostock and Sebastian Schmidt (1617–1696) of 
Strassburg, as well as of the dogmatics masters such as Johann Gerhard, 
await analysis. Abraham Calov’s (1612–86) annotated Bible has received 
careful attention20 but invites more study.  

WHEN DID LUTHERAN “ORTHODOXY” BEGIN AND END?  
In order to simplify matters for easy digesting by those who learn, 

scholars cast history into periods, but every attempt at periodization rep-
resents only a certain set of concerns and perspectives. The flow of hu-
man experience is not in fact so easily chopped up. This volume begins 
with figures who taught the Gospel message and led the church in the era 
that begins with the adoption of the Book of Concord as the accepted, 
official definition of the teaching of the Wittenberg Reformation in 1580. 
Up to that time, the theologians within the circle formed around Luther, 
Melanchthon, and their Wittenberg colleagues were sorting out the lega-
cy they had received, in what may be called “the Late Reformation,” the 
period after the Smalcald War (1546–47) and the imperial promulgation 
of the “Augsburg Interim” (1548). These events initiated a new period of 
intensive debate over certain key issues in teaching and practice, made 
rancorous by feelings of betrayal and duplicity on both sides of most 
questions.21 In the years between 1580 and the arrival of Johann Gerhard 

                                                      
19 Bengt Hägglund, “Pre-Kantian Hermeneutics in Lutheran Orthodoxy,” Lutheran 
Quarterly 20 (2006): 318–36; Christoph Bultmann and Lutz Danneberg, eds., Hebraistik – 
Hermeneutik – Homilitek: Die “Philologia Sacra” im frühneuzeitlichen Bibelstudium 
(Berlin: de Gruyter, 2011), with a concentration on Glass. 
20 Volker Jung, Das Ganze der Heiligen Schrift: Hermeneutik und Schriftauslegung bei 
Abraham Calov (Stuttgart: Calwer Verlag, 1999). 
21 On defining the period as “Late Reformation,” see Peter F. Barton, Um Luthers Erbe: 
Studien und Texte zur Spätreformation: Tilemann Heshusius (1527–1559) (Witten: Luther-
Verlag, 1972), 7–15; on the course of these controversies, see the summary of Irene Dingel, 
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at the University of Jena to teach theology in 1616, Lutheran thinkers 
endeavored to integrate the insights of the Reformation and their inter-
pretation of the Book of Concord into the lives of the common people. 
Gerhard initiated a new era in teaching theology and promoted the devo-
tional life of the faithful with popular writings. This era ends with the 
teaching careers of Johannes Musaeus (1613–81), Abraham Calov (1612–
86), and Johann Andreas Quenstedt (1617–88). Imaginative application 
of the Wittenberg legacy within a variety of structures and genre, from 
hymns and devotional literature to dogmatic treatises and polemical trea-
tises, marked this period, as did the closest cooperation of church and 
secular governmental authorities. Already in this period, challenges from 
new forms of thinking began to challenge presuppositions of the theology 
fostered by the Lutheran Confessions. Socinianism, the stream of thought 
that took its name from the anti-Trinitarian theologians Laelio (1525–62) 
and Fausto Sozzini (1539–1604) and that developed into a church in 
Poland, produced a number of intellectuals whose works challenged Lu-
theran theologians throughout the seventeenth century. The Socinian 
emphasis on reason as the master of Scripture led to their rejection of the 
doctrine of the Trinity and the atoning work of Christ. These confronta-
tions fit into the broader discussions raised by some new scientific dis-
coveries, even though much of the advancement of scientific experimen-
tation and theorizing proceeded from churchly circles, particularly in 
England and the Netherlands. Furthermore, the rise of biblical criticism 
from figures such as the Roman Catholic Richard Simon (1638–1712), 
who claimed to be trying to undermine the Protestant appeal to the sole 
authority of Scripture with his critical studies, attracted support from 
some individuals in Lutheran circles. These included the Hamburg edu-
cator Hermann Samuel Reimarius (1694–1768), who in fact had little to 
do with the church, and theology professor Johann Salomo Semler 
(1725–91). Both developed their own critical stances toward the biblical 
text. Such intended and unintended undermining of the credibility and 
authority of Scripture merged with the increasing use of arguments from 
natural theology to further weaken the stand of orthodoxy in Lutheran 
theological faculties. 

Indeed, the Aristotelian argumentation that had come to dominate 
dogmatic discussions may have helped pave the way for the Enlighten-
ment (and “Enlightened” Germans were in general much more friendly 
toward and active in the church than French or English Enlightenment 
                                                                                                                  
“The Culture of Conflict in the Controversies Leading to the Formula of Concord (1548–
1580),” in Kolb, Lutheran Ecclesiastical Culture, 15–64. 
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figures),22 but theologians, including Johannes Musaeus, reacted to their 
undermining of fundamental principles implicit in much of the new phi-
losophies,23 and Ernst Valentin Loescher (1674–1749) a century later typ-
ifies the reaction to ever more serious challenges to the faith from them.24 
Study of the mediating and accommodating theological proposals, in-
cluding the appeals of irenic voices for reunion of Western Christendom 
and the arguments mounted to preserve something of the tradition while 
speaking the language of reason, has hardly begun.25  

From the 1680s on, theology increasingly lost its place in the intellec-
tual discussions of the period as “Enlightened” thinking advanced at the 
universities, and the rise of Pietism shifted accents in pastoral care and 
preaching. The works of “Orthodox” theologians continued to influence 
the eighteenth century, both through their continued use at the universi-
ty as reference works and also through their place on the shelves of pas-
tors and teachers. But with the deaths of Ernst Salomon Cyprian (born 
1673)26 in 1745 and of Valentin Ernst Loescher in 1749, the public voice 
of this way of conveying the legacy of Luther, Melanchthon, and their 
colleagues was softened dramatically, if not stilled. 

The relationship of “Orthodox” methods and processes to the En-
lightenment invites further study as do the continuities and discontinui-
ties with Pietism. The “Orthodox” leaders of the church had continually 
sought to foster the faith and pious practices in the daily lives of the laity 
through preaching and publications. In Rostock, for example, both pro-

                                                      
22 Irene Dingel, “Recht und Konfession bei Samuel von Pufendorf,” in: Recht - Macht - 
Gerechtigkeit, ed. Joachim Mehlhausen, Veröffentlichungen der Wissenschaftlichen Ge-
sellschaft für Theologie, no. 14 (Gütersloh: Gütersloher Verlagshaus, 1998), 516–40; Irene 
Dingel, “Toleranz und Ökumene: Zum Erscheinen von Band 7 der Politischen Schriften 
von Leibniz,” in Drehscheibe des Wissens – und Zierde für jede Bibliothek, ed. Wenchao Li 
(Hannover: Wehrhahn, 2012), 27–43; Friedrich Beiderbeck and Stephan Waldhoff, eds., 
Pluralität der Perspektiven und Einheit der Wahrheit im Werk von G. W. Leibniz (Berlin: 
Akademie-Verlag, 2010). 
23 Harry Mathias Albrecht, Wesen und Einheit der Kirche nach der Lehre des Johannes 
Musäus (1613–1681): Lutherische Orthodoxie und Kirchliche Wiedervereinigung (Mainz: 
von Zabern, 2003). 
24 Solveig Strauch, Veit Ludwig von Seckendorff (1626–1692): Reformationsgeschichts-
schreibung – Reformation des Lebens – Selbstbestimmung zwischen lutherischer Orthodoxie, 
Pietismus und Frühaufklärung (Münster: LIT Verlag, 2005). 
25 But see Wolf-Friedrich Schäufele, Christoph Matthäus Pfaff und die Kirchenunionsbe-
strebungen des Corpus Evangelicorum 1717–1726 (Mainz: Zabern, 1998). 
26 Ernst Salomon Cyprian (1673–1745) zwischen Orthodoxie, Pietismus und Frühauf-
klärung, ed. Ernst Koch und Johannes Wallmann (Gotha: Forschungs- und Landes-
bibliothek, 1996). 
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fessors and pastors campaigned for improvement of faithful Christian 
liberty in the seventeenth century.27 The repetition of “Orthodox” teach-
ing and concerns by leading “Pietists” and the strenuous efforts to culti-
vate piety similar to that advanced by Pietists (such as Philipp Jakob 
Spener [1635–1705]) by “Orthodox” pastors and professors suggests that 
it is necessary to rechart the analysis of the developments that lie behind 
these designations. 

WHERE CAN LUTHERAN “ORTHODOXY” BE FOUND? 
One focal point for investigating seventeenth-century ecclesiastical 

culture is certainly in the theological faculties of the universities, where 
pastors learned the tradition and how to proclaim it aptly in their own 
parishes.28 The majority of village priests in the Middle Ages had no uni-
versity training whatsoever. The evangelical emphasis on preaching and 
God’s Word brought more and more prospective pastors to the universi-
ties, but into the seventeenth century the number of semesters they spent 
there and the time they devoted specifically to theological studies, offered 
largely in the form of exegetical lectures and exercises in logical thinking 
(the disputations) and homiletics, was often quite limited. For admission 
to the theological faculty, requirements included presumed command of 
Greek, Hebrew, and Latin, as well as ancient literature, the tools of dialec-
tic and rhetoric, and some knowledge of other disciplines, especially 
mathematics and natural science.29 Only slowly did the number of pas-
tors who had more than a semester or two at the theological faculty grow. 

Wittenberg’s faculty remained prominent throughout the seven-
teenth and eighteenth centuries after its restoration in the late 1570s,30 
but other faculties also became centers of the formulation of the church’s 
public teaching. Jena, Leipzig, and Tübingen exercised wide influence 
throughout much of the period. The teachers of future pastors and teach-

                                                      
27 Jonathan Strom, Orthodoxy and Reform: The Clergy in Seventeenth Century Rostock 
(Tübingen: Mohr Siebeck, 1999). 
28 Kenneth G. Appold, “Academic Life and Teaching in Post-Reformation Lutheranism,” 
in Kolb, Lutheran Ecclesiastical Culture, 65–115. 
29 Luise Schorn-Schütte, Evangelische Geistlichkeit in der Frühneuzeit, Deren Anteil an der 
Entfaltung frühmoderner Staatlichkeit und Gesellschaft Dargestellt am Beispiel des Fürsten-
tums Braunschweig-Wolfenbüttel, der Landgrafschaft Hessen-Kassel und der Stadt Braun-
schweig (Gütersloh: Gütersloher Verlagshaus, 1996), 159–226. 
30 Ulrike Ludwig, Philippismus und orthodoxes Luthertum an der Universität Wittenberg: 
Die Rolle Jakob Andreäs im lutherischen Konfessionalisierungsprozeß Kursachsens (1576–
1580) (Münster: Aschendorff, 2009); Appold, Orthodoxie als Konsensbildung, 15–35. 
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ers in Rostock, Greifswald, and Königsberg on the Baltic coast, as well as 
in Copenhagen and Uppsala, published significant works. Helmstedt’s 
turn to metaphysics31 and the subsequent irenicism of its professor, 
Georg Calixt, made it a focal point of theological discussion. Marburg 
shifted between Lutheran and Calvinist positions as its rulers dictated, 
and Giessen came into existence in 1607 as a Lutheran counter-weight 
while brothers and cousins among the descendants of Philipp I of Hesse 
(1504–67) struggled to defend their own convictions. Strassburg trans-
formed its academy into a university in 1621, and its instructors also 
shaped elements of the ongoing discussions within Lutheran theological 
exchange. 

But the heartbeat of the period comes rather from the parsonage and 
pulpit of local congregations and from the tables in the homes in which 
parents led their children and servants in Bible reading, hymn singing, 
and prayer. While many lay people were undoubtedly lackadaisical about 
practicing their faith, some understood rather complex doctrinal disputes 
and held firm opinions that enabled them to remain faithful to their con-
victions and resist secular government’s pressures.32 Indeed, what has 
been discussed in scholarship on Lutheran ecclesiastical culture to date 
has focused above all on the universities and their theological faculties, 
hymnwriters, the authors of devotional literature, and preachers who 
commanded some attention. Preachers at princely courts, such as 
Matthias Höe von Höenegg (1580–1645) and Jakob Weller (1602–64) 
(both in Dresden), Salomon Lentz (1584–1647) (in Magdeburg), and 
Basilius Sattler (1549–1624) and Joachim Lütkemann (1608–55) (both in 
Wolfenbüttel), not only made significant contributions to public theolo-
gy but also wielded a great deal of political influence.33 Pastors, often 
those with responsibilities as superintendents over territorial churches or 
regions within them, turned their preaching and teaching into hand-
books for individual meditation, collections of sermons used in family 
devotions as well as sermon preparation by other pastors, and prayer-
books or meditative exercises. Johann Arndt, Philipp Nicolai (1556–
                                                      
31 Walter Sparn, Wiederkehr der Metaphysik: Die ontologische Frage in der Lutherischen 
Theologie des frühen 17. Jahrunderts (Stuttgart: Calwer Verlag, 1976). 
32 See Robert Christman, Doctrinal Controversy and Lay Religiosity in Late Reformation 
Germany: The Case of Mansfeld (Leiden: Brill, 2012); more general on the popular piety of 
the time, see Robert Christman, “The Pulpit and the Pew: Shaping Popular Piety in the 
Late Reformation,” in Kolb, Lutheran Ecclesiastical Culture, 259–303. 
33 E.g., see the studies in Wolfang Sommer, Die lutherischen Hofprediger in Dresden: 
Grundzüge ihrer Geschichte und Verkündigung im Kurfürstentum Sachsen (Stuttgart: 
Steiner, 2006). 
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1608),34 Paul Gerhardt (1607–76), and Johannes Heermann (1585–1647) 
are but four examples of such pastors. 

The tenor and texture of the life of the Lutheran church in the seven-
teenth century emerges for today’s student largely from printed litera-
ture, although a wealth of manuscript sources for more average sermons 
than those printed lies untouched in archives, along with personal rec-
ords of pious and not-so-pious lay people. The several genres of seven-
teenth-century published works that continue to await study include the 
postils (sermons for the appointed lessons of the Church Year), other 
collections of sermons,35 commentaries,36 pastoral manuals and summar-
ies of decisions on cases of casuistry,37 poetry and drama, works for per-
sonal meditation, hymns,38 polemical attacks and responses, and cate-
chetical tools and treatises.39 

Seventeenth-century Lutheran ecclesiastical culture was an interna-
tional phenomenon. Indeed, it spread throughout many—though not 
all—parts of the “German lands.” There was no “German state” at this 
time. The “Holy Roman Empire of the German Nation” embraced much 
of the territory in which German was spoken. Some territories beyond 
modern German national borders were thoroughly German: Alsace and 
(at least theoretically) parts of Lorraine in the west; Prussia, Silesia, and 
                                                      
34 Anne M. Steinmeier-Kleinhempel, “Von Gott kompt mir ein Frewdenschein”: Die Einheit 
Gottes und des Menschen in Philipp Nicolais “FrewdenSpiegel deß ewigen Lebens” 
(Frankfurt/M: Lang, 1991). 
35 Mary Jane Haemig and Robert Kolb, “Preaching in Lutheran Pulpits in the Age of 
Confessionalization,” in Kolb, Lutheran Ecclesiastical Culture, 117–57. 
36 Johann Anselm Steiger, Philologia Sacra: Zur Exegese der Heiligen Schrift im Protestant-
ismus des 16. bis 18. Jahrhunderts (Neukirchen-Vluyn: Neukirchener Verlag, 2011) grows 
out of the author’s extensive work on the exegesis of the period and points in further 
directions. 
37 Benjamin T. G. Mayes, Counsel and Conscience: Lutheran Casuistry and Moral 
Reasoning after the Reformation (Göttingen: Vandenhoeck & Ruprecht, 2011). 
38 Christopher Boyd Brown, “Devotional Life in Hymns, Liturgy, Music, and Prayer,” in 
Kolb, Lutheran Ecclesiastical Culture, 205–58; Ferdinand van Ingen and Cornelia Niekus 
Moore, eds., Gebetsliteratur der frühen Neuzeit als Hausfrömmigkeit: Funktionen und 
Formen in Deutschland und den Niederlanden (Wiesbaden: Harrassowitz, 2001). Among 
recent studies of seventeenth-century hymnody, see Lukas Lorbeer, Die Sterbe- und 
Ewigkeitslieder in deutschen lutherischen Gesangbüchern des 17. Jahrhunderts (Göttingen: 
Vandenhoeck & Ruprecht, 2012). 
39 Gerhard Bode, “Instruction of the Christian Faith by Lutherans after Luther,” in Kolb, 
Lutheran Ecclesiastical Culture, 159–204; Gerhard Bode, “Conrad Dieterich (1575–1639), 
and the Instruction of Luther’s Small Catechism,” (Ph.D. diss., Concordia Seminary, 2005); 
Andreas Ohlemacher, Lateinische Katechetik der frühen lutherischen Orthodoxie 
(Göttingen: Vandenhoeck & Ruprecht, 2010). 
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Pomerania, as well as the Habsburg domains centered in Austria in the 
east. In addition, German language and culture had spread with popula-
tions moving east, into the kingdom of Poland, the Baltic region, 
Transylvania, and other points. In many of these areas, as well as in key 
parts of the Empire, Lutheran preaching won over the population and 
often the ruling authorities.  

Luther’s theology and program of reform appealed to many beyond 
those who spoke German. Students from various parts of Western 
Europe came to Wittenberg to study with Luther and Melanchthon. 
Some hailed from lands in which Luther’s thought and/or the theology of 
the Formula of Concord did not attain a dominant position. William 
Tyndale (ca. 1490–1536) and Robert Barnes (1495–1540) had few succes-
sors in England, for example. But students from the kingdom of Den-
mark, which included Norway and Iceland, and from the kingdom of 
Sweden, including Finland, quickly brought the Wittenberg message to 
their homelands and introduced the Lutheran Reformation with the aid 
of their rulers.40 German nobility governed much of the Baltic lands that 
now constitute Estonia and Latvia. Although the Reformation only slowly 
penetrated the “not-German” population, as seventeenth-century Latvi-
ans were taught to label themselves, the literature of both the Estonian 
and Latvian peoples emerged in print in Luther’s Small Catechism, 
hymns and other devotional literature, the Bible, and a Latvian postil by 
the mid-seventeenth century.41 Governing officials were more hostile in 
areas to the East, in what is today Poland, Slovakia, and Hungary, but the 
way of thinking and practicing the faith learned in Wittenberg spread in 
all three and became dominant among Slovak-speakers until the 
Counter-Reformation sent pastors into exile and forbade Lutheran wor-
ship and instruction.42 By the end of the seventeenth century, Lutheran 
attempts at mission and confession of the faith outside traditional lands 
in Europe had begun, although the first actual planting of a church “over-
seas” took place in 1706 as Bartholomäus Ziegenbalg (1683–1719) and 
Heinrich Plütschau (1676–1752) took the Gospel to southeast India, soon 

                                                      
40 A good overview is provided by Eric Lund, “Nordic and Baltic Lutheranism,” in Kolb, 
Lutheran Ecclesiastical Culture, 1550–1675, 411–54.  
41 Jānis Krēsliņš, Dominus narrabit in scriptura populorum: A Study of Early Seventeenth-
Century Lutheran Teaching and Preaching in the Lettische lang-gewünschte Postill of Georg 
Mancelius (Wiesbaden: Harrassowitz, 1992). 
42 A good overview is provided by David P. Daniel, “Lutheranism in the Kingdom of 
Hungary,” in Kolb, Lutheran Ecclesiastical Culture, 455–507. 
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producing a translation of Luther’s Small Catechism into Tamil.43 In 
1730, German Lutherans were delighted that the Augsburg Confession 
had come to India.44 

The world in which Lutheran theology attempted to guide and com-
fort people was, as every era is, a world filled with turbulence, a century 
of “crisis,” according to some.45 Theologians reacted to developments in 
their own intellectual environment, continuing old debates and opening 
up new ones regarding the essence of things, but they, like pastors and 
laity, also were being shaped by the rise of the absolutistic state, the Thir-
ty Years’ War and other conflicts, the advance of capitalistic practices, 
and other disjunctures that disrupted the lives of people. Preaching and 
catechesis reflected the turbulence of the time.46 

CHURCH GOVERNANCE AND POLITY  
IN SEVENTEENTH-CENTURY LUTHERAN LANDS 

Lutheran “Orthodoxy” involved more than just ideas and teachings. 
Its church life was governed and supervised by structures that grew out of 
the necessities of the breakdown of ecclesiastical authorities and their 
failure to provide good pastoral care in the early sixteenth century. Just as 
in medieval Europe, governing authorities exercised a good deal of power 
over the early modern churches.47 The relationships between Lutheran 
                                                      
43 Elof Haller, “Lappländische Mission,” in Realencyklopädie für protestantische Theologie 
und Kirche, 3rd ed. (Leipzig: J. C. Hinrichs’sche Buchhandlung, 1896–1913), 11:281–83; 
Brijraj Singh, The First Protestant Missionary to India: Bartholomaeus Ziegenbalg (1683–
1719) (Oxford: Oxford University Press, 1999); Daniel Jeyaraj, Bartholomäus Ziegenbalg: 
The Father of Modern Protestant Mission (New Delhi and Chennai: Indian SPCK and 
Gurukul Lutheran Theological College, 2006). 
44 Broadsheet in the Theodore Smithey Collection of Concordia Seminary library, 
St. Louis, MO. 
45 Geoffrey Parker and Lesley M. Smith, eds., The General Crisis of the Seventeenth Century, 
2nd ed. (London: Routledge and Kegan Paul, 1997). 
46 E.g., see Alexander Bitzel, Anfechtung und Trost bei Sigismund Scherertz: Ein lutherischer 
Theologe im Dreißigjährigen Krieg (Göttingen: Vandenhoeck & Ruprecht, 2002); Dieter 
Wölfel, Salomon Lentz, 1584–1647: Ein Beitrag zur Geschichte des orthodoxen Lutherums 
im Dreißigjährigen Krieg (Gunzenhausen: Verein für bayerischen Kirchengeschichte, 
1999). 
47 The independence of the church in the Middle Ages is largely a fictional myth; Pope 
Gregory VII (ca. 1020–85) may have had Emperor Heinrich IV (1050–1106) groveling 
before his doorstep in 1077, but his successor Calixt II (d. 1124) surrendered far-reaching 
powers to Heinrich’s son, Emperor Heinrich V in the Concordat of Worms in 1122. Pope 
Innocent III (1160–1216) became lord of England through use of the interdict against King 
John “Lackland” (1166–1216) of England, but John exercised rule over the English. The 
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rulers and leaders of the church ranged over a wide spectrum from mu-
tual respect to mutual suspicion, pious perceptions of church and world 
to cynical exploitation of the other institution.48 In general, the patron’s 
control of appointment to pastorates remained little changed apart from 
the disappearance of the rivalry of the bishop. Local nobles, town coun-
cils, regional counts, and dukes had the obligation of designating who 
would serve congregations. Smaller groups of congregations were led by 
superintendents, appointed by the prince who governed the territory and 
therefore its church. Yet the leaders of the church continually fought for 
the spiritual independence of the ecclesiastical leadership. Luther had 
admonished students to be assiduous in their God-given calling of ad-
monishing rulers to repent and change when they were committing acts 
of injustice in governing. Some of his seventeenth-century heirs indeed 
stood up to their rulers who were practicing injustice against their sub-
jects and particularly against the church.49 Supterintendents exercised 
many of the functions of medieval bishops in oversight and encourage-
ment, but their powers were practically limited by political forces on the 
territorial and local levels. Town councils often used Latin terms such as 
“consuls” and “senators” for their town council members. These leading 
citizens, from patrician and merchant families—rarely did artisans win 
places in these councils—demonstrated, like the princes, varying degrees 
of interest in and support for the church and its pastors and teachers. 

Martin Luther aimed to create a culture in which God’s Word per-
meated all elements of human life. He had no illusions about being able 
to fashion a perfect society, for he recognized that the ongoing eschato-
logical battle between God and Satan would mean regress as well as pro-
gress in the dominance of God’s truth. Nonetheless, he viewed striving 
for a society in which God’s voice and his justice commanded public life 
as the calling of every believer. However, Luther also recognized that in 
what he called the “earthly realm,” the horizontal dimension of life, con-
sisting of situations in home and occupation, society, and congregation, 
human reason exercises God-given stewardship of all his created gifts. 
Reason, Luther insisted, is not the private possession of Christians but is 
shared to varying degrees by all people. Thus, Luther would not be sur-
prised by the conclusion of proponents of “confessionalization” (a con-

                                                                                                                  
“Pragmatic Sanction of Bourges” of 1438 placed the French bishops more under the power 
of the king than the pope. 
48 Robert von Friedeburg, “Church and State in Lutheran Lands, 1550–1675,” in Kolb, 
Lutheran Ecclesiastical Culture, 361–410. 
49 Robert Kolb, “Luther on Peasants and Princes,” Lutheran Quarterly 23 (2009): 125–46. 
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temporary framework for explaining early modern European develop-
ments) that in Roman Catholic, Lutheran, and Reformed common-
wealths, many aspects of life show little or no impact of confessional dif-
ferences.50 Certainly, the Lutheran conviction (shared by followers of 
John Calvin [1509–1564] as well) that natural law governs daily life and 
that daily life is structured according to the framework of “callings” arose 
out of Luther’s thinking, but it uses the medieval social theory of “estates” 
common to all Western Europeans of the time. So the pious people in 
Lutheran lands lived within social conditions that were perhaps marked 
by the faithfulness in earthly matters to which their trust in Christ, nour-
ished by study of His Word, was cultivated. But few specific forms that 
can be labeled “Lutheran” appeared. In the formulation and administra-
tion of the legal systems for society, evidence of the impact of their faith 
on the work of Lutheran legal experts and governmental counselors, in 
both theory and practice, is quite clear.51 In music, art, and architecture, 
in political structures and ethics, in relationships among the several levels 
of early modern society, Lutherans belonged to the wider culture of 
Europe of their time.52 

The early modern period witnessed the height and beginning of the 
demise of absolute political power in Western Europe. Its denizens expe-
rienced the development of industry in revolutionary ways as the natural 
sciences, impelled in many cases by Christians seeking to exercise God-
given dominion within creation, opened new insights and fields of inves-
tigation. Capitalism replaced feudalism as the dominant form of 
economic life. And Lutherans were there. To understand modern church 
developments, one must have some knowledge of this critical period in 
the processing and application of the Wittenberg theology as expressed in 
the Lutheran Confessions and the biblical interpretation and proclama-
tion that flowed from them. Students today have more opportunities to 
read works from the period in English than ever before, but mastery of 
German, Latin, Greek, and Hebrew are necessary for deeper plumbing of 
the depths of the period. A command of other European languages—
                                                      
50 Thomas A. Brady, Jr., “Confessionalization: The Career of a Concept,” in Confession-
alization in Europe, 1555–1700, Essays in Honor and Memory of Bodo Nischan, ed. John M. 
Headley et al. (Aldershot, Hants, England/Burlinton, VT: Ashgate, 2004), 1–20. 
51 Luise Schorn-Schütte, Gottes Wort und Menschenherrschaft: Politisch-Theologische 
Sprachen in Europa der Frühen Neuzeit (Munich: Beck, 2015). 
52 Susan R. Boettcher, “The Social Impact of the Lutheran Reformation in Germany,” in 
Kolb, Lutheran Ecclesiastical Culture, 305–59. On Calvinist attitudes and teaching on these 
matters, see David van Drunen, Natural Law and the Two Kingdoms: A Study in the 
Development of Reformed Social Thought (Grand Rapids: Eerdmans, 2010). 
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Nordic, Baltic, and Slavic—enables specialization in the several regions of 
Lutheran preaching and teaching in this era. To understand the texts of 
seventeenth-century theologians, one must also have some knowledge of 
the Latin and Greek pagan classics, particularly of Plato’s and Aristotle’s 
ways of thinking, and of the rules for logical analysis and effective rhetor-
ical, literary communication, which governed the writing of seventeenth-
century Lutherans.  

This volume is offered as a means for familiarizing readers with a 
too-often neglected, if not maligned, period in the history of God’s peo-
ple and perhaps also to entice some into moving into the deeper waters 
just described. Taking these fellow believers as conversation partners 
cannot help but deepen and expand our knowledge of how the Christian 
faith has come to us as we experience it in our time. 

Robert Kolb 
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SEBASTIAN SCHMIDT (1617–96) 
SEVENTEENTH-CENTURY “JEROME” 

by Joshua J. Hayes 

 

LIFE 
Sebastian Schmidt (1617–96)1 was born and baptized on the Feast of 

the Epiphany in Lampertheim, a community near Strassburg, to humble 
parents. His father was a wheelwright; his mother died when he was only 

                                                      
1 Most of these biographical facts may found in the biography written after his death by his 
friend and colleague at the University of Strassburg, Johann Joachim Zentgraf, 
“Seb[astiani] Schmidii D. Vita,” in Commentarii in Epistolas D. Pauli Ad Romanos, Galatas 
et Colossenses Una cum Paraphrasi Epistolae Prioris ad Corinthios, . . . Luc. I. v. 46. seqq., 
ed. Sebastian Schmidt (Hamburg: Schillerus, 1704). See also Wilhelm Horning, Dr. 
Sebastian Schmidt von Lampertheim (Strassburg: Bomhof, 1885). 
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five. From boyhood, he was mentored by his pastor, Bartholomäus Oehr, 
who started him in his Latin studies. He attended the Gymnasium in 
Strassburg with his father’s support and excelled in his studies. Though 
his father died, Schmidt continued his studies and took up Hebrew. 
Orphaned, he left for Marburg to continue his studies there but did not 
remain long since that city would be devastated by the Thirty Years’ War 
(1618–48). Threat of violence forced Schmidt to leave for Wittenberg in 
the summer of 1636, where he studied theology for two years under 
Jakob Weller von Molsdorf (1602–64). He also studied in Königsberg 
before returning to Strassburg in 1638. There, he was received by Johann 
Georg Dorsche (1597–1659) and the leading theologians of the 
University of Strassburg. At their encouragement, Schmidt devoted 
himself to the study of Eastern languages and in 1640 determined to go to 
Basel to study under the great Reformed scholar of Hebrew, Johann 
Buxtorf the Younger (1599–1664), until 1643. After completing his 
studies in Basel—his “Reformed exile” as his friends called it—he was 
made pastor at Ensheim briefly before being called to be the rector of the 
Gymnasium at Lindau in 1644. He served there for nearly a decade and 
wrote a grammar of Greek and Latin for the school as well as a textbook 
on philosophy. In 1653, Schmidt was called to fill an opening at the 
University of Strassburg as a theology professor and served among the 
canons of St. Thomas Church. He was made a doctor of theology, and 
though he would receive many prestigious calls, he chose to stay in his 
hometown of Strassburg as pastor and professor for the rest of his life, 
saying, “I always loved the same city and the same church.”2 He was 
made church president there in 1666. 

Schmidt was known for being sedulous in giving public and private 
lectures on the Scriptures and the Lutheran Confessions. He frequently 
held disputations and regularly preached, in addition to voluminous 
publishing. The surge of commentaries published in the last fifteen years 
of his life indicates that his commentaries were the direct results of his 
life’s work in lectures and disputations.3 He attributed much to Martin 
Luther (1483–1546), Johannes Brenz (1498/99–1570), Martin Chemnitz 
(1522–86), Johann Gerhard (1582–1637), and Johann Georg Dorsche. An 
orphan who was married twice and widowed twice, he died just after his 
seventy-ninth birthday, on January 10, 1696, having long suffered from 

                                                      
2 Sebastian Schmidt, preface to In prophetam Hoseam commentarius (Frankfurt am Main: 
Zunner, 1687). 
3 Schmidt, preface to In prophetam Hoseam commentarius, where he says that his work on 
Hosea began when “learned young men” asked him to lecture on Hosea privately. 
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the effects of a stroke, and having just put the finishing touches on his 
Latin translation of the Bible with Apocrypha. 

His biographer remembers him as a seventeenth-century “Jerome,” a 
translator and exegete of the Hebrew Scriptures. Indeed, Schmidt was 
remembered for these exegetical works and for his efforts in Hebrew 
biblical theology. Schmidt’s emphasis on solid exegesis of the biblical text 
deeply affected many of his students, including Philipp Jakob Spener 
(1635–1705), the father of Pietism who greatly admired him.4 One could 
hardly do better as pastor of the time than to have a set of Schmidt’s 
massive commentaries or his smaller “paraphrases.” Andreas Adam 
Hochstetter (1668–1717), for example, recommends all of Schmidt’s 
commentaries, but surprisingly highlights not a commentary on the Old 
Testament, but Schmidt’s paraphrase on John. “This,” says Hochstetter, 
“above all his other works should be commended to our theologians.”5 
Therefore, limiting Schmidt’s fame and influence to his Hebrew works 
alone would be a mistake. Moreover, after his death, he was also 
remembered as a great Lutheran dogmatician, for exegetical and 
dogmatic theology were largely inseparable at the time. He was well 
known for his support of and participation in the disputations, as well as 
his Compendium Theologiae (1697), which was “an abridged Gerhard” 
(Gerhardum contractum).6 It was especially helpful for theological 
students who were expected to gain a good grasp of the commonplaces 
through lectures and private reading. 

Today, Schmidt is mostly remembered for his exegetical works and 
depth of learning in Hebrew. He has been called “the most thorough 
biblical exegete of Lutheran orthodoxy.”7 In fact, Schmidt’s exegesis does 
stand as a convenient epitome for exegesis in the period of Lutheran 
Orthodoxy. Scholars see him as a figure to mark the near end of that 
period because his student, Spener, conveniently marks the beginning of 

                                                      
4 Edmond Jacob, “L’oeuvre exégétique d’un théologien strasbourgeois du 17e siècle: 
Sébastien Schmidt,” Revue D’histoire Et De Philosophie Religieuses 66, no. 1 (January 1986): 
71. See also Johannes Wallmann, Philipp Jakob Spener und die Anfänge des Pietismus 
(Tübingen: Mohr Siebeck, 1986), 88–100. 
5 Andreas Hochstetter, “A Short Treatise on How to Preach Aright and How to Expound 
and Apply the Sacred Text,” trans. Joshua J. Hayes, in Wilhelm Loehe, The Pastor, trans. 
Wolf Knappe (St. Louis: Concordia, 2015), § 15. 
6 Isaac Faust, preface to Compendium Theologiae, by Sebastian Schmidt (Strassburg: 
Dulsseckeri, 1697). 
7 Johannes Wallmann, “Schmidt, Sebastian,” in Religion Past & Present: Encyclopedia of 
Theology and Religion, ed. Hans Dieter Betz (Boston: Brill, 2012), 11:498. 
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Pietism.8 Still, one should not forget his efforts as a pastor and 
dogmatician. As naturally happens with prolific authors, some will favor 
one aspect of his work over others. 

Schmidt commented on Genesis, Joshua, Judges, Ruth, 1–2 Samuel, 
1–2 Kings, Job, selected prophetic Psalms, Ecclesiastes, selections of 
Isaiah, Jeremiah, Lamentations, Hosea, John, Romans, 1 Corinthians, 
Galatians, Ephesians, Colossians, 1–2 Thessalonians, 1 Timothy, Titus, 
Philemon, Hebrews, James, 1 John, Jude, the Magnificat, the Sermon on 
the Mount, and the Canticle of Zechariah. Of all the Lutherans to 
comment on the Scriptures, Johann Georg Walch (1693–1775) considers 
Schmidt to have the best commentary on Judges, 1–2 Samuel, Job, 
Ecclesiastes, Jeremiah, Hosea, and Hebrews.9 His commentaries are 
noted for the abundance of references on every page,10 including 
references from the Church Fathers, pre- and post-Reformation 
commentators, rabbinic scholars, and Talmudic writings. This displays 
his masterful grasp of the history of the exegesis of the text. Even as he is 
able to show where there has been a difference of interpretation of a text, 
he does not shy away from offering a decisive opinion. For example, 
there is a question on the beginning of Hosea 13:14 as to whether it 
should be read as indicative or interrogative or even conditional. Schmidt 
strongly sides with those who take this indicatively as, “I shall redeem 
them from the hand of hell,” as a promise pointing to the New Testament 
fulfillment in Christ’s death and resurrection. He further notes that this is 
the common position of Lutheran theologians, and at the same time 
vindicates the Luther Bible.11 While he is not enslaved to Luther’s 
translation, he frequently displays fondness for it and defends it. Schmidt 
aims always to read Christocentrically, seeing the fulfillment of the Old 
Testament in Christ and his Church. His commentaries follow the same 
general structure with slight variation: Latin translation (sometimes with 
a brief paraphrase), verse-by-verse annotations on issues of philology and 
interpretation, and then a list of various “commonplaces” or points of 
teaching that can be brought out of the text with explanation. Often these 
commonplaces are applications of the text that one might make in a 

                                                      
8 Jacob, “L’oeuvre exégétique,” 78; John H. Hayes and Frederick C. Prussner, Old 
Testament Theology: Its History and Development (Atlanta: John Knox Press, 1985), 5. 
9 Johann Georg Walch, Bibliotheca Theologica Selecta (Jena: Viduae Croeckerianae, 1765), 
4:470, 475, 483, 519, 544–45, 569, 728. 
10 Jacob, “L’oeuvre exégétique,” 74. 
11 Schmidt, In prophetam Hoseam, 590–92. 



SEBASTIAN SCHMIDT    285 

sermon. Schmidt’s skill in listing these applications reveals his concern 
that faithful exegesis lead to faithful preaching and teaching. 

The crown of Schmidt’s efforts in exegesis, and his life’s work, was 
his complete translation of the Scriptures into Latin. Though other 
Lutherans had corrected the Latin Vulgate or translated parts of 
Scripture, Walch notes that Schmidt is the only Lutheran “to attempt a 
truly new translation [into Latin] of the Holy Book.”12 He labored on this 
translation for forty years, aiming to be as clear, faithful, and literal as 
possible to the divinely inspired text.13 It was received with great 
enthusiasm, especially by the theologians in Strassburg who prefaced it 
with his eulogy, but it also gained a reputation for sometimes being 
“more transcription than translation.”14 Walch notes that it is most useful 
when used as a literal interlinear for those learning Hebrew since it 
brings out the exact force of each word and particle.15 

A convenient work by which to transition to a discussion of Schmidt 
as dogmatician is his particularly famous Collegium Biblicum (1670). This 
collection of exegesis, disputation, and commentary on various 
statements of Scripture, organized by the theological commonplaces—
one volume for each Testament—is unique for its character as a dogmatic 
book but also a biblical commentary. For each commonplace, Schmidt 
discusses passages of Scripture that support Lutheran doctrine (dicta 
probantia). He does not necessarily choose to discuss the seat of each 
doctrine in Scripture, especially if he feels it has been thoroughly treated 
elsewhere, but selects passages that require explanation or which may be 
particularly useful for teaching or in the disputations. 

The corollary to this work and his best known dogmatic text is his 
Compendium Theologiae (1697), published shortly after his death. In 567 
octavo pages, Schmidt summarized all of Lutheran dogmatics, and, as 
said above, it served as an “abridged Gerhard,” as the author of the 
preface claims:  

In this book you will find an abridged Gerhard. This 
abridgment of blessed Gerhard’s Theological Commonplaces 
does not omit a single commonplace. Among these, the 
volume On Marriage is massive, and the commonplaces On the 
Holy Supper, On the Church’s Ministry, On Civic Office, and On 

                                                      
12 Walch, Bibliotheca, 4:76. 
13 Jacob, “L’oeuvre exégétique,” 75. 
14 Jacob, “L’oeuvre exégétique,” 75. 
15 Walch, Bibliotheca, 4:76. 
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Eschatology are quite prolix. Yet even these have been abridged 
with such skill that nothing is lacking that is necessary for the 
student who needs to be formed in the basic pattern of 
theology. . . . Therefore, we shall call this compendium an 
introduction to Gerhard’s volumes and a guide to reading and 
understanding Gerhard for those who need to learn the first 
foundations of theology.16 

In addition to these dogmatic works, Schmidt’s disputations and 
lectures on the symbolic writings and key Lutheran texts, such as Luther’s 
Bondage of the Will,17 were also collected and published. All of his works 
are of value to Christians today, especially with respect to philology and 
Schmidt’s ability to make the transition from academic exegesis to right 
preaching and teaching based upon the Word of God alone. 

The selection that follows is taken from the Old Testament volume of 
Collegium Biblicum, “On the Church’s Ministry” (De ministerio 
ecclesiastico), and is representative for a variety of reasons. First, this 
exegesis and discussion on Psalm 68:11 displays Schmidt’s exegetical 
prowess with Hebrew and his grasp of the various ways a passage has 
been interpreted and translated. After laying out the philological 
problems and history of interpretation, he offers a solution to this 
exegetical knot and expounds on the significance of this verse for the life 
of the Church. Second, we see here Schmidt’s intention to interpret the 
Scriptures Christologically, finding the Old Testament fulfilled in the 
New. Yet he seeks to do so on the basis of Scripture itself and the 
interpretations of the apostles themselves. Finally, the ministry is a 
commonplace to which Schmidt often applies Scripture in his 
commentaries, for his commentaries were usually born from his lectures 
to theological students who were preparing to enter the preaching office. 
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WRITING18 

Commonplace XVII: On the Church’s Ministry 

Saying I: Psalm 68:[11] 
§ 1. We, along with our theologians and others, take Psalm 68:11 as 

being about the Church’s ministry. However, this verse has its unique 
difficulties. (I) People construe it in different ways, as one can readily see 
from the translations. The Chaldaic paraphrase would sound like this in 
Latin: “The Lord gave the words of the Law to his people, but Moses and 
Aaron announced God’s Word to the great host of Israel.” In the latter 
half of the verse, the Chaldaic translator supplies the nominatives “Moses 
and Aaron,” and makes the participle a verb, in addition to supplying a 
dative lamed with tsava, “host,” besides other additions. This is 
farfetched. The Septuagint translators render it: “The Lord will give the 
word to those who announce the good news with great power.” Thus 
they combine two hemistiches into one and add a dative lamed with the 
participle hamevasseroth. This is also harsh, but nonetheless the Vulgate 
follows them verbatim. Blessed Luther did some transposition and fitting 
together: Der Herr gibt das Wort mit grossem scharen der Evangelisten. 
Pagninus does the same, but supplies a substantive verb so as to form two 
hemistiches: “The Lord gave the word; the host of those who announced 
it was great.” Others leave the order of the words in the second hemistich 
but supply a verb. Thus Diodatus: “The Lord gave the matter of the word; 
those who brought the good news were a great host.” Thus the Belgians: 
De Heere gaf te spreken: Der Boodschappers von Goede tijdingen was een 
groote Heirschar. Moreover, Tremmelius and Piscator supply a verb and a 
preposition, rendering it: “The Lord gave the word; those who 
announced spoke in great number.” Abben-Ezra combines everything 

                                                      
18 Sebastian Schmidt, Collegium Biblicum (Strassburg: Tidemann, 1670), 352–58. 



SEBASTIAN SCHMIDT    289 

together! He says: “The Lord will give (fulfill) the word of those 
preaching good news to a great host.”  

§ 2. The variety is obviously astounding. And I am surprised that it 
never occurred to anyone how Scripture, especially in the Psalms, has a 
very frequent habit of repeating the verb of the preceding construction. 
Thus the simplest rendering would be: “The Lord will give the word; 
preachers of good news [Evangelizantes]”—read: He will give—“as a great 
army.” That is to say, He will give or cause evangelists to multiply until 
they become a great army. The version by blessed Luther agrees with the 
meaning of this rendition quite nicely. 

§ 3. (II) But now a new difficulty arises: to what is our verse 
referring? The Chaldaic paraphrase cited above seems to have taken it 
with reference to Old Testament times, specifically to the giving of the 
Law when Moses and Aaron presented the words of God to the people of 
Israel. Abben-Ezra notes that most Hebrew interpreters explain it in 
reference to the giving of the Law at Mount Sinai, but he admits that this 
explanation does not fit the context of the words. So he would rather take 
it with reference to David’s war with the uncircumcised. . . . 

§ 4. However, our theologians simply interpret it about the New 
Testament, and we subscribe to their position wholeheartedly. For our 
psalm is not speaking in the past tense in this verse and the following, but 
in the future tense. David Kimchi also recognized that this psalm is 
prophetic and speaks about a future event. Paul’s citing [of this psalm] in 
Ephesians 4:10–11 interprets this future event to be about Christ and the 
New Testament. Moreover, even the events fit the words in the simplest 
way. For in the New Testament, the Lord gave the Word, that is, the 
Gospel. He gave in great number his apostles and teachers, preachers of 
good news. Nowhere in the Old Testament do we read of any such 
occurrence. Considering this as being about the choruses of girls who 
announced the victories (about which see below), that is slipshod. Those 
girls did not “evangelize” or bring good news; rather they rejoiced over 
God and the victors upon hearing the news from others. Therefore, we 
hold that this verse is a prophecy about the Gospel in the New Testament 
being promulgated through Christ and about his evangelists. 

§ 5. (III) Who is “the Lord”? Here, the simplest and best 
understanding of Adonai, “the Lord,” is the Messiah, or, Christ. For he is 
this Elohim, Jah, Adonai who “ascended on high” (v. 18). Thus the 
divinity of Christ can also be shown from this verse, since the noun 
Adonai with a qames can only mean the true God, especially since verse 
18 adds to him the names Jah and Elohim. . . . 
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§ 8. (VI) But this word hamevasseroth, “of those preaching good 
news, evangelists” has a unique difficulty in the Hebrew idiom, where it is 
feminine. There are some who take this as about the feminine sex just as 
grammatically it is of the feminine gender. They generally interpret this 
as being about choirs of girls singing about victories (Exodus 15:20; 
Judges 5:1ff; 11:[34]; 1 Samuel 18:[6]). So [say] Calvin, Piscator, Junius, 
Diodatus, and others. However, a little earlier we noted that the term 
“evangelists” is not an accurate term for those girls because they did not 
actually announce new news, but had received new news from others and 
celebrated it with songs of praise. This is why I have not found any 
Hebrew scholar who dared to interpret this as about those girls. The 
Chaldaic paraphrase preferred to explain it as about Moses and Aaron 
delivering and explaining the Law of Israel. Rabbi Salomon and Abben-
Ezra interpret it about women foretelling and announcing things to 
come. David Kimchi interprets it with regard to women being led into 
captivity by Sennacherib who, once freed, announced his destruction. 
Therefore, I am astonished that Christian interpreters have been so bold. 
We understand that the truest preachers and evangelists are the teachers 
of the New Testament. For the subject matter in the context is nothing 
other than the New Testament of Christ. We cannot discuss this further. 

§ 9. Therefore, may women preach the Gospel in the New 
Testament? Certainly the apostle forbids women to speak in the church. 
The Belgians approach this difficulty, which drives others away, by saying 
that it is a Hebraism where the word is conceptually about souls, that is 
persons—that is to say, the souls [animae] or persons [personae] 
preaching good news were a great host. But I would like to see them cite 
similar instances; then we would easily agree. But I do not see any 
instances that are like this passage. One of our own, Brenz, seems to read 
in “crowds” [turbas]—that is, “He will give crowds preaching the Gospel 
in great number.” Clearly this would be good, even better, if only we 
could have a word somewhere in the context meaning “crowds.” 

As for us, it seems that the Church of Christ has been established in 
the likeness of a mother, who has daughters in great number under her, 
who are nothing other than believers. From these daughters of hers 
stands a great host of daughters, that is believers, who preach the Gospel. 
Thus the feminine gender is not used literally of the feminine sex but fig-
uratively of those people who are members of the Church and who are 
portrayed and represented in the likeness of virgin daughters ministering 
to their mother and bringing the news. What follows next convinces us of 
this explanation of this word [v. 12]: “The woman at home, or house-
mother, will divide the spoils.” So also Jerusalem and Zion are portrayed 
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in the likeness of a woman preaching good news (Isaiah 40:9). Also in 
Psalm 45, the Church is portrayed as the Bride of Christ in the likeness of 
a king’s daughter, and believers [are portrayed] in the likeness of virgins 
(Psalm 45:9–14). Furthermore, I think that here in the likeness of virgins 
are portrayed the teachers of the New Testament for teaching the grace of 
the Gospel. You see, the appearance of virgins is most pleasing, and their 
words are sweet and welcome. So also the Gospel of New Testament 
evangelists is very sweet and pleasing, and is experienced as such by all 
those who receive it by faith. One can also consider the most faithful care 
involved in caring for men’s salvation. On this account, the apostle Paul 
compares himself to “a nursing mother caring for and nourishing her 
children” (1 Thessalonians 2:7). At the same time, that these preachers of 
the Gospel should be male is clear from the following verse, in which the 
image of virgins is resolved and they are called “kings of the armies”—
that is, the first teachers of all the army of those evangelists. For such is 
the habit of Scripture, to mix figures of speech together, or figurative 
words and literal words together, so as to provide a mutual explanation of 
itself. Clearly these kings of the armies are none other than the apostles 
and apostolic men who went out into the world. See Brenz on this pas-
sage. . . . 

§ 11. Now let us discuss a few things about the Church’s ministry. (I) 
There is and must be an ecclesiastical ministry in the New Testament. 
This is proved because the Scripture must be fulfilled. But now, in this 
passage [Scripture] foretells that there will be a ministerium in the New 
Testament since Christ will give the Word and evangelists of the Word. 
Note also that in Romans 10:14–15, Scripture concludes from this kind of 
prophecy that the Church’s ministry is necessary, that ministers of the 
Church must be sent by Christ, and that the Word of God cannot be 
heard ordinarily except through the ministers of the Church. “How,” he 
says, “will they hear without a preacher? But how will they preach unless 
they are sent? Just as it is written: ‘How serviceable are the feet of evange-
lists,’ ” etc. But now, our passage here seems even more powerful since it 
expressly says that the Lord will give the evangelists. . . . 

§ 12. (II) The Church’s ministry is and must be a distinct order in 
Christ’s Church so that not all Christians are or should be evangelists 
indiscriminately. This is proved (1) because the army of their evangelists 
and kings is clearly distinguished from the housemother, that is, the 
Church herself or the community of the rest of the believers. “The Lord,” 
it says, “gives the Word, evangelists as a great army. Kings of the armies 
are spread abroad, going about, and the housemother divides the spoils.” 
It also shows (2) that the name “evangelists” is distinct, because it clearly 
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denotes a distinct order. For if all were supposed to preach indiscrimi-
nately, there would be no need to call certain men “evangelists.” The 
same is meant (3) by the term “army,” since it denotes certain men cho-
sen for military service. 

§ 13. (III) The chief cause of the Church’s ministry is Christ. . . . 
§ 14. (IV) The most proper teaching of the New Testament ministry 

is the Gospel. This is proved because from this the Church’s ministers are 
all called “evangelists.” Yet let this be only a metonymy because of their 
chief role. And so they certainly also preach the Law, but to lead people to 
Christ, and as a rule for living. (V) There are distinct classes of ministers. 
Proof: They are an army, which has been well ordered. (VI) The rule of 
teaching is the Word that Christ gives or reveals, as is seen clearly enough 
in our words above. 




